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The faggots do not lust after power. The men feel secure only
when they are distant from the people and making decisions for
everyone. The men care less what they decide than that they alone
can decide. The men never ask the people what they want. They
decide what they want to decide. And then they force others to
follow their orders. The men hoard power and use it coninuously to
make sure that they still possess it. The men hoard power and use
it brutally to demonstrate that they are the men.

The faggots sneer at all this power grubbing and seek love.



THIS IS NOT
THE END / / but a

BEGINNING



WE ASKED OURSELVES...
How can we share community knowledge with ourselves as well as the freshly inspired faerie children?
But you may ask what does this mean? Where am i in this, and how do i plug into this? As a
movement we faeries are integrating with other groups to find commonality while revering our
diversity. (As ours is such a large anarchic group the word "we" is always in contest because our weee
displays a cacophony of diverse energies experimenting with radical acceptance.) In celebrating our
diversity we are moving towards each other: caring about each others stories, bringing each other back
to each other in circles, circling back to our hearts. We are loving through coming together as people
and finding common ground. This reader's queericulum is both a launch into history & context to
remind us where we came from, and a platform to fly into the future and help our wings to grow. It's
time to integrate and explore how to live on the earth and how the earth can live with us. In this we
move closer to the earth and each other. Providing for the faerie children words so they may make up
their own minds with solid thoughts to pass on to their children & tranny grandchildren. The idea of
this reader is to expand our shared understanding. By demystifying core concepts we are excavating
the intellectual underpinnings of the mutual co-arising of the Radical Faerie & Burning Man
communities. We can, and are, learning a lot from each other. Trannies do Transcend. We all need
polishing, so bring your knowledge forth, merge with those different, and help those who need it get
their freedom and their wings. And as my friend, the empress jupiter would say, "And La,La,La,La!"

- Lapis Luxxxury
- December 2010
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Gay Liberation:

The Birth of an Idea

With the full realization that, in order to earn for
ourselves any place in the sun, we must with
perseverance and self-discipline work collectively
. . . for the full first-class citizenship participation
of Minorities everywhere, including ourselves.
Harry Hay, 1950

ACTIVIST, AUTHOR, TEACHER, AND VISIONARY, Harry Hay
is an American original. Through eight decades of living he

has witnessed—and left his mark on—some of the most signifi-
cant social and cultural movements of the twentieth century, from
avant-garde theater and filmmaking to trade unionism and Marx-
ism, Native American revivalism, and New Age spirituality. But
of all the movements he has witnessed and participated in, it is his
role in launching Gay liberation that has earned him a permanent
place in history.

By now the story of the early Mattachine movement should
be well known—how in 1948 in Los Angeles Harry Hay began
pursuing a "vision-quest more important than life," as he once
described it—the formation of an organization o^homosexuals
for homosexuals. It had begun as a wild idea spun out at a Gay
party on a summer night. Hay had just come from signing a peti-
tion on behalf of the, third-party candidacy of Henry Wallace. It
was the eve of the Cold War and Wallace represented for progres-
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Introduction Gay Liberation: The Birth of an Idea

sives a bright spot on the political horizon. As the party-goers dis-
cussed the election, Hay suddenly had the idea that homosexuals
might organize themselves and lobby for a plank in Wallace's plat-
form calling for reform of sex laws. Others brought up objections,
but Hay found answers for them all. That night he wrote up a
prospectus for an organization devoted to the welfare of Gay
people—"Bachelors Anonymous." The next morning, however,
a few phone calls quickly revealed that he was the only one of the
party-goers serious about actually undertaking such a project.

Two more years would pass before he found another Gay man
who would join him, Rudi Gernreich, and several months more
before these two, now lovers, found three more and launched the
Mattachine movement. They named the organization after a tra-
ditional European folk dance called les Mattachines, performed
in Renaissance France by fraternities of clerics (i.e., unmarried
men), called societes joyeuses, whose public performances
satirized the rich, powerful, high, and holy. The Mattachine
movement, launched in the midst of the anti-Communist, anti-
homosexual hysteria of the post-war era, would involve, in three
short years, an estimated five thousand homosexuals in Califor-
nia, while its name, carrying the promise of freedom, spread
throughout the United States and the world.1 When a Mattachine
discussion group decided to start ONE magazine in 19 5 3, the
organization was able to provide an initial mailing list of some
three thousand names. By that time, Mattachine had successfully
challenged in court the vice squad entrapment of one of its mem-
bers—in those days an ever-present danger in the lives of Gay
men.

Then, as if jolted from a dream, the members realized their vul-
nerability to McCarthyism. Manipulating those fears, a small
band of conservatives attacked the original leaders, including

Hay, on the basis of their backgrounds as progressives and Left-
ists. Following their resignation in May 195 3, the broad, grass-
roots base of Mattachine vanished, never to reach its pre-195 3
levels again.2

Still, Mattachine chapters in various American cities and spin-
off organizations, like ONE, Inc., pursued courageous publishing
efforts and fought landmark civil rights cases, laying the ground-
work for the explosion of Lesbian/Gay activism that followed the
Stonewall riots in 1969. Today millions of Americans proudly
claim Lesbian and Gay identity, but, as Hay likes to point out, in
1948 there was no such thing as a "Gay person" and no one lived a
"Gay lifestyle." Gays were merely "sick heteros" leading schizo-
phrenic lives of secret desperation.

When Hay wrote as the subheading of his prospectus, "a service
and welfare organization devoted to the protection and improve-
ment of Society's Androgynous Minority," he used a word that
sparks sharp controversy to this day when applied to Lesbians
and Gay men. This is not the term "androgyne," which Hay aban-
doned soon after writing this text. It is the word "minority,"
appearing no less than fourteen times in his prospectus, that
remains hotly contested. Yet Hay's use of this term was instrumen-
tal in the history of Mattachine and the subsequent Lesbian/Gay
movement. A central contention of this book is that without the
idea of Gays as a cultural minority there would be no Gay identity
and no Lesbian/Gay movement today.

The cultural minority thesis has been Hay's most profound and
lasting contribution to Lesbian/Gay political theory. Hay argues
that Lesbians and Gay men differ from heterosexuals much as
African Americans, Latinos, Japanese-Americans, and other eth-
nic groups differ from Euro-Americans—in terms of shared val-
ues, modes of communication, historical heritage, psychological
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orientations, and behavioral patterns. As he explained in 1983,
"We are a Separate People with, in several measurable respects,
a rather different window on the world, a different consciousness
which may be triggered into being by our lovely sexuality."

Since Stonewall, the Lesbian/Gay movement has modeled itself
after the agendas and tactics of other American minorities that
have simultaneously asserted a social identity and sought political
equality—not knowing that this was the original strategy that
started the Gay movement in 1950. Today's urban Gay communi-
ties increasingly function on a par with other ethnic, minority,
and neighborhood groups that make up the multicultural coali-
tions by which most large American cities are governed. In fact,
the history of the cultural minority model will show its intimate
relationship with those exciting, if sometimes chaotic, moments
of Lesbian/Gay history characterized by broad grassroots
participation.

As the founder of a major American social movement, Hay's
name should be commonplace. And yet, few Lesbians and Gay
men today recognize his name, let alone appreciate the ideas he
stands for and how those ideas made Lesbian/Gay liberation pos-
sible. They will be surprised to discover in this collection that the
issues that most bedevil the Lesbian/Gay movement today —
whether to foster Gay identity or minimize our differences,
whether to pursue coalition or single-issue politics—were
debated thoroughly forty years ago. In the decades since then,
all these positions have acquired a track record. We don't have
to guess what the consequences of any one of them will be.

Today's activists, however, show a marked disinclination for
making these kind of historical evaluations. The general attitude
seems to be that the Lesbian/Gay movement began whenever
one's own involvement with it began. If anything noteworthy hap-

pened before that time, it is part of the Gay Dark Ages and irrele-
vant to the present, so there's no need to know about it. Why is
this so?

This lack of historical consciousness is due in part to the contin-
ued exclusion of factual information about homosexuality and
homosexuals not only from popular media and school textbooks,
but from scholarly histories as well. The typical Gay man or Les-
bian, upon coming out of the closet today, might have heard of
Harvey Milk and Martina Navratilova, of Rock Hudson and the
radical religious Right, of Gays in the military—but very little
else. There is no mechanism, except by the initiative of the indi-
vidual, for Lesbians and Gay men to learn their own history. And
this is a very serious problem when one realizes the role that the
construction of the past plays in any social movement, not only in
building identities but also in reproducing the movement for
future generations. An extreme pragmatism, originally a make-
shift imposed by the assaults of the Radical Right and, above all,
the disaster of the AIDS pandemic, is now touted as a virtue by
most Queer activists. What passes for "theory" today—clever
essays in arcane terminology with the word "Queer" in the title—
rarely offers points of articulation with daily life struggles. Even
when the agenda is not set by us, our response to the assaults of
the Right ought to be based on some reflection as to the nature of
the people we would mobilize, the nature of the institutional
forces and prejudices arrayed against us, and the strategies that
will best achieve our goals.

'„ This lack of historical awareness is also due to some serious
oversights on the part of Gay historians and theorists. Lesbian/
Gay movement history has been made to conform to a neat closet-
to-liberation, accommodationist-to-activist, homophile-to-Gay
model that ignores the radical roots of early Mattachine. In fact,
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no new research on Mattachine has been done since John D'Emi-
lio's 1983 Sexual Politics, Sexual Communities. An important
goal of this collection is to acquaint Lesbians and Gay men with
the true origins of their community and their movement by mak-
ing available key documents from this period.

Before there could be a social movement of homosexuals,
regardless of the presence of the necessary social conditions,
someone had to think about homosexuals and homosexuality in a
new way. Harry Hay was one of the first to do so. How he made
that breakthrough is a story that will unfold in the course of this
collection. For now, it is important to stress that this break-
through was and had to be visionary in nature, not merely politi-
cal. Considering the stigma of homosexuality in those years, only
the passion of "a vision-quest more important than life" could
make it possible for one man with a new idea to inspire others to
adopt it. That's what Hay did in 1950 and what he continues to
do to this day—inspiring us with his enthusiasm for being Gay,
with his golden visions of the goodness, Tightness, and beauty of
that way of being. These visions are the heart and core of what the
Gay movement is about.

Queer activists are not the only ones who can learn from ijhe
story of Harry Hay. Having traversed so many movements and
communities in his lifetime, Hay offers a unique viewpoint on
contemporary America—a "Gay window," as he would say.
Moreover, if we consider Hay's life and work as an evolution,
unexpected relationships between cultural and political move-
ments are revealed. Most histories of twentieth-century America
don't connect Native American revivalism with Marxism or Gay
liberation or the history of folk music or New Age spirituality.
Through Hay's life and writings we discover links between all
these social and political currents. Further, we see how they might

be and could be connected in future coalitions that might yet put
the cause of social and economic justice back onto the American
political agenda.

As this collection reveals, Hay has remained relevant decade
after decade without repudiating any of his past. Rather, he has
managed to absorb each new wave of cultural and political
change, wrestling with it mightily to synthesize the new and the
old, and then announcing the results to the world. Hay's thinking
has grown by accretion. What might seem a series of agonizing
ruptures—between politics and art, or Marxism and spiritual-
ity—Hay has experienced as organic growth, albeit slow and
sometimes painful. And, too, part of Hay's personal dynamism
comes from the way he embodies contradictions. He is an opera
queen who has mastered Marxist dialectics; a farmhand who
could rein in a team of horses with one hand and today never fails
to appear in public without a string of fake pearls; a radical Gay
separatist who has never stopped working in coalitions with non-
Gays; a well-mannered scion of middle-class Edwardians and an
in-your-face activist; an indefatigable organizer who relishes the
solitude of the night, reading, writing, thinking, and surfing chan-
nels on TV.

Harry Hay is the Lesbian/Gay movement's living Malcolm X—
the unassimilable radical who returns in every generation to
inspire those young-at-heart unwilling to accept indignities that
their elders have learned to accommodate. He was there at the
beginning, in 1948, talking about homosexuals as a cultural
minority; he was there in the sixties urging stodgy homophiles to
make room for Gay liberation; he was there in the seventies chal-
lenging a new wave of Gay assimilationists with radical faerie
vision; he was there in the eighties, speaking to the Gay masses in
New York's Central Park on the twentieth anniversary of Stone-
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liberation. Harry Hay's complete

biography sweeps through forty years
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wall, wearing a camouflage skirt over a pair of blue jeans. Hay
always raises the stakes one more notch, challenging us to

10 demand more, chiding us for seeking the approval of heterosexu-
als at the expense of our integrity. He is the Gay movement's anti-
dote to complacency.

And he is not going to go away! It's been nearly fifty years since
Hay founded Mattachine and he is still tugging at our sleeves. Les-
bian and Gay communities and networks in every state and city,
our own lives, testify to the accuracy of his view. Isn't it time we
paid more attention to what this visionary has to say?

When I met Harry Hay in 1979,1 knew I wanted to find a Gay
"teacher." Not someone who would give me ideas—I had plenty
of my own already—but someone with experience, political
integrity, and above all a positive attitude toward being Gay with
whom I could test my ideas. By that time in my life I had met
many leaders of the Lesbian/Gay movement as well as Gay men
prominent in New Age circles—but the former rarely seemed to
view Gayness as anything but a sexual preference, While the latter
were closeted and had no reflections on Gay living to offer.

In the summer of 19761 was doing an internship in New York
at the National Gay Task Force ("Lesbian" was added to the title
later), and in the storage closet where the organization cranked
out its mimeos, I found a small stash of old homophile publica-
tions. One of them was a book covered in black cloth with bold
yellow letters that read Homosexuals Today 195 6.3 In it I read
Hay's own account of early Mattachine and came to appreciate
what that organization achieved. I wanted to learn more about
him and his ideas, but I wasn't even sure he was still alive! A year
later, I read in Jonathan N. Katz's Gay American History that
Hay was, indeed, alive and well in New Mexico. We corresponded

briefly, then finally met at the 1979 Spiritual Conference for
Radical Faeries.

As our relationship developed in the years that followed—
really, a friendship of four that included John Burnside and my
lover Bradley Rose—I discovered that I had taken on much more
than a seasoned Gay political thinker and spiritual adept. I had
linked my destiny to a trickster, someone who would lead me on
wild adventures (and occasional wild goose chases) in search of
Gay spirit experiences. Brad and I found ourselves trekking on
foot into wilderness areas looking for sites for vision quests,
careening through the deserts of California and New Mexico
crammed into the cab of Hay's pickup, crawling over prehistoric
ruins once home to Gay ancestors, floating lazily through the Cal-
ifornia delta in a houseboat while we argued about the Spanish
Civil War. There have been quiet hours, too, sipping instant coffee
at two in the morning when the only sounds to interrupt our talk
were occasional avocados falling off the tree outside and banging
on the hood of Harry's pickup.

Just as I've learned not to predict what will happen on any given
visit with Harry and John, I've also learned to expect the sudden
challenges to my ideas, that great head shaking "no, no, no" when
he didn't like my answers. Hay's influence on my life and work has
been profound, as anyone who peruses my published writings will
see. It began in 1982, when Brad Rose and I lived with him for six
months. One evening we were discussing some point about Gay
people in the past and Harry made a sweeping gesture toward a
dark corner of the room where several file boxes were haphaz-
ardly stacked. "Of course, if you want to know more you'll have
to look at that" he said. That turned out to be the accumulated
notes and writings of twenty years of research.

As I came to appreciate the scope of Hay's research and his
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thinking (this collection represents only a small fraction of his
work), I determined to find a way to make his insights accessible
to others. Appreciating the importance of the Native American
Two-Spirit tradition for Hay, I decided to begin there. The best
way to help others see what Hay saw in this tradition was to focus
on the Two-Spirit role of a specific tribe and tell as full a story
about that role and the people in it as I could. That was the begin-
ning of the project culminating in The Zuni Man-Woman. Since
completing that book in 1990,1 have been following yet another
of Hay's leads by looking into the evidence concerning what Hay
termed "Berdache priesthoods" in the ancient world.4 In all of
these projects, I have always found core elements of Hay's specu-
lations and instincts to be on target.

Today, Lesbian and Gay scholars are breaking new ground in
every discipline, locating new evidence and compiling, analyzing,
and theorizing it. But we can hardly expect the same approach to
tell us which pattern of homosexuality is the most ethical, the
most socially productive, the way of life most likely to lead to
happiness and inner fulfillment. These are the questions Hay
addresses. He is best read, I think, as an astute political thinker of
unquestionable integrity, with mythopoetic powers of communi-
cation. One often wishes Hay wrote more clearly; constrained his
claims; adopted more pragmatic stands; made less demanding
calls for commitment. He makes himself easy to dismiss. But from
Hay's point of view, if you're quibbling about the details of his
interpretation of history, or about whether it is polite to use terms
like "heteros," you are missing the point, you are not hearing the
call. In the end Hay does not come to you—you must go to him,
because you want to learn about Gay liberation from the source.

I may not be able to win any converts from those who already
judge Hay too essentialist, Utopian, radical, or separatist. Still an

actor at heart, his larger-than-life persona repels some as it
charms many. Hay's excesses are to me the marks of a human
being and a true queen; they endear him to me. I have edited this
collection in the hope of showing that his ideas, although often
condensed by Hay himself into axiomatic slogans and catch-
phrases, are not pipe dreams. They reflect years of research and
contemplation—and practical political experience.

Many of Hay's assertions—of the Berdache role as a uniquely
"contributive" social institution, of the relevance of Two-Spirits
and Fools (among others) to contemporary homosexuals—are
not ones that scholarship can settle, because they are not matters
of fact and evidence. They are interpretive questions to be judged
in terms of the ethics of the world we live in now. Hay is really say-
ing this: if you are a Gay man who wants to explore and under-
stand yourself, to find the meaning and purpose of being Gay,
who, at the same time, wants to contribute to society (whether
through politics, laughter, or art), then the tradition of the Two-
Spirit is the tradition you should study and appreciate—it is the
right model, the right connection to make.

Gay Brothers and Sisters, listen to our great old Pied Piper.
Not only to his enchanting tunes and images, but to the ideas he
brings, as well. He invites you to let go of your attachment to the
heterosexual world—just for a while, to see what it is like—let go
of your fear of judgment by your family, neighbors, boss and co-
workers, even your Gay friends, whoever is holding you back
from expressing your deepest values. Hay is saying: separate your-
self from your oppressor. Leap from the nest. Come explore "this
new planet of Fairy-vision," who you might be in a world without
homophobia. Brothers, he says, listen to the question that your
sexuality is asking, that you are seeking to answer each time you
reach out to another brother in sexual feeling. Sisters, he says, find
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your Lesbian consciousness, your dyke spirit, your other-

gendered, not-woman way in the world. Brothers and Sisters,

he says, listen to your inner voice, the one that sustained you when

you thought you were the only Queer in the world—that voice

and no other knows the way to the liberation of your spirit.

Notes

1. Marvin Cutler, ed., Homosexuals Today: A Handbook of Organi-
zations and Publications, 1956 (Los Angeles: ONE, Inc., 1956), p. 31.

2. According to Hal Call, one of those who, in his own words, "took
the organization out of the founders' hands," the later Mattachine Society
"never had as many as four hundred on our mailing lists" (Eric Marcus,
Making History: The Struggle for Gay and Lesbian Equal Rights, 1945—
1990: An Oral History [New York: HarperCollins, 1991], p. 65). For the
history of Mattachine, see Stuart Timmons, The Trouble with Harry Hay:
Founder of the Modern Gay Movement (Boston: Alyson, 1990), and John
D'Emilio, Sexual Politics, Sexual Communities: The Making of a Homo-
sexual Minority in the United States, 1940—1970 (Chicago: University of
Chicago Press, 1983).

3. See note 1 above. ^
4. See Will Roscoe, "Priests of the Goddess: Gender Transgression in

Ancient Religion," History of Religions 35(3) (1996): 295—330.
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HP
I he faggots act out their fantasies without believing them to be
-*- real.
The men act out their fantasies always proclaiming that they are

real.
The faggots' fantasies create play—dressing up and dressing

down.
The men's fantasies create responsibilities—going here and doing

that.
The faggots' fantasies are about love and sex and solidarity.
The men's fantasies are about control and domination and

winning.
The faggots move towards the limits of living in the body for they

have known body ecstasy and want to live there with everyone
always.

The men move towards the limits of living among things for they
have seen great collections and want to live there alone
always.

(12)



T
J^he faggots once called themselves the men who love men. But

they discovered that they did not love men, they loved only other
men who loved men which was not that many of the men. The men
who hate others were false and death-inflicting and obsessed with
being strangers. The men who hate others hate the men who love
men. And this hatred is so strong that it turns the men who love
men into the faggots.

Take the case of Pinetree. When he was young his gentle mother
told him that when he became a grown-up he would be a grown-up
man. Pinetree liked to think about this. He liked men, grown-up or
not. So he thought it would be OK to be a grown-up man.

When he left his gentle mother for the men's indoctrination
center he heard other voices, harsh voices, demanding "Be a man,
at once." He did not know what to do and so became confused and
frightened and longed for his gentle mother.

Then the harsh voices told him what to do. "Be mean to all the
others and distrust other men. Be mean to all the others and
distrust other men." Over and over in every tone the harsh voices
could manage they repeated the instructions for being a man. "Be
mean to all the others and distrust other men."

Pinetree discovered that if he did not appear to be mean to all
the others and to distrust other men he would be hurt by the harsh
voices. So he appeared to be mean to all the others and to distrust
other men while longing to share with all the others and to cherish
the other men.

By the time Pinetree left the men's indoctrination center he
knew that he would never be one of the men. He could not follow
the admonitions of the harsh voices, he could barely appear to
follow them anymore.

In the devastated city, where he found himself alone and
bewildered, he began to notice other men who appeared to share
with all the others and to cherish some of the other men. Pinetree
did not know if what they appeared to be was what they felt, but
what they appeared to be was what he felt so he took a chance.

(13)



T
J^he faggots once called themselves the men who love men. But

they discovered that they did not love men, they loved only other
men who loved men which was not that many of the men. The men
who hate others were false and death-inflicting and obsessed with
being strangers. The men who hate others hate the men who love
men. And this hatred is so strong that it turns the men who love
men into the faggots.

Take the case of Pinetree. When he was young his gentle mother
told him that when he became a grown-up he would be a grown-up
man. Pinetree liked to think about this. He liked men, grown-up or
not. So he thought it would be OK to be a grown-up man.

When he left his gentle mother for the men's indoctrination
center he heard other voices, harsh voices, demanding "Be a man,
at once." He did not know what to do and so became confused and
frightened and longed for his gentle mother.

Then the harsh voices told him what to do. "Be mean to all the
others and distrust other men. Be mean to all the others and
distrust other men." Over and over in every tone the harsh voices
could manage they repeated the instructions for being a man. "Be
mean to all the others and distrust other men."

Pinetree discovered that if he did not appear to be mean to all
the others and to distrust other men he would be hurt by the harsh
voices. So he appeared to be mean to all the others and to distrust
other men while longing to share with all the others and to cherish
the other men.

By the time Pinetree left the men's indoctrination center he
knew that he would never be one of the men. He could not follow
the admonitions of the harsh voices, he could barely appear to
follow them anymore.

In the devastated city, where he found himself alone and
bewildered, he began to notice other men who appeared to share
with all the others and to cherish some of the other men. Pinetree
did not know if what they appeared to be was what they felt, but
what they appeared to be was what he felt so he took a chance.

(13)



One quick glance led to a longer look which led to talk and
touching and a good night kiss.

Another quick glance led to a longer look and a smile which led
to talking and walking and lying in a big bed entwined with
another man.

A long look led to a smile which led to talking and drinking and
walking and making love and having breakfast and talking and
walking and saying, "Tomorrow."

Pinetree was not a man and was not alone. He learned that he
was a faggot and that there were lots of faggots. They had all
heard the harsh voices and none of them had believed them.

Lilac knew from an early age, mainly from his grandmother, that
it was not so wonderful to be one of the men. He also was told from
an early age, mainly by his grandmother, that he did not have to
try to be one of the men if he did not want to. He never wanted to
and so he never tried.

He stayed by himself and played in fantasy. He lived in a world
where he could be a mother or a father or a husband or a wife or a
passive object or an aggressive force. He could be whatever felt
like him. Some days he wore his grandmother's long dresses and
some days he wore his own short pants. He was Rita and Lana and
June as often as he was Van and Cary and Tyrone. He was
glamorous when he woke up and seductive at night. He knew how
to get a man from an early age and he practiced this in his mind
and waited.

When he was young, the other boys called him sissy.
As he grew, the other boys called him faggot.
When he was a young man, the other young men called him

effeminate.
When he walked down a street in the men's section of the

devastated city, the men called him queer.

Poor Lilac, he hardly knew what to call himself. Maybe a queer,
effeminate, faggot sissy. Yet he did know what to do when one day
he met another man who had been called names and who had lived
in his own dreams and who also knew what to do. It felt even better
than Hedy and Jayne and Marilyn had led him to imagine. After
that when the men called him names he would smile. He knew a
secret.

Loose Tomato grew up tough. No one ever suspected that he was
scared every time he walked down the street. Any lip and they
got their ass kicked. Nobody fucked with him. Nobody asked any
questions.

He found that he liked wrestling most of all, but also general
roughhousing and shower room smells and boys' sexual talk. Later
he grew to like drinking with the boys and hacking around in the
car and letting faggots suck him off. Then he discovered that he
liked to suck the faggots off and his life changed. He could no
longer wrestle in innocence. He got a hard-on from the shower
room smells. When he got drunk with the boys, he became so
friendly the boys got edgy and nasty. He wanted to talk to his
friends about cock sucking, but was afraid of their fear and
brutality. He began to drift away from the old neighborhood and
the old bars and the old boys. He was looking for another who
could have a few drinks and suck some cock without a lot of
violence. He found him leaning up against a wall in a dark,
crowded bar. They had some drinks, smiled a lot, held hands and
finally went home to suck some cock. It was all done with
innocence and joy.

As the old boys figured out Loose Tomato's trip, they began
whispering 'faggot.' The whispers spread until everyone was
saying 'faggot' out loud. Loose Tomato got angry at the word and
angry at his friends. Occasionally he would come back to the old
bars and threaten to kick some ass. But his heart wasn't in it and
he did not convince them. Mostly he spent his conscious life in
bars looking at the faggots. Sometimes he went home with
someone. He was waiting for the day when he would love.
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8 Seafarers, Cowboys, and Indians:
Male Marriage in Fringe Societies on the
Anglo-American Frontier

Before the mid-nineteenth century, Anglo-American culture
seems to have had little impact on the berdache tradition in Na-
tive American societies. The English were latecomers to the
New World, and their involvement in North America and the
Caribbean was initially concerned with establishing colonies
populated by Europeans and Africans. Rather than ruling Indian
populations in an empire, as the Spanish did in Latin America,
the English pushed the natives out of the way.

It was the existence of a frontier that at least allowed most
Indian tribes to preserve their self-government for the next two
centuries, even if eventually they had to leave their homelands
because of the advancing frontier of white settlement. And it
was the frontier that provided the setting for the emergence of
all-male societies on the fringes of English occupation, first in
the Caribbean and later in the Western interior. White men who
participated in these fringe societies in the West interacted, and
in some cases probably established relationships with berdaches.

Since we do not have documents in which a frontiersman
admitted to an affectional relationship with a berdache, these
suggestions are speculative. Given the attitudes of Anglo-
American society, it is unrealistic to assume that a man would
disclose such stigmatized behavior, especially in print. There
were few white men who would even admit in print to sexual
involvement with an Indian woman, yet the number of light-
skinned "mixed bloods" in nineteenth- and twentieth-century
Indian communities attests to its commonness. Since homosex-
ual involvement does not produce offspring, and male-male
marriage is not legally recognized, tangible evidence is difficult
to find.

152

Those who insist on documentation may want to skip over
this chapter, but existing evidence, though sparse, indicates a
basis for at least sketchy generalization. My approach in this
chapter is based on the reasoning that all-male fringe societies
are not asexual, and that individual men who had less need for
women would be precisely the type of men who would gravi-
tate to male fringe groups. What follows should be taken as a
tentative hypothesis, which I hope future research on the Old
West can amplify.

PIRATES

The first all-male society^in the New World originated in the
Caribbean, where the Spanish lost control of their original
claims. Other Europeans made competing claims to islands,
promoting a state of confusion that was close to anarchy. In this
climate, no one nation was in control. Lawlessness reigned, and
individual groups of seamen found that they could profit hand-
somely by raiding the ships that were transporting huge
amounts of wealth taken from the Indians. Thus were born the
buccaneers. By the end of the sixteenth century, piracy had
turned the Caribbean into the first of a series of "Wild West"
areas, outside the control of established authority.1

A frontier, on which individuals could operate outside the
controls of a national government, offered a revolutionary op-
portunity for male Europeans. From what we know, pirates
generally came from lower-class families. As adolescents they
often joined wandering bands of male youths, surviving by
petty theft. Scouted by the law, these bands would usually stay
isolated, camping in forests and hiding from people.

As a consequence, these boys went through their awakening
years of sexual feeling in an all-male group without adult su-
pervision. These boys, without an authority repressing their
sexuality, no doubt learned their sex from the older boys. They
seldom had association with females, and even less chance for
heterosexual contact. So unless we assume that they were totally
asexual, we can reasonably suggest that these boys were social-
ized into an all-male form of sexuality.2
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154 I CHANGES IN THE BERDACHE TRADITION

Older boys in such bands were often captured by the law and
pressed into service in the Royal Navy. There they learned sea-
faring skills, but they chafed at the authority and excessive re-
straints placed on them aboard a naval cruiser or a merchant
ship. It was these men who most likely deserted to pirate bands.
They were attracted to the democratic nature of pirate society,
in which practically all of the members were from lower-class
backgrounds like themselves. In contrast to their bitter memo-
ries of the navy, they gloried in the freedoms they enjoyed as
buccaneers.

In these fringe all-male societies, existing outside the control
of the church and the state, men had the choice of being sexual
with another male or of being abstinate. Buccaneers rarely had
opportunities to be around women, and evidence suggests that
they seemed uncomfortable when associating with females.
They did not keep women captives for sex, and reports of rape
attacks by pirates were rare. Pirate folklore stressed that it was
unlucky for them even to be around women.3 For those men
who stayed with a pirate band, homosexual behavior was not a
variant option in their life; it was their sole sexual activity other
than masturbation. Those who had grown up in vagrant bands
had little or no opportunity to acquire heterosexual socializa-
tion. Sex with another male was the ordinary and acceptable
way of engaging in erotic pleasure.4 In contrast to the androg-
yny of the berdaches, the pirate form of homosexual activity
emphasized masculinity.

There is very little direct evidence for this homosexual activ-
ity.5 We know that officials often complained that Port Royal,
Jamaica, a favorite pirate safe harbor, was "filled with sodom-
ites."6 And we know that when England began strictly enforc-
ing sodomy laws, sailors were prominent among the accused
and that their usual defense was that they did not know it was
wrong.7 Long-distance sailors have long had a reputation for
same-sex expression. As recent as the early 1900s a British naval
officer remarked, "Homosexuality was rife. . . . In some ser-
vices (the Austrian and French, for instance) nobody ever re-
marks about it, taking such a thing as a natural proceeding. . . .
To my knowledge, sodomy is a regular thing on ships that go

on long cruises. In the warships, I would say that the sailor
preferred it."8

This acceptance of homosexual behavior may have declined
in the twentieth century, but the reasons for its decline specify
why it was likely to have been common among the pirates. A
sexologist writing in 1914 declared that informants who were
exceptionally knowledgeable about seafarer life-styles stated
that "homosexual practices among sailors had decreased in re-
cent years to a notable extent." The main reason for this decline
was the change in the speed of steamships. Vessels were seldom
at sea for more than two weeks, in contrast to the long sailing
voyages which would take men away from land for several
months at a time. This writer suggested that another reason for
the decrease in homosexual lj)ehavior was a recent "rise of public
sentiment, condemning it, among the men. This would oper-
ate, of course, to put a check on the conduct of individuals."9

Obviously, such behavior had been more common earlier. With
the pirates' backgrounds, their very long periods isolated at sea,
and their rebellion against conventional society, we can hypoth-
esize that they likely found male-male sex preferable to celibacy.

Another way to explain pirate sexuality is to argue by anal-
ogy from other all-male fringe groups, in which there is direct
evidence of widespread homosexual behavior. One such group
is hoboes. This group was a product of the era of railroading in
the United States when unemployed males discovered that they
could ride cross-country as uninvited guests on freight trains.
From the Civil War to World War II, these men created a fringe
society that, while not as independent and physically isolated
from general society as pirates, did depend on long-distance
traveling (but on rail instead of ships). By doing this, they iso-
lated themselves from women and lived in all-male groups. Like
pirates, many hoboes were from lower-class families and as
youths had run away from home and grown up in the hobo
group. From the 1870s to the 1930s, hobos were the kind of
economic and social rebels that pirates had been earlier.

Two major studies of the social world of the hobo, in the
1890s and in 1919-20, both found that many hoboes accepted
and indeed defended male-male sex. In rebelling against Victo-
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rian social norms in general, they were more tolerant of sexual
variance as well. These studies found that sexual interaction was
almost entirely anal or between-the-thighs intercourse. Rather
than promiscuity, the usual pattern was a pair-bonded couple—
often an adult man with a teenager—who were devoted to each
other and would stay together for years.10

While there may not be much evidence for what pirates did
sexually, we can observe a pattern of pair-bonding that is very
similar to what existed in hobo homosexual relationships.
When buccaneers captured a ship, the only captives they would
take with them were sailors and boys past about age ten. A boy
was assigned to an individual, either as cabin boy for the cap-
tain, or as an apprentice for one of the ship's artisans. From
evidence in court records of pirates' trials, these boys became
very attached to their mentors.11 Among the regular sailors, two
men paired off with each other as "mates." If one of these men
died, the rule within pirate society was that all of the man's
property and share of the booty was inherited by his mate. In
battle the two mates would fight as a team, and there are nu-
merous stories of a pirate dying while trying to save his mate.12

These were devoted, loving relationships; they were de facto
male marriages.

Conceding the idea that pirates were sexual with each other,
it might be claimed that pirate sex was no more than the "situ-
ational homosexuality" so well known among contemporary
prisoners. This comparison is faulty, because of several critical
differences. Prisons are heavily regulated, with rigid rules im-
posed by outsiders. These rules are antipathetic both to pris-
oners and to homosexual expression. Most prisoners regard
their imprisonment as temporary, and their homosexual behav-
ior as a temporary adjustment due to the lack of women. Pris-
oners have little unsupervised time together, and are subject to
being transferred at any time. All of these things make for sex-
ual behavior which is different from the marriage patterns that
evolved in buccaneer communities during the seventeenth cen-
tury.13

Though some of the pirates originally joined their crew as
captives, those who chose to remain with the pirates made a
conscious decision to live in a society without women. Many

of them coupled with another male on a permanent basis. Pi-
rates, of course, had nothing, to do with Indians. But they did
evidence a pattern that repeated itself in later centuries. By the
early 1700s the colonial governments had wiped out the Carib-
bean pirate communities. The only place that males could now
go to avoid the oppressive rules of church and state was the
Western frontier.

COWBOY SEXUALITY

With the exception of those men who married Indian women,
males who remained on the frontier were those who—like buc-
caneers—were comfortable living outside of established rules
and without women. They may not have originally gone to the
frontier because of homosexual preferences (though some un-
doubtedly did), but they did not stay if they had strong hetero-
sexual needs. The frontier was largely populated by men who
were content to be asexual for long periods or who had sex with
other males.

Looking at cowboys, a later group of frontiersmen, it is hard
to imagine them as asexual. In 1871 the Topeka Daily Common-
wealth printed a description of cowboys: "Life with them is a
round of boisterous gayety and indulgence in sensual plea-
sure." 14 The cowboy is usually thought of in terms of his phi-
landering with showgirls and prostitutes. A former cowboy ac-
knowledged that most of them had venereal disease.15 That is
not a sign of abstinence. But can we attribute this solely to pros-
titutes?

What about when cowboys were not in the cow towns? Other
than their brief annual or semiannual payday flings, most of
their time was on the range or in the camps where women were
conspicuously absent. Out on the range, isolated from main-
stream society, there was no outside authority checking on
them. The range boss was a senior cowboy himself. In this sit-
uation, cowboys paired off. A deep personal relationship often
developed between two "partners" or "sidekicks." A poem pub-
lished in 1915 by a ranch hand who had lived in South Dakota
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and Arizona illustrates a cowboy's feelings after his partner's
death.

I hate the steady sun that glares, and glares!
The bird songs make me sore.

I seem the only thing on earth that cares
'Cause Al ain't here no more!

And him so strong, and yet so quick he died,
And after year on year

When we had always trailed it side by side,
He went—and left me here!

We loved each other in the way men do
And never spoke about it, Al and me.

But we both knowed, and knowin' it so true
Was more than any woman's kiss could be.

The range is empty and the trails are blind,
And I don't seem but half myself today.

I wait to hear him ridin' up behind
And feel his knee rub mine the good old way.16

Are we to believe that for most of the year this cowboy, who
had such deep emotional ties to his partner, was totally asexual?
While the autobiographies on which the cowboy literature is
based do not of course mention sex among men, cowboy hu-
mor suggests a different view. In some limericks gathered from
elderly cowboys, two suggest homoerotic elements:

There was a cowboy named Hooter,
Who packed a big six-shooter,
When he grabbed the stock
It became hard as a rock,
As a peace-maker it couldn't be cuter.

Young cowboys had a great fear,
That old studs once filled with beer,
Completely addle'
They'd throw on a saddle,
And ride them on the rear.17

Obviously such things were not unknown among cowboys.
But for someone raised during the Victorian era, it was a rare

event that he would reveal his private sexual behavior. Yet there
are a few such documents.. One early twentieth-century Okla-
homa cowboy, who decades afterward moved to California and
became a sailor, later recalled how the trail boss urged each cow-
boy to pair off with one other man: "Always take another
puncher along," urged the boss, "In a cow outfit, you and your
fellows are members one of another." In his private correspon-
dence, this cowboy confessed that these partnerships often
eventually became sexual: "At first pairing they'd solace each
other gingerly and, as bashfulness waned, manually [i.e., mu-
tual masturbation]. As trust in mutual good will matured,
they'd graduate to the ecstatically comforting 69 [mutual oral
sex]. . . . Folk know not how cock-hungry men get." He
pointed out how sex on the range was mostly mutual mastur-
bation and oral sex, but it was not limited to what he called
"cockulation." Attraction for another cowboy, he wrote, "was
at first rooted in admiration, infatuation, a sensed need of an
ally, loneliness and yearning, but it regularly ripened into
love."18

Another man remembered that in his youth in the early 1900s
he worked in an isolated all-male Western logging camp. Unlike
the open range, here the group of nine men were snowed in for
months during the severe winter. He wrote, "not one of us
could be considered effeminate, neurotic or abnormal. Yet all
but two engaged in homosexual activities. . . . The popular
method, preferred by the majority, was sodomy, and it was in
this logging camp that I was initiated into the discomforts, ad-
justments and ecstasies of this form of sexual activity." He con-
tinued:

After the logging experience followed two years in a gold mining
camp where some 55 men were employed. . . . Restlessness among
the crew evidenced itself by a raid on the vaseline supply in the first
aid cabinet, of which I was custodian. Here again, I was to learn the
error of assuming that those engaged in homosexual activities were
of a specific type. Out of the 55 men in camp, conservatively over
half were getting relief from one another. The brawny, ultra-
masculine types invariably started out increasing their sociabilities,
taking booze with them when dropping in on different buddies
throughout the camp. My time was pretty well monopolized in the
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homa cowboy, who decades afterward moved to California and
became a sailor, later recalled how the trail boss urged each cow-
boy to pair off with one other man: "Always take another
puncher along," urged the boss, "In a cow outfit, you and your
fellows are members one of another." In his private correspon-
dence, this cowboy confessed that these partnerships often
eventually became sexual: "At first pairing they'd solace each
other gingerly and, as bashfulness waned, manually [i.e., mu-
tual masturbation]. As trust in mutual good will matured,
they'd graduate to the ecstatically comforting 69 [mutual oral
sex]. . . . Folk know not how cock-hungry men get." He
pointed out how sex on the range was mostly mutual mastur-
bation and oral sex, but it was not limited to what he called
"cockulation." Attraction for another cowboy, he wrote, "was
at first rooted in admiration, infatuation, a sensed need of an
ally, loneliness and yearning, but it regularly ripened into
love."18

Another man remembered that in his youth in the early 1900s
he worked in an isolated all-male Western logging camp. Unlike
the open range, here the group of nine men were snowed in for
months during the severe winter. He wrote, "not one of us
could be considered effeminate, neurotic or abnormal. Yet all
but two engaged in homosexual activities. . . . The popular
method, preferred by the majority, was sodomy, and it was in
this logging camp that I was initiated into the discomforts, ad-
justments and ecstasies of this form of sexual activity." He con-
tinued:

After the logging experience followed two years in a gold mining
camp where some 55 men were employed. . . . Restlessness among
the crew evidenced itself by a raid on the vaseline supply in the first
aid cabinet, of which I was custodian. Here again, I was to learn the
error of assuming that those engaged in homosexual activities were
of a specific type. Out of the 55 men in camp, conservatively over
half were getting relief from one another. The brawny, ultra-
masculine types invariably started out increasing their sociabilities,
taking booze with them when dropping in on different buddies
throughout the camp. My time was pretty well monopolized in the



evenings by first one and then another of those inclined towards hd^^
mosexuality. ; |

Two of the most masculine of the crew (a tram operator and a
jackhammer man) soon started pairing off exclusively, moving into a
cabin together, even ordering exact duplicates of clothing out of the
Montgomery Ward catalog. They •were the envy of a number of us.19

While it may be questioned how accurate this one man's per-
ception is, this remembrance rings true. In his massive survey
of American male sexual behavior in the 1940s, Alfred Kinsey
suggested that this type of experience was common. Kinsey
pointed out that the highest frequencies of homosexual behavior
his research team found anywhere in America were in isolated
rural communities in some of the remotest sections of the West.
This contrasted with the lowest rates among settled small farm-
ing communities, which are much more family oriented than
the all-male fringe communities. The Kinsey report concluded:

There is a fair amount of sexual contact among the older males in
Western rural areas. It is a type of homosexuality which was prob-
ably common among pioneers and outdoor men in general. Today it
is found among ranchmen, cattle men, prospectors, lumbermen, and
farming groups in general—among groups that are virile, physically
active. These are men who have faced the rigors of nature in the
wild. They live on realities and on a minimum of theory. Such a
background breeds the attitude that sex is sex, irrespective of the na-
ture of the partner.20

Among such men, Kinsey added, "There is a minimum of per-
sonal disturbance or social conflict over such activity."21 They
were men living in a single-sex environment, and most of
them were not asexual. They established full relationships,
which were evidently no more restricted than male-female re-
lationships in the mainstream of Western culture.

BACHELORS OF THE FRONTIER

How such male relationships operated on the frontier, and even
later were accepted as part of society in the rural West, is sug-
gested by an interview I conducted with an elderly woman in

Serior, South Dakota. She Vias lived her entire life on the
|lj>mestead that her parents settled in the 1890s. When asked if
\sie remembered any of the pioneer bachelors, she said, "Oh
••yes, there were many bachelors in the area, especially earlier
when the area was newly settled. They never married. Some
had a reputation of being a little weird, with very strange ideas."
jWhen asked if people thought it strange that they never mar-
jried, she replied, "Everybody had a 'do your own thing' attitude
so people respected each other's individual choice. There
weren't that many women around, so it wasn't thought about if
they didn't marry, or even show an interest in women."22

She then told about Charles Brown (c. 1880-c. i960) and his
roommate, George Carr (c. 1875-1958), neither of whom ever
married. Both of them were originally from Iowa. Charles came
to homestead when he was about age twenty-nine, bringing his
parents with him. George came west by himself, and soon
moved onto the Brown farm. They lived together for many
years, until Charles moved to California because of bad health
in 1936. George stayed another twelve years on the homestead
by himself, but eventually got lonely and moved away. The sod
house that they lived in has been preserved, and is now a South
Dakota historic landmark. My informant remembered Charles
as being "a loner," who did not associate much with others be-
yond his parents and his roommate. George, on the other hand,
"was the best cook in the area, and he loved children. In winter
he would take neighbor children on sled rides and cook big fried
chicken dinners for them. All the neighbors loved him. He was
like family, and we respected his different ways." This descrip-
tion is remarkably similar to descriptions in the literature about
berdaches.

After talking about George Carr and Charles Brown for a
good bit, she thought awhile and said, "The story of these bach-
elors has never been told." Up to this point I had not mentioned
anything about sex, but I gingerly introduced the topic. I ex-
pected that a person of her generation might have reacted neg-
atively, but when I asked if these bachelors might have had a
homosexual relationship, she answered very matter-of-factly:
"People back then didn't talk about any kind of sex. So they
wouldn't think anything of it." I suggested that if they did have
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sex together, such behavior would not have been known about
simply because people accepted their living together in a rela-
tionship. After a long pause she said, "Now that I think about
it, many of them probably were that way. We didn't talk about
such things then. It was better than today, when everyone is
paranoid about it."

Do we have documentation that George Carr and Charles
Brown had a sexual aspect to their relationship? No. How do
we prove that homosexual acts actually occurred in these male
marriages? To hope to find proof is unrealistic, because private
sexual behavior between consenting individuals rarely shows up
in the historical record. There were no social scientists scouring
the Caribbean and the West doing surveys of the pirates' and
frontiersmen's sex lives. We cannot expect more of the historical
record. There is, in fact, as the historian Martin Duberman
points out, "only a tiny stockpile of historical materials that
document the existence of heterosexuality in the past. Yet no one
claims the minuscule amount of evidence is an accurate gauge
of the actual amount of heterosexual activity that took place."23

The "proof" of genital contact that is wanted to confirm a male
marriage is not asked of historians discussing the heterosexual-
ity of women and men who live together for many years, or
even of women and men who have ephemeral love relations.
The documentation that does exist for these bachelor couples is
the same as that for heterosexual couples: These pairs of men
on the frontier chose each other as their life companion, and
lived with each other devotedly. That is what the historian can
demonstrate.24

Beyond all this, it is also true that some men went to the frontier
specifically because of homosexuality. Escaping to the frontier
was a common reaction for individuals who were accused of
any kind of crime. It was easier to leave than to face a possible
jail sentence in their hometown. Someone accused of sodomy,
or any related charge like "lewdness" or "gross immorality,"
would probably behave no differently.

In the earliest settlements, the English colonies enacted sod-
omy laws. The law code of Virginia in 1610, to cite the earliest
case, specified a long list of capital crimes including impious or

treasonous speech, blasphemy, sacrilege, theft, and the "sins of
Sodomie." In 1624 Richard Cornish was tried and found guilty
of a homosexual attack on another man. Against the protests of
a number of the other original (all-male) settlers at Jamestown,
the authorities executed him.25 Cornish was the first of many to
die in the English settlements for committing "the sin not to be
named among Christians."

Others survived, but only after being tortured by the govern-
ment. In 1637 in the Plymouth Colony, the first known case of
same-sex persecution in New England involved John Allexan-
der and Thomas Roberts. They were convicted of "lewd behav-
ior and unclean carriage one with another, by often spending
their seed one upon another, which was proved both by witness
& their own confession." Roberts, a servant, was severely
whipped, but the instigator Allexander was sentenced "to be
severely whipped, and burnt in the shoulder with a hot iron,
and to be perpetually banished."26 Perhaps some of these ban-
ished men, as well as the many others accused or even suspected
of male-male sex, escaped to join the Indians rather than face
the draconian laws of white society.

The historian Jonathan Katz has collected a number of nine-
teenth-century documents of European men who were exposed
as homosexuals in their home countries, and whose response
was to escape to the United States. One wrote back to Europe
a letter describing his ordeal, and concluding: "In consequence
of the disgrace which came upon me in my fatherland I am
obliged to reside in America. Even now I am in constant anxiety
lest what befell me at home should be discovered here and thus
deprive me of the respect of my fellow-men."27 Another wrote
to his brother on the eve of his departure from Denmark, "My
nerves have been very bad. . . . I am not heartless, but you will
understand how hard it is for me to see any of my family."28 No
doubt some of those accused similarly in the United States went
to the frontier, beyond the reaches of the law.

But it was not even necessary that accusations of sodomy be
lodged against a person for them to go west. The Danish man
just quoted, who had admitted in court his participation in a
homosexual act, first settled in a small town in Illinois, where
he was quite unhappy. He wrote back to his brother in disgust:
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"So far the young ladies have been desperately wooing me in a
very energetic American way. . . . I shall never really be at ease
in this place. The town is too small, people are too inquisitive
and prying and—there is too much religion. . . . I demand
peace in my own territory. That I shall never get here. . . . I
keep as much to myself as possible, but sometimes it is unde-
niable that I feel a little closed in." Reacting against the oppres-
sive conformity of small-town life in the Midwest, like so many
others this man went west. He eventually settled in San Fran-
cisco, but he wrote late in his life about his past years in the
United States: "I have been cast from the Atlantic to the Pacific,
from the Mexican Gulf to the border of Canada."29 It was nat-
ural for someone with something to hide to move to the tran-
sient areas on the frontier.

FRONTIERSMEN^ CONTACTS WITH BERDACHES

Having established that male-male sex occurred on the frontier,
it is reasonable to conclude that some of the frontiersmen who
made contact with American Indians most likely had more than
a passing interest in berdaches. From early Spanish and French
accounts, knowledge of berdaches had already spread among
frontiersmen. These accounts, as we have seen from previous
chapters, associated berdachism with sodomy. One of the ear-
liest references in English to the direct observation of berdaches
was written by Nicholas Biddle in an official journal entry of
the Lewis and Clark expedition. On December 22, 1804, he
noted that they saw "men dressed in squars [squaws'] clothes"
among the Mandan Indians. Biddle later wrote, in explanation
of this practice among the Hidatsas, that "If a boy shows any
symptoms of effeminacy or girlish inclinations he is put among
the girls, dressed in their way, brought up with them, and some-
times married to men. They submit as women to all the duties
of a wife. I have seen them—the French call them Berdaches."30

In the years after the Lewis and Clark expedition, there was
an intense interest in the new lands acquired in the vast Louisi-
ana Purchase. Most of the information that Americans received
about Western Indians came from the French sources, and the

accounts that mentioned berdachism emphasized same-sex be-
havior. The translated account of La Salle's expedition, pub-
lished in 1814 in New York, characterized Indian men as having
"a brutish sensuality," loving "boys above women."31 A white
explorer who had spent some time among the Kansa Indians
reinforced this view in 1819. He wrote that "Sodomy is a crime
not uncommonly committed; many of the subjects of it are
publically known, and do not appear to be despised, or to excite
disgust. One of them was pointed out to us." The explorer de-
scribed this person as dressing like a woman, having long hair,
and doing woman's work.32

The early comments usually express a matter-of-fact accep-
tance and a curious interest in berdaches. Thomas McKenny,
founder of the United States Office of Indian Affairs, had
learned all about berdachism from frontiersmen even before he
went west. The fact that McKenny was so well informed indi-
cates that frontiersmen knew quite a bit about berdachism. In
1824 he wrote about the Chippewa "man-woman." From a
dream, he explained to readers of his book, such a person "con-
siders that he is bound to impose upon himself, as the only
means of appeasing his manito [guiding spirit], all the exterior
of a woman. . . . It [is] impossible to distinguish them from the
women . . . and [they] even go through the ceremony of mar-
riage! Nothing can induce these men-women to put off these
imitative garbs. . . . [They] live, and die, confirmed in the belief
that they are acting the part which the dream . . . pointed out
to them as indispensable."33

Another widely read author of life among Native Americans
was Alexander Maximilian, a prince from the German state of
Wied who traveled in the West from 1832 to 1834. He wrote
that all Indian tribes had berdaches, and that the Crows in par-
ticular had many of them. From his time spent among this tribe
he concluded that the Crows "exceed all the other tribes in un-
natural practices."34

An even more famous writer was George Catlin, whose eight
years' travel in the West, as well as his paintings of Indian scenes,
gave his writings a particular authority. Catlin's book on Indians
was so popular that by the 1860s it had gone through ten edi-
tions, and even to the end of the century was one of the main
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sources by which people learned about aboriginal Americans.
Among the Sauk and Fox in the 1830s, Catlin's attendance at
the "feast of the Berdache" publicized the custom. After making
it clear that the warriors doing the dancing were the sexual part-
ners of the berdache, Catlin concludes his description with a
suddenly vehement comment: "This is one of the most unac-
countable and disgusting customs that I have ever met in the
Indian country. . . . For further account of it I am constrained
to refer the reader to the country where it is practiced, and
where I should wish that it might be extinguished before it be
more fully recorded."35 Whether these sentiments were Catlin's
personal views is uncertain, since he might have felt constrained
to insert a negative comment to prevent controversy. Neverthe-
less, he did emphasize the berdache by drawing a sketch of the
dance in his book, and he had practically invited homosexually
inclined men to go west and see berdaches for themselves.

Another traveler, who. made similar records of his travels but
in a more positive vein, was William Drummond Stewart. Vis-
iting the Blackfoot and Crow in the 1840s, he openly admired
"a handsome youth, who was attached to the service of the rest.
Having refused to take part in the warlike feats of the men, he
had previously been consigned, under the name of Broadashe,
to the society, the duties, and the dress of the women. There are
youths of this description in every camp, resembling in office
the eunuchs of the seraglio. Enjoying the flavor of the partisan,
Broadashe was a follower, together with two squaws, of this
band."36 This last sentence described the berdache's sexual role,
of which the admiring white visitor was well aware.

Throughout the frontier era, references to berdaches contin-
ued to appear. Some of these reports were from army officers.
Henry Schoolcraft's survey of all of the tribes in the United
States includes a reference indexed under "hermaphrodite" from
a United States Army surveyor in 1849. Referring to a berdache
who was most likely Papago or Yuma, a Lieutenant Whipple
mentioned on meeting this person that "she cohabits with a
man."37

Another army officer, William Hammond, disabused his
readers of the idea that berdaches were physically hermaphro-
ditic. In 1851, when he was stationed in Laguna Pueblo, he met
a person called by the Indians mujerado (Spanish for "wom-

aned"), and when he visited Acoma Pueblo he met another one.
The medical doctor did a physical inspection of both berdaches,
and reported them both to have normal male genitals which
were, however, somewhat "atrophied." Hammond claimed that
the Indians intentionally demasculinized these individuals so
that they would receive anal intercourse: "A mujerado is an es-
sential person in the saturnalia or orgies, in which these Indi-
ans . . . indulge. He is the chief passive agent in the pederastic
ceremonies, which form so important a part in the perfor-
mances. These take place in the Spring of every year." Every
pueblo, he was told, had at least one mujerado, and toward them
"the Indians observed a great deal of reserve and mystery. . . .
He is protected and supported by the pueblo, is held in some
sort of honor, and need not work unless he chooses." He per-
forms his daytime activities with the women instead of the men,
"but this is more in accordance with his wishes and inclinations
than from any desire on their part to avoid him."38

Stephen Powers was another popular writer who emphasized
that berdaches were physically normal males. In a series of ar-
ticles on California Indians in the popular magazine Overland
Monthly in 1871—72, Powers indicated that whites commonly
knew of the tradition. Frontier settlers advanced several theories
to him to account for the phenomenon, including that the i-wa-
musp were forced to dress like women as a penalty for cowardice
in battle, or that it was a punishment for "self-abuse." Powers
pointed out that those theories were not true. Instead, he wrote,
"All this folly is voluntary; that these men choose this unnatural
life merely to escape from the duties and responsibilities of man-
hood." It is, he concluded, "another illustration of the strange
capacity which the California Indians develop for doing morbid
and abnormal things."39

Since white visitors easily learned about berdaches and about
the acceptance of male-male sexual relationships among Indi-
ans, it is obvious that there might develop deep associations
between berdaches and frontiersmen who actually lived with a
tribe. The earliest evidence of this close association is from Peter
Grant, a frontiersman who lived among the Sauteux Chippewa
at the beginning of the nineteenth century. He admitted in his
memoirs that he had known several berdaches. He did not de-
nounce them, but on the contrary mentioned the Indian view
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that they were "respected as saints or beings in some degree
inspired." Grant evidenced a cheerful demeanor toward them,
remarking that they were "stout strapping fellows."40John Tan-
ner, a white man living among the Chippewa in the 1820s, even
admitted to being sexually approached by a berdache! He met
one of these a-go-kwa, whom he defined as men "who make
themselves women." He reported, in his widely read autobi-
ography:

There are several of this sort among most, if not all the Indian
tribes. . . . This creature, called Ozaw-wen-dib (the yellow head)
was now near fifty years old, and had lived with many hus-
bands. . . . She soon let me know she had come a long distance to
see me, and with the hope of living with me. She often offered her-
self [sexually] to me, but not being discouraged with one refusal, she
repeated her disgusting advances until I was almost driven from the
lodge. . . . [Another Indian] only laughed at the embarrassment and
shame which I evinced. . . . At length, despairing of success in her
addresses to me, or being too much pinched by hunger, which was
commonly felt in our lodge, she disappeared.

Four days later, Yellow Head returned with food for the hungry
lodge, and Tanner was not too reluctant to accompany the ber-
dache on a two-day journey to another lodge. Tanner continued
his narrative upon the arrival at Wa-ge-to-te's lodge, where he
ate as much as he wished.

Here also, I found myself relieved from the persecutions of the
A-go-kwa, which had become intolerable. Wa-ge-to-te, who had
two wives, married her. This introduction of a new intimate into the
family of Wa-ge-to-te, occasioned some laughter and produced some
ludicrous incidents, but was attended with less uneasiness and quar-
reling than would have been the bringing in of a new wife of the
female sex.41

Another writer who reported being approached sexually by
Indians was Victor Tixier, who lived with the Osages in 1839-
40. When bathing in the river with Osage men, Tixier reported,
"The warriors bothered us with indiscreet questions. . . . If we
swam along beside them, they asked us to let them examine our
bodies; we had to tell them very sternly to be of more decent
behavior." Tixier was quite irritated by their "habits of sodomy,

which their curiosity seemed to announce and which they ex-
ercise, according to what they say, on their prisoners. These
sons of nature are extremely lascivious."42

Popular writers like Tixier, Tanner, and Catlin, even if critical
of berdaches on the surface, created an awareness among ho-
mosexually inclined men in the United States that they could
find a life of acceptance and affectional fulfillment by joining the
Indians. Beyond this, fictional literature stressed themes of in-
timate association between frontiersmen and Indians. No books
of fiction were more widely read in the nineteenth century than
James Fenimore Cooper's Leatherstoeking Tales. The main
character, Natty Bumppo, avoided women and felt more com-
fortable living isolated from them on the frontier. He gave his
devotion to his male Indian companion Chingachook. While
their relationship was of course presented as chaste, it is not a
distortion to say that it was an Indian-white male marriage.43

The popularization of this Indian-white companionship,
combined with the factual statements about berdaches in the
press, cannot be totally discounted as a motive for at least some
unmarried young men who went west. Demographers who
study migration movements analyze them in terms of "push-
pull" factors. A male who was erotically attracted to another
male might be "pushed" out of his settled hometown because
of fears of discovery by relatives and townfolk, and because of
frustration at not being able to establish a relationship with an-
other male. He might be "pulled" to the frontier by the knowl-
edge that it was almost completely an all-male fringe society,
and that "sodomy" was associated with the Indians. This is not
to suggest that most men went west with these more or less
conscious notions. But it does suggest that those historians who
do not consider this motivation ignore an important facet of
frontier life.44

BERDACHES' ATTRACTION TO NON-INDIANS

If we can conclude that white men desiring all-male associations
may have been pushed in the direction of the frontier, there were
also factors leading Indian societies to absorb them. During

(26)



that they were "respected as saints or beings in some degree
inspired." Grant evidenced a cheerful demeanor toward them,
remarking that they were "stout strapping fellows."40John Tan-
ner, a white man living among the Chippewa in the 1820s, even
admitted to being sexually approached by a berdache! He met
one of these a-go-kwa, whom he defined as men "who make
themselves women." He reported, in his widely read autobi-
ography:

There are several of this sort among most, if not all the Indian
tribes. . . . This creature, called Ozaw-wen-dib (the yellow head)
was now near fifty years old, and had lived with many hus-
bands. . . . She soon let me know she had come a long distance to
see me, and with the hope of living with me. She often offered her-
self [sexually] to me, but not being discouraged with one refusal, she
repeated her disgusting advances until I was almost driven from the
lodge. . . . [Another Indian] only laughed at the embarrassment and
shame which I evinced. . . . At length, despairing of success in her
addresses to me, or being too much pinched by hunger, which was
commonly felt in our lodge, she disappeared.

Four days later, Yellow Head returned with food for the hungry
lodge, and Tanner was not too reluctant to accompany the ber-
dache on a two-day journey to another lodge. Tanner continued
his narrative upon the arrival at Wa-ge-to-te's lodge, where he
ate as much as he wished.

Here also, I found myself relieved from the persecutions of the
A-go-kwa, which had become intolerable. Wa-ge-to-te, who had
two wives, married her. This introduction of a new intimate into the
family of Wa-ge-to-te, occasioned some laughter and produced some
ludicrous incidents, but was attended with less uneasiness and quar-
reling than would have been the bringing in of a new wife of the
female sex.41

Another writer who reported being approached sexually by
Indians was Victor Tixier, who lived with the Osages in 1839-
40. When bathing in the river with Osage men, Tixier reported,
"The warriors bothered us with indiscreet questions. . . . If we
swam along beside them, they asked us to let them examine our
bodies; we had to tell them very sternly to be of more decent
behavior." Tixier was quite irritated by their "habits of sodomy,

which their curiosity seemed to announce and which they ex-
ercise, according to what they say, on their prisoners. These
sons of nature are extremely lascivious."42

Popular writers like Tixier, Tanner, and Catlin, even if critical
of berdaches on the surface, created an awareness among ho-
mosexually inclined men in the United States that they could
find a life of acceptance and affectional fulfillment by joining the
Indians. Beyond this, fictional literature stressed themes of in-
timate association between frontiersmen and Indians. No books
of fiction were more widely read in the nineteenth century than
James Fenimore Cooper's Leatherstoeking Tales. The main
character, Natty Bumppo, avoided women and felt more com-
fortable living isolated from them on the frontier. He gave his
devotion to his male Indian companion Chingachook. While
their relationship was of course presented as chaste, it is not a
distortion to say that it was an Indian-white male marriage.43

The popularization of this Indian-white companionship,
combined with the factual statements about berdaches in the
press, cannot be totally discounted as a motive for at least some
unmarried young men who went west. Demographers who
study migration movements analyze them in terms of "push-
pull" factors. A male who was erotically attracted to another
male might be "pushed" out of his settled hometown because
of fears of discovery by relatives and townfolk, and because of
frustration at not being able to establish a relationship with an-
other male. He might be "pulled" to the frontier by the knowl-
edge that it was almost completely an all-male fringe society,
and that "sodomy" was associated with the Indians. This is not
to suggest that most men went west with these more or less
conscious notions. But it does suggest that those historians who
do not consider this motivation ignore an important facet of
frontier life.44

BERDACHES' ATTRACTION TO NON-INDIANS

If we can conclude that white men desiring all-male associations
may have been pushed in the direction of the frontier, there were
also factors leading Indian societies to absorb them. During

(26)



(27)

times when there was no warfare with whites (and sometimes
even when there was), Indian peoples often adopted escaping
settlers. Faced with their own declining populations because of
the ravages of warfare and disease, many groups welcomed the
addition of healthy adult men of any race. Given the liberality
of native customs of adoption, tribes were able to absorb out-
siders into the kinship system.45

Again, this kind of phenomenon is hard to document. If they
lived out their lives with the Indians, such persons were lost to
the historical record. The main way that they showed up again
was if whites recaptured them. Many of these recaptives fiercely
resisted being taken back to U.S. society.46 And if they did come
back into white society, they would not admit that they had
been married to an Indian (which was bad enough) who was a
male (which was worse!). The same thing would apply to white
traders who lived among the Indians. Men who joined a tribe
either married an Indian woman or perhaps took a berdache as
a wife (or maybe both).

A berdache provided, in fact, a very attractive situation for
an outsider joining a new culture. As noted earlier, the ber-
dache's prosperous household offered the comforts of home,
and a willing spouse. Berdaches may have become more pros-
perous by having sex with white men for money. By the 1930s
berdaches among the California Porno were charging twenty-
five cents for sex. While the source does not state who their
customers were, we can speculate that Indians were not the cus-
tomers since cash was not often used among them. We may
surmise that the berdaches, like prostitutes anywhere, got their
business from men with money.47

Berdaches had an extra incentive to marry outsiders. Since
the husband of the berdache often got a lot of kidding, the out-
sider would be somewhat insulated from this and thus would
more likely stay with a berdache. I could see this operating in
my own case during fieldwork, as berdaches became attracted
to me. Because I did not have relatives on the reservation, it
would be easier for me to dismiss any gossip or joking that came
with my association with a berdache. Some of my berdache
informants made a strong case that I should stay with them on
the reservation. In the case of one person it was quite difficult

If berdaches tried so diligently to attract me as a husband,
with the same kind of persistence that so exasperated John Tan-
ner, I surmise that our two experiences are part of a continuum.
I know of berdaches now having relationships with non-Indian
men, living as couples on reservations and accepted by their
families. I would be surprised if they are the first generation to
do so.

The best existing documentation of a love relationship be-
tween a frontiersman and a male Indian goes back much further
than the present, and even long before the Leatherstocking
Tales. In northeast Florida, a truly tragic tale unfolds in the
Spanish record of 1566. The Spanish there were dependent on a
Frenchman to interpret the language of the Guale Indians. How
this man came to reside among the natives is unclear, but he
lived with the eldest son of the chief. He knew their language
better than the Spanish initially did. Though the Frenchman was
paid by the Spanish, there was no love lost between him and the
colonial authorities. The Spanish referred to him as "a great
Sodomite."

Relations reached a low point when the Spanish discovered
that the Frenchman was warning the Indians not to convert to
Catholicism. He had, according to a report by the Spanish gov-
ernor, "spit on the cross many times before the Indians, scoffing
at the Christians." The Spanish therefore decided to have him
killed. But they did it secretly because "the son of the cacique
[chief] had more authority than his father, and loved that inter-
preter very much." The Spanish knew that if they killed the
beloved interpreter, the Indians would be angered and might
renew their resistance to colonial intrusion.

The Spanish concocted a plot, telling the interpreter that they
would pay him well if he went with them for a few days as
interpreter in another area. The governor also issued a secret
order, commanding the soldiers on the journey to "have that
interpreter killed with great secrecy, as he was a Sodomite."
Though the interpreter agreed to go, upon his departure "the
son of the cacique showed much sorrow because the interpreter
was going, and prayed him, weeping, to return at once."48

The tragedy of this man's death is directly attributable to the
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(28) authority of the Spanish government. To survive, male-male
relationships had to exist away from colonial control. It is pre-
cisely this fact that explains the scarcity of historical evidence of
Indian-white male marriages on the frontier. In the late eigh-
teenth century, however, the English frontier explorer James
Adair mentioned one of these. He heard from the Creek Indians
about "a lusty young fellow, who was charged with being more
effeminate than became a warrior." This young tribesman
closely associated with a white man who lived nearby, "an opu-
lent and helpless German, by whom they supposed he might
have been corrupted."49 Who this German was, how he got to
the frontier, and what his life was like with his effeminate Indian
friend is lost to the record. The Creeks, who did not have a
recognized berdache status and who disliked this behavior, re-
ported it to the visiting white man. But for tribes who respected
berdachism, how many would report such a relationship?

More often, people simply did not write about such involve-
ments. One cowboy included in his reminiscences, written in
1903, a mysterious statement about an incident with a group of
cowboys in the 1880s. He wrote simply, "The four of us left
with the cows became occupied by a controversy over the sex
of a young Indian—a Blackfoot—riding a cream-colored pony
. . . distinguished by beads and beaver fur trimmings in the
hair. . . . The young Indian was not over sixteen years of age,
with remarkable features." The cowboy thought this person
might have been a female, but since they were not sure another
cowboy "took exception to the decision and rode alongside the
young Indian, pretending to admire the long plaits of hair, toyed
with the beads, pinched and patted the young Blackfoot."

The others worried that the Indian might take offense at these
erotic suggestions, but the Indian did not resist. Instead, when
the cowboy asked if the youth wanted to be "his squaw," the
Indian gave "a broad smile, and in fair English said, 'Me
buck.'"50 To what extent did the cowboys become "occupied,"
and why would one of them remember this incident decades
later, if it involved a merely casual encounter? Was this the au-
thor's way of relating a sexual episode he might have had with
this attractive Indian "with remarkable features"? The sources
do not reveal, but they at least suggest how easy it was for white
males on the frontier to meet berdaches. The berdache's smile

indicated a friendliness toward the cowboys that might have rip-

ened into a relationship.
Ironically, the best description we have of how one of these

relationships might have begun does not involve an American
Indian. It concerns Hawaiians, another native people whose
mahu tradition is similar to the berdache. Charles Warren Stod-
dard, a young San Francisco writer who communicated his love
for males to Walt Whitman, went to Hawaii in the 1860s. In
1869 he published a short story in the Overland Monthly that, as
is clear from his letters to Whitman, is based on his personal
experience in Hawaii. It is remarkable that such a homoerotic
tale as "A South Sea Idyl" was accepted in so prominent a mag-
azine. To get the flavor of his feelings, his story bears reprinting
in part. Immediately upon meeting a young man named Kana-
ana, Stoddard recalled,

I knew I was to have an experience with this young scion of a race of
chiefs. Sure enough, I have had it. He continued to regard me stead-
ily, without embarrassment. He seated himself before me; I felt my-
self at the mercy of one whose calm analysis was questioning every
motive of my soul. This sage inquirer was, perhaps, sixteen years
old. His eye was so earnest and so honest, I could but return his
look. I saw a round, full, rather girlish face; lips ripe and expressive
. . . eyes perfectly glorious—regular almonds—with the mythical
lashes "that sweep," etc., etc. The smile which presently transfigured
his face was of that nature that natters you into submission against

your will.
Having weighed me in his balance—and you may be sure his in-

stincts didn't cheat him (they don't do that sort of thing)—he placed
his two hands on my two knees, and declared, "I was his best friend,
as he was mine; I must come at once to his house, and there live al-
ways with him." What could I do but go? He pointed me to his
lodge, across the river, saying, "There was his home, and mine."

Thereupon I renounced all the follies of this world, actually hating
civilization—feeling entirely above the formalities of society. I re-
solved on the spot to be a barbarian, and, perhaps, dwell forever and
ever in this secluded spot. . . . How strangely I was situated: alone in
a wilderness, among barbarians; my bosom friend, who was hug-
ging me like a young bear, not able to speak one syllable of English,
and I very shaky on a few bad phrases in his tongue. . . . [Yet,] if it
is a question how long a man may withstand the seductions of na-
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your will.
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ture, and the consolations and conveniences of the state of nature, I
have solved it in one case; for I was as natural as possible in about
three days.51

For reasons that he himself did not understand, Stoddard
later returned to San Francisco. In 1870 he wrote to Whitman,
"I know there is but one hope for me. I must get in amongst
people who are not afraid of instincts and who scorn hypocrisy.
I am numbed with the frigid manners of the Christians; barba-
rism has given me the fullest joy of my life and I long to return
to it and be satisfied."52 Stoddard's testimony deserves attention
because it explains the reactions that a young man joining the
Indians might have felt. If Stoddard had truly fit into Hawaiian
society, he would have disappeared and we never would have
read "A South Sea Idyl." But the feelings he expressed give us
some perception of what might have occurred on the American
frontier.

It is realistic to conclude from the available evidence that
some of the frontiersmen who interacted with Indians also in-
teracted affectionally with berdaches. If frontiersmen could have
adapted to a marriage with another masculine man, then surely
it would have been less psychologically difficult for some of
them to adjust to being the husband of an androgynous ber-
dache wife. Such experiences were a transitory possibility, how-
ever, with the establishment in the West of the authority of
church and state.

9 Of Bibles and Bureaus: Indian
Acculturation and Decline of the
Berdache Tradition

Male marriages, and berdaches themselves, could not survive
undisturbed when representatives of the established social order
arrived. Their history after the frontier era is part of the wider
story of the effect of Anglo-American dominance on American
Indian cultures generally. It is a story of cultural repression by
the church and the state, leading to the decline of the old ways,
and an acculturation to the new alien values. But it is also a story
that is marked by a surprising continued persistence of Native
American traditions, even into the contemporary era.

During the 1840s the United States established its clear title
to the West by forcing Britain and Mexico to give up their
claims to the vast area between Texas and the Northwest Coast.
California and Oregon were the real prizes. Especially after the
discovery of gold, white settlers began crossing the Great Plains
to get to the Pacific coastal regions. Unlike the earlier period,
when individual whites went to live or trade with the Indians,
by about 1850 massive numbers of settlers were moving to the
far West. In the decades following, the interior gradually came
under white control as successive waves of miners, ranchers,
and farmers sought to possess the land.

This invasion of their lands led Western Indians to react in
much the same way as eastern Native Americans had done in
the previous century: by armed defense of their homelands.
Such clashes were usually settled not by total military defeat of
an Indian group, but by a negotiated settlement between the
United States and the tribal government. These settlements
were certified by treaties, which gradually restricted Indian
lands to areas called reservations. In return, treaties guaranteed
that tribes retained most rights of self-rule within their remain-
ing reservation lands.
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FAGGOT WISDOM

Romantic love, the last illusion, keeps us alive until the revolutions
come.
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By the 1870s, after most Western tribes had been settled on
reservations, the government began to cancel promises made in
the treaties. Congress stopped making new treaties with Indians
in 1871, and the Supreme Court ruled that Congress had the
right to contradict treaties—without getting the consent of the
tribes. Government officials threatened to abrogate the treaties
altogether, leaving Indians with no protections at all. Though
Congress did not do so, in 1885 it did grant federal courts the
right to prosecute major crimes that occurred on reservations.
This abolition of the power of tribes to maintain their own jus-
tice systems violated numerous treaties. The Supreme Court
ruled in United States v. Kagama (1885) that Indian tribes were
not states or nations, only "local dependent communities." Such
a change was a significant demotion of status from the national
recognition and powers of self-government promised in the
treaties.1

In 1887 Congress passed the Indian Allotment Act, by which
it hoped to do away with reservations by dividing the remaining
lands into individually allotted plots. Since land was allotted to
male "heads of households," this meant that women and ber-
daches lost ownership rights. Non-citizen Indians became al-
most totally powerless without the protection of their treaty
guarantees and their tribal governments. They were left with a
legal status called "nationals," which meant they were depen-
dent wards under the paramount authority of Congress. By the
end of the nineteenth century the federal government held vir-
tually unlimited power over American Indians. Indians' position
was in fact that of colonial subjects.2

Allotment and forced assimilation became the hallmarks of
United States Indian policy, and as more land was lost each res-
ervation became smaller and its resources overtaxed. The re-
sulting poverty and despair within the reservations justified
treating Indians as helpless and dependent wards of the govern-
ment. The power of the federal bureaucracy over the daily lives
of native peoples became virtually unchallenged. Native reli-
gions were outlawed, and though this violated the First Amend-
ment's provision for freedom of religion, Indians were not citi-
zens and so had no protection. White social and economic
mores were enforced, and children were forcibly taken away

from their families to be placed in distant boarding schools.
Such policies were rationalized on the grounds that the only
solution for the "Indian Problem" was for Indians to be ab-
sorbed into the United States' melting pot and eventually to
become citizens just like everyone else. The policy of forced
assimilation ignored the fact that Native Americans had never
asked to be assimilated.

Year by year, tribal governments were allowed less and less
power, while local agents of the federal Office of Indian Affairs
exercised more complete control. Pioneer ethnographer George
B. Grinnell attested to the reality of life on the reservation when
he wrote in 1899: "An Indian agent has absolute control of af-
fairs on his reservation . . . more nearly absolute than anything
else that we in this country know of. . . . The courts protect
citizens; but the Indian is not a citizen, and nothing protects
him. Congress has the sole power to order how he shall live,
and where."3

GOVERNMENT SUPPRESSION OF BERDACHES

One of the aspects of American Indian life that the assimilation-
ist program attacked was sexuality. In order to "civilize" the
Indian, it was felt necessary to enforce the same standards as in
white communities. United States government officials mir-
rored the anti-sexual attitudes of missionaries and public opin-
ion, and they had the power to enforce changes. For example,
in describing some sexually explicit ceremonial dances among
the Hopi Indians, the government superintendent, P. T. Lone-
gran, wrote to the commissioner of Indian affairs on December
7, 1915, saying "These dances are too loathsome and repugnant
for me to describe. . . . They are vulgar and I am almost
shamed to send them through the mails." Prominent in these
dances were the antics of the clown dancers, who used both
homosexual and heterosexual humor as a way of providing
comic relief in the otherwise serious ceremonies. Since the Hopi
did not see sex as dirty or antireligious, and did not separate
humor from ceremony, they must have been confounded by the
whites' suppression of sex.
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This confusion can be discerned in a Hopi clown's reactions
to the arrogant actions of Emory Marks, the government prin-
cipal of Oraibi School on the reservation. Marks wrote to the
commissioner on December n , 1920, recounting with pride
how he had interrupted a dance. When he saw a Hopi clown
display a huge artificial penis, to the merriment of the crowd,
"I went up to him and stopped the performance . . . and told
him that if he ever did a thing like that again, I would put him
in jail. He told me that he did not know it was wrong, that it
was a Hopi custom."4

Berdaches were also a target of this suppression. Since in
many tribes berdaches were often shamans, the government's
attack on traditional healing practices disrupted their lives.
Among the Klamaths, the government agent's prohibition of
curing ceremonials in the 1870s and 1880s required shamans to
operate underground. The berdache shaman White Cindy con-
tinued to do traditional healing, curing people for decades de-
spite the danger of arrest.5

But the government also reacted specifically against the ber-
daches. Probably the most direct attempts to force berdaches to
conform to standard men's roles can be seen in actions by the
government Indian agents. As early as the 1870s the agent
among the Hidatsas forced a berdache to wear men's clothing
and cut his hair short like a white man's. The berdache fled to
the Crow reservation, where he found sanctuary.6 Even the
Crows, who had consistently been allies of the United States,
were not safe from these governmental intrusions. Dr. A. B.
Holder, the reservation physician, wrote in 1889 of the bade pro-
ducing "sexual orgasm by taking the male organ of the active
party in the [hade's] lips. . . . Of all the many varieties of sexual
perversion, this, it seems to me, is the most debased that could
be conceived of."

Holder knew of at least five berdaches at the Crow reserva-
tion headquarters. One boy at the agency boarding school was
repeatedly discovered wearing female attire, and the officials
punished him. But rather than conform, he escaped from the
school and lived among traditional Crows as a berdache. Holder
refused to believe the berdache had high status, but only attrib-
uted the other Crows' toleration to their "debased standard . . .
showing that there is no bottom to the pit into which the sexual

passion, perverted and debased, may sink a creature once he has
become its slave."7

Such attitudes were reflected in policies of the local govern-
ment agent. In 1902, an anthropologist who visited the Crow
reservation briefly mentioned that a few years previously an In-
dian agent tried without success to force hades to wear men's
clothing.8 Another anthropologist, arriving five years later, met
the Crow Osh-Tisch ("Finds Them and Kills Them") and de-
scribed this fifty-year-old berdache: "Dressed as a woman, he
might have passed for one except for his affectedly piping voice.
Agents, I learnt, had repeatedly tried to make him put on mas-
culine clothing, but the other Crow protested, saying it was
against his nature."9

Such offhand comments, typical of the brevity often ac-
corded the topic in ethnographic accounts, leave one yearning
to know more about these historic events. Fortunately, I was
able to discover fuller accounts by interviews with Indian people
themselves. Joe Medicine Crow, an elder in the Baptist church
on the Montana reservation of the Crows, is also keeper of the
tribal history among traditionalists. He remembered Osh-
Tisch, who died in 1929 when Joe was seven years old. When I
asked about the controversy over Osh-Tisch's clothing, he did
not answer but told me to meet him the following day on the
grounds of the Bureau of Indian Affairs offices. I arrived the
next day and observed that the BIA building was surrounded
by huge oak trees. As we walked among the trees I realized why
Joe had asked me to meet there. He explained the incident with
the BIA agents:

One agent in the late 1890s was named Briskow, or maybe it was
Williamson. He did more crazy things here. He tried to interfere
with Osh-Tisch, who was the most respected hade. The agent incar-
cerated the hades, cut off their hair, made them wear men's clothing.
He forced them to do manual labor, planting these trees that you see
here on the BIA grounds. The people were so upset with this that
Chief Pretty Eagle came into Crow Agency, and told Briskow to
leave the reservation. It was a tragedy, trying to change them. Bris-
kow was crazy.10

Considering how little power Indians had on their reservations
at the beginning of the century, the strength of the Crows' pro-
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test, forcing the agent to resign, is remarkable. The fact that the
Indians saw an attempt to force the berdache to change as
"crazy" tells us much about the high status Osh-Tisch held.11

Such native pressure could not be brought to bear "when In-
dian youth were taken off the reservation to boarding schools
far from their homeland. In an effort to wipe out Indian culture
before children matured, government educational programs fo-
cused on teaching students to be like white people. What hap-
pened to a berdache in boarding school is indicated by a Navajo
woman who remembered being taken to Carlisle Indian School,
in Pennsylvania. Her cousin, a nadle, was also taken there. Since
he was dressed as a girl, school officials assumed he was female
and placed him in the girl's dormitory. The Navajo students
protected him, and he went undiscovered.

Later, however, there was a lice infestation. The white teach-
ers personally scrubbed all the girls, and were shocked when
they found out that the nadle was male. The Navajo woman
said, "They were very upset. He was taken from the school, and
he never returned again. They would not tell us what happened
to him, and we never saw him again. We were very sad that our
cousin was gone." The family still does not know if the boy was
sent to another school, or to prison, or was killed. After all these
years, the Navajo woman gets upset thinking about her cousin
who was taken away.12

Contemporary Indian androgynous males who were taken to
government schools remember being forced to participate in
boys' games and activities, and to dress like other boys. They
recall this coercion by the teachers as one of the worst things
about growing up.13

The Canadian government also made attempts to wipe out
the berdache tradition. A Kwakiutl chief in British Columbia
remembered what happened when his berdache lover was
forced to take on a man's role about 1900: "The Indian agent
wrote to Victoria [the provincial government], telling the offi-
cials what she was doing [dressing as female]. She was taken to
Victoria, and the policeman took her clothes off and found she
was a man, so they gave him a suit of clothes and cut off his hair
and sent him back home. When I saw him again, he was a man.
He was no more my sweetheart."14 The change from feminine

to masculine pronouns indicates that the forced change of cloth-
ing and social role could cause the berdache to lose sexual part-
ners as well as social status. Though this chief did not hesitate
to detail his love life with the berdache when she was cross-
dressing, he did not feel it appropriate to continue the relation-
ship after she took on a man's role. The government's policies
thus had a social as well as a sexual impact on the berdache.

MISSIONARIES' IMPACT ON BERDACHES

The emotional torment of the berdache must have been severe.
Among some tribes, the condemnation by whites led berdaches
to commit suicide.15 Indians could not help but be affected when
they heard whites refer to berdachism as "the most repugnant
of all their practices," or "a shameful custom,"16 or, as a traveler
among the Papagos in 1909—10 alluded to it, an "unnatural
vice." That writer recounted that "Several startling instances
were told me. . . . Even a married man with full grown daugh-
ters was subject to this depravity."17 But whatever the influence
of whites in general, it was missionaries who had the greatest
impact on Indians.

Along with the government agent, it was the missionary on
a reservation who held the real power over Indian people's lives.
These clergy had a stern sense of Christian duty, and endeavored
to lift the unconverted to what they felt was a higher and better
plane of spiritual life. The missionaries were characterized by a
strong belief in the superiority of their own way of life. Unlike
the frontiersmen, who often came west to get away from the
restrictions of Euroamerican culture, the missionary came as its
exemplar. They remained so convinced of the need for Christian
civilization that they sought to spread their culture to non-
Western peoples everywhere.

This meant that the missionary actually went into Indian
areas with two goals: to teach the Christian religion, and to
westernize the way of life. In its most extreme ethnocentric
form, everything Western was sanctioned as the will of God,
while everything belonging to the indigenous culture was evil.
A Christian mission, therefore, could bring great disruption
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MISSIONARIES' IMPACT ON BERDACHES

The emotional torment of the berdache must have been severe.
Among some tribes, the condemnation by whites led berdaches
to commit suicide.15 Indians could not help but be affected when
they heard whites refer to berdachism as "the most repugnant
of all their practices," or "a shameful custom,"16 or, as a traveler
among the Papagos in 1909—10 alluded to it, an "unnatural
vice." That writer recounted that "Several startling instances
were told me. . . . Even a married man with full grown daugh-
ters was subject to this depravity."17 But whatever the influence
of whites in general, it was missionaries who had the greatest
impact on Indians.

Along with the government agent, it was the missionary on
a reservation who held the real power over Indian people's lives.
These clergy had a stern sense of Christian duty, and endeavored
to lift the unconverted to what they felt was a higher and better
plane of spiritual life. The missionaries were characterized by a
strong belief in the superiority of their own way of life. Unlike
the frontiersmen, who often came west to get away from the
restrictions of Euroamerican culture, the missionary came as its
exemplar. They remained so convinced of the need for Christian
civilization that they sought to spread their culture to non-
Western peoples everywhere.

This meant that the missionary actually went into Indian
areas with two goals: to teach the Christian religion, and to
westernize the way of life. In its most extreme ethnocentric
form, everything Western was sanctioned as the will of God,
while everything belonging to the indigenous culture was evil.
A Christian mission, therefore, could bring great disruption



(34) into a non-Western society. It was in many ways a deliberate
means of political control, an efficient means of controlling co-
lonial peoples. The introduction of Western values, technology,
and material culture rapidly challenged the traditional order of
life. Native American populations split into factions as those
who converted to Christianity began to condemn traditional-
ists.18

Beginning with the early French presence in North America,
missionaries tried to prevent male-male sex. They even attacked
the close special friendships among native men, in which, ac-
cording to one Jesuit writer, "there is, or may be, much real
vice. . . . Missionaries suppressed attachments of this kind on
account of the abuses which they feared would result."19 As
with the Spanish, those few missionaries who generally took an
understanding view of native culture still condemned berdach-
ism. For example, the Baptist missionary Isaac McCoy, who
expressed much more sympathy for Indians than most other
clergy, in 1840 described meeting a berdache among the Osages
thusly: "One of these wretches was pointed out to me. He ap-
peared to be about twenty five years of age, was tall, lean, and
of a ghost-like appearance. His presence was so disgusting, and
the circumstances of the case so unpleasant, that I spoke not a
word to him, and made few inquiries about him. He was said
to be in a declining state of health, and certainly his death would
not have been lamented."20

A Lakota medicine man told me of the pressures put on
winktes in the 1920s and 1930s:

When the people began to be influenced by the missions and the
boarding schools, a lot of them forgot the traditional ways and the
traditional medicine. Then they began to look down on the winkle
and lose respect. The missionaries and the government agents said
winktes were no good, and tried to get them to change their ways.
Some did, and put on men's clothing. But others, rather than
change, went out and hanged themselves. I remember the sad stories
that were told about this.21

Likewise, another Sioux traditionalist reported:

By the 1940s, after more Indians had been educated in white schools,
or had been taken away in the army, they lost the traditions of re-

spect for winktes. The missionaries condemned winktes, telling fami-
lies that if something bad happened, it was because of their associat-
ing with a winkte. They would not accept winktes into the cemetery,
saying "their souls are lost." Missionaries had a lot of power on the
reservation, so the winktes were ostracized by many of the Christian-
ized Indians.22

Among the Crows, missionaries also had an impact. The
leading elder medicine man of the Crows, Thomas Yellowtail
(now in his eighties), told me: "When the Baptist missionary
Peltotz arrived in 1903, he condemned our traditions, including
the bade. He told congregation members to stay away from
Osh-Tisch and the other hades. He continued to condemn Osh-
Tisch until his death in the late 1920s. That may be the reason
why no others took up the bade role after Osh-Tisch died."23

Perhaps the most dramatic change occurred among the Navajos,
where traditionally berdaches received such high respect. As
early as the 1930s, when anthropologist W. W Hill recorded
numerous reverent praises of nadle, he also noted one informant
saying, "The nadle are not so much respected nowadays. The
older attitude is giving way to one of ridicule. . . . In recent
times some of the school boys made fun of the woman's dress
of Kla [a nadle], and he put on his pants"—began to dress as
a man.24

Navajo nadle were beginning to realize that white society con-
sidered them "queer," and the object of jokes rather than re-
spect.25 By the late 1940s anthropologists were reporting that
the remaining berdaches were all middle-aged or older: "It may
be that the bachelors in their thirties who live in various com-
munities today are [secretly berdaches] . . . who fear the ridicule
of white persons and so do not change clothing."26

INDIANS STOP TALKING ABOUT BERDACHISM

How did berdaches respond to such drastic cultural changes
forced on them? One of the most obvious reactions was to stop
talking to white people about the tradition, and to do every-
thing possible to avoid mention of the subject. One of W. W.
Hill's Navajo informants was a well-known nadle named Kini-
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pai. While Kinipai answered questions "cheerfully and readily"
about Navajo culture in general, when Hill asked about nadle,
"The result was that the informant gave instant evidence of
acute emotional distress. She was visibly upset, very nervous,
kept her eyes on the ground during the whole recital, kept rub-
bing her hands together, and squirming. She lost her voice com-
pletely for a few moments and when she began to talk, spoke
in a whisper, and her accounts and her answers were so inco-
herent that the interpreter had trouble in getting the sense and
was forced to question her repeatedly."27

Indians being questioned by anthropologists sometimes
complain that the nosy whites cannot take an obvious hint to
avoid certain subjects. One particularly insensitive interviewer
was Leslie Spier, who did fieldwork among the Klamaths in
1925 and 1926. Not only did Spier snidely characterize ber-
daches as "psychologically abnormal," but he was arrogant as
well. One of Spier's informants, then in his sixties, had been a
berdache in his teens and twenties, but had given up dressing as
a berdache by the 1890s (Spier did not think to ask why). In
response to Spier's inquiries, the Klamath falsely claimed that
he had once been married to a woman, and his wife had died
twenty years ago. It evidently did not occur to the anthropolo-
gist that the Indian might have lied to prevent further question-
ing. When Spier asked why he had never remarried, the Indian
replied simply, "Some men like it that way."28

Spier's insensitive and nonproductive questioning leaves his
conclusion, that berdaches were scorned and taunted by other
Klamaths, open to question. Either he did not recognize that
Klamaths might have changed their attitudes as a result of white
influence, or he did not see that his own obvious antipathy for
berdaches might have influenced the responses he received.29

Even with a group like the Yumas, who clearly respected the
berdache's spiritual gift from the dream world, Spier slanted his
report by stating that berdachism came about due to "too much
dreaming."30

This type of prejudice typifies the writings of some other
researchers.31 Even some ethnographers who appreciated the
social utility of berdachism still used negative terminology and
concepts. George Devereux referred to Mohave homosexuality

as "a social disorder," when his data showed it was far from that.
Robert Lowie remarked that the Crows won "the championship
in unnatural practices." Other researchers, either through ig-
norance, embarrassment, or outright prejudice, simply never
asked the right questions. Too often, ethnographers either ig-
nored evidence of homosexuality, or only briefly mentioned it
as if it were a perversion.32 In my own research, as I interviewed
ethnographers who had spent time among Indians, on more
than a few occasions my questions concerning berdaches were
met with visible embarrassment.

Another problem is that anthropologists who have gathered
good data on sexuality have been reticent to put it in print. This
is typified by the writings of Matilda Coxe Stevenson, who ably
described the social position of berdaches during her fieldwork
at Zuni in the 1890s. Yet when she addressed the question of the
berdaches' relationships, she could not bring herself to use such
terms as "husband" and "marriage." She would only go so far
as to mention that the lhamana "allied himself to a man" and
remained with him for many years. Yet rather than pursue the
nature of this de facto marriage, Stevenson said, "There is a side
to the lives of these men which must remain untold. They never
marry women, and it is understood that they seldom have any
relations with them."33 Why their relationship "must remain
untold" reveals more about Western inhibitions concerning ho-
mosexuality than about berdachism itself.

It is not surprising that the Zuni, having been exposed to such
attitudes, learned not to mention such things around whites.
When Elsie Crews Parsons went to Zuni later, in 1916, she did
try to get more information about one of these marriages be-
tween a berdache and a man, and reported, "The 'marriage' was
discussed with me as an economic arrangement, and with not
the slightest hint of physical acts of perversion on the part of
either 'husband' or 'wife.' . . . It is not at all unlikely that this
oblivious manner was assumed to check further discussions—
for reasons I do not know."34

Even as early as the 1850s, the Pueblo Indians had learned to
keep secret from whites the ceremonies in which sex was in-
volved. Having investigated the subject of the mujerado in La-
guna and Acoma pueblos, Dr. William Hammond reported
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(36) some "pederastic ceremonies" that "are conducted with the ut-
most secrecy, as regards the non-Indian part of the popula-
tion. . . . I could not ascertain, with any degree of certainty,
whether the mujerados were public property for pederastic pur-
poses at any other times than at the annual orgies, but I am
inclined to think that the chiefs or some of them have the right
so to employ them, and that they do avail themselves of the
privilege. They avoided all reference to the subject, and pro-
fessed the most complete ignorance of the matter when I ques-
tioned them directly thereon."35

In the twentieth century, as Indians have become still more
aware of white attitudes, they have become more secretive.
Even when a researcher tries to get accurate information, the
heritage of Western homophobia makes it difficult to get mod-
ern Indian people to talk about the berdache tradition. Among
many modern tribes, after years of missionary indoctrination,
sexuality is not discussed. By the late 1920s, an ethnographer
doing fieldwork among the Yokuts Indians of California could
locate only one informant who would acknowledge the exis-
tence of berdachism, though berdaches had an important role
in Yokuts funeral ceremonies. Similarly, when Nancy Lurie did
fieldwork among the Winnebago in 1945-47, she reported that
informants "tended to be reticent to discuss the matter of the
berdache. Their embarrassment may indicate that knowledge of
the subject was withheld." One seventy-year-old woman, when
asked about berdache, "became very angry and said in Winne-
bago, 'Why did you ask about that? That is something we want
to forget and not talk about!'"36

The information that modern researchers such as Lurie have
received from informants about aboriginal berdache traditions
is a tribute to the closeness and trust developed in dealing with
a delicate topic. Even more delicate is the question of the con-
tinuation of a berdache tradition in contemporary times. As one
Lakota winkte told me, "Indians don't want to be mocked any
more by the outside white world, it has happened so many
times. So, we keep it secret about winkte." The experience of an
ethnographer at Hopi in the 1970s is instructive about ways in
which Indians keep berdachism hidden. Informants talked
freely about a teenage boy in their family, without mentioning

sexuality and gender role. When the ethnographer later met the
boy and recognized obvious berdachelike behavior, and tried to
get an informant to talk about the boy, "he was very reticent to
discuss anything about him. . . . It seems clear that he's figured
out that I understand the boy's situation and is now being quite
protective. All he would say was that has a special friend
who takes care of him by supplying many of his material
needs."37

Because modern Indian people distrust any outsider whom
they fear might approach berdachism from a disrespectful po-
sition, they will often claim when asked that berdachism has
completely disappeared. Though Alfred Kroeber early pointed
out the impact on research of Western condemnatory attitudes,
some modern anthropologists accept statements of denial at face
value. As lesbian researcher Paula Gunn Allen (herself an Indian)
points out, many recent anthropologists have misperceived ber-
dachism, and assumed it has died out; "Perhaps this is so because
it is felt—at least among ethnographers' tribal informants—that
it is wise to let sleeping dogs lie."38 Because of these factors,
openly gay or lesbian researchers have obvious advantages in
obtaining accurate information. Over and over again in my re-
search, berdaches mentioned that they would not be disclosing
this information had I been heterosexual. It was because of a
sense of trust developed out of what they saw as a connecting
link between us that they were relaxed enough to talk openly.

ACCULTURATION AND INDIANS' NEGATIVE
ATTITUDES

While the suppression of the berdache tradition originated from
the prejudices of white government officials and missionaries,
ultimately the changing ideals of Indian people themselves have
had the most direct impact on berdaches. Under the devastating
impact of the church and the state, traditional religious cere-
monies were suppressed and ideology revolutionized. When In-
dians converted to Christianity, many absorbed Christian no-
tions about the evilness of sex, and disrespect for the shamans
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and their ceremonies. By internalizing white ideals, they under-
cut the basis for respect of things they had previously accepted.

When U.S. officials suppressed the Hopi dances in 1920, for
example, they included in their report affidavits from several
Christian converts. One man named Talasnimtiwa dictated his
story, saying, "I am telling these awful things about the old
ways of the Hopi Indians only because I have become a Christian
and I want these evil things known to the Government in order
that they may be stopped among my people." Another, Kuan-
wikvaya, said, "There is nothing good in the Hopi religion. It
is all full of adultery and immorality. I cannot tell all the dirt and
filth that is in these ceremonies." And a third, Tuwaletstiwa,
offered, "Before I became a Christian, my life was unspeakable
evil. . . . When a Hopi becomes a Christian he quits attending
these dances. He knows the evil in them is so great."39

In 1944 an ethnographer among the Hopis reported that
while homosexuality had formerly been quite common, it was
infrequent by the 1930s because of white influences. Another
fieldworker among the Hopis forty years later was told by in-
formants that while same-sex behavior is considered normal for
boys and young men, "lifelong homosexual orientation is
highly frowned upon." By the time males are in their twenties
it is expected that they will "grow out of it." An androgynous
young man is seen as "an embarrassment to his family and he
wouldn't be able to find someplace to live [as part of the Hopi
community] unless he changed and got a wife, even if he did
continue to have men come to see him."40

Any tradition that combined both sexuality and traditional
religious ideas, like berdachism, received much genocidal pres-
sure. When people no longer respected the vision quest, or
sought their individual life role in its guiding spirit, then the
days of respect for the berdache were numbered.

Peggy Sanday has demonstrated cross-culturally the impor-
tance of religious mythology in justifying the consideration of
women as equals of men. Gender egalitarian societies often have
creation stories which give important roles to women. Without
the active explanation in myth, there is no ideological underpin-
ning for a high female status.41 The same may be true for the
berdache. In cultures where berdaches have high status, there is
usually mythological justification for the practice. It is not

enough that the religion be neutral or tolerant. It must actively
explain the phenomenon in a positive manner.

Just as the status of Indian women declined with the adoption
of patriarchal Christianity, so did berdaches. Since Christianity
views men as superior, with a creation story specifying a male
god creating a masculine being and only later taking the female
from the rib of the male, then the berdache is likewise inferior
because he is "less than a man." No longer is he combining the
power of both women and men; in Christianity he is seen as
subverting his natural male superiority to take an inferior female
form.

Non-Western peoples who come under colonial control often
feel disillusioned with their traditional religion, because it did
not protect them from conquest, or in the case of American
Indians, from the ravages of disease. The religion of the con-
queror seems more powerful, and therefore is attractive as a
means of absorbing some of the power of the white man. Reli-
gious justification of the berdache's vision quest was rejected in
favor of the Bible, which as translated offered no explanation,
for the existence of gender or sexual variance. The only words
of guidance came from the list of taboos in Leviticus 18:22,
"Thou shall not lie with mankind, as with womankind; it is
abomination," and Deuteronomy 22:5, "A woman shall not be
clothed with man's apparel, neither shall a man use woman's
apparel; for he that doeth these things is abominable before
God." With the collapse of native ideology justifying berdach-
ism, there was no defense against these new taboos.42

Under such influences, it is not surprising to hear stories such
as that recorded about the Winnebagos, who had previously
treated berdaches as highly honored and respected persons, but
who had "become ashamed of the custom because the white
people thought it was amusing or evil. By the time the last
known berdache attempted to fulfill the role [about 1900] his
brothers threatened to kill him if he 'put on the skirt.' This ber-
dache then affected a combination of male and female clothing,
fearing that he would die if he did not at least attempt to follow
directions given him in his vision of the moon." By the 1940s,
the Winnebago word for berdache, siange, was used "as an insult
or teasing epithet."43 According to a Lakota berdache infor-
mant, the Christian "Holy Rollers" consider him to be "pos-
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(38) sessed by the devil." Another said his grandmother wanted to
accept him but felt that her Christian belief told her he should
be heterosexual. His grandfather (who was not Christian) was
accepting.

The emasculation of Indian men's roles also led to a decline
of berdachism. Especially in societies like the Lakotas, men got
much of their status from participation in warfare. Their other
major contribution to society was through the hunt. Once a
tribe was restricted to a reservation, and game was depleted, a
man was left with little to do. Forced settlement had a dramatic
impact on men's roles, and many responded by retreating into
a cynical defeatism that they could relieve only with alcohol.
Men could no longer go off on the hunt or the raid. In many
cases Indian peoples were actually forcibly prohibited from ever
leaving the reservation. At least women had more continuity in
their domestic work. Men had no choice but to begin farming,
which among Plains Indians was previously considered wom-
en's work. In such a situation, there was not as much contrast
between women and men. The berdache's role as mediator be-
tween two clearly separate spheres waned. Conceivably, with-
out warrior-hunter roles berdaches could have become more
prestigious, but the absorption of European values through
Christianity prevented this.

Being taken away into the armed forces in World War II and
the Korean War, and taking off-reservation jobs, immersed In-
dians into white society as never before. A Cheyenne man says,
"My generation, growing up in the 1930s, '40s, and '50s, did
not get a knowledge of the traditions. There was a lack of ap-
preciation for the native culture then. Because of television and
the automobile, many Cheyennes have similar attitudes as
whites." An Arapaho traditionalist elder says plainly that
a-whock died out by the 1950s "because young people did not
continue the old tribal traditions."44

In this context, hostility toward berdaches grew. Even some
Indians who claim to be traditional have absorbed homophobic
attitudes. For example, in a statement ignorant of historical fact,
writers from Sinte Gleska College on the Rosebud Sioux res-
ervation had this to say about homosexuality: "Socially deviant
persons neither were honored,,,nor would a ceremony ever be

allowed for them. In fact, our past society was so well-organized
that the phenomenon of a 'sexually warped' person is almost
nonexistent. The moral codes of the Lakota people did not al-
low for oral sex." Having talked with some of the authors of
this statement, I know that they are aware of the sexuality of
winkles. Perhaps their denial can be explained by another state-
ment in the same pamphlet: "such assertions [about homosex-
uality] are seriously damaging to the image that the [white]
American people have of all Indian tribes."45

This new homophobic myth is reflected in a statement by
Mike Myers, speaking for the Indian newspaper Akwesasne
Notes in 1978. Reacting to publicity about Indian homosexual-
ity, he stated, "We have asked traditional people of the Nations
most often cited to us (Navaho, Sioux, Cheyenne) if gays ex-
isted in their cultures. In all cases the answer has been NO."
Asking elder Indians about "gays" distorts the meaning of such
a question, because it does not account for the aboriginal cere-
monial function of berdaches. If Myers had instead asked about
nadle or winkte, or used other native language terminology in-
stead of a Western concept based wholly on homosexual acts,
he would have received very different answers.46 Myers reflects
the homophobia absorbed from white sources. Such is the loss
of memory after the spiritual basis of berdachism is removed.

One Lakota man I interviewed who claims to be traditional
told me he considers winktes to be lower in status, saying it is
not good for a man to act like a woman. He seemed uncom-
fortable talking about the subject, and it is this type of response
that has led some anthropologists to get a distorted view of the
aboriginal tradition. Yet even this man did not condemn ho-
mosexual behavior. His complaint about winktes was against
their androgyny. When I later mentioned this condemnatory
attitude to another traditionalist who knew this man, he replied
only, "Some who claim to be traditional really have absorbed
white attitudes."

The best summary of this new homophobia is offered by the
contemporary gay Mohawk poet Maurice Kenny:

The modern Indian has been programmed by white society so that
his former mores and measurements have been changed to fit his
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THE FAGGOTS ARE ALWAYS IN
SOME KIND OF TROUBLE

One day Loose Tomato and Moonbeam went to see the Bishop.
He was dressed in flowing rich robes. Loose Tomato was so thrilled
at the sight that he wanted to give the Bishop a gift so he splashed
some tasty cock juice on the Bishop's robes. The Bishop became
incensed, enraged and overcome. What will the other Bishops
think he screamed and ordered trouble for the faggots.

Once when he was young Hollyhock was ordered to join the men
and go off and kill some other men. When he arrived at the killing
place, he was so overwhelmed by the gentle beauty of those he was
to kill and they were so overwhelmed by his sweet radiance that
they fell into each other's arms for love. General Waste-more-of-
everything went bananas and ordered trouble for the faggots.

Heavenly Blue once worked in one of the men's indoctrination
centers. He played with the kids and treated the girls and boys
alike. This soon came to the attention of the authorities. They were
shocked and ordered Heavenly Blue to begin at once to work, not
play, with the kids, and to treat girls like girls and boys like boys.
He might have complied with the authorities if he could have
remembered what they said exactly. But something was always
coming up with him and the kids to please him and make him
forget the authorities. Authorities must be obeyed or else they
cannot be called authorities. So in a hail of denunciation and alarm
they ordered Heavenly Blue removed from the center and ordered
trouble for the faggots.
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ever-assimilating environment. With the loss of his religious rites,
culture, there is probably no place for the contemporary berdache
within that social structure. There are no 'warriors to entertain on the
warpath; no scalps to dance over; no mountaineers to court, subdue
and copulate with; and certainly no ceremonial dances exclusively
devoted to the berdache. Many 'traditionalists' have become racists,
sexists, and are generally disquieted when among homosexuals.
Hollywood, T.V. and the Church have had a heavy influence on the
changing attitude of Indian thought.47

Despite the accuracy of Kenny's statement, any generalization
about twentieth-century Indians must include many exceptions.
While a more homophobic reaction is perhaps found among
acculturated Indians, their attitudes vary from condemnation to
indifference to acceptance. Still, as a general rule, Indians are
more accepting of other people's differences than are white
people. It is because of this acceptance, and the continuing in-
fluence of traditionalism, that the berdache role has survived in
some tribes.

SURVIVAL OF BERDACHE SHAMANISM

How could the berdache tradition survive under such pressure?
It has endured in the same way that other aboriginal traditions
of Native Americans have survived. The old ways persist thanks
to attitudes and thoughts of a core group of cultural conserva-
tors. Yet, each generation adapts to different circumstances, and
the traditions are modified in response. Traditions are vibrant
and alive; they are part of life. Within this process of change,
however, enough of the essence of the old idea continues, so
that cultural continuity is maintained. Most Indians who have
kept their traditions and ceremonies also seem to have kept the
respect for the berdache.

Since berdaches were often associated with shamanism, the
strength of their prestige often kept them protected. In 1883 the
United States Department of the Interior set up Courts of In-
dian Offenses, run by cooperative Indians, as a means of han-
dling minor crimes. These courts handled the majority of cases
on reservations in the late nineteenth and early twentieth cen-

turies. Court records abound with cases relating to hetereosex-
ual acts—adultery, polygamy, cohabitation, licentiousness, bas-
tardy, and fornication are some of the case labels appearing most
frequently.48 Yet, as long as this court system was Indian-
operated "sodomy" cases were notably absent.49

Also absent were cases involving the arrest or sentencing of
shamans. Even cooperative Indians feared the supernatural
powers of the shamans, so shamans were left alone by the
colonial court system.50 Among the Klamaths, for example,
though the government agents made a major campaign against
shamanism in the 1870s and 1880s, the ceremonies continued.
If people believed that their health and indeed their whole con-
tinued existence as a people were dependent on the enactment
of certain ceremonies, they would risk punishment to partici-
pate in them. lylany of the ceremonies dealt with health, and
berdaches were notable for their curing ceremonies.51

Perhaps the fact that berdaches were holy persons meant that
they, like shamans, were left alone. Respect for the berdache's
ability to help a person was balanced by fear of the berdache's
ability to harm. Contemporary berdaches still believe in this
power. Terry Calling Eagle says with quiet confidence, "If
someone ever makes fun of me, something bad will happen to
them. Once a half-breed woman said I was a disgrace to the
Indian race. I told her that a century ago, I would have been
considered that much more special. She died shortly after, and
I think it was because she had insulted winkte. The spirits take
action when sacred things are insulted."52 For Indians who held
this belief, it was a powerful incentive to help protect berdaches
and keep them hidden from outsiders.

Another possible means of survival was simply for the ber-
dache to dress always as a woman, and be accepted by whites as
such. Even aboriginally many berdaches would dress as women
(or at least close enough that white observers thought they were
women). A Russian official in Alaska in the early nineteenth
century reported confidently that shopans among the Kodiak Is-
landers were "formerly so prevalent that the residence of one of
these monsters in a house was considered as fortunate; it is,
however, daily losing ground" because of the interference of the
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Russians. But he also reported that they were so much like
women that white observers did not realize they were males.
He mentioned the case of a Russian Orthodox priest who nearly
married one of them to a man, before another Russian happened
to learn that the bride was a shopan. By such tactics, others were
able to pass as women. Despite the Russians' projections of ber-
dachism's imminent disappearance, a full century later observers
reported that shopans continued to be fairly common.53

Matilda Coxe Stevenson reported of the Zuni lhamana
We'wha: "so carefully was his sex concealed that for years this
writer believed him to be a woman." Later, We'wha started
doing laundry for whites and "ultimately became as celebrated
as a Chinese laundryman, his own clean apparel being his ad-
vertising card, and was called upon not only by the officers'
families at the [Fort Wingate army] garrison but the white set-
tlers near and far." While visiting Washington, D.C., for a six-
month period We'wha had full run of the women's bathrooms,
and reported back gleefully to the other Zunis that white
women were all frauds: We'wha saw them remove their wigs,
false teeth and bosom padding. The Zunis reportedly got much
entertainment from the fact that this "woman" became such a
social hit among the government elite, including Speaker of the
House John Carlisle and President Grover Cleveland.54

Though contemporary Zunis do not talk much about lha-
mana, We'wha is still referred to reverently as a cultural hero.55

In other tribes, such cross-dressing has continued up to the pres-
ent. A white educator living on the Northern Cheyenne reser-
vation reported his surprise upon learning that the "woman"
living across the street from him for two years was really a
male.56

The cross-dressing may be selective, as with a Crow bade to-
day who usually dresses androgynously on the reservation, but
if he wants to go into the white towns nearby with his women
friends, he will dress as a woman. By doing this, he can act
femininely without causing notice from whites. Another ber-
dache, a Lakota winkte, fell in love with a white man in the Air
Force. Realizing they could not be together as two men, he
began to dress as a woman. He lived with the airman as his wife
for sixteen years. He brought along his two Indian adoptive

children and they became a typical military family. Though he
participated in social events in the base town, including atten-
dance at military dances, no Air Force authorities ever realized
he was male.57

In order to survive, many berdaches stopped cross-dressing
altogether. One Navajo nadle in the 1930s, a popular singer for
the Blessing Way ceremonies, blended in by dressing always as
a man. But his name, Stick Bounder, was suggestive of his ber-
dachism to those who were familiar with the woman's gambling
game it referred to. Navajos characterized him as being noted
for his "feminine accomplishments, but also practice[d] peder-
asty." But whites did not understand the subtle clues of his social
status as a berdache. Another anthropologist wrote of a mas-
culinely dressed berdache, "Had there been no rumors or whis-
pers, no white person would have picked him out of a Navajo
crowd as abnormal."58

Even in the 1970s, Navajo nadle continued to wear a few ar-
ticles of distinctive clothing [for example, a special type of sash]
with their men's dress, so that other Navajos would be able to
recognize them as berdache while whites would be ignorant of
the distinction.59 The popularity of unisex clothing in the 1960s
allowed more flexibility in men's dress, so that a berdache might
not stand out as much.

Since many Indian people continued to think of berdachism,
and also of homosexual desire, as personal inclinations that in-
dividuals had a right to express, they naturally worked to keep
the white legal system from interfering with berdaches.60 A con-
temporary Lakota points out that it was not difficult to keep
things secret from the white authorities, because government
officials and missionaries were too few in number to keep tabs
on the traditionalists throughout the reservation. Most whites,
he remarks, "didn't really care very much about anything other
than getting the Indians' land and wealth. Indians just keep
things like this unknown to whites who don't understand our
sacred ways."61

Even when whites knew about berdachism, the Indians
sometimes used clever rationalizations for the practice which
would justify it in Western eyes. In the 1840s a Catholic mis-
sionary near Vancouver recorded a statement about an Indian
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(42) named Rose Thrael Nisqually (1797—1847), presumably of the
Nisqually people south of Puget Sound, who was "disguised as
a woman for a long time past." The missionary wrote, "For a
man to disguise himself as a woman was not unusual among
natives, who claimed the ruse offered them greater safety in
travel and in spy activity."62 While it is not clear why mission-
aries believed this explanation, it does indicate the ability of the
Indians to keep their customs intact by manipulating white au-
thorities.

CONTINUED RESPECT BY TRADITIONALISTS

Traditionalism survives among modern American Indians by
more than manipulation. Religious ideology is often the slowest
part of culture to change, and among Native Americans it is
often the last thing left that is not dominated by whites. The
Euroamericans took or destroyed the physical things Indians
possessed: the land, the wealth, people's physical freedom, and
even control over children's education. Many Lakota tradition-
alists, the followers of Red Cloud's way, feel there is little pos-
sibility of challenging this white control. It only brings grief
to try.

Faced with such outside domination, many people might de-
spair. But the Lakota shamans and berdaches with whom I
spoke do not. Their comfort is that white domination is limited.
It is restricted to the rational world of the here and now. They
feel that they can survive as a people if they can retreat into the
other world, the supernatural aspect of life that transcends and
goes beyond the limits of rational reality. Shamans and those
sacred people like the berdaches possess the only kind of knowl-
edge not challenged by Western culture, the knowledge of a
distinct other world outside of rationality. Traditionalists feel
that whites, with their emphasis on the rational, are not capable
of exploring this other world. Reflecting the limits of their ra-
tionalist thought, whites do not know that such a world exists.

Traditionalist Indians do not isolate themselves from the ele-
ments of the here and now. As long as they recognize that there
is a world beyond the rational, they may partake in the day-to-

day aspects of modern life in the same way that a person without
spiritual insight would. For example, an Omaha mexoga I visited
considers himself, and is considered by others to be, a tradition-
alist. Yet he served in the army during World War II, traveled to
North Africa and Europe, and after the war lived in the city of
Omaha for two decades before retiring to the reservation. His
traditionalism is not judged on the basis of his exposure to mod-
ern rational ideas and ways of doing things, but on his awareness

of another realm.
The evolution of berdache status in modern times and its re-

lationship to traditionalism can be seen with the Pueblo Indians.
While the Pueblos have been affected by Christianity, Hispanic
machismo, and off-reservation jobs since 1940, the older pop-
ulation continues the old ideas. Berdaches do not dress differ-
ently, but they are still respected. In the early 1970s, three of the
traditional Pueblo governors were berdaches.63

One of these respected elderly berdaches was interviewed in
his New Mexico pueblo about 1978. He does not appear effem-
inate, but always plays the passive role in sex with the "straight"
men of the pueblo. His behavior lies comfortably within the
norms of this culture, and his place in the community is so
secure he feels no need to question it. Younger Indians, how-
ever, do not feel this sense of tranquility. They have absorbed
Chicano ideas about machismo and Anglo ideas about sexual
orientation, and the result is stress and confusion.64

There are often generational differences within families, with
the more traditional older people challenging their acculturated
children. A Crow bade recalls how when he was six years old he
enjoyed playing house with girls and dressing up like a girl, but
his acculturated mother and mother's brother punished him for
this. "But I sneaked around still, and did it secretly. I've been
like this as long as I can remember. I practiced the baton with
girls, and became so good that by seventh grade they asked me
to perform at basketball games. No boy had ever done baton
before, but I was even better than the girls. My uncle walked
out ashamed, and later beat me for this. But my grandfather
intervened, and told me about the old days when people re-
spected the bade. After that my uncle and mother laid off me."65

Such generational differences, a response to the conflicting



(42) named Rose Thrael Nisqually (1797—1847), presumably of the
Nisqually people south of Puget Sound, who was "disguised as
a woman for a long time past." The missionary wrote, "For a
man to disguise himself as a woman was not unusual among
natives, who claimed the ruse offered them greater safety in
travel and in spy activity."62 While it is not clear why mission-
aries believed this explanation, it does indicate the ability of the
Indians to keep their customs intact by manipulating white au-
thorities.

CONTINUED RESPECT BY TRADITIONALISTS

Traditionalism survives among modern American Indians by
more than manipulation. Religious ideology is often the slowest
part of culture to change, and among Native Americans it is
often the last thing left that is not dominated by whites. The
Euroamericans took or destroyed the physical things Indians
possessed: the land, the wealth, people's physical freedom, and
even control over children's education. Many Lakota tradition-
alists, the followers of Red Cloud's way, feel there is little pos-
sibility of challenging this white control. It only brings grief
to try.

Faced with such outside domination, many people might de-
spair. But the Lakota shamans and berdaches with whom I
spoke do not. Their comfort is that white domination is limited.
It is restricted to the rational world of the here and now. They
feel that they can survive as a people if they can retreat into the
other world, the supernatural aspect of life that transcends and
goes beyond the limits of rational reality. Shamans and those
sacred people like the berdaches possess the only kind of knowl-
edge not challenged by Western culture, the knowledge of a
distinct other world outside of rationality. Traditionalists feel
that whites, with their emphasis on the rational, are not capable
of exploring this other world. Reflecting the limits of their ra-
tionalist thought, whites do not know that such a world exists.

Traditionalist Indians do not isolate themselves from the ele-
ments of the here and now. As long as they recognize that there
is a world beyond the rational, they may partake in the day-to-

day aspects of modern life in the same way that a person without
spiritual insight would. For example, an Omaha mexoga I visited
considers himself, and is considered by others to be, a tradition-
alist. Yet he served in the army during World War II, traveled to
North Africa and Europe, and after the war lived in the city of
Omaha for two decades before retiring to the reservation. His
traditionalism is not judged on the basis of his exposure to mod-
ern rational ideas and ways of doing things, but on his awareness

of another realm.
The evolution of berdache status in modern times and its re-

lationship to traditionalism can be seen with the Pueblo Indians.
While the Pueblos have been affected by Christianity, Hispanic
machismo, and off-reservation jobs since 1940, the older pop-
ulation continues the old ideas. Berdaches do not dress differ-
ently, but they are still respected. In the early 1970s, three of the
traditional Pueblo governors were berdaches.63

One of these respected elderly berdaches was interviewed in
his New Mexico pueblo about 1978. He does not appear effem-
inate, but always plays the passive role in sex with the "straight"
men of the pueblo. His behavior lies comfortably within the
norms of this culture, and his place in the community is so
secure he feels no need to question it. Younger Indians, how-
ever, do not feel this sense of tranquility. They have absorbed
Chicano ideas about machismo and Anglo ideas about sexual
orientation, and the result is stress and confusion.64

There are often generational differences within families, with
the more traditional older people challenging their acculturated
children. A Crow bade recalls how when he was six years old he
enjoyed playing house with girls and dressing up like a girl, but
his acculturated mother and mother's brother punished him for
this. "But I sneaked around still, and did it secretly. I've been
like this as long as I can remember. I practiced the baton with
girls, and became so good that by seventh grade they asked me
to perform at basketball games. No boy had ever done baton
before, but I was even better than the girls. My uncle walked
out ashamed, and later beat me for this. But my grandfather
intervened, and told me about the old days when people re-
spected the bade. After that my uncle and mother laid off me."65

Such generational differences, a response to the conflicting



(43)

messages being received by modern Indians from two different
cultural traditions, make for a confusing situation. As early as
1916 Elsie Clews Parsons reported from Zuni: "I got the im-
pression that in general a family would be somewhat ashamed
of having a la'mana among its members. In regard to the custom
itself there seemed to be no reticence in general and no sense of
shame."66 What are we to make of such a statement, which on
its face seems contradictory? We could claim, as some anthro-
pologists have done, that this represents an ambivalent attitude
on the part of traditionalists. Or we can see it as a reluctance to
talk about such a family member in front of white people, or
even as a possible response to the impact of Western culture on
twentieth-century Indian societies. Weighing all of the evidence
about berdachism, I favor the latter interpretation.

Among those Indians who have lost faith in the old ways, the
topics of gender nonconformity and homosexuality may evoke
confusion and a sense of tragedy. But traditionalists exhibit no
such disturbance. The Sioux medicine man Lame Deer remem-
bered a conversation he had with a winkte in 1971: "I wasn't even
sure of whether I was talking to a man or to a woman. . . . To
us a man is what nature, or his dreams, make him. We accept
him for what he wants to be. That's up to him. . . . There are
good men among the Winktes and they have been given certain
powers."67

A winkte who continued dressing androgynously even in the
1970s was reported being fully accepted as a respected member
of the community and was only rarely ridiculed by the accul-
turated Indians—but never by traditionalists.58 An elder Lakota
woman told me, "We consider winktes to be sacred persons, still
today. We're not like white people who don't accept half-and-
half people. The attitudes of the traditional people toward
winktes have not changed. The whites did not mess with winktes
because they did not recognize them."69

Omaha traditionalists expressed to me the same feeling; there
is no change for those who respect the old ways. There is a need
for more fieldwork among different tribes to assess the feelings
of traditionalists. It would not be surprising if more continuity
is found than studies of acculturation suggest. When Ruth Un-
derhill could report about Papagos in the 1930s that berdaches
were accepted "entirely without opprobrium," would we expect

that feeling to have disappeared totally today?70 Students of
modern American Indians are beginning to realize that the dis-
appearance of Native American culture has been overempha-
sized; Indian people hold on to their ideas more thoroughly than
their outward appearance suggests. While acculturation occurs,
cultural persistence is an equally important theme in recent In-
dian history. The survival of cultural elements among Indians
of eastern North America, who have been in intensive contact
with Euroamericans for hundreds of years, leads one to think
that such continuities exist for Indians of the West as well.71

We can see such continuities among the Navajo. As anthro-
pologists earlier noted that nadle were common among the
Navajo,72 so this heritage has not disappeared today. A middle-
aged nadle today reports his awareness of a sharp contrast be-
tween the way he is treated when he is off the reservation, where
he is not respected, and the way he is treated by traditional Nav-
ajos. He is paid respect, he says, because it is the nadle who keep
the men and women together as a unit.73 A white gay man who
lived among Southwestern Indians for nearly a decade, and who
well understands the traditional ways, reports a gathering in
1978 of over 250 nadle in a sacred area of the reservation, and
thinks nadle are increasing as more Navajos revitalize their cul-
ture. Though Navajos will not talk about berdachism to nongay
whites, he reports that nadle have a special ceremonial role in
the night dances before the winter solstice.74

This man stresses that the following sentiments, expressed
by an educated Navajo who still values her old-style upbring-
ing, are typical among traditional Navajos. She speaks with
pride about her uncle who is a nadle.

Even today among traditional people, especially in the isolated rural
areas, nadle are well respected. . . . One that I know is now a princi-
pal of a school on the reservation. Everyone knows that he and the
man he lives with are lovers, but it is not mentioned. . . . Missionar-
ies and schools had a bad effect on stigmatizing homosexuality
among more assimilated Indians, so it's not as open as in the past.
But among traditionals nadle never even went underground. It has
just continued; they are our relatives—part of our family.75

This form of social continuity is remarkable given the extent to
which Western culture is antagonistic to berdachism, and it tells
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(44) us much about the strengths of cultural persistence when fami-
lies support berdaches.

Because the berdache institution has been subjected to ex-
treme repression, it has declined in the twentieth century. Ber-
dachism may have gone underground, and it may have lost a
religious role, but it has not disappeared. If white suppression
of berdachism is a case study of cultural genocide, the contin-
uation of the practice is an example of the strength of cultural
persistence among contemporary Indian peoples. This persis-
tence has had a surprising effect on modern Western society as
well.
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Regions and Decency

"Cockeyed philosophies of life, ugly sex situations, cheap jokes, and dirty
dialogue aren't -wanted. Decent people don't like this sort of stuff, and it is
our job to see to it that they get none of it."

Joseph Ignatius Breen, 1934

SCENE: A popular Paris nightclub.
The orchestra launches into a lively fox-trot and the dance floor fills up.

A handsome young man makes his way over to one couple.
YOUNG MAN: May I cut in?

WOMAN: Why, certainly.
Without skipping a beat the man dances off with the woman's partner, an

equally attractive young man. The clubs owner (Al Jolson) observes the

scene from the bandstand.
CLUB OWNER (Pursing his lips, rolling his eyes, and making a mincing wave

with his arm): Boys will be boys—woooo!

1 he film is Wonder Bar, a musical melodrama produced by Warner Bros.
i in early 1934. In the intimate annals of early gay film history this scene

holds a special place, and not simply because it was selected to lead off the
documentary lilm The Celluloid Closet. Like a few other emblematic moments
from little-known films, the Wonder Bar male-male dance resonates in a way
thai no one al the time could have realized. It sums up 1930s Hollywood's easy
comfort with homosexuality. It evokes the end of the pansy craze, when films
were moving away from cartoons toward more naturalistic images of gay men
and women: ihese two are, in essence, a serious romantic couple. In its brevity
and in the fact that we know nothing of these men and their lives besides this
one dance, it conveys the fleeting quality of so many gay images on film. It
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Out on the dance floor: Demetrius Alexis cuts in on John Marlowe in Wonder Bar. Dick
Powell looks on, while Al Jolson prepares to make a mincing observation. Photofest

reminds us that homosexuality was often used in films of the time as a scene-
spicing condiment. Al Jolson's leering comment forces our recollection that
mockery and casual bigotry have always been with us. And in its timing—it was
shot in January 1934, and the film was released two months later—we may
note, ominously, that a precipice was awaiting gays in the movies. This was the
year of the newly strengthened Production Code, and of the Roman Catholic
Legion of Decency. Six months after these two young men danced off in Wonder
Bar, their like was effectively banned from movies for the better part of four
decades.1

It is well known that for many years a series of moral codes regulated what
could and, more to the point, what could not be shown onscreen. The effects of

1 wimuer our U<AS aiiuura, icon tun=jjn.uuua &c»̂  ^xnuu^i.^ ,...„ — . o — — t J l

for the price of one. In the notorious "Goin' to Heaven on a Mule" sequence—perhaps the black-
face number to end 'em all—Al Jolson arrives in heaven and is measured for wings by a big sissy
angel. Musical comedian Eddie Foy, Jr., who normally appeared high up on cast lists, picked up
some quick money for this unbilled and unrecognizable bit.

these laws on the movies of the later thirties, forties, and fifties are equally familiar:
married couples were forced to sleep in twin beds, navels were eternally hidden
from sight, no immoral or illegal acts went unpunished, and on and on. For those
who wonder about how the Code and the Legion were given the power to change the
movies so radically, their saga runs, in its most concise form, something like this:

Grumblings over the content of film had existed ever since minute-long
strips began to weave through boxes with eyepieces and cranks attached. Some
public-minded people began to look upon such things as exotic dancers and kiss-
ing scenes as public menaces, and by the 1910s a number of states had instituted
censorship boards to cushion the citizenry from whatever outrages this or that
observer felt obliged to target. By 1923 a series of Hollywood scandals brought into
question the morality of movies as well as moviemakers, and to stave off govern-
ment regulation the industry selected former posjrnaster general Will H. Hays to
serve as its spokesman and regulator. When protests grew, the 1930 Production
Code came into being with high principles and ultimate unenforceability. In its
wake, films trafficked in more adult and daring content with gangster films, unwed-
mother tales, and the like. The arrival of Mae West as a full/overblown movie star
in 1933 seemed to gather all the protests into one vociferous voice, and the
Roman Catholic Church began to gear up for a crusade. While its earlier battle over
The Callahans and the Murphys had been successful, later efforts, such as the
attempted boycott of The Sign of the Cross, seemed as ineffective as the Production
Code itself. By late 1933 there were calls in upper Church circles for drastic mea-
sures, and in April 1934 the Legion of Decency came into being. The Legion would
name names: it decided which films were fit for Catholic consumption and which
(the "Condemned" category) were not. Along with the regulations and boycotts,
there were heightened threats of possible government intervention. Attempts to
regulate the industry through the National Recovery Administration proved unsuc-
cessful, and the ongoing pressure led the film industry's self-regulating body, the
MPPDA, to make a crucial decision. Its 1930 Production Code would be strength-
ened, extended, and made more specific. Its enforcement would now be mandatory
and strictly controlled. Hays associate Joseph I. Breen was appointed head of the
new Production Code Administration, with the industry-given power to rule on the
suitability of all film content. From July 1934 onward, all mainstream films would
be given PCA seals to show their fitness for public exhibition. The Production
Code's effectiveness was such that, with minor alterations and challenges, it sur-
vived until its replacement by the ratings system of the late 1960s.

So runs the nutshell history. Yet the Code's evolution hinges on forces
vastly greater than a recitation of "a group of priests met on such-and-such date
to discuss . . . ," and its influence and consequence are too vast to be easily
contained. As with so many moralist and legalist causes, the move toward the
Code is one of the most forthright demonstrations ever of an eternal truth of
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modern history: a relatively small minority, if sufficiently vocal, empowered,
and well organized, can impose its will on a large majority. The public taste,
even the public good, is in the opinionated hands of a few.

The Production Code became far more than a way to keep cleavage and
vice out of movies. It was, literally, the American public's own imposed design
for living. Its existence enabled the movies not only to reflect and influence the
audience's culture, but to begin to dictate it. Two decades before the denial-
feels-good Eisenhower era, five decades before the don't-worry-be-happy
Reagan years, the Code forcibly eliminated life's franker ambiguities from
movies and bade viewers do the same in their own lives. It was a document cast
in black and white, limiting and simplifying the movies and those who saw
them. It discouraged diversity, exalted conformity, and cast judgment ruthlessly.
In 1936 there was a memorable line in the film To Mary—With Love: "They say
the movies should be more like life. I say life should be more like the movies."
But by the time Myrna Loy spoke those words, their sentiment was a tautology;
two years earlier, the Code had already seen to it.

The Production Code, 1934 incarnation, did not emerge from nowhere. Nor
was it an anomaly: in its genesis and ramifications lay the refractions of various
currents of history, culture, and psychology. In the extremity of its effects upon
creativity and candor in film, the Code tempts the historian toward polemic and
righteous anger and ridicule. Even so, as someone was once wise enough to
observe, "Both sides must be given, even if there is only one side." It might be
difficult to deal dispassionately with the coming of the Code, yet to attach to it too
slanted a reading is to perform a disservice. History, after all, is infinitely open,
and has "many cunning passages, contrived corridors / And issues." (Thank you,
T. S. Eliot.) Each person's path through those gnarly halls might best be served in
this case by an examination of events and circumstances weighing on the Code's
advent. The story of the Code is about far more than movies. It tells of colliding
national trends, anti-Semitism, heterosexism, religious fervor, institutionalized
spirituality, social crusades, corporate fear and miscalculation, and the force of
an individual's will. Facts and trends and trivia, opinions and ideas, coincidences
and paradoxes are all determinants here, along with the propulsive flow that
ensures that history will ever and ever repeat itself. All these things form a buffet,
a feast that enables us to draw our conclusions about the birth of the Production
Code. Through this bounty, each of us may ultimately compose our own histories.

Noble Experiments

Baradoxes are as wondrous to the historian as they can be annoying to the
fcouse or pedant confronted with them. Prohibition and its repeal form, at least
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on the surface, one of history's great contradictory moments. In terms of moral
behavior as well as alcohol consumption, "the Noble Experiment" had had pre-
cisely the reverse effect of what had been intended. Defying the law, as epito-
mized by the ban on alcohol, became a trendy national pastime. Through boot-
legging and related activities crime became a far greater influence than ever
before, also far better known and, sometimes, better appreciated. The morality
of the Prohibition era, as reflected in the country's popular culture, was one of
exuberance, daring, defiance, and general laissez-faire. This was the time of
the first flourishing of jazz, which seemed impossible without high living and
the enhancements of alchohol and drugs. Sex and sensuality became more vis-
ible in theater, film, music, dance, advertising. With all this, too, there was a
public exploration of homosexuality in fiction, on the stage in plays such as
The Captive and The Green Bay Tree and on film. In New York and a few other
cities, the flourishing of the pansy craze was one of the most visible extensions
of this go-to-hell enthusiasm.

As temperance people had done before Prohibition, there were the moral-
ists who decried the sin of the movies and Hollywood's seeming insistence
on presenting sex and crime as appealing and attractive. Accordingly, the film
industry was given its equivalent of the Volstead Act, the 1930 Production
Code, which had precisely the same effect as the ban on alcohol: it existed to be
defied. Slowly at first, then with increasing boldness, the studios ignored the
Code's directives. Scarf ace and Red-Headed Woman and The Sign of the Cross
were clearly products of a time when film immorality, like drink, was suppos-
edly banned, and yet rampant. The two were conjoined, of course, in the scores
of movies in which drinking was shown to be the most appealing and desirable
pastime imaginable.

Although the repeal of Prohibition was not a major item on President
Roosevelt's agenda, it was ultimately part of the change sweeping the nation
after his inauguration. For many, the return of sanctioned drinking was an indi-
cator that better times were indeed part of the New Deal. It also carried a
sizable price: it was as if the general sense of public good deemed itself a
finite vessel, and when booze came back, other forms of permissiveness were
expunged. There could, apparently, be room only for so much vice in the United
States. It was at this time that drug laws began to come into effect. Early 1930s
films had mentioned drugs frequently and even had songs about them; drugs
were kinky, possibly, but not illegal. In 1935 this changed. So, even earlier,
did policies concerning homosexuality: government officials and moralists
bent on suppressing (or eradicating) homosexuality came out in force. With the
hastened end of the pansy craze, there began the retreat of whatever meek
advances homosexuality had made in the sphere of public acceptance. Police
departments worked mightily to eradicate the public presence of homosexuality



modern history: a relatively small minority, if sufficiently vocal, empowered,
and well organized, can impose its will on a large majority. The public taste,
even the public good, is in the opinionated hands of a few.

The Production Code became far more than a way to keep cleavage and
vice out of movies. It was, literally, the American public's own imposed design
for living. Its existence enabled the movies not only to reflect and influence the
audience's culture, but to begin to dictate it. Two decades before the denial-
feels-good Eisenhower era, five decades before the don't-worry-be-happy
Reagan years, the Code forcibly eliminated life's franker ambiguities from
movies and bade viewers do the same in their own lives. It was a document cast
in black and white, limiting and simplifying the movies and those who saw
them. It discouraged diversity, exalted conformity, and cast judgment ruthlessly.
In 1936 there was a memorable line in the film To Mary—With Love: "They say
the movies should be more like life. I say life should be more like the movies."
But by the time Myrna Loy spoke those words, their sentiment was a tautology;
two years earlier, the Code had already seen to it.

The Production Code, 1934 incarnation, did not emerge from nowhere. Nor
was it an anomaly: in its genesis and ramifications lay the refractions of various
currents of history, culture, and psychology. In the extremity of its effects upon
creativity and candor in film, the Code tempts the historian toward polemic and
righteous anger and ridicule. Even so, as someone was once wise enough to
observe, "Both sides must be given, even if there is only one side." It might be
difficult to deal dispassionately with the coming of the Code, yet to attach to it too
slanted a reading is to perform a disservice. History, after all, is infinitely open,
and has "many cunning passages, contrived corridors / And issues." (Thank you,
T. S. Eliot.) Each person's path through those gnarly halls might best be served in
this case by an examination of events and circumstances weighing on the Code's
advent. The story of the Code is about far more than movies. It tells of colliding
national trends, anti-Semitism, heterosexism, religious fervor, institutionalized
spirituality, social crusades, corporate fear and miscalculation, and the force of
an individual's will. Facts and trends and trivia, opinions and ideas, coincidences
and paradoxes are all determinants here, along with the propulsive flow that
ensures that history will ever and ever repeat itself. All these things form a buffet,
a feast that enables us to draw our conclusions about the birth of the Production
Code. Through this bounty, each of us may ultimately compose our own histories.

Noble Experiments

Baradoxes are as wondrous to the historian as they can be annoying to the
fcouse or pedant confronted with them. Prohibition and its repeal form, at least

^ • ^

5

on the surface, one of history's great contradictory moments. In terms of moral
behavior as well as alcohol consumption, "the Noble Experiment" had had pre-
cisely the reverse effect of what had been intended. Defying the law, as epito-
mized by the ban on alcohol, became a trendy national pastime. Through boot-
legging and related activities crime became a far greater influence than ever
before, also far better known and, sometimes, better appreciated. The morality
of the Prohibition era, as reflected in the country's popular culture, was one of
exuberance, daring, defiance, and general laissez-faire. This was the time of
the first flourishing of jazz, which seemed impossible without high living and
the enhancements of alchohol and drugs. Sex and sensuality became more vis-
ible in theater, film, music, dance, advertising. With all this, too, there was a
public exploration of homosexuality in fiction, on the stage in plays such as
The Captive and The Green Bay Tree and on film. In New York and a few other
cities, the flourishing of the pansy craze was one of the most visible extensions
of this go-to-hell enthusiasm.

As temperance people had done before Prohibition, there were the moral-
ists who decried the sin of the movies and Hollywood's seeming insistence
on presenting sex and crime as appealing and attractive. Accordingly, the film
industry was given its equivalent of the Volstead Act, the 1930 Production
Code, which had precisely the same effect as the ban on alcohol: it existed to be
defied. Slowly at first, then with increasing boldness, the studios ignored the
Code's directives. Scarf ace and Red-Headed Woman and The Sign of the Cross
were clearly products of a time when film immorality, like drink, was suppos-
edly banned, and yet rampant. The two were conjoined, of course, in the scores
of movies in which drinking was shown to be the most appealing and desirable
pastime imaginable.

Although the repeal of Prohibition was not a major item on President
Roosevelt's agenda, it was ultimately part of the change sweeping the nation
after his inauguration. For many, the return of sanctioned drinking was an indi-
cator that better times were indeed part of the New Deal. It also carried a
sizable price: it was as if the general sense of public good deemed itself a
finite vessel, and when booze came back, other forms of permissiveness were
expunged. There could, apparently, be room only for so much vice in the United
States. It was at this time that drug laws began to come into effect. Early 1930s
films had mentioned drugs frequently and even had songs about them; drugs
were kinky, possibly, but not illegal. In 1935 this changed. So, even earlier,
did policies concerning homosexuality: government officials and moralists
bent on suppressing (or eradicating) homosexuality came out in force. With the
hastened end of the pansy craze, there began the retreat of whatever meek
advances homosexuality had made in the sphere of public acceptance. Police
departments worked mightily to eradicate the public presence of homosexuality



(48)

:hrough a crackdown on otherwise unenforced loitering laws. Much of the
•emainder of the retreat came as a direct result of the new laws regulating
drinking. In New York, all sales of alcohol were licensed through the State
Liquor Authority, which monitored bars and other establishments to ensure that
behavior therein would not be "disorderly." That one broad-based word became
the authority's mandate to keep lesbians and gay men out of public establish-
ments. Through their very existence homosexuals were presumed to be disor-
derly, and since they lacked the resources to combat the suppression, the SLA
and similar organizations continued the arrests and harassments without cease.
By the middle of the decade, it was clear that various forces had coalesced to
put a big padlock on the closet door.

The great movie cleanup of 1934 was a continuation and extension of all
these effects of repeal. The price the public paid for legal drinking was a further
monitoring of "disorderly" behavior as done in actuality and as reflected
onscreen. Through the proper spin-doctoring and propaganda, and through the
righteous pronouncements of church leaders, film frankness was put on the
same level as organized crime and poverty. It was, according to this party line, a
national ill needing to be expunged, in fact, a major contribution to Depression
misery, part of the "fear itself" that Roosevelt had stated. Just as drinking could
be made to seem a good thing when properly monitored, so was filmgoing con-
sidered an evil because it was not being regulated appropriately. The New
Improved Full-Strength Production Code, then, functioned as the film indus-
try's Twenty-first Amendment, a symbol of supposed national well-being hailed
by most as a needed boost to national morale. And just as the deliberately vague
words loitering and disorderly became mandates to rid the public sphere of les-
bians and gays, the simply worded (and slightly ungrammatical) phrase added
to the 1934 version of the code in section II, no. 4, would be all the license
required to kick the queers out of the movies for the next thirty-five years:

SEX PERVERSION or any inference to it is forbidden.

Movie-Made Children

On September 27, 2000, a congressional panel, chaired by Sen. John McCain
(Rep., Arizona), convened a day of hearings in which the heads of major film
studios were compelled to defend their marketing practices. A series of school
shootings in the late 1990s, climaxing with the horrifying tragedy of thirteen
dead students at Columbine High School in Littleton, Colorado, had compelled
some members of Congress to shine an unforgiving glare on the industry. In the
aftermath of Littleton, the American film industry served as an eye-catching

and easily attackable target—the great corrupter of the young—and the themes
continued to resound in Congress and in the concurrent presidential campaign.
Specific and heavy criticism was directed toward the guidelines by which
R-rated films could be advertised to children under seventeen. "I don't under-
stand this language," McCain complained to the executives, referring to the
studios' marketing policies. "I think it's filled with loopholes. . . . Why don't
you just simply say that you will not market to children this kind of R rated
material, that you will not market it to children under seventeen, period." As
the attacks raged, some observers noted that, while the studios were certainly
culpable, some of the attention might have been better focused on the easy
accessibility of handguns. There was, however, no equivalent hearing involving
an assembly of gun manufacturers or officers of the National Rifle Association.

The Motion Picture Research Council had taken five years to perform its
research, and the results reflected poorly upon the American film industry. The
findings were scathing: "A treacherous and costly enemy let loose at the public
expense [and] subversive to the best interests of society," it said. The council
was in no way connected with Senator McCain or his committee; it predated
them, in fact, by more than seven decades. With funding by a Cleveland phil-
anthropic group, the Payne Fund, the Research Council had conducted the
study from 1928 to 1933, with its stated intention to examine the movies' cor-
rupting effects on the young. The council's head, Rev. William H. Short, was a
longtime advocate of government regulation of film content, and with the Payne
grant he oversaw testing and interviews that in hindsight seem to have been
geared to prove to everyone that the movies were contaminating America's
youth. The study was conducted with commendable rigor, innumerable charts
and figures, and some truly crackpot methodology, such as a device that mea-
sured the tremors of bedsprings to show the troubling dreams some movies gave
the young. According to the council's all-but-preset findings, the new American
generation was emotionally damaged, prone to emulation of movie violence, and
overwhelmingly susceptible to lustful or aberrant behavior.2 Gangster and
crime films, of course, were the most decried culprits, with Jimmy Cagney's
make-crime-seem-attractive appeal coming in for special attack. Eroticism in
film was also a trouble spot, as were horror movies, although the Love That Dare
Not Speak Its Name was all but absent from the findings.

2It belabors the point to find too many parallels between the Motion Picture Research Council and
such later groups and advocates as the Family Research Council and Rev. Donald Wildmon.
Nevertheless, some types of moral opportunism are eternal. In 1933, as many years later, the same
techniques seem to work: pick your enemy, shade the findings in your favor, assume a righteous
air, assume a higher ground than those who disagree with you, wave flag and Bible, and overlard
with the phrase "for the good of our children." Works every time.
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If the Council's findings lacked a certain objectivity, they were the acme of
neutrality in comparison to the way in which they were presented to the public.
An ambitious provocateur named Henry James Forman compressed the nine-
volume results of the study into one tidy package of dynamite entitled Our
Movie-Made Children. The relative caution of the council gave way to the ring-
ing of a thousand alarms in the Forman book as he averred, in essence, that
every movie ticket sold moved America's children one step closer to hell. Some
critics did attempt to note that Forman made his points by wildly slanting find-
ings that had often been quite debatable to begin with. Voices of reason gen-
erally tend to get lost in the frenzy surrounding "Save our children!" fervor,
and such was the case here. In a cross-country book tour, Forman cried wolf,
denounced the movies, preached to the converted, and exhorted the masses
to press for government censorship of film. He also sold enough copies of Our
Movie-Made Children to make it one of the best-selling books of 1933. With few
in the media or academia willing to contradict him, Forman became an ad hoc
moral spokesman for right-thinking (and Right-thinking) people. His words,
and the council's more extreme findings, were fodder for newspaper editorials
around the country. Hollywood was the corrupter of the young, the evil empire,
the ultimate source for all the nation's ills.3

While Forman and the populace raged, Will Hays trembled. Although he
had little to say publicly about Our Movie-Made Children, it was known that
the Payne study was referred to around the Hays Office as the Payneful Study.
It seemed a graphic and reproachful billboard for the failure of the Produc-
tion Code, Hays, and his lieutenants. Nor was it a coincidence that the Motion
Picture Research Council was headed by a clergyman, for while Our Movie-
Made Children was a secular work, the fervor driving it was bona fide Old
Testament wrath. And behold, in very short order the church would be taking on
the argument over the movies.

Christian Soldiers

Despite Cecil B. DeMille's protestations to the contrary, the movies were a pro-
foundly secular institution, and the pleasures they proffered were never going
to sit upon the right hand of those making pronouncements from the pulpit. It
was just Reverend Short's good fortune (or blessing) that the Motion Picture

3Everything Old Is New Again Department: Senator John McCain's words, all these years later,
seem quite in tune with the days of the Payne study and Our Movie-Made Children: "I'd love to be
the Super Censor," he told an interviewer following his committee's hearings. "I'd love to sit and
watch movies every day and say which ones are suitable and which ones are not."

Research Council's findings were greeted by an America besotted, as it period-
ically is, with a renewed religious zeal. In the eighteenth century there had been
the fervor of the Great Awakening, and the 1830s saw a flurry of evangelistic
passion and revivalism in the American middle class. Such waves of interest
are recurring, and many of them are long-lasting: the 1970s call to be Born
Again started as a spiritual rebirth and over the course of two decades moved
into the political arena with the rise of the Religious Right. In the 1920s and
1930s, the American soul was beset by fevers of similar intensity from two dif-
ferent factions declaiming piety and redemption. The Roman Catholic Church
was one of them, here in one of its most powerful and public influential
moments. The other contained, barely so, the evangelical enthusiasm bestowed
by Aimee Semple MacPherson, Billy Sunday, and so many others. Both the
Catholic Church and the evangelists had showbizzy aspects of their own, of
course, and in their calls to repentance and devotion it frequently suited them
to decry the movies.4 For Protestants this tended to not carry a great deal of
weight, despite Mr. Short and Our Movie-Made Children; the Mae West films,
for example, racked up notably high grosses in the Bible Belt. The Catholic
Church, however, preferred to lay its hands more firmly upon the pursuits of its
parishioners, and not only in its pronouncements on such matters as marriage
and birth control. The Church's officers regarded clean entertainment as a
moral imperative and did not shy away from telling their flock about specifics.
In sermons and editorials they constantly ripped into the licentiousness of pop-
ular entertainment, and the intensity of their fury frequently reaped benefits:
witness MGM's humiliated withdrawal of The Callahans and the Murphys,
which many Irish-Americans had regarded as personally slanderous. The 1930
Production Code, created largely by Catholics, was mainly an attempt to pla-
cate the Church, but as its ineffectiveness became clear to all, the hostilities
resumed, and in a higher key.5 The Sign of the Cross, with its torturous inter-
locking of spirituality and sex, was just the right kindling for Catholic flames.
While the clergy's call for a boycott went mostly unheeded, the controversy
instilled in some priests and bishops a sense of holy mission.

The mission began to find its destination in late 1933, following a discus-
sion of cinematic corruption at the annual meeting of U.S. Catholic bishops. When
they returned to their home dioceses, some of the bishops were sufficiently

4Billy Sunday did tend to give the movies more leeway than many of his fellow brimstoners. He
even paid a good-humored and well-publicized visit to Mae West on the set of her seminal sinfest.
She Done Him Wrong.
5This was not a time for hard feelings to go unmentioned, and the senior officers of the church were not
afraid to lay the blame on the movie people. In Chicago. George Cardinal Mundelein wrote an open
letter to his parishioners: "We believed we were dealing with moral gentlemen. We were mistaken."
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4Billy Sunday did tend to give the movies more leeway than many of his fellow brimstoners. He
even paid a good-humored and well-publicized visit to Mae West on the set of her seminal sinfest.
She Done Him Wrong.
5This was not a time for hard feelings to go unmentioned, and the senior officers of the church were not
afraid to lay the blame on the movie people. In Chicago. George Cardinal Mundelein wrote an open
letter to his parishioners: "We believed we were dealing with moral gentlemen. We were mistaken."
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inflamed to oversee the compilation of lists of objectionable films. Unlike the
complaints lodged in Our Movie-Made Children the objections were nearly all
made on grounds of sex. In Detroit, Msgr. John Hunt complained that 90 percent of
Hollywood films were unfit for public viewing. Accordingly, the Michigan Catholic
began to print lists of both commendable and—longer list!—undesirable movies.
The first one it targeted was Queen Christina, noting that the queen's propensity
for male attire made her a "perverted creature." Gradually the various movements
coalesced into one major organization, the Legion of Decency, which formally
came into existence in April 1934. Over 11 million good Catholics took the
Legion's pledge:

I wish to join the Legion of Decency, which condemns vile and unwholesome
moving pictures. I unite with all who protest against them as a grave menace to
youth, to home life, to country, and to religion. I condemn absolutely those sala-
cious motion pictures which, with other degrading agencies, are corrupting public
morals and promoting a sex mania in our land.

I shall do all that I can to arouse public opinion against the portrayal of vice as
a normal condition of affairs. . . .

I unite with all who condemn the display of suggestive advertisements. . . .
Considering these evils, I hereby promise to remain away from all motion pic-

tures except those which do not offend decency and Christian morality. I promise
further to secure as many members as possible for the Legion of Decency.

I make this protest in a spirit of self-respect and with the conviction that the
American public does not demand filthy pictures but clean entertainment and edu-
cational features.

It was promptly made clear that the strong wording of the pledge was not a
mere gust of righteous hot air. Early in June Dennis Cardinal Dougherty of
Philadelphia ordered a boycott of all films, and film receipts promptly plum-
meted to non-brotherly-love levels. In other areas, priests took to stationing
themselves prominently outside movie houses running objectionable titles,
casting a baleful eye on any parishioners coming in and out.

In a matter of a few weeks the forcefulness of the Catholic campaign had
become a matter of national note. The outcries were given added urgency by the
anger of certain influential Protestant and Jewish leaders, and the flames were
further stoked by the ersatz irrefutable proof of Our Movie-Made Children. The
pressure grew most intense, naturally, within the film industry, and was made
more so by the fact that Joe Breen and publisher Martin Quigley were Roman
Catholic in politics as well as faith: neither made a secret of his feelings about
the state of the cinematic art and the character of those who created it. Here, in
sum, was the faith community at its most vehement, assuming a moral high
ground for the nation. In anger, righteousness, and pressure, this went far

beyond anything seen before; next to this the furor over The Callahans and
the Murphys was as a mild disagreement at a Knights of Columbus meeting.
No, this holy crusade had all the fire of the original Religious Righter, Father
Charles Coughlin, and a peremptory moralistic wrath unmatched until the abor-
tion wars later in the century. An anger that was initially directed toward pro-
tecting Catholics from baser urges would, eventually, encompass film audiences
all over the world.

Much of the take-no-prisoner zeal was directed toward Will Hays, whose
terminally bland surface—folksy, phlegmatic, and conciliatory—masked the
craft of the true player. His efforts to bridge the gap between the religious
groups and the go-for-broke, movie people left him in a lose-lose position. The
1930 Code had had the precise opposite effect of its original intent, and to the
crusaders it seemed a Bastille-like symbol of all the country's ills, both moral
and bureaucratic. The Legions of Decency set up in various cities operated
on an independent basis, at least temporarily, to set aright the Code's weakness
and irregularities.6 Gradually they coalesced into a unified movement, with
their activities closely supervised by Martin Quigley. Quigley's insider con-
nections in the film industry were equaled, perhaps even overshadowed, by his
close personal association with Father (soon to be Cardinal) Francis Spellman.
Along with Quigley, the Legion operatives did their work with such rigor that a
number of congressmen were sufficiently motivated to introduce bills calling for
the regulation of film content. Seldom has the separation of church and state
become so perilously and publicly blurred.

Successful boycotts, threats of government intervention, cacophonous pub-
lic protests—alongside these, the film industry had little recourse. On June 22,
1934, the board of directors of the MPPDA met in New York. The purpose of the
meeting was less discussion or negotiation than simple imposition. As the most
powerful men in the business listened anxiously. Will Hays announced that the
film industry now had "a police department." Then he introduced the depart-
ment's new chief. As he accepted his appointment as Code administrator,
Joseph I. Breen defined himself with characteristic elan: "I come from a race
of people," he said, "who have a long history of committing suicide—on the
other guy!" For the remainder of the meeting, and over the following two
weeks, the scope of his suicidal power became manifestly clear as the Code was

6They operated in somewhat uncoordinated fashion, depending on the tastes of their adminis-
trators in each city. In Detroit Murder at the Vanities and The Thin Man were on the condemned
list, while in Chicago they were given a B rating—neither approved nor forbidden for adults—and
Of Human Bondage was passed in as many cities as it was condemned. The clearest directives, in
fact, were issued in Philadelphia, courtesy of Cardinal Dougherty: if you were Catholic, you were
forbidden to see any movies at all.
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transformed from a suggested advisory to an ironclad proposition. Items vaguely
mentioned in the 1930 Code, including sexual perversion, were made more spe-
cific; the new Code would be sufficiently detailed to offer its administrators
nearly unlimited scope. The production and distribution of films would now
be filtered through the moral and artistic vision of the Production Code
Administration, and appeals filed against PCA decisions would no longer rest
in the incestuous hands of the producers. In essence, all decisions related to
Code matters would be administered by the ungloved iron hand of Joe Breen.

One of the Finest Women Who Ever Walked the Streets

Perhaps it's too easy, seven decades later, to bewail the changes/havoc/damage
wrought by the coming of the 1934 Code. The litany of objections unfolds
readily: anything that makes for less openness and honesty, that inhibits the
integrity of a true artist (and some pre-Code filmmakers were that), that deigns
to protect large groups of people from things to which they're entitled . . . the
Code and the Breens who pushed for it seem, from a standard twenty-first-
century liberal perspective, to merit stormy oceans of umbrage. And after
decades without a Code, with sexual openness and excessive violence in films
and all public media, the targets of the 1934 crusade seem staggeringly innocu-
ous, far less coruscating a moral linchpin than, say, Robert Mapplethorpe.
Outrages over something as sublime as Queen Christina seem as artistically
indefensible as they are morally unnecessary. How dare anyone be offended?

Nevertheless, a bit of perspective-morphing makes it possible to see why
the churches and others were getting so upset by 1933. While the frankness of
most pre-Code films seems appealing to many of us now, there did arise, occa-
sionally, the gratuitous rotten apple. Some things in some movies went unset-
tlingly far beyond the borders of good taste, and occasionally some low blows
were struck. Call Her Savage, for example, is fun precisely because it strives, in
depicting Clara Bow's odyssey, to leave no sexy or scorching stone uncovered.
One scene, nevertheless, truly does go too far: an interlude that serves no other
purpose than to show Bow wrestling playfully with her Great Dane. What seems
tame to modern observers was far less so to some spectators in 1932, who knew
of the scabrous tales (circulated in pornographic tattle-sheets) of Bow's pur-
ported romantic trysts with said canine. The Sign of the Cross, in certain senses
the ultimate pre-Code movie, can still have a queasying effect on viewers with
its arena brutality, and its effect on 1933 audiences was that much stronger; an
exhibitor noted at the time, "I don't think anybody liked it because it is so very
cruel and depressing." In certain 1933 films in particular, the gratuitous
touches of sex or titillation seem akin to something on the Fox TV network in

the 1990s. In some ways they were abusing their freedoms. Even in the most
insubstantial trifles, the So This Is Africa type of seedy studio product, there is
often a palpable sense that they're pushing to see just how much they can
get away with. In the silly Meet the Baron (1933) there's a production number
called "Clean as a Whistle" that exists for the sole purpose of allowing the
MGM chorus line to shower onscreen and taunt viewers with the possibility of a
nipple or two glimpsed through the spray. Harmless fun, sure, but in the face of
growing religious and government ire it seemed a clear invitation for trouble.
Then came a fleshy target around which all the anger could be draped.

In the history of movies, as everywhere else, there are occasionally dangled
before us irresistible and somewhat lazy generalities: The Jazz Singer as the
first sound film ("You ain't heard nothing yet!"); D. W. Griffith as the inventor
of cinematic syntax and father of the closeup; 1939 as the greatest year in the
history of Hollywood history; Citizen Kane (and later, perhaps, Star Wars) as the
Event That Changed American Cinema. And . . . Mae West as the last straw
responsible for bringing about the Production Code. How tempting it is to latch
onto these icons, even while the truth is that they are seldom accurate, usually
little more than the tip (if that) of their respective icebergs, concealing more
than they reveal. Mae West, however, was nothing if not generous, and in her
case there is more historical validity than is usual with history's shortcuts. A
force as attention-grabbing as she would naturally take center stage in any con-
troversy, and her name, effect, and outsized popularity turn up again and again
in the articles and papers documenting the birth of the enforced Code. If she
was not the moralists' ultimate nightmare, she was certainly the lush embodi-
ment of most of their worst fears.

The reasons for West's notoriety are not necessarily imprinted on celluloid.
As funny as she was, especially in her pre-Code vehicles She Done Him Wrong
and I'm No Angel, and as suggestively sexual, her films do not appear, all these
decades later, to be the most licentious of the Hollywood output. Rather, it was
what she represented that posed the biggest threat. She was something the
American public has always found troublesome: an independent, smashingly
successful, sublimely egotistical, self-created woman. From Amelia Bloomer
to Madonna, such people are moving targets, and West was more conspicuous,
and self-assured, than most. Even after doing jail time for her frankness, and
brazenly attempting to push the gay envelope with her play The Drag, she
always managed to come out on top. That in itself would be enough to draw a
fearful response from conservative quarters; still worse, atop the whole was the
fact that her fortune and fame derived from her treating sex as a joke. Not a
secret and sacred thing, nor a treasure saved for lawful wedlock^—but some-
thing to be openly enjoyed, used, shared, and mocked. In so doing, she blithely
appropriated the leading edge in the battle of the sexes. She could refer to
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herself as "one of the finest women who ever walked the streets," sing "A Guy
What Takes His Time" to her panting admirers, and inform Cary Grant "You
can be had." She could also, as demonstrated in her "Cherry Sisters" scene in
She Done Him Wrong, be on easy terms with gays. Many millions of Americans
were willing to share the joke, to the extent that Wrong and Angel exceeded
even The Sign of the Cross in their grosses and rescued Paramount Pictures
from receivership in 1933. Critics mostly raved, and as the clergy leaned
toward descriptions such as "demoralizing, disgusting, suggestive, and inde-
cent," West basked luxuriantly in the glare of worldwide awe.

In early 1934 West prepared for her third starring assault on American
prudery, the provocatively titled It Ain't No Sin. After Joe Breen rejected the
two submitted scripts, West and Paramount proceeded oblivious and unde-
terred. The advance ads for the film bore an unintentionally ominous air: a
looming hourglass silhouette was captioned with the legend, "Coming events
cast their shadows before." While production was still underway, the Legion of
Decency was founded, its establishment due in no small part to the sensation
West had created and to fearful anticipation of her next effort. Before It Ain't
No Sin had run on any screen, the Legion denounced the movie and its star.
It and she were sins, according to the Legion, and the new Production Code
Administration concurred. For Joe Breen and his associates, It Ain't No Sin
would be a test case to show how the rules had changed. The title was the first
thing to go, followed by a good portion of West's cheerful amorality. Cut and
partly reshot, the retitled Belle of the Nineties was an artistic letdown and a
financial disappointment. The slow decline of West's career was now underway,
and as her image grew more forcibly denatured, her scripts became ever more
bland and she herself far less funny. Thus muzzled, she continued her battles
against the Legion and the PCA for several years. The curves remained, but the
impact was gone.

Of Bigotry and Breen

In one of her first radio broadcasts Eleanor Roosevelt hailed the ascendancy of
Joe Breen, thus setting a certain imprimatur upon the whole Production Code
process and crowning the new czar of the movies. Breen's entitlement to this
crown was, in his and many minds, unquestionable. He knew how to deal with
the studios, he knew film, and his stern tenacity got results. To his role as unof-
ficial national arbiter of morals he brought the energized implacability of the
true believer, a vitality readily apparent in a newsreel Breen appeared in shortly
after assuming leadership of the PCA. As he intones the credo of the new
Code, the forcefulness and terrible sincerity are as unquestionable as the self-

The changing face of movie morality: Production Code Administrator Joseph I. Breen.
Photofest

righteousness and the bad grammar: "The vulgar, the cheap, and the tawdry is
out! There is no room on the screen at any time for pictures which offend against
common decency—and these the industry will not allow."

One of the most powerful constituents of Breen's belief in both God and self
was an enormous amount of bigotry. In the voluminous Breen correspondence,
external as well as internal, there is a major paper trail describing precisely what
he thought of the people in the film community. His extreme anti-Semitism was
sadly common at the time, his homophobia was all but de rigueur, and these opin-
ions would inform film content, and a large part of American culture, for many
years. His feelings were only strengthened by the fact that the film people he
reigned over were primarily Jewish and occasionally gay. Everything wrong with
the movies was due to Them, as he wrote to an ally, Fr. Wilfred Parsons, in 1932:

[The Jewish moguls] are simply a rotten bunch of vile people with no respect
for anything but the making of money. . . . Sexual perversion is rampant [and] any
number of our directors and stars are perverts. . . . These Jews seem to think of
nothing but making money and sexual indulgence [and] are [also] the men and
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was an enormous amount of bigotry. In the voluminous Breen correspondence,
external as well as internal, there is a major paper trail describing precisely what
he thought of the people in the film community. His extreme anti-Semitism was
sadly common at the time, his homophobia was all but de rigueur, and these opin-
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years. His feelings were only strengthened by the fact that the film people he
reigned over were primarily Jewish and occasionally gay. Everything wrong with
the movies was due to Them, as he wrote to an ally, Fr. Wilfred Parsons, in 1932:

[The Jewish moguls] are simply a rotten bunch of vile people with no respect
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women who decide what the film fare of the nation is to be. They and they alone
make the decision. Ninety-five per cent of these folks are Jews of an Eastern
European lineage. They are, probably, the scum of the earth.

Given his self-appointed status as the only moral person in the film industry,
Breen made his personal beliefs—religious, moral, ethical, political, social—a
major factor in his duties as chief Code administrator. Post-Code cinema, in the
Breen's-eye view, had no truck with moral ambiguities or criticism of established
institutions like government, law enforcement, and big business. Virtue would
always find some compensation, sanctity could not be attacked, and any type of
wrong was duly and visibly punished. Ethnicity had been a frequent subject of
early thirties films, with stories about Jewish life (The Heart of New York, The
Symphony of Six Million) and with black characters occasionally treated with
something approaching respect (Baby Face, This Day and Age). Such things were
now out (along with the vulgar, the cheap, and the tawdry). Post-Code cinema was
a predominantly white and Gentile and heterosexual world, innocent wherever
possible: the first big post-Code movie star was, after all, Shirley Temple. When
the ethnic images couldn't be erased, they were made more subservient, and here
was born the bleak golden age of Hollywood's racial insensitivity.

Breen's was the final word on what was included or omitted in films. He and
his staff read and approved (or rejected) scripts before filming and then would
give the necessary code certificate to the finished product. His opinions on
acceptability naturally precluded any inclusion of a gay element; he had, after
all, been an engineer of the revised Code that specified sex perversion as a
no-no. In film after film after film he cautioned and warned against any inclu-
sion of what he termed "a 'pansy' flavor," threatening that inclusion of such
elements would render an entire film unacceptable. A finished film could and
would be recut or reshot, as Breen's hated Jews and perverts trembled before
his power and complete lack of serf-doubt. Some years after his death one of his
later associates in the Production Code Administration, Jack Vizzard, precisely
encapsulated the essence of Joe Breen, and thus of the Code in general: "The
mainspring of his vitality was the fact that he nurtured not the slightest seed of
self-doubt regarding his mission or his rectitude. He was right, the moviemak-
ers were wrong, and that was that."

100 Percent Pure

Even before the Legion of Decency turned up the heat, the movie industry had
felt sufficient pressure to start an unofficial cleanup. Except for some startling
moments here and there—Wonder Bar is a good example—most early-1934

movies seemed to pull back from the excesses and Ernests of the previous year.
The Hollywood fascination with literary prestige (laundered as needed) had
already begun in 1933 with Fox's Cavalcade and Berkeley Square, and then late
in the year with a hit adaptation of Little Women and a flop version of Alice in
Wonderland. Nevertheless, this drift was obviously deemed insufficient, for
the fervor in 1934 was such that even the more denatured movies were put on
the hit list. However mild Wheeler and Woolsey's Hips Hips Hooray seems,
especially alongside the seedy So This Is Africa, it was one of the biggest targets
early in the year. So were Jimmy the Gent and He Was Her Man, both with
Jimmy Cagney, a presence almost as much of a flashpoint as Mae West. Most
crucially, a trio of films in production in mid-1934 seemed to be positioned to
bait the Code. Mae West's It Ain't No Sin (a.k.a. Belle of the Nineties) was joined
by two other sensual-woman sagas: MGM's Jean Harlow vehicle Born to Be
Kissed and Warners' Madame DuBarry, as embodied by the stunning and ahis-
torical figure of Dolores Del Rio. All three were excoriated while still in pro-
duction, all added fuel to the censorship fires, and all were extensively reshot
after July 1934, when the new Code was established. The Harlow film was reti-
tled, in a burst of Breen-pleasing optimism, 100% Pure . . . then ultimately
given the noncommittal label The Girl from Missouri.7 In all three cases the
tampering was fairly evident, with plotlines that made hairpin turns in order
to transform three sexually forward women into incomprehensibly nice girls. In
the coming years, when suggestive scripts were run through the PC A maw, such
alterations would be standard issue, albeit with the seams usually less visible.

Earlier films still in release after July 1934 suffered even greater indigni-
ties. Even as Breen maintained an aura of equability with the studios, a take-
no-prisoners mentality was in the air. The other guy, or the industry's largest
studio, would indeed be the one committing suicide. Remembering all too well
the futile battles he had waged with studios over the previous months, Breen
ordered the recall of dozens of titles for PCA-ordered cuts. Each print would be
shipped back to the film exchange, the offending footage would be carefully
excised, and the print returned to the theater. The censorious zeal of the time
was nothing if not contagious. After MGM's The Merry Widow was given a Code
seal and allowed to open, Martin Quigley and Will Hays took up the gauntlet.
Mindful that MGM production head Irving Thalberg had won the appeal battle
on Queen Christina, they professed outrage that Breen had passed such a dirty

70ne relatively suggestive aspect of The Girl from Missouri that did escape the shears was the pres-
ence of a possibly gay character—a melancholy millionaire, played by the terminally dignified
Lewis Stone, who makes friends with Harlow and then commits suicide. It's not there in the script,
but there are hints for those wishing to read beneath the surface, thus setting the trend for gay and
lesbian movie characters (and theorists) for decades.
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picture as The Merry Widow. Following threats and recriminations on all fronts
(including some dark hints from Quigley that the Catholic Church would enter
the fray), Breen capitulated. The saucy, expensive, and essentially innocuous
operetta was temporarily withdrawn, over Thalberg's heated objections, for
twelve cuts.

In this age of Breen, particular micromanaging would be reserved for the
recycling of previously filmed material. Stories remade after mid-1934 would
be made to conform to the new rules of morality, regardless of whatever hash
was made of plot sense or dramatic effectiveness. Thus, the otherwise accom-
plished 1940 version of The Letter forced Bette Davis to pay, through her mur-
der, for shooting her lover, whereas the 1929 original (like the Maugham story
and play) had cast its heroine (Jeanne Eagels) into a darker hell—living in a
loveless marriage with the knowledge that she will always love the man she
murdered.8 In 1938, when James Whale remade his provocative 1933 The Kiss
before the Mirror as Wives under Suspicion, the material was so denatured that
one can sense Whale's dejection in every frame of the film.

One of the indisputably rotten aspects of the PCA agenda concerned the
fate of pre-Code films given a theatrical reissue after 1934. In those pretelevi-
sion days it was fairly common practice for studios to recycle well-remembered
titles to augment their new output, and with the Code now in effect old movies
were subjected to the same strictures as new ones. The luckiest films were those
Breen refused to reissue under any circumstances, such as Design for Living,
The Cat and the Fiddle (Ramon Novarro living in sin with Jeanette MacDonald),
and She Done Him Wrong. For many more, the reissues were permitted, after
cuts were made of material deemed unsuitable for the post-Code world. Mata
Hari lost most of Garbo's exotic dance and her postcoital love scene with
Novarro; Love Me Tonight came out missing two songs and some dialogue;
and varying degrees of indignity were inflicted on such important films as
A Farewell to Arms, Arrowsmith, Animal Crackers, The Public Enemy, and King
Kong. The PCA was only too happy to approve the prestige-laden Cavalcade
for reissue two years after its release, but only after the removal of the shots of
the lesbian couple. (Save for one quick flash, they remain missing from all sur-
viving prints, an abrupt cut surviving to show where they once had been.) Not
unexpectedly, Breen reserved a special portion of wrath for The Sign of the
Cross. In 1935, notified that Paramount was considering a reissue, he immedi-
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8The Letter (1940), fine film that it is, is a textbook case of the changes forced by the Code on
filmmakers—who were able in this case to triumph over them. Not only did Davis's character pay
for her crime, but it was then necessary to show her executioner, the murdered man's wife, being
arrested. None of this was part of the original, in which the Eurasian wife of the remake was por-
trayed, as Maugham intended, as a Chinese mistress.

ately informed the studio that "The Naked Moon" (or, as he referred to it,
"Anacaria's [sic] dance") had to go. It did go, finally, when Cross was rereleased
in 1938 and (with a "modern" prologue) in 1944. For more than fifty years, all
anyone saw of the sequence was the first line of the song, followed by the loud
hymn-singing of the Christians.9

For nearly a year prior to the watershed cleanup, there had been somewhat
of an unconscious prelude: the soft-pedaling of gay characters had begun in the
middle of 1933 in reaction to the excesses of Our Betters and The Warrior's
Husband. Rouge and lipstick on men were out, and so were obvious partners,
as gay and lesbian characters continued onscreen in a notably more subdued, if
still visible, light. The industry's most dependable purveyors of lavender, Bobby
Watson and Franklin Pangborn, each turned up numerous times onscreen in
1934. Watson and his elaborately flailing wrists were conspicuous in two mid-
level MGM films: in The Gay Bride he snipped his way through the role of a
patronizing luxury car salesman, and in This Side of Heaven his interior deco-
rator nattered about floral upholstery to Mae Clarke, who replied that the
design in question struck her as "a bit too gay." Pangborn, back to solo-act sta-
tus for 1934 (and thereafter), had one of his larger and more peculiar roles in
Tomorrows Youth (Monogram). In this micro-budgeted predecessor of Kramer
vs. Kramer, Mr. P. costarred as the private tutor of young Dickie Moore, forever
chasing after his "little man" and scrubbing him just a bit too hard in the bath-
tub. "I don't need any help to take a bath," Dickie protests. "What do you think
I am, a sissy?"

Clean as a Whistle

By the autumn of 1934 the Code was in action, the Church officials were, if not
satisfied, at least a great deal happier, and the profile of American movies had
been vastly altered. There had not been such a chaotic time, or one fraught with
such sweeping artistic change, since the beginning of sound. A short time prior
to the coming of the enforced Code, the father of "The Naked Moon," Cecil B.
DeMille, had made some pious utterances about the threatened cleanup. "All
of Hollywood is under indictment for the sins of a few," he declaimed. "How
can this be fair? . . . Do you chop down a tree because one of its branches is

9The Sign of the Cross, original version with lesbians, skewered pygmies, and hungry crocodiles,
survived because DeMille retained a print. Other cut titles—some of them—were restored in later
years because collectors or studios possessed the cut footage. Some, alas, will never be seen in
their original forms; one of the most notorious of pre-Code titles, Convention City, seems to have
disappeared completely.



picture as The Merry Widow. Following threats and recriminations on all fronts
(including some dark hints from Quigley that the Catholic Church would enter
the fray), Breen capitulated. The saucy, expensive, and essentially innocuous
operetta was temporarily withdrawn, over Thalberg's heated objections, for
twelve cuts.

In this age of Breen, particular micromanaging would be reserved for the
recycling of previously filmed material. Stories remade after mid-1934 would
be made to conform to the new rules of morality, regardless of whatever hash
was made of plot sense or dramatic effectiveness. Thus, the otherwise accom-
plished 1940 version of The Letter forced Bette Davis to pay, through her mur-
der, for shooting her lover, whereas the 1929 original (like the Maugham story
and play) had cast its heroine (Jeanne Eagels) into a darker hell—living in a
loveless marriage with the knowledge that she will always love the man she
murdered.8 In 1938, when James Whale remade his provocative 1933 The Kiss
before the Mirror as Wives under Suspicion, the material was so denatured that
one can sense Whale's dejection in every frame of the film.

One of the indisputably rotten aspects of the PCA agenda concerned the
fate of pre-Code films given a theatrical reissue after 1934. In those pretelevi-
sion days it was fairly common practice for studios to recycle well-remembered
titles to augment their new output, and with the Code now in effect old movies
were subjected to the same strictures as new ones. The luckiest films were those
Breen refused to reissue under any circumstances, such as Design for Living,
The Cat and the Fiddle (Ramon Novarro living in sin with Jeanette MacDonald),
and She Done Him Wrong. For many more, the reissues were permitted, after
cuts were made of material deemed unsuitable for the post-Code world. Mata
Hari lost most of Garbo's exotic dance and her postcoital love scene with
Novarro; Love Me Tonight came out missing two songs and some dialogue;
and varying degrees of indignity were inflicted on such important films as
A Farewell to Arms, Arrowsmith, Animal Crackers, The Public Enemy, and King
Kong. The PCA was only too happy to approve the prestige-laden Cavalcade
for reissue two years after its release, but only after the removal of the shots of
the lesbian couple. (Save for one quick flash, they remain missing from all sur-
viving prints, an abrupt cut surviving to show where they once had been.) Not
unexpectedly, Breen reserved a special portion of wrath for The Sign of the
Cross. In 1935, notified that Paramount was considering a reissue, he immedi-

(55)

8The Letter (1940), fine film that it is, is a textbook case of the changes forced by the Code on
filmmakers—who were able in this case to triumph over them. Not only did Davis's character pay
for her crime, but it was then necessary to show her executioner, the murdered man's wife, being
arrested. None of this was part of the original, in which the Eurasian wife of the remake was por-
trayed, as Maugham intended, as a Chinese mistress.

ately informed the studio that "The Naked Moon" (or, as he referred to it,
"Anacaria's [sic] dance") had to go. It did go, finally, when Cross was rereleased
in 1938 and (with a "modern" prologue) in 1944. For more than fifty years, all
anyone saw of the sequence was the first line of the song, followed by the loud
hymn-singing of the Christians.9

For nearly a year prior to the watershed cleanup, there had been somewhat
of an unconscious prelude: the soft-pedaling of gay characters had begun in the
middle of 1933 in reaction to the excesses of Our Betters and The Warrior's
Husband. Rouge and lipstick on men were out, and so were obvious partners,
as gay and lesbian characters continued onscreen in a notably more subdued, if
still visible, light. The industry's most dependable purveyors of lavender, Bobby
Watson and Franklin Pangborn, each turned up numerous times onscreen in
1934. Watson and his elaborately flailing wrists were conspicuous in two mid-
level MGM films: in The Gay Bride he snipped his way through the role of a
patronizing luxury car salesman, and in This Side of Heaven his interior deco-
rator nattered about floral upholstery to Mae Clarke, who replied that the
design in question struck her as "a bit too gay." Pangborn, back to solo-act sta-
tus for 1934 (and thereafter), had one of his larger and more peculiar roles in
Tomorrows Youth (Monogram). In this micro-budgeted predecessor of Kramer
vs. Kramer, Mr. P. costarred as the private tutor of young Dickie Moore, forever
chasing after his "little man" and scrubbing him just a bit too hard in the bath-
tub. "I don't need any help to take a bath," Dickie protests. "What do you think
I am, a sissy?"

Clean as a Whistle

By the autumn of 1934 the Code was in action, the Church officials were, if not
satisfied, at least a great deal happier, and the profile of American movies had
been vastly altered. There had not been such a chaotic time, or one fraught with
such sweeping artistic change, since the beginning of sound. A short time prior
to the coming of the enforced Code, the father of "The Naked Moon," Cecil B.
DeMille, had made some pious utterances about the threatened cleanup. "All
of Hollywood is under indictment for the sins of a few," he declaimed. "How
can this be fair? . . . Do you chop down a tree because one of its branches is

9The Sign of the Cross, original version with lesbians, skewered pygmies, and hungry crocodiles,
survived because DeMille retained a print. Other cut titles—some of them—were restored in later
years because collectors or studios possessed the cut footage. Some, alas, will never be seen in
their original forms; one of the most notorious of pre-Code titles, Convention City, seems to have
disappeared completely.



(56)

decayed?" A few months later, as the tree was being made into kindling,
DeMille had no choice but to hew to the same line as everyone else in the film
community. And in its first few months, through interconnected layers of intim-
idation and relief and good public relations, the appearance was that the Code
really had helped the movies. Grosses, always the bottom line, were clearly
on the rise, aided in large part by the elimination of expenses incurred by
the interference from state and local censorship boards, as well as the costly
Philadelphia boycott. Code proponents such as Breen and the opportunistic-
ally adaptable Will Hays painted a glowing Technicolor picture, quickly citing
the financial figures as proof that the new "wholesome" film wave was responsi-
ble for the crowds. In their proselytizing enthusiasm they neglected to report
that the grosses had been on the rise ever since Roosevelt's election. Nor was it
mentioned that the profits had been propelled in part by such no-no titles as She
Done Him Wrong, George White's Scandals, and The Sign of the Cross.

Moviegoers had no choice but to go along with the Code: like medicine,
it was supposed to be good for you. Even so, some fun-loving filmgoers vented
their disapproval in movie houses. All PCA-approved films sported an onscreen
Code seal and certificate number, and it was reported that in such cities as
Chicago, Detroit, New York, Cleveland, and heavily Catholic Boston, the seal
was loudly booed. Liberal members of the press and arts community likewise
said no, and film critic Richard Watts of the New York Herald Tribune set forth
an argument against the Legion of Decency that may seem, all these decades
later, to best frame the whole situation:

With the Western World showing more than an occasional sign of collapse, and
everything from German terrorism to strikes and rumors of war darkening the hori-
zon, you might think that the Legion of Decency could find some more serious mat-
ter to fight against than Mae West's terrible influence over the ten-year-old mind.

As 1934 ended, all in Hollywood seemed streamline-shiny, sterile and
censor-proof. The year had begun, in this present account of, with a highly
successful musical featuring gay characters out—truly and genuinely out—on a
dance floor. It ended with an even more profitable musical featuring another gay
character on another dance floor. The differences between the earlier and later
characters, and between the dances, told the whole story. The character was
now closeted to the point of sexlessness, and his dance partner was a woman.
On the stage, the Cole Porter musical Gay Divorce had dealt mockingly with
adultery and divorce. With such matters exceedingly unwelcome in a post-Code
world, RKO and the Code people went back and forth with arguments and com-
promise until the script and the title were viably laundered. The Gay Divorcee,
as it was now known, was scrutinized exhaustively by the PCA, still informally

EDWARD EVERETT HORTON

Bom Brooklyn, NT., March 18,1886; died Encino, Calif., September 29,1970

A great character actor's prime asset is a unique voice. It's fitting, then, that mil-
lions of baby boomers first experienced Edward Everett Horton through his
voice alone—as the mordantly decorous narrator of "Fractured Fairy Tales" on
the Rocky and Bullwinkle TV series. Even without his elegantly gangling figure
and spooked countenance, EEH had no trouble establishing his presence.

For years, Mr. Horton was Hollywood's highest-paid character actor, a depend-
able and welcome and unchanging presence. In leads and more frequently in
scores of supporting roles, he embodied aristocratic befuddlement -and bungled

-•composure. He "existed, it seemed, in order to be startled, a Sisyphus for the
world's irregularities.lt took almost nothing to rattle him, after which the skinny
6'2" frame would cringe and the rubber face would instantly assume its peren-
nially contorted affect: even more than Pangborn or Johnny Arthur, EEH was
most compelling when flustered. ; •

He also embodied the complete inverse of sex appeal. Although he played some
romantic roles early on and was frequently cast as husband or father, one could
hardly think of him in terms of sex. Consequently, he was in many ways the ideal
gay persona for a post-Code age, as duly demonstrated in late 1934 in The Gay
Divorcee. In film's such as In Caliente (1935) and The Ganges All Here (1943), he
would, find himself dancing with another man, and as he registered shock with
his standard cry of "My word!," you could tell that this would indeed be'nis pref-
erence, were sexuality his lot. Like aU great character actors, he had decades of
stage experience, coming to film in 1923 as a quirky leading man and easily set-
tling into the supporting /liche he maintained for over forty years. His defining
moment came with the play Springtime for Henry—even the title evokes him—
in which he starred as a'Milquetoast who learns about love. Oddly, he did not
appear in the film version; if he had, the panty waist portions would have been,
as always, far more convincing than the romantic aspects. But then, Mr. Horton
knew his audience well enough to know that it loved and remained faithful to him
for one ihing above all: his sheer, and eternally enduring, improbability.

known as the Hays Office, but one character managed to stir little attention.
The second male lead, Egbert, spent the entire film fussing, fretting, and fend-
ing off women's advances. As played by Edward Everett Horton, Egbert was
high-strung, persnickety, supercilious, and notably lacking in masculine airs.
Egbert, in sum, was gay, but in Horton's hands, in a Code-mandated Hollywood,
he was so desexed as to pass undetected under the Breen radar. One of his cen-
tral moments was a musical sequence called "Let's K-nock K-nees," in which a
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EDWARD EVERETT HORTON

Bom Brooklyn, NT., March 18,1886; died Encino, Calif., September 29,1970

A great character actor's prime asset is a unique voice. It's fitting, then, that mil-
lions of baby boomers first experienced Edward Everett Horton through his
voice alone—as the mordantly decorous narrator of "Fractured Fairy Tales" on
the Rocky and Bullwinkle TV series. Even without his elegantly gangling figure
and spooked countenance, EEH had no trouble establishing his presence.

For years, Mr. Horton was Hollywood's highest-paid character actor, a depend-
able and welcome and unchanging presence. In leads and more frequently in
scores of supporting roles, he embodied aristocratic befuddlement -and bungled

-•composure. He "existed, it seemed, in order to be startled, a Sisyphus for the
world's irregularities.lt took almost nothing to rattle him, after which the skinny
6'2" frame would cringe and the rubber face would instantly assume its peren-
nially contorted affect: even more than Pangborn or Johnny Arthur, EEH was
most compelling when flustered. ; •

He also embodied the complete inverse of sex appeal. Although he played some
romantic roles early on and was frequently cast as husband or father, one could
hardly think of him in terms of sex. Consequently, he was in many ways the ideal
gay persona for a post-Code age, as duly demonstrated in late 1934 in The Gay
Divorcee. In film's such as In Caliente (1935) and The Ganges All Here (1943), he
would, find himself dancing with another man, and as he registered shock with
his standard cry of "My word!," you could tell that this would indeed be'nis pref-
erence, were sexuality his lot. Like aU great character actors, he had decades of
stage experience, coming to film in 1923 as a quirky leading man and easily set-
tling into the supporting /liche he maintained for over forty years. His defining
moment came with the play Springtime for Henry—even the title evokes him—
in which he starred as a'Milquetoast who learns about love. Oddly, he did not
appear in the film version; if he had, the panty waist portions would have been,
as always, far more convincing than the romantic aspects. But then, Mr. Horton
knew his audience well enough to know that it loved and remained faithful to him
for one ihing above all: his sheer, and eternally enduring, improbability.

known as the Hays Office, but one character managed to stir little attention.
The second male lead, Egbert, spent the entire film fussing, fretting, and fend-
ing off women's advances. As played by Edward Everett Horton, Egbert was
high-strung, persnickety, supercilious, and notably lacking in masculine airs.
Egbert, in sum, was gay, but in Horton's hands, in a Code-mandated Hollywood,
he was so desexed as to pass undetected under the Breen radar. One of his cen-
tral moments was a musical sequence called "Let's K-nock K-nees," in which a



Pert in satin pajamas (worn previously by Dolores Del Rio in Flying Down to Rio),
Betty Grable seems unaware that Edward Everett Horton (as "Aunt" Egbert) is com-
pletely uninterested. It's all part of The Gay Divorcee. Photofest

young Betty Grable exhorted Horton to prance on the dance floor and make
some innocuous whoopee. Throughout the entire number, Horton reacts and
dances with an abashed unwillingness so palpable as to form a closet without
walls. Such, for some years, would be the fate of gays on film—present yet
weirdly invisible, just as in life, and incapable of carnal feelings or, sometimes,
simple human contact. With or without Al Jolson's condescending "Woooo"
boys would still be boys, and girls would still like girls, in this post-Code world.
Those insiders wishing or needing to locate them in the movies would, however,
need to work quite a bit harder.
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DISRUPTION: TACTICS

The faggots never tire of fucking with the men's minds. Once all
the faggots let their hair grow long, wore necklaces made of silver
and shells and clothes of colorful, elaborate fabrics. They looked so
stunning that the men over-looked their principles and began to
look stunning also. When the men all looked like faggots, the
faggots cut their hair, put on black leather and looked like the men
used to look. The men were annoyed and pretended not to notice.
Growing bored with basic black leather, the faggots began to
elaborate. They wore black fish-net stockings and high heels with
their black leather jackets. They carefully sewed imitation
rhinestones all over their black leather pants. They wore feather
boas as they rode their motorcycles through the devastated city.
They wore flowing gold lame gowns and workboots with their short
hair and dirty fingernails. They drank beer and swore, in velvet
robes and furs. They sipped champagne and talked refined in
paint-splattered blue denim. The men did not want to look at any
of this. And when they had to, they became confused and petulant
and unpleasant, which pleased the faggots.

T1

I he women who love women wrote a song for the faggots. It was
called, "Anything you do that the men don't like is o.k. by us."
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Huey Newton: "Homosexuals are not enemies of the people." I... http://claycane.net/2008/06/27/huey-newton-homosexuals-are-n...

CLAY CANE / / GET YOUR LIFE
CLAY CANE// GET YOUR LIFE

Huey Newton: "Homosexuals are not enemies of the people."
Posted on £une2L2Q.Q& by admit!

This weekend is gay pride in New York City. I know many people, straight or gay,

look at the gay movement as an ultra-white movement. Also, some think this

discussion of a specific black gay community is a new phenomenon with the

media hype over "down low" men and HIV/AIDS incident rates increasing in the

black community.

So, I always thought this letter from the legendary Huey Newton, the icon of

one of the most powerful black movement groups of the 20th Century, The
Black Panthers, back in August of 1970 was fascinating.

Newton gives some amazing critique on homophobia and sexism. These pseudo
hip-hop intellectuals or Christ-saving preachers need to take a page from Mr.
Newton.

A Letter from Huey Newton to the Revolutionary Brothers and Sisters about the Women's
Liberation and Gay Liberation Movements

During the past few years strong movements have developed among women and among homosexuals seeking

their liberation. There has been some uncertainty about how to relate to these movements.

Whatever your personal opinions and your insecurities about homosexuality and the various liberation

movements among homosexuals and women (and I speak of the homosexuals and women as oppressed groups),

we should try to unite with them in a revolutionary fashion. I say "whatever your insecurities are" because as we

very well know, sometimes our first instinct is to want to hit a homosexual in the mouth, and want a woman to be

quiet. We want to hit a homosexual in the mouth because we are afraid that we might be
homosexual ; and we want to hit the women or shut her up because we are afraid that she might castrate us, or
take the nuts that we might not have to start with.

We must gain security in ourselves and therefore have respect and feelings for all oppressed people. We must not

use the racist attitude that the White racists use against our people because they are Black and poor. Many times

the poorest White person is the most racist because he is afraid that he might lose something, or discover

something that he does not have. So you're some kind of a threat to him. This kind of psychology is in operation

when we view oppressed people and we are angry with them because of their particular kind of behavior, or their

particular kind of deviation from the established norm.

Remember, we have not established a revolutionary value system; we are only in the process of establishing it. I do

not remember our ever constituting any value that said that a revolutionary must say offensive things towards

12/9/10 5:58 PM
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homosexuals, or that a revolutionary should make sure that women do not speak out about their own particular

kind of oppression. As a matter of fact, it is just the opposite: we say that we recognize the women's right to be

free. We have not said much about the homosexual at all, but we must relate to the homosexual movement

because it is a real thing. And I know through reading, and through my life experience and observations that

homosexuals are not given freedom and liberty by anyone in the society. They migh t be the mos t

oppressed people in the society.

And what made them homosexual? Perhaps it's a phenomenon that I don't understand entirely. Some people say

that it is the decadence of capitalism. I don't know if that is the case; I rather doubt it. But whatever the case is, we

know that homosexuality is a fact that exists, and we must understand it in its purest form: that is, a person

should have the freedom to use his body in whatever way he wants.

That is not endorsing things in homosexuality that we wouldn't view as revolutionary. But there is nothing to say

that a homosexual cannot also be a revolutionary. And maybe I'm now injecting some of my prejudice by saying

that "even a homosexual can be a revolutionary." Quite the contrary, maybe a homosexua l COllld be the

most revolutionary.

When we have revolutionary conferences, rallies, and demonstrations, there should be full participation of the gay

liberation movement and the women's liberation movement. Some groups might be more revolutionary than

others. We should not use the actions of a few to say that they are all reactionary or counterrevolutionary, because

they are not.

We should deal with the factions just as we deal with any other group or party that claims to be revolutionary. We
should try to judge, somehow, whether they are operating in a sincere revolutionary fashion and from a really
oppressed situation. (And we will grant that if they are women they are probably oppressed.) If they do things that
are unrevolutionary or counterrevolutionary, then criticize that action. If we feel that the group in spirit means to
be revolutionary in practice, but they make mistakes in interpretation of the revolutionary philosophy, or they do
not understand the dialectics of the social forces in operation, we should criticize that and not criticize them
because they are women trying to be free. And the same is true for homosexuals. We should never say a whole
movement is dishonest when in fact they are trying to be honest. They are just making honest mistakes. Friends
are allowed to make mistakes. The enemy is not allowed to make mistakes because his whole existence is a
mistake, and we suffer from it. But the women's liberation front and gay liberation front are our friends, they are
our potential allies, and we need as many allies as possible.

We should be willing to discuss the insecurities that many people have about homosexuality. When I say

"insecurities," I mean the fear that they are some kind of threat to our manhood. I can understand this fear.

Because of the long conditioning process which builds insecurity in the American male, homosexuality might

produce certain hang-ups in us. I have hang-ups myself about male homosexuality. But on the other hand, I have

no hang-up about female homosexuality. And that is a phenomenon in itself. I think it is probably because male

homosexuality is a threat to me and female homosexuality is not.

We should be careful about using those terms that might turn our friends off. The terms "faggot" and "punk"

should be deleted from our vocabulary, and especially we should not attach names normally designed for

homosexuals to men who are enemies of the people, such as Nixon or Mitchell. Homosexua l s a re no t
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enemies of the people.

We should try to form a working coalition with the gay liberation and women's liberation groups. We must always

handle social forces in the most appropriate manner.

Huey Newton was shot and killed in 1989 over an alleged drug deal. He was 47 years-old.
This entry was posted in Race, Sexuality. Bookmark the eejTnaJink;.

11 Responses to Huey Newton: "Homosexuals are not enemies of the people."

1*^- John says:
1 '- June 27,2008 at 7:29 am

Amazing insight to one of the most charasmatic, revered and maligned personalities of the 20th Century. I hope for more
people to be as introspective and honest as Huey P. Newton because this is true REALNESS. Politicians, reverends and
entertainers who hide behind the facade of machismo could learn a valuable lesson from Newton; a real man, a real
revolutionary. I learned a great lesson today, thank you, Clay.

OSPJX

algieyi says:
June 27, 2008 at 8:01 am

Great information to relay to many people. I have been aware of this writing by Huey Newton for many years. My hope, as I
am sure it is yours, is that this reaches those who constantly rail against sgl people of color. If Huey could be so elevated and
heightened in his revolutionary processes in the 60's, there is hope for this time in history. This essay is from The Huey P.
Newton Reader.

3§Rk

SSelinz says:
June 27,2008 at 8:16 am

This message is perfect! Many people are under the perception that oppressive mentalities are isolated phenomenas when in
actuality the dynamics underlying sexism, racims, heterosexism, etc are all the same. The discussion of insecurities is very
insightful considering the range of "acceptable" behaviors seems to become narrower everyday.

Sir Breeze says:
June 27,2008 at 10:35 am

Just found out yesterday that he was a member of Phi Beta Sigma. Very revolutionary article here. Huey was indeed ahead of
his time FAR AHEAD OF IT. But I am grateful that this man got to put out some ideas into this world. And as V for Vendetta
so poignantly states "Ideas cannot die"

5§pjY.

DennisH says:
June 27,2008 at 11:34 am
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Chapter O

A New Paradigm:
Biological Exuberance

What "causes" homosexuality is an issue of importance only
to societies which regard gay people as bizarre or anomalous.
Most people do not wonder what "causes" statistically ordi-
nary characteristics, like heterosexual desire or right-handed-
ness; "causes" are sought only for personal attributes which
are assumed to be outside the ordinary pattern of life.

—historian JOHN BOSWELL

It is our vision, and not what we are viewing, that is limited.
.. .We understand nature as source when we understand
ourselves as source. We abandon all attempts at an explana-
tion of nature when we see that we cannot be explained, when
our own self-origination cannot be stated as fact.

—philosopher and theologian JAMES P. CARSE'

TVestern science has been attempting to explain ani-
mal homosexuality for over two hundred years, yet

it has run into considerable problems by trying to relate all aspects of animal be-
havior to reproduction (as the previous chapters have shown). The phenomena of
animal homosexuality/transgender—and more generally, nonprocreative hetero-
sexuality—require a rethinking of some of the most fundamental concepts in biol-
ogy. Where are we to turn for models of animal behavior and evolution that can
encompass such seemingly "unproductive" activities as homosexuality, heterosex-
ual oral sex, and reproductive suppression? The key lies in what may at first seem an
unlikely source of inspiration: the traditional knowledge of indigenous and tribal
cultures. These aboriginal worldviews often regard gender and sexuality (in both
animals and people) as inherently multiple and mutable; they are typically part of
a larger interpretive framework incorporating sophisticated ideas, observations,
learning, and lore about how the natural world works. Indigenous beliefs also show

remarkable correspondence's with recent scientific discoveries in animal behavior
and, more broadly, with a number of ideas emerging from "new" Western scientific
and philosophical perspectives such as chaos science, post-Darwinian evolution,
Gaia theory, biodiversity studies, and the theory of General Economy.

In this chapter we introduce the concept of Biological Exuberance, which syn-
thesizes these two major strands of thought (indigenous and "modern") into a new
way of viewing the natural world. This view is at once consistent with many ortho-
dox ideas about evolution and biology while simultaneously offering a radical shift
in perspective. Traditionally, scarcity and functionality have been considered' the
primary agents of biological change. The essence of Biological Exuberance is that
natural systems are driven as much by abundance and excess as they are by limita-
tion and practicality. Seen in this light, homosexuality and nonreproductive het-
erosexuality are "expected" occurrences—they are one manifestation of an overall
"extravagance" of biological systems that has many other expressions.

Left-Handed Bears and Androgynous Cassowaries:
Informing Biology with Indigenous Knowledge

To Western science, homosexuality (both animal and human) is an anomaly, an un-
expected behavior that above all requires some sort of "explanation" or "cause" or
"rationale." In contrast, to many indigenous cultures around the world, homosexuV
ality and transgender are a routine and expected occurrence in both the human and
animal worlds. The sporadic attention devoted to animal homosexuality/transgen-
der by Western science spans a little over two centuries, while aboriginal cultures
have accumulated a vast storehouse of knowledge about the natural world—
including the sexual and gender systems of animals—over thousands of years. It
stands to reason, then, that Western science might be able to learn something
from indigenous sources. In this section we'll explore some traditional tribal be-
liefs about animal (and human) homosexuality/transgender from around the
world and examine the ways in which these ideas are relevant to contemporary
scientific inquiry.

Aboriginal Views of Animal Homosexuality and Transgender

Ideas about animal (and human) homosexuality/transgender figure promi-
nently in three cultural complexes on different continents: native North America,
the tribes of New Guinea/Melanesia, and indigenous Siberian/Arctic peoples. Be-
liefs about sexual and gender variability in animals recur systematically throughout
many of the cultures in each of these areas and are paralleled by a corresponding
recognition and valuation of human homosexuality and transgender. Although
these are by no means the only cultures in the world where such beliefs exist, a rel-
atively extensive body of anthropological research has documented the indigenous
views on this subject particularly well for these regions. These cultures offer a use-
ful introduction to aboriginal systems of knowledge concerning gender and sexu-
ality and may be taken as representative of the sorts of worldviews that are likely to
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be encountered in other indigenous cultures.2 Moreover, the forms that such beliefs
take show striking similarities in each of these regions. Aboriginal ideas about ani-
mal homosexuality and transgender are encoded in four principal cultural forms:
totemic or symbolic associations of animals with human homosexuality and trans-
gender; beliefs about mutable or nondualistic gender(s) of particular species, often
represented in the figure of a powerful cross-gendered animal or in sacred stories
("myths") about sexual and gender variability in animals; ceremonial reenactmenjts
or representations of animal homosexuality and transgender, sometimes combined
with ritual reversals of ordinary activities; and animal husbandry practices that en-
courage and value intersexual and/or nonreproductive creatures.3

NORTH AMERICA: Two-Spirit, Shape-Shifter, Trickster-Transformer
Most Native American tribes formally recognize—and honor—human homo-

sexuality and transgender in the role of the "two-spirit" person (sometimes for-
merly known as a berdache). The two-spirit is a sacred man or woman who mixes
gender categories by wearing clothes of the opposite or both sexes, doing both male
and female (or primarily "opposite-gender") activities, and often engaging in same-
sex relations. As is true for homosexual and/or transgendered individuals in many
other indigenous cultures around the world, two-spirit people "are frequently
shamans, healers, or intermediaries in their communities, performing religious
and/or mediating functions (e.g., between the sexes, or between the human, animal,
and spirit realms).4 In many Native American cultures, certain animals are also
symbolically associated with two-spiritedness, often in the form of creation myths
and origin legends relating to the first or "supernatural" two-spirit(s). Among the
Oto people, for example, Elk (Wapiti) is described as cross-dressing in several ori-
gin legends and is considered the original two-spirit; consequently, two-spirits in
this culture always belong to the Elk clan.5 A Zuni creation story relates how the first
two-spirits—creatures that were neither male nor female, yet both at the same
time—were the twelve offspring of a mythical brother-sister pair. Some of these
creatures were human, but one was a bat and another an old buck Deer.6 In "How
the Salmon Were Brought to This World," a Nuxalk (Bella Coola) story that de-
scribes the origin of food, the first two-spirit accompanies all the animals (includ-
ing a Raven, cormorant, crane, osprey, hawk, and mink) on a long canoe journey in
their quest for the first salmon. Each of the animals finds a different kind of salmon,
while the two-spirit brings back the first berries for people to eat. A mythic journey
is also featured in the origin tale of the Kamia (Tipai/Southern Dieguefio) people,
in which the divine two-spirit and his/her twin sons use the feathers from a number
of birds—among them, the crow—to make headdresses.7 Finally, the Mothway ori-
gin story of the Navajo relates the adventures of an extraordinary figure known as
Be'gochidi. Divine trickster, shape-shifter, world-creator, and two-spirit, Be'gochidi
is a blond (or red-haired), blue-eyed god who mediates between animals and hu-
mans, men and women, and Navajos and non-Navajos. S/he is also intimately asso-
ciated with Butterflies: born at the ancestral home of Moths and Butterflies,
Be'gochidi is responsible for raising the Butterfly People and frequently indulges in
fondling or masturbation of both male and female Butterflies.8

In other Native American cultures, animal associations with transgender and
homosexuality take the form of personal vision quests or totemic creatures linked
with two-spirits. Among various Siouan peoples such as the Dakota, Lakota, and
Ponca, for example, a man or woman becomes two-spirited if his or her sacred
dreaming involves Buffalo (especially a hermaphrodite Buffalo or a white Buffalo
calf), or if he or she has a vision of Double-Woman, who often appears in the form
of a Black-tailed (Mule) Deer. An Omaha (Sioux) man's calling to be a two-spirit
might be announced by an owl.9 Among the Tsistsistas (Cheyenne), a vision quest
involving the thunderbird (typically identified with the golden eagle or Harris's
hawk) destines an individual to become a member of the Contrary Society, a group
of men who are (heterosexually) celibate, do everything the opposite way, and
sometimes have relations with two-spirit people. Those manifesting sexual and
gender variance (contraries and two-spirits) may also be symbolically associated
with birds that have orange-red coloration, such as orioles or tanagers, and possi-
bly also with Dragonflies.10 The Arapaho people believe that two-spirit is a blessing
bestowed as a supernatural gift from birds or mammals, while Hidatsa two-spirits
typically wear Magpie feathers in their hair as part of ceremonial dress. This sym-
bolizes their connection to powerful holy women who are associated with Magpies ,
in this culture.11 In some cases, individual two-spirit shamans may invoke the pow-
ers of specific animals, such as a Wolf tutelary for the Tolowa two-spirit shaman
Tsoi'tsoi and a Grizzly Bear tutelary for the two-spirit shaman haywii of the Sno-
qualmie (Lushootseed/Puget Sound Salish) people.12

Bears play a further role in Native American cultures with regard to homosex-
uality/transgender. A fascinating association between (of all things) left-handed
Bears and two-spiritedness reappears in many tribes throughout North America.13

In a number of First Nations—for example, the Nuu-chah-nulth (Nootka), Kute-
nai, Keres, and Winnebago—the Bear is seen as a powerful cross-gendered figure.
In these tribes,-Bears are thought to combine elements of both masculinity and
femininity, and they are also seen as mediators between the sexes and between hu-
mans and animals (much like the role of the human two-spirit, which is also rec-
ognized in all these tribes). Their strength, size, and ferocity are considered
quintessentially male attributes, yet Bears are often perceived as female in these cul-
tures and referred to with feminine pronouns and terms of address regardless of
their biological sex. In addition, many of the prominent Bear stories and cere-
monies concern female Bears, especially the omnipotent, life-giving Bear Mother
figure (who often engages in mythic marriage, sexual intercourse, or transforma-
tion with humans).14 There is also a consistent association between Bears and men-
struation. A number of Native American peoples have beliefs about the dangers of
women going into the forest during their period, since it is thought that they will
attract Bears who may try to mate with (or attack) them. Other tribes mythologi-
cally connect Bears to menstrual blood or consider Bears to be powerfully drawn to
human females in other respects, especially at the onset of puberty.15

Most strikingly, Bears of both (biological) sexes are thought to be left-
handed—a quality traditionally associated with the feminine in these cultures—
and Bear rites often require ceremonial activities to be performed with the left
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be encountered in other indigenous cultures.2 Moreover, the forms that such beliefs
take show striking similarities in each of these regions. Aboriginal ideas about ani-
mal homosexuality and transgender are encoded in four principal cultural forms:
totemic or symbolic associations of animals with human homosexuality and trans-
gender; beliefs about mutable or nondualistic gender(s) of particular species, often
represented in the figure of a powerful cross-gendered animal or in sacred stories
("myths") about sexual and gender variability in animals; ceremonial reenactmenjts
or representations of animal homosexuality and transgender, sometimes combined
with ritual reversals of ordinary activities; and animal husbandry practices that en-
courage and value intersexual and/or nonreproductive creatures.3

NORTH AMERICA: Two-Spirit, Shape-Shifter, Trickster-Transformer
Most Native American tribes formally recognize—and honor—human homo-

sexuality and transgender in the role of the "two-spirit" person (sometimes for-
merly known as a berdache). The two-spirit is a sacred man or woman who mixes
gender categories by wearing clothes of the opposite or both sexes, doing both male
and female (or primarily "opposite-gender") activities, and often engaging in same-
sex relations. As is true for homosexual and/or transgendered individuals in many
other indigenous cultures around the world, two-spirit people "are frequently
shamans, healers, or intermediaries in their communities, performing religious
and/or mediating functions (e.g., between the sexes, or between the human, animal,
and spirit realms).4 In many Native American cultures, certain animals are also
symbolically associated with two-spiritedness, often in the form of creation myths
and origin legends relating to the first or "supernatural" two-spirit(s). Among the
Oto people, for example, Elk (Wapiti) is described as cross-dressing in several ori-
gin legends and is considered the original two-spirit; consequently, two-spirits in
this culture always belong to the Elk clan.5 A Zuni creation story relates how the first
two-spirits—creatures that were neither male nor female, yet both at the same
time—were the twelve offspring of a mythical brother-sister pair. Some of these
creatures were human, but one was a bat and another an old buck Deer.6 In "How
the Salmon Were Brought to This World," a Nuxalk (Bella Coola) story that de-
scribes the origin of food, the first two-spirit accompanies all the animals (includ-
ing a Raven, cormorant, crane, osprey, hawk, and mink) on a long canoe journey in
their quest for the first salmon. Each of the animals finds a different kind of salmon,
while the two-spirit brings back the first berries for people to eat. A mythic journey
is also featured in the origin tale of the Kamia (Tipai/Southern Dieguefio) people,
in which the divine two-spirit and his/her twin sons use the feathers from a number
of birds—among them, the crow—to make headdresses.7 Finally, the Mothway ori-
gin story of the Navajo relates the adventures of an extraordinary figure known as
Be'gochidi. Divine trickster, shape-shifter, world-creator, and two-spirit, Be'gochidi
is a blond (or red-haired), blue-eyed god who mediates between animals and hu-
mans, men and women, and Navajos and non-Navajos. S/he is also intimately asso-
ciated with Butterflies: born at the ancestral home of Moths and Butterflies,
Be'gochidi is responsible for raising the Butterfly People and frequently indulges in
fondling or masturbation of both male and female Butterflies.8

In other Native American cultures, animal associations with transgender and
homosexuality take the form of personal vision quests or totemic creatures linked
with two-spirits. Among various Siouan peoples such as the Dakota, Lakota, and
Ponca, for example, a man or woman becomes two-spirited if his or her sacred
dreaming involves Buffalo (especially a hermaphrodite Buffalo or a white Buffalo
calf), or if he or she has a vision of Double-Woman, who often appears in the form
of a Black-tailed (Mule) Deer. An Omaha (Sioux) man's calling to be a two-spirit
might be announced by an owl.9 Among the Tsistsistas (Cheyenne), a vision quest
involving the thunderbird (typically identified with the golden eagle or Harris's
hawk) destines an individual to become a member of the Contrary Society, a group
of men who are (heterosexually) celibate, do everything the opposite way, and
sometimes have relations with two-spirit people. Those manifesting sexual and
gender variance (contraries and two-spirits) may also be symbolically associated
with birds that have orange-red coloration, such as orioles or tanagers, and possi-
bly also with Dragonflies.10 The Arapaho people believe that two-spirit is a blessing
bestowed as a supernatural gift from birds or mammals, while Hidatsa two-spirits
typically wear Magpie feathers in their hair as part of ceremonial dress. This sym-
bolizes their connection to powerful holy women who are associated with Magpies ,
in this culture.11 In some cases, individual two-spirit shamans may invoke the pow-
ers of specific animals, such as a Wolf tutelary for the Tolowa two-spirit shaman
Tsoi'tsoi and a Grizzly Bear tutelary for the two-spirit shaman haywii of the Sno-
qualmie (Lushootseed/Puget Sound Salish) people.12

Bears play a further role in Native American cultures with regard to homosex-
uality/transgender. A fascinating association between (of all things) left-handed
Bears and two-spiritedness reappears in many tribes throughout North America.13

In a number of First Nations—for example, the Nuu-chah-nulth (Nootka), Kute-
nai, Keres, and Winnebago—the Bear is seen as a powerful cross-gendered figure.
In these tribes,-Bears are thought to combine elements of both masculinity and
femininity, and they are also seen as mediators between the sexes and between hu-
mans and animals (much like the role of the human two-spirit, which is also rec-
ognized in all these tribes). Their strength, size, and ferocity are considered
quintessentially male attributes, yet Bears are often perceived as female in these cul-
tures and referred to with feminine pronouns and terms of address regardless of
their biological sex. In addition, many of the prominent Bear stories and cere-
monies concern female Bears, especially the omnipotent, life-giving Bear Mother
figure (who often engages in mythic marriage, sexual intercourse, or transforma-
tion with humans).14 There is also a consistent association between Bears and men-
struation. A number of Native American peoples have beliefs about the dangers of
women going into the forest during their period, since it is thought that they will
attract Bears who may try to mate with (or attack) them. Other tribes mythologi-
cally connect Bears to menstrual blood or consider Bears to be powerfully drawn to
human females in other respects, especially at the onset of puberty.15

Most strikingly, Bears of both (biological) sexes are thought to be left-
handed—a quality traditionally associated with the feminine in these cultures—
and Bear rites often require ceremonial activities to be performed with the left
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hand. In fact, beliefs about the left-handedness of Bears pervade all aspects of ritual
life in some tribes. In the Nuu-chah-nulth culture of Vancouver Island, for exam-
ple, Bear hunters eat with their left hand (they are the only people allowed to do so)
in order to identify with their prey, since Bears are believed to reach for bait with
their left paw. In myths and tales such as that told by contemporary Nuu-chah-
nulth artist and storyteller George Clutesi, Chims-meet the Bear hunts for salmon
with his left paw while his mother picks berries with her left paw; Clutesi illustrates
one of his tales with a drawing of a Bear using his left paw to swat salmon. Left-
handedness is even encoded in the structure of the language: when speaking Nuu-
chah-nulth, special affixes can be added to words to indicate that a left-handed
person is talking or is being referred to. Of course, this "left-handed speech" is also
typical of Bears when speaking in myths, stories, and jokes.16

Many First Nations sacred stories and myths, especially those involving a
prankish trickster-transformer figure, reveal other associations between animals
and homosexuality/transgender. A common theme is that of a male coyote marry-
ing or having sex with a male mountain lion, fox, or other animal—or sometimes
even with a man—often by changing sex, mixing gender characteristics, or pre-
tending to be a member of the opposite sex. In the Okanagon story "Coyote, Fox,
and Panther," for instance, coyote tricks a panther (mountain lion) into -marrying
him by pretending to be female; the presence of human two-spirits in this culture
is therefore considered to be decreed by coyote. Similar tales are found in many
other cultures. In fact, an Arapaho story combines this theme with that of the su-
pernatural two-spirit in the tale of Nih'a'ca (the first two-spirit), by having Nih'a'ca
pretend to be a woman and marry a mountain lion (a symbol of masculinity). The
trickster theme takes many other forms as well. The Fox Indians, for example, have
a tale in which a male turtle is fooled into having sex with a human trickster figure,
who fashions a vulva for himself out of an Elk's spleen and disguises himself as a
woman named Doe-Fawn. The Winnebago trickster man also uses the internal or-
gans of an Elk to make female parts for himself, then becomes pregnant by having
sex with a number of male animals, including a fox and a blue jay.17

Two-spirit is still a living tradition in many First Nations, and there is a contin-
uing association of animals with homosexuality and transgender in the stories, life
narratives, and poetry of contemporary Native Americans. Two-spirit Mohawk
writer Beth Brant gives the trickster theme a gender spin in her tale "Coyote Learns
a New Trick." In this story, a female coyote tries to fool a female fox into sleeping
with her by dressing up as a man; the joke is on coyote, however, because fox only
pretends to be duped, and the two end up making love without any disguises. In
"Coyote and Tehoma," Daniel-Harry Steward of the Wintu nation offers a poetic
account of love between a male coyote (accompanied by several animal spirit-
guides) and Tehoma, the handsome male "god of the smoking mountain." In this
fable, the howling of wild coyotes is attributed to the heartbreak of their mythic
coyote ancestor, who calls forlornly to his male lover after Tehoma has been
changed into the stars. In "Song of Bear," a contemporary version of a traditional
Nuu-chah-nulth tale recorded by Anne Cameron, the human-animal marriage of
the Bear Mother myth is given a lesbian retelling. A young woman goes into the for-

est (disregarding warnings about the attraction of Bears to menstruating women)
and draws the attentions of a female Bear; they end up falling in love and living to-
gether "forever after" in the Bear's den. Finally, for contemporary two-spirits Terry
Tafoya (Taos/Warm Springs), Doyle Robertson (Dakota), and Beth Brant, creatures
such as the dragonfly, hawk, eagle, heron, and salmon have powerful personal and
symbolic resonance, while the searing poetry of two-spirit writer and activist
Chrystos (Menominee) is also replete with bird and other animal imagery.18

A tricksterlike figure plays a central role in another manifestation of animal ho-
mosexuality/transgender in indigenous cultures, the ritual enactment of same-sex
activity during sacred ceremonies. Among the Mandan, a Siouan people of North
Dakota, a spectacular religious festival known as the Okipa was held annually for at
least five centuries (until the late 1800s) to ensure the success of the Buffalo hunt
and to ritually dramatize their cosmology^-Replete with sacred communal danc-
ing, chanting, and prayers in an ancient liturgical dialect (used only during this fes-
tival), the four-day ceremony includes shamanic rites of self-mutilation (such as
skewering and suspension of initiates), feats of astounding physical endurance, and
graphic sexual imagery. Throughout the festival a special Bull Dance is performed
by men representing Bison: cloaked in the entire skins and heads of the animals,
they realistically portray the movements of Bison. Surrounding them are dancers
dressed as various other animals as well as men impersonating holy women. The
dance culminates on the final day with symbolic homosexual activity between the
Bison bulls and a clownlike figure called Okehiede (known variously as the Foolish
One, the Owl, or the Evil Spirit), who is painted entirely black and adorned with a
Buffalo tail and Buffalo fur. Wielding an enormous wooden penis, Okehiede simu-
lates anal intercourse with the male Bison by mounting them from behind "in the
attitude of a buffalo bull in rutting season." He erects and inserts his phallus under

A Bison bull in Wyoming mounting another male. Many Native American peoples have tradi-
tional beliefs, ceremonies, and observations regarding sexual and gender variance in this (and
other) species. T
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hand. In fact, beliefs about the left-handedness of Bears pervade all aspects of ritual
life in some tribes. In the Nuu-chah-nulth culture of Vancouver Island, for exam-
ple, Bear hunters eat with their left hand (they are the only people allowed to do so)
in order to identify with their prey, since Bears are believed to reach for bait with
their left paw. In myths and tales such as that told by contemporary Nuu-chah-
nulth artist and storyteller George Clutesi, Chims-meet the Bear hunts for salmon
with his left paw while his mother picks berries with her left paw; Clutesi illustrates
one of his tales with a drawing of a Bear using his left paw to swat salmon. Left-
handedness is even encoded in the structure of the language: when speaking Nuu-
chah-nulth, special affixes can be added to words to indicate that a left-handed
person is talking or is being referred to. Of course, this "left-handed speech" is also
typical of Bears when speaking in myths, stories, and jokes.16

Many First Nations sacred stories and myths, especially those involving a
prankish trickster-transformer figure, reveal other associations between animals
and homosexuality/transgender. A common theme is that of a male coyote marry-
ing or having sex with a male mountain lion, fox, or other animal—or sometimes
even with a man—often by changing sex, mixing gender characteristics, or pre-
tending to be a member of the opposite sex. In the Okanagon story "Coyote, Fox,
and Panther," for instance, coyote tricks a panther (mountain lion) into -marrying
him by pretending to be female; the presence of human two-spirits in this culture
is therefore considered to be decreed by coyote. Similar tales are found in many
other cultures. In fact, an Arapaho story combines this theme with that of the su-
pernatural two-spirit in the tale of Nih'a'ca (the first two-spirit), by having Nih'a'ca
pretend to be a woman and marry a mountain lion (a symbol of masculinity). The
trickster theme takes many other forms as well. The Fox Indians, for example, have
a tale in which a male turtle is fooled into having sex with a human trickster figure,
who fashions a vulva for himself out of an Elk's spleen and disguises himself as a
woman named Doe-Fawn. The Winnebago trickster man also uses the internal or-
gans of an Elk to make female parts for himself, then becomes pregnant by having
sex with a number of male animals, including a fox and a blue jay.17

Two-spirit is still a living tradition in many First Nations, and there is a contin-
uing association of animals with homosexuality and transgender in the stories, life
narratives, and poetry of contemporary Native Americans. Two-spirit Mohawk
writer Beth Brant gives the trickster theme a gender spin in her tale "Coyote Learns
a New Trick." In this story, a female coyote tries to fool a female fox into sleeping
with her by dressing up as a man; the joke is on coyote, however, because fox only
pretends to be duped, and the two end up making love without any disguises. In
"Coyote and Tehoma," Daniel-Harry Steward of the Wintu nation offers a poetic
account of love between a male coyote (accompanied by several animal spirit-
guides) and Tehoma, the handsome male "god of the smoking mountain." In this
fable, the howling of wild coyotes is attributed to the heartbreak of their mythic
coyote ancestor, who calls forlornly to his male lover after Tehoma has been
changed into the stars. In "Song of Bear," a contemporary version of a traditional
Nuu-chah-nulth tale recorded by Anne Cameron, the human-animal marriage of
the Bear Mother myth is given a lesbian retelling. A young woman goes into the for-

est (disregarding warnings about the attraction of Bears to menstruating women)
and draws the attentions of a female Bear; they end up falling in love and living to-
gether "forever after" in the Bear's den. Finally, for contemporary two-spirits Terry
Tafoya (Taos/Warm Springs), Doyle Robertson (Dakota), and Beth Brant, creatures
such as the dragonfly, hawk, eagle, heron, and salmon have powerful personal and
symbolic resonance, while the searing poetry of two-spirit writer and activist
Chrystos (Menominee) is also replete with bird and other animal imagery.18

A tricksterlike figure plays a central role in another manifestation of animal ho-
mosexuality/transgender in indigenous cultures, the ritual enactment of same-sex
activity during sacred ceremonies. Among the Mandan, a Siouan people of North
Dakota, a spectacular religious festival known as the Okipa was held annually for at
least five centuries (until the late 1800s) to ensure the success of the Buffalo hunt
and to ritually dramatize their cosmology^-Replete with sacred communal danc-
ing, chanting, and prayers in an ancient liturgical dialect (used only during this fes-
tival), the four-day ceremony includes shamanic rites of self-mutilation (such as
skewering and suspension of initiates), feats of astounding physical endurance, and
graphic sexual imagery. Throughout the festival a special Bull Dance is performed
by men representing Bison: cloaked in the entire skins and heads of the animals,
they realistically portray the movements of Bison. Surrounding them are dancers
dressed as various other animals as well as men impersonating holy women. The
dance culminates on the final day with symbolic homosexual activity between the
Bison bulls and a clownlike figure called Okehiede (known variously as the Foolish
One, the Owl, or the Evil Spirit), who is painted entirely black and adorned with a
Buffalo tail and Buffalo fur. Wielding an enormous wooden penis, Okehiede simu-
lates anal intercourse with the male Bison by mounting them from behind "in the
attitude of a buffalo bull in rutting season." He erects and inserts his phallus under

A Bison bull in Wyoming mounting another male. Many Native American peoples have tradi-
tional beliefs, ceremonies, and observations regarding sexual and gender variance in this (and
other) species. T
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each dancer's animal hide, even imitating the characteristic thrusting leap that Bi-
son make when ejaculating. The Mandan believe that this ceremonial homosexual-
ity directly ensures the return of the Buffalo in the coming season.20

Ceremonial "performances" of sexual and gender variability occur in several
other Native American sacred animal rites, such as the Massaum ceremony of the
Tsistsistas (Cheyenne) people, Also known as the "Crazy" or "Contrary" Animal
Dance (from the word massa'ne meaning foolish, crazy, or acting contrary to nor-
mal), this 2,000-year-old world-renewal festival was performed annually on the~
Northern Plains until the early 1900s. Timed with key celestial events in the mid-
summer sky (including the solstitial alignment of three stellar risings), the Mas-
saum ceremonial cycle invokes and draws upon the powers of two-spirit and
"contrary" shamans in order to reinvigorate the earth and all its inhabitants. The
five-day ritual is thought to have been bequeathed to the Tsistsistas people by the
prophet Motseyoef, an immortal androgynous shaman who presides over each
reenactment of the rite in the form of a human representative. A prominent feature
of the Massaum is a pair of sacred Bison horns, originally taken from a hermaph-
rodite Buffalo. Among the central participants are a set of sacred male and female
canids, all impersonated by men dressed in animal skins and imitating the actions
of the creatures: two wolves—a male red (or yellow) wolf and a female white (or
Gray) Wolf—as well as a female kit (or blue) fox. As master hunters, game protec-
tors, and messengers from the spirit world, these animals teach humans how to
hunt with the proper reverence and skill. The Massaum culminates with a ritual
hunt of epic proportions, in which nearly a sixth of the Tsistsistas population par-
ticipates by impersonating all the various creatures of their world. Each species is
"led" by someone who has dreamed of that animal acting in a peculiar way. On the
final day, the androgynous contrary shamans begin their sacred clowning, doing
things backward and generally acting in an eccentric manner. As part of their holy
"craziness," they symbolically hunt the animals, "shooting" them with special
miniature bows and arrows held in a reversed position. Upon ritually killing each
creature, they immediately bring it back to life, thereby assisting in the divine re-
generation and fertilization of the earth. By uniting primordial opposites within
themselves and in their actions, the two-spirit and contrary shamans are seen by
the Tsistsistas as instrumental in restoring wholeness to the world.21

Ritual transgender is also enacted in the Buffalo Ceremony of the Oglala
Dakota, a girl's puberty rite presided over by a shaman dressed as a Bison. During
this ceremony the shaman combines attributes of both male and female Buffalo: he
imitates the courting behavior of a Bison bull, but his face is painted with a pattern
symbolic of a Bison cow, and he is designated with the word for a female Buffalo.
Likewise in a Hopi Buffalo dance, the men portraying Bison wear some articles of
women's clothing, while female dancers also don some men's garments. In other sa-
cred kachina ceremonies of the Pueblo peoples, some female animal figures are im-
personated by male dancers. The Hopi goddess Talatumsi, or Dawn Woman, for
example, who is the mother of Bighorn Sheep-men, is portrayed by a man dressed
as a female Mountain Sheep. The bawdy kachina clowns in Hopi ceremonies some-
times simulate sexual intercourse with a burro, one man pretending to be the ani-

mal while the other mounts him from behind. The Zuni animal fertility goddess
Chakwena—mother of rabbits and other game animals—is also impersonated by a
man: s/he performs symbolic versions of female reproductive powers, including
ritual menstruation in the form of rabbit blood dripped down his/her legs, and a
four-day ceremonial enactment of childbirth. Ritual animal birth can also be asso-
ciated with Wintu two-spirit shamans: one man, for example, was believed to expe-
rience menstrual periods and was thought to have given birth to a pair of snakes.22

Native American rites and beliefs about sexual and gender diversity sometimes
also extend to the sphere of animal husbandry, for example among the Navajo.
Consummate shepherds and goatherds, these Southwestern people have developed
sophisticated animal-management techniques over the many centuries of tending
their domesticated herds. Yet their practical knowledge is also informed by the
Navajo recognition and honoring of gender and sexual variability in all creatures.
Traditionally, hermaphrodite Sheep and Goats are considered integral and prized
members of the flock, since they are thought to increase the other animals' produc-
tivity and bring prosperity. For this reason they are never killed, and their presence
is further encouraged by several ritual practices. When hunters catch an intersexual
Deer, Pronghorn, or Mountain Sheep, for example, they rub its genitals on the tails
of their domesticated female herd animals and on the noses of the males, as this is
believed to result in more hermaphrodite Sheep and Goats being born into the
flocks. In addition, rennet from the stomachs of intersexual animals is rubbed on
Sheep to increase their growth and milk production. This convergent valuing of
transgender in both wild and domesticated animals is reflected in Navajo mythol-
ogy and cosmology: Be'gochidi, the divine two-spirit described earlier, is regarded
as the creator of both game animals and domesticated creatures, S/he is also god of
the hunt and a tutelary who instructs humans in stalking techniques and hunting
rituals, as well as a prankster who sneaks up on hunters and causes them to lose
their aim by grabbing their testicles. Some of the hunting rituals associated with
Be'gochidi also involve ceremonial reversals. For example, the skin of a slain Deer,
after being removed from the animal, is repositioned with the head resting on the
carcass's rump, sometimes with the Deer's tail placed in its own mouth.23

NEW GUINEA: Male Mothers and the Living Secret of Androgyny
In addition to reappearing in the native cultures of North America, beliefs

about animal (and human) homosexuality/transgender also feature prominently
among the indigenous peoples of New Guinea and Melanesia, Homosexuality is an
important aspect of human social and ceremonial interactions in many tribes,
while homosexual or transgendered animals are an equally pervasive aspect of their
belief systems. In a number of cultures, all males undergo a period of homosexual
initiation lasting for several years (from prepuberty to young adulthood). Semen
from adult men is considered a vital substance for "masculinizing" boys, and there-
fore adults "inseminate" younger males through oral or anal intercourse. Other
forms of sexual and gender variance also exist: the Sambia and Bimin-Kuskusmin
cultures, for instance, recognize a "third sex" among humans (applied to hermaph-
rodites or intersexed individuals), and the Sambia also have a prominent origin
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each dancer's animal hide, even imitating the characteristic thrusting leap that Bi-
son make when ejaculating. The Mandan believe that this ceremonial homosexual-
ity directly ensures the return of the Buffalo in the coming season.20

Ceremonial "performances" of sexual and gender variability occur in several
other Native American sacred animal rites, such as the Massaum ceremony of the
Tsistsistas (Cheyenne) people, Also known as the "Crazy" or "Contrary" Animal
Dance (from the word massa'ne meaning foolish, crazy, or acting contrary to nor-
mal), this 2,000-year-old world-renewal festival was performed annually on the~
Northern Plains until the early 1900s. Timed with key celestial events in the mid-
summer sky (including the solstitial alignment of three stellar risings), the Mas-
saum ceremonial cycle invokes and draws upon the powers of two-spirit and
"contrary" shamans in order to reinvigorate the earth and all its inhabitants. The
five-day ritual is thought to have been bequeathed to the Tsistsistas people by the
prophet Motseyoef, an immortal androgynous shaman who presides over each
reenactment of the rite in the form of a human representative. A prominent feature
of the Massaum is a pair of sacred Bison horns, originally taken from a hermaph-
rodite Buffalo. Among the central participants are a set of sacred male and female
canids, all impersonated by men dressed in animal skins and imitating the actions
of the creatures: two wolves—a male red (or yellow) wolf and a female white (or
Gray) Wolf—as well as a female kit (or blue) fox. As master hunters, game protec-
tors, and messengers from the spirit world, these animals teach humans how to
hunt with the proper reverence and skill. The Massaum culminates with a ritual
hunt of epic proportions, in which nearly a sixth of the Tsistsistas population par-
ticipates by impersonating all the various creatures of their world. Each species is
"led" by someone who has dreamed of that animal acting in a peculiar way. On the
final day, the androgynous contrary shamans begin their sacred clowning, doing
things backward and generally acting in an eccentric manner. As part of their holy
"craziness," they symbolically hunt the animals, "shooting" them with special
miniature bows and arrows held in a reversed position. Upon ritually killing each
creature, they immediately bring it back to life, thereby assisting in the divine re-
generation and fertilization of the earth. By uniting primordial opposites within
themselves and in their actions, the two-spirit and contrary shamans are seen by
the Tsistsistas as instrumental in restoring wholeness to the world.21

Ritual transgender is also enacted in the Buffalo Ceremony of the Oglala
Dakota, a girl's puberty rite presided over by a shaman dressed as a Bison. During
this ceremony the shaman combines attributes of both male and female Buffalo: he
imitates the courting behavior of a Bison bull, but his face is painted with a pattern
symbolic of a Bison cow, and he is designated with the word for a female Buffalo.
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mal while the other mounts him from behind. The Zuni animal fertility goddess
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Native American rites and beliefs about sexual and gender diversity sometimes
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NEW GUINEA: Male Mothers and the Living Secret of Androgyny
In addition to reappearing in the native cultures of North America, beliefs

about animal (and human) homosexuality/transgender also feature prominently
among the indigenous peoples of New Guinea and Melanesia, Homosexuality is an
important aspect of human social and ceremonial interactions in many tribes,
while homosexual or transgendered animals are an equally pervasive aspect of their
belief systems. In a number of cultures, all males undergo a period of homosexual
initiation lasting for several years (from prepuberty to young adulthood). Semen
from adult men is considered a vital substance for "masculinizing" boys, and there-
fore adults "inseminate" younger males through oral or anal intercourse. Other
forms of sexual and gender variance also exist: the Sambia and Bimin-Kuskusmin
cultures, for instance, recognize a "third sex" among humans (applied to hermaph-
rodites or intersexed individuals), and the Sambia also have a prominent origin
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myth involving male parthenogenesis, in which the first people were believed to be
created through homosexual fellatio. Ceremonial transvestism occurs in some New
Guinean tribes as well, along with beliefs and ceremonies relating to "male men-
struation" (often ritualized as bloodletting of the penis).24 A number of animals are
symbolically and ceremonially associated with homosexuality in these cultures as
well. Among the Sambia, for example, plumes from several birds, including the
Raggiana's Bird of Paradise, the kalanga parrot, and several species of lorikeets (a
type of parakeet), are ritually worn by boys and adolescents to mark their various
stages of initiation and participation in homosexual activities. Homosexual bond-
ing among the Ai'i people is emblematized by two men sharing a bird of paradise
totem, which also connotes the joint land-holding rights of the male couple. And in
the Marind-anim tribe, the wallaby, jabiru stork, and cassowary are symbolically
associated with homosexuality.25

Beliefs about variant gender systems in animals—including all-female offspring
and various forms of sex change—also occur in several New Guinean cultures.26

Opossums, Tree Kangaroos, and other tree-dwelling marsupials are thought by the
Sambia to start out life as females, with only some individuals later becoming male
once they reach adulthood.27 Thus, the life cycle of these species, in the indigenous
conception, involves a sort of sequential sex change for animals that end up as male.
In contrast, the nungetnyu—a kind of bird of paradise or bowerbird—is thought to
exist only in female form throughout its life. The Sambia liken the communal
courtship dances of this species to their own dance ceremonies, except with a gender
inversion (all-female bird groups versus all-male human groups).28 Other birds are
thought to go through multiple sex change-- they start out life as female, then some
briefly become male birds as adults an*- aevelop brightly colored plumage, after
which they revert back to a female form (with dull plumage) in their old age. The
Bimin-Kuskusmin also believe that several species of birds of paradise go through
multiple gender transformations during their lives, but with the opposite sequence:
the brightly plumaged individuals are considered to be females and the drably
plumaged ones to be males. Likewise, a daily oscillation between genders is attrib-
uted to a species of nightjar: these nocturnal birds are thought to be either male or
female in the daytime but both male and female at night.29 Parallel ideas about sex
change in sago beetles and their grubs are held by the Bedamini, Onabasulu, and
Bimin-Kuskusmin peoples.

Perhaps the most extraordinary example of beliefs about ambiguous or contra-
dictory genders in animals concerns the cassowary. A large, flightless, ostrichlike
bird of New Guinea and northern Australia, the cassowary is considered by many
New Guinean peoples to be an androgynous or gender-mixing creature, and it of-
ten assumes a preeminent mythic status in these cultures. The cassowary possesses
many of the physical attributes of strength, audacity, and ferocity that are tradi-
tionally considered masculine in these cultures. It has powerful legs, feet, and razor-
sharp claws (capable of inflicting serious, even lethal, injuries to people); a
dinosaur-like bony helmet or "casque" (used for crashing through the jungle); dan-
gerously sharp spines or quills in place of wing feathers; booming calls (described
as "warlike trumpet barks"); bright blue and red neck skin with pendulous, fleshy

wattles; and an imposing size (over
five feet tall and 100 pounds in some
species). Yet numerous New Guinean
peoples also regard the cassowary to
be an all-female species (or for each
bird to be simultaneously male and fe-
male) and often associate them with
culturally feminine elements.

The Sambia, for instance, consider
all cassowaries to be "masculinized fe-
males," that is, biologically female birds
that nevertheless lack a vagina and pos-
sess masculine attributes (they're
thought to reproduce or "give birth"
through the anus). Similarly, the cas-
sowary is perceived as an androgynous
figure by the Mianmin people: the bird
is thought to have a penis, yet all cas-
sowaries are considered female. One
Mianmin tale actually recounts how a
woman with a penis was transformed into a cassowary, and this mythological trope is
found in the sacred stories of several other New Guinean peoples. Other cultures ele-
vate the cassowary to a prominent position in their traditional cosmologies and ori-
gin myths as a generative figure, a powerful female creator of food and human life.
The cassowary is believed to combine elements of femininity and masculinity in
many other tribes, a number of whom also practice ritualized homosexuality, such as
the Kaluli and Keraki. Finally, in a striking parallel to the cross-gendered Bear figure
of many Native American cultures, tr*" androgynous cassowary is also considered an
intermediary, of sorts,, between the anir :al and human worlds. In addition to mythic
transformations and marriages between; oople and cassowaries, in several tribes this
creature is not classified as a bird at all, but is grouped in the same category as human
beings because of its size and upright, two-legged gait. Combining images of male-fe-
male and bird-mammal, the Waris and Arapesh peoples also believe that cassowaries
suckle their young from their neck wattles or wing quills, which are found in both
male and female birds.30

Ritual performance of the cassowary's gender-mixing also occurs. Among the
Umeda people, for example, a central feature of the tribe's Ida fertility rite involves
two cassowary dancers whose costumes, movements, and syrnbolisracombine both
male and female elements. The dancers impersonating the birds are both men and
are called by a name that refers to male cassowaries. Yet they are identified with the
ancestral mothers of the tribe (who act as female tutelary spirits to the dancers),
and the entire ceremony is said to have belonged in mythic times only to women
and was performed without men. Each cassowary dancer also has an exaggerated
phallus consisting of a large black gourd worn over the head of his penis, but the
enormous mask/headdress that he carries (representing the cassowary's plumage as

The cassowary is considered a powerfully
androgynous creature by many indigenous
New Guinean peoples. This is the one-wattled
cassowary (Casuarius unappendiculatusj.
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creature is not classified as a bird at all, but is grouped in the same category as human
beings because of its size and upright, two-legged gait. Combining images of male-fe-
male and bird-mammal, the Waris and Arapesh peoples also believe that cassowaries
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are called by a name that refers to male cassowaries. Yet they are identified with the
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and the entire ceremony is said to have belonged in mythic times only to women
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well as a palm tree) is imbued with feminine symbolism (in the form of its inner
layer of underbark). The dancing of the cassowary impersonators emphasizes their
male sexuality: they rhythmically hop and move their hips in such a way that their
penis gourds flip upward and strike their belts in a motion that imitates copulation,
and their phallic organs are said to become enormously elongated during the all-
night ceremony. At the same time, the two men frequently hold hands and dance as
a pair, activities that are otherwise seen only in female dancers among the Umeda.31

The figure of the gender-mixing cassowary reaches its greatest elaboration
among the Bimin-Kuskusmin people. In the belief system of this remote tribe of
the central New Guinea highlands, the cassowary presides over an entire pantheon
of androgynous and sex-transforming animals, and it is physically embodied in the
form of special human representatives that ritually enact its transgendered charac-
teristics. In addition to the cassowary and sex-changing birds and grubs mentioned
previously, numerous other creatures are believed to combine male and female at-
tributes in the worldview and mythology of the Bimin-Kuskusmin. Several species
of marsupials, a bowerbird, and a python are all considered androgynous or her-
maphroditic. The wild boar is regarded as a feminized male that never breeds but
instead fertilizes androgynous plants with its semen and menstrual blood. And a
species of centipede is thought to be female on its left side and male on its right, us-
ing its venom to bring life to other androgynous centipedes and death td~nonan-

drogynous creatures.
At the pinnacle of this transgendered bestiary stands the creator figures of Afek,

the masculinized female cassowary, along with her brother/son/consort Yomnok, a
feminized male fruit bat or echidna (the latter being a spiny anteater, an egg-laying
mammal related to the platypus). Both are descended from a powerful double-
gendered monitor lizard and are believed to be hermaphrodites possessing breasts
and a combined penis-clitoris, Afek gives birth through two vaginas (one in each
buttock), while Yomnok gives birth through his/her penis-clitoris. The gender-
mixing of these mythical figures parallels the way they straddle the categories of
bird and mammal: the cassowary is a "mammallike" bird—huge, ferocious, flight-
less, with furlike feathers—while the echidna is a "birdlike mammal"—small,
beaked, and egg-laying (the fruit bat is also birdlike, being a flying mammal).

The Bimin-Kuskusmin elect certain people in their tribe to become the sacred
representatives and lifelong human embodiments of these primordial creatures:
they undergo special initiations and thenceforth ritually reenact and display the in-
tersexuality of their animal ancestors. Two postmenopausal female elders in the
clan are chosen to represent Afek: they undergo male scarification rituals, experi-
ence symbolic veiling or dissolution of their marriages and children, adhere to
combined male and female food taboos, receive male names, and are awarded both
male and female hunting and gardening tools. During ceremonial functions—in
which they are sometimes referred to as "male mothers"—they ornament them-
selves with cassowary plumes, often cross-dress in male regalia, or wear exaggerated
breasts combined with an erect penis-clitoris made of red pandanus fruit. Physi-
cally intersexual or hermaphrodite members of the tribe are selected to be the em-
bodiments of Yomnok, They are adorned with echidna quills or dried fruit-bat

penises, wear both male and female clothing and body decorations, sport an erect
penis-clitoris (made from black, salt-filled bamboo tubes) during rituals, and are
lifelong celibates.32 In each case, these living human representatives of the primal
animal androgynes become highly revered and powerful figures in the tribe. They
apply their sacred double-gendered power in curing, divination, purification, and
initiation rites and officiate at ceremonies that require the esoteric manipulation
and mediation of both male and female essences. Above all, these transgendered
and nonreproductive "animal-people" are symbols of fertility, fecundity, and
growth—corporeal manifestations of what one cassowary man-woman calls "the
hidden secret of androgyny... inside the living center of the life force."33

Ritualized "performances" of homosexuality combined with animal imagery
are also found in the extraordinary initiation and circumcision rites of several cul-
tures of Vanuatu (formerly the New Hebrides), including the Nduindui and Vao
peoples. During these secret ceremonies, symbolic homosexual intercourse is en-
acted or implied between young male initiates and their elder initiators or ancestral
male spirits. Along with other ritual inversions of everyday activities or breaking of
taboos during the rites, these ceremonial homosexual activities are thought to im-
bue the participants with an unusually intense, dangerous, and glorious power. All
of these activities coalesce around the image of the shark. The ceremonies are
known as shark rites; participants wear elaborate shark headdresses; the initia-
tors/elder partners in actual or symbolic homosexual relationships are referred to
as sharks; the rituals are staged in enclosures that symbolize a shark's mouth; and
circumcision itself is likened to the bite of a shark. In some cases there is a connec-
tion to other gender-mixing creatures. During the enactment of ceremonial homo-
sexual overtures or intercourse, for example, participants sometimes refer to
hermaphrodite Pigs, and the story of one Vanuatu culture hero bearing the title of
"shark" tells how his son brought intersexual Pigs to several islands. The linked
themes of androgyny and Pigs also appear in narratives from outside the Vanuatu
region, for example-among the Sabarl people. In their tale "The Girl Who Dressed
as a Boy," a young woman adopts warrior paraphernalia—and later assumes the full
garb of a man—during a heroic encounter with a giant Pig who is the offspring of
an androgynous creator god.34

Gender-mixing Pigs also feature prominently in another fascinating Vanuatu
cultural practice that honors sexual and gender variance in animals (in some cases
alongside ritual human homosexuality/transgender). Hermaphrodite Pigs are
highly prized in a number of Vanuatu societies, being valued for their uniqueness
and relative rarity. Although only a minority of Pigs are intersexual, their hus-
bandry is an esteemed pursuit (especially in the northern and central regions), and
animal breeding practices that result in hermaphrodite offspring are encouraged.
As a result, nearly every village in some areas has intersexual Pigs, and gender-
mixing animals comprise a fairly high proportion of the total domesticated Pig
population, perhaps as much as 10-20 percent in some regions. In fact, on these is-
lands there are more hermaphrodite mammals—probably numbering in the thou-
sands—than anywhere else in the world. These intersexual Pigs possess internal
male reproductive organs and typically grow tusks like boars (although they are
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sterile), yet their external genitalia are intermediate between those of males and fe-
males, tending toward the female. Behaviorally, they often become sexually aroused
in the presence of females and may even mount other females while exhibiting cli-
toral erections. Among the people of Sakao, seven distinct "genders" of hermaph-
rodite Pigs are recognized and named, ranging along a continuum from those with
the most femalelike genitalia to those that are truly ambiguous to those with the
most malelike genitalia. The indigenous classification of these gradations of inter-
sexuality exceeds in completeness any conceptual or nomenclatural system devel-
oped by Western science. So precise is this vocabulary, in fact, that the native
terminology was actually adopted by the first Western biologist who studied the
phenomenon in order to distinguish the various types of gender mixing.

In these Vanuatu cultures, hermaphrodite Pigs are a status symbol of sorts,
since their ritual sacrifice is required to achieve progressively higher rank within the
society (they are also used in dowries). In some cases, a sophisticated monetary sys-
tem and trading network has developed in which pigs actually function as a type of
currency, complete with forms of "pig credit" and "pig compound interest." In this
system, intersexual Pigs (and the sows that produce them) can be worth up to twice
as much as nonintersexual Pigs. The prestige of these animals also extends to the
domestic sphere: hermaphrodite Pigs are often depicted on finely carved household
items such as plates and bowls, and intersexual Pigs are sometimes kept as pets.
They may even become highly valued "family members," to the point of being suck-
led by a woman like one of her own children. Moreover, men who raise tusked Pigs
(either boars or hermaphrodites) are in some cases viewed as sexually ambiguous
or androgynous themselves, since their intimate tending and nurturing of the Pigs
is thought to parallel the mother-child relationship. Simultaneously "father" and
"mother" to the creatures, they constitute another example of the indigenous con-
cept of "male motherhood" as it pertains to animals.35

SIBERIA/ARCTIC: Reversal and Renewal, Traversal and Transmutation
A similar constellation of phenomena concerning animal homosexuality and

transgender is found among the numerous indigenous cultures scattered across
Siberia and the Arctic (including the Inuit and Yup'ik [Eskimos] of arctic North
America).36 Aboriginal Siberian shamans often harness the power of cross-gender
animal spirit guides or assume characteristics of the opposite sex under the direc-
tion of spirit animals. The most powerful male shamans among the Sakha (Yakut)
people, for example, are believed to undergo a three-year initiation during which
they experience aspects of female reproduction, including giving birth to a series of
spirit animals (such as a Raven, loon, pike, Bear, or Wolf). Some female shamans
also claim to manifest their power by transforming themselves into a male Horse.
Gender reversals and recombinations are most prominently expressed in the phe-
nomenon known as the transformed shaman, a sacred man or woman who takes
on aspects of an opposite-sex identity. Transformation ranges along a continuum
from a simple name-change, to partial or full transvestism during shamanic rituals,
to living permanently as a transgendered person (including marrying a husband in
the lease of a transformed male or marrying a wife for a transformed female).

Among the Chukchi, transformed shamans are sometimes associated with animal
powers through spirit-name adoptions and animal transmutations. One such male
shaman was named She-Walrus, for instance, while another believed s/he had the
ability to change into a Bear when curing patients. Animal gender transformations
that parallel those of shamans are also encoded in sacred stories. Among the Ko-
ryak, for example, a mythological figure named White-Whale-Woman turns herself
into a man and marries another woman. In another story s/he marries a male Raven
who has turned himself into a woman (and whose son later gives birth to a boy).37

The ornate and beautiful costumes worn by shamans in many Siberian cultures
often combine animal impersonation with cross-dressing. The robes, headdresses,
and footgear of male shamans among the Yukaghir, Evenk, and Koryak people, for
example, are usually women's garments adorned with animal imagery. This may in-
clude an "antlered cap" bearing a symbolic representation of Reindeer antlers, or
two iron circles representing breasts sewn to the front of the cloak. These sacred
vestments—often made from an entire animal skin—are believed to allow the
shaman to incarnate an animal or undertake supernatural bird-flight during
trance, and s/he often performs dances that closely imitate the movements of a par-
ticular species that serves as his/her tutelary spirit. Shamanic ceremonies in a num-
ber of Siberian tribes also sometimes involve all-male dances imitating the mating
activities of various animals, aimed at promoting sexual activity and a "renewal of
life." The word for shaman in the Samoyed language actually has the same root as
the words to rut (of a stag) or to mate (of game birds). Chukchi transformed
shamans do not generally wear special garments or impersonate animals; however,
female-to-male shamans sometimes wear a dildo made from a Reindeer's calf mus-
cle, attached to a leather belt. In addition, Chukchi women and girls who are not
shamans often perform all-female dances imitating various species, including
white-fronted geese, long-tailed ducks, swans, Walruses, and seals. Some of these
dances actually represent the courtship displays of male Ruffs or rutting Reindeer,
and dances may also conclude with two girls lying on the ground and simulating
sexual intercourse with each other.38

Reindeer (known as Caribou in North America) are regarded in the shamanic
contexts of some Arctic cultures as powerful transgendered creatures belonging to
the supernatural. The Iglulik Inuit (Eskimo), for example, believe in mythical Cari-
bou known as Silaat (in their male form) or Pukit (in their female form; singular
Pukiq). These enormous animals are swifter and stronger than ordinary Caribou,
can create dangerous weather conditions, and are thought to hatch from giant eggs
on the tundra (sometimes identified with actual wild-goose eggs). The males wear
female adornments on their robes (such as white pendants) and can transform
themselves into females (some Silaat also assume the form of bearded seals or Po-
lar Bears). The Silaat/Pukit also serve as spirit guides to shamans: one shamanic ini-
tiate named Qingailisaq tells of encountering a herd of such creatures, one of whom
metamorphosed into a woman. The other Silaat then instructed him to make a
shaman's cloak that resembled her garment. The robe Qingailisaq created combines
both male and female elements: in pattern and overall style it resembles a man's
coat, but in its ornaments and decoration it is similar to women's clothes. The
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female adornments on their robes (such as white pendants) and can transform
themselves into females (some Silaat also assume the form of bearded seals or Po-
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cloak's white pendants evoke the garments of the transgendered Caribou, and an
embroidered image of a transformed white Caribou or Pukiq adorns each shoulder.
These Caribou are thought to be the original male descendants of Sila, a powerful
deity and life force associated with gender variability. The Iglulik Inuit culture is
based on a ternary gender system that recognizes a "third sex" or gender category.
This encompasses a number of different cross-gendering phenomena such as
"transsexuals" (people believed to have physically changed sex at birth), transves-
tites (people who adopt or are assigned the clothes, name, and other markers of the
opposite sex), and shamans (who may be fully transgendered, or combine various
male and female elements, or undergo mythic transformations between sexes and
species). Sila occupies a central position in the Inuit cosmology as an intermediary
between gender poles, and Sila's descendants—the transgendered Caribou—are a
further manifestation of this bridging and synthesis of "opposites" (male and fe-
male, animal and human).39

Some Inuit peoples share with Native American tribes the belief that Bears—in
this case, Polar Bears—manifest qualities of gender mixing and left-handedness.40

In Siberian cultures, however, the association of Bears with sexual and gender vari-
ability is most notable in the activities generally known as Bear ceremonialism. A
pan-Siberian religious complex, Bear ceremonialism involves the-ritual killing of a
Bear, whose skin and head are then placed on a sacred platform and fejed for many
days. Among the Ob-Ugrian peoples, these carnivalesque ceremonies involve feast-
ing, dancing, the singing of sacred epics, and the performing of satirical plays. The
latter typically include bawdy displays of transvestism: all female roles are played by

A cloak belonging to the Inuit shaman Qingailisaq. Just below each shoulder is the image of a
Pukiq, a mythical transgendered Caribou that combines and transforms elements of male and
female, animal and human.Y

men, who often simulate sex acts with one another. In ecstatic ritual dances men may
also remove each other's clothes. During Nivkh (Gilyak) Bear festivals, male hunters
wearing articles of female clothing (and men's clothing backwards) try to grab a
Bear from behind or kiss it. This highlights a fundamental aspect of Siberian Bear cer-
emonialism: transgressions of gender and sexual boundaries are simply one of many
ritual "reversals" that occur during the festivities (others include saying the opposite
of what one means, and the breaching of various other social prohibitions). Bear
ceremonies thereby serve, in the words of one anthropologist, as a "liminal (mediat-
ing) period of ritual excess," believed by these Siberian peoples to be essential for
both human and animal fecundity and prosperity.41

Dramatic performances of gender reversals and sexual ambiguity are also an
integral component of the elaborate animal renewal and fertility ceremonies of the
Yup'ik (Alaskan Eskimo) people. Such festivals feature "male mothers," hermaph-
rodite and androgynous spirits, ritual transvestism, and cross-gender imperson-
ation of animals, among other elements.42 One of the most important ceremonies
is Nakaciuq or the Bladder Festival, a ten-day winter-solstice feast in which seals
and other sea mammals are honored and invited to return for the next year (so
named because the animals' souls are believed to reside in their bladders, which are
inflated and displayed during the ceremony). Another important ceremony is Kelek
or the Masquerade, part of a larger festal cycle in which shamans and others inter-
act with and appease the spirits of game animals. Images of male motherhood,
pregnancy, and birth abound during these ceremonies. At the beginning of the
Bladder Festival, for example, two men (often shamans) are designated "mothers"
and pretend to be married to each other, with a third man playing the part of their
"child." In the Masquerade, male participants occasionally enact the part of a nurs-
ing woman, wearing a female mask and two wooden breasts carved with nipples.
Male shamans dressed in women's clothing also undertake trance journeys to visit
animal spirits, symbolically give birth to spirit beings, and observe rituals associ-
ated with menstruation and childbirth following their spirit encounters. At the cli-
max of this festival, a young boy dressed in women's clothes acts as a ceremonial
staff-carrier. Transvestism occurs in other Yup'ik festivities as well, involving both
men and women disguising themselves as the opposite sex or two men dressing as
bride and groom and pretending to get married. Men also sometimes wear articles
of women's clothing for luck when hunting land mammals.

The Tuunraat or spirit helpers visited by shamans—including the powerful
guardians of game animals—are often considered to be hermaphrodite beings.
During the Masquerade festival they are impersonated by men wearing masks that
meld elements of male-female and animal-human. One such mask, for example,
combines a downturned mouth—a standard female symbol in Yup'ik art—with
labrets at both corners of the mouth (ornaments worn in lower lip piercings by
men), symbolic of a male Walrus's tusks. A stylized sea-mammal tail for a nose and
other animal imagery also adorn the mask. Masks of androgynous spirits such as
Qaariitaaq—represented as a sort of "bearded woman"—are used in the Bladder
Festival as well. Animal dances, in which people impersonate various creatures us-
ing realistic movements, sounds, and costumes, are also a central aspect of the
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Yup'ik ceremonial cycle. Most notable of these are a dance in which a man por-
trays a mother eider duck, wearing a birdlike hunting helmet decorated with fe-
male phallic symbols (two young boys play "her" ducklings), and another in which
two men impersonating a loon and a murre also wear these gender-mixing hel-
mets as they dance side by side. As in Siberian Bear ceremonialism, all of these ac-
tivities are part of an overall pattern of reversals and traversals characteristic of
Yup'ik fertility ceremonies. Ordinary activities are turned upside down and the
boundaries between "opposite" worlds are rendered fluid (e.g., participants walk
backwards, invert traditional hospitality rituals, go nude or wear clothing inside
out, etc.). In Yup'ik cosmology these sacred inversions are believed to remake, re-
new, and regenerate the natural world, ultimately insuring a harmonious relation-
ship between humans and animals.

Although Siberian/Arctic peoples do not appear to accord special meaning to
intersexuality among domesticated animals (as in some Native American and New
Guinean cultures), nonbreeding animals do feature prominently in some Siberian
animal husbandry practices. The Chukchi, for example, believe that castrated and
nonreproductive animals insure the success of their domesticated Reindeer herds.
The largest bucks are always gelded and, along with several "barren" does, allowed
to fatten rather than being slaughtered. Castration is often accomplished by the
herdsman biting directly through the animal's spermatic ducts or tubules. These
"eunuchoid" Reindeer (both male and female) are highly prized, as they are con-
sidered essential for the prosperity of the entire herd. Likewise, the Sakha (Yakut)
people always donate one mare from their large herds of domesticated Horses to a
shaman. This animal is not permitted to breed during its life, and it becomes an
embodiment of the cosmic life force and a symbol of fertility for the tribe as a
whole.43

Despite wide differences in cultural contexts and details, there are a number of
remarkable correspondences and continuities between native North America,
Melanesia, and Siberia in their perception of alternative systems of gender and sex-
uality in animals. In numerous indigenous cultures widely separated in space and
time, we find recurring variations on five central themes: Animals are totemically
or symbolically associated with homosexuality and transgender, often in a
shamanic context. Powerful gender-mixing creatures such as the Bear, cassowary,
and Caribou/Reindeer occupy a central position in tribal cosmologies and world-
views. Ritual enactments of animal homosexuality and transgender are common-
place and are often directly associated with notions of fertility, growth, or life
essence; this is sometimes concretized in the image of a "male mother" figure and
may also be part of a larger pattern of sacred reversals or inversions. Among do-
mesticated creatures, hermaphrodite and nonbreeding animals are cultivated and
highly valued. And finally, both animals and people that combine aspects of
maleness and femaleness or exhibit sexual variation are consistently honored and
ceremonialized, and an essential continuity is recognized between homosexual-
ity/transgender in both human and nonhuman creatures. While fascinating in their
own right, these cross-cultural parallels are perhaps even more significant in terms
of their implications for contemporary scientific thought.

Chimeras, Freemartins, and Gynandromorphs:
The Scientific Reality of Indigenous "Myths"

How accurate are indigenous views about animal homosexuality and transgen-
der? In other words, do the species associated with homosexuality and transgender
in these cultures actually exhibit same-sex behavior or intersexuality? If taken liter-
ally, the connection is certainly less than systematic: many animals linked in
aboriginal cultures with alternate sexualities are not in fact homosexual, bisexual,
or transgendered, while many animals in which sexual and gender variance have
been scientifically documented do not have symbolic associations with homosexu-
ality/transgender in these cultures. Moreover, many of the more "fanciful" indige-
nous beliefs about animals are obviously false (at least in their specifics).

Nevertheless, some striking parallels involving particular species suggest a con-
nection that maybe more than fortuitous. For example, homosexuality—including
full anal penetration between bulls—is common among American Bison, same-sex
courtship and pair-bonding occur in Black-billed Magpies, male and female ho-
mosexualities are found in Caribou, and same-sex mounting and coparenting also
occur among Bears. These species are all directly identified with homosexuality
and/or transgender in some Native American tribes. Moreover, in many cases
where the exact species that figures in indigenous conceptions of homosexuality is
not accurate, a closely related animal (often in another geographic area) does ex-
hibit the behavior. For example, homosexual activity has not been recorded among
New Guinean wallabies, yet it does occur in Australian Wallabies. Likewise, al-
though homosexuality is not yet reported for the cassowary, it has been observed in
Emus and Ostriches (related species of flightless birds). Other examples are sum-
marized in the table below.

Some Correspondences between Indigenous Beliefs and Western
Scientific Observations of Animal Homosexualxty/Transgender (TG)

Animal traditionally associated
with homosexualityITG

NORTH AMERICA

Black-tailed Deer (Lakota, Zuni)

Elk (Oto)
Buffalo (Lakota, Ponca,

Mandan, etc.)
Bighorn Sheep (Hopi)

mountain lion
(Okanagon, etc.)

fox, coyote (Arapaho,
Okanagon, etc.)

Gray Wolf, red wolf
(Tsistsistas)

Homosexuality/TG reported
in scientific literature

yes (Mule Deer)
yes (Wapiti)

yes (American Bison)

yes (Bighorn Sheep)

no

yes (Red Fox)

yes (Gray Wolf)

Homosexuality/TG observed
in related species

yes (White-tailed Deer)
yes (Red Deer, Moose)
yes (other Buffalo species)

yes (other Mountain
Sheep)

yes (African/Asiatic Lion)

yes (Bush Dog)

yes (other Canids)
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people always donate one mare from their large herds of domesticated Horses to a
shaman. This animal is not permitted to breed during its life, and it becomes an
embodiment of the cosmic life force and a symbol of fertility for the tribe as a
whole.43

Despite wide differences in cultural contexts and details, there are a number of
remarkable correspondences and continuities between native North America,
Melanesia, and Siberia in their perception of alternative systems of gender and sex-
uality in animals. In numerous indigenous cultures widely separated in space and
time, we find recurring variations on five central themes: Animals are totemically
or symbolically associated with homosexuality and transgender, often in a
shamanic context. Powerful gender-mixing creatures such as the Bear, cassowary,
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views. Ritual enactments of animal homosexuality and transgender are common-
place and are often directly associated with notions of fertility, growth, or life
essence; this is sometimes concretized in the image of a "male mother" figure and
may also be part of a larger pattern of sacred reversals or inversions. Among do-
mesticated creatures, hermaphrodite and nonbreeding animals are cultivated and
highly valued. And finally, both animals and people that combine aspects of
maleness and femaleness or exhibit sexual variation are consistently honored and
ceremonialized, and an essential continuity is recognized between homosexual-
ity/transgender in both human and nonhuman creatures. While fascinating in their
own right, these cross-cultural parallels are perhaps even more significant in terms
of their implications for contemporary scientific thought.

Chimeras, Freemartins, and Gynandromorphs:
The Scientific Reality of Indigenous "Myths"

How accurate are indigenous views about animal homosexuality and transgen-
der? In other words, do the species associated with homosexuality and transgender
in these cultures actually exhibit same-sex behavior or intersexuality? If taken liter-
ally, the connection is certainly less than systematic: many animals linked in
aboriginal cultures with alternate sexualities are not in fact homosexual, bisexual,
or transgendered, while many animals in which sexual and gender variance have
been scientifically documented do not have symbolic associations with homosexu-
ality/transgender in these cultures. Moreover, many of the more "fanciful" indige-
nous beliefs about animals are obviously false (at least in their specifics).

Nevertheless, some striking parallels involving particular species suggest a con-
nection that maybe more than fortuitous. For example, homosexuality—including
full anal penetration between bulls—is common among American Bison, same-sex
courtship and pair-bonding occur in Black-billed Magpies, male and female ho-
mosexualities are found in Caribou, and same-sex mounting and coparenting also
occur among Bears. These species are all directly identified with homosexuality
and/or transgender in some Native American tribes. Moreover, in many cases
where the exact species that figures in indigenous conceptions of homosexuality is
not accurate, a closely related animal (often in another geographic area) does ex-
hibit the behavior. For example, homosexual activity has not been recorded among
New Guinean wallabies, yet it does occur in Australian Wallabies. Likewise, al-
though homosexuality is not yet reported for the cassowary, it has been observed in
Emus and Ostriches (related species of flightless birds). Other examples are sum-
marized in the table below.

Some Correspondences between Indigenous Beliefs and Western
Scientific Observations of Animal Homosexualxty/Transgender (TG)

Animal traditionally associated
with homosexualityITG

NORTH AMERICA

Black-tailed Deer (Lakota, Zuni)

Elk (Oto)
Buffalo (Lakota, Ponca,

Mandan, etc.)
Bighorn Sheep (Hopi)

mountain lion
(Okanagon, etc.)

fox, coyote (Arapaho,
Okanagon, etc.)

Gray Wolf, red wolf
(Tsistsistas)

Homosexuality/TG reported
in scientific literature

yes (Mule Deer)
yes (Wapiti)

yes (American Bison)

yes (Bighorn Sheep)

no

yes (Red Fox)

yes (Gray Wolf)

Homosexuality/TG observed
in related species

yes (White-tailed Deer)
yes (Red Deer, Moose)
yes (other Buffalo species)

yes (other Mountain
Sheep)

yes (African/Asiatic Lion)

yes (Bush Dog)

yes (other Canids)
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Animal traditionally associated
with homosexualityiTG

NORTH AMERICA (cont.)

Bears (Nuu-chah-nulth,
Keres, etc.)

jackrabbit, cottontail species
(Zuni)

bat species (Zuni)

golden eagle, Harris's hawk
(Tsistsistas)

owl species (Omaha, Mandan)

oriole, tanager species
(Tsistsistas)

Magpie (Hidatsa)
blue jay (Winnebago)

crow (Kamia)
turtle species (Fox)
salmon species (Nuxalk)

butterfly/moth species
(Navajo)

dragonfly species (Tsistsistas)

N E W GUINEA

wild boar, Pig (Bimin-
Kuskusmin, Sabarl, etc.)

New Guinean wallabies
(Marind-anim)

arboreal marsupials (Sambia,
Bimin-Kuskusmin)

fruit bat species (Bimin-
Kuskusmin)

echidna (Bimin-Kuskusmin)

jabiru stork (Marind-anim)

Raggiana's Bird of Paradise
(Sambia)

other birds of paradise
(Ai'i, Sambia, etc.)

bowerbird species (Sambia,
Bimin-Kuskusmin)

cassowary (Sambia, Bimin-
Kuskusmin, etc.)

black-capped & purple-bellied
lories (Sambia)

other New Guinean parrots
(Sambia)

Homosexuality/TG reported
in scientific literature

yes (Grizzly, Black Bear)

no

no

no

yes (Barn Owl)

no

yes (Black-billed Magpie)

no

no
yes (Wood Turtle)

no

yes (Monarch, others)

yes (Dragonflies)

yes (domestic Pig)

no

yes (Tree Kangaroos)

no

no

no
yes (Raggiana's)

no

no

no

no

no

Homosexuality/TG observed
in related species

yes (other carnivores)

yes (Eastern Cottontail)

yes (Little Brown Bat,
other Bats)

yes (Kestrel, Steller's Sea
Eagle)

yes (Powerful Owl)

yes (Yellow-rumped
Cacique)

yes (other Crows)
yes (Mexican Jay)
yes (Raven, Jackdaw)
yes (Desert Tortoise)

yes (European Salmon
species)

yes (other butterfly
species)

yes (Damselflies)

yes (Warthog, Peccaries)

yes (Australian Wallabies)

yes (other marsupials)

yes (other Fruit Bats)

no
yes (White Stork)

yes (see below)

yes (Victoria's Riflebird)

yes (Regent Bowerbird)

yes (Emu, Ostrich, Rhea)

yes (several Lorikeet
species)

yes (Galah)

Animal traditionally associated
with homosexuality ITG

N E W GUINEA (cont.)

nightjar species (Bimin-
Kuskusmin)

python species (Bimin-
Kuskusmin)

monitor lizard (Bimin-
Kuskusmin)

shark species (Nduindui,
Vao)

sago grub (Bedamini, Sambia,
Bimin-Kuskusmin)

centipede species (Bimin-
Kuskusmin)

SIBERIA/ARCTIC

white whale (Koryak, Inuit)

bearded, ringed, & Spotted
Seals (Yup'ik, Inuit)

Walrus (Chukchi, Yup'ik,
Inuit)

Caribou/Reindeer (Inuit,
Yukaghir, Chukchi, etc.)

Horse (Sakha)

Wolf (Sakha)

Bears (Ob-Ugrian, Nivkh,
Chukchi, Inuit, etc.)

eider duck (Yup'ik)

loon (Sakha, Yup'ik)

murre species (Yup'ik)
Ruff (Chukchi)

Raven (Sakha, Koryak)
pike species (Sakha)

Homosexuality/TG reported
in scientific literature

no

no

no

no

no

no

yes (Beluga)

yes (Spotted Seals)

yes (Walrus)

yes (Caribou)

yes (Takhi, domestic Horse)

yes (Wolf)
yes (Grizzly, Black, Polar

Bears)
no

no

yes (Common Murre)
yes (Ruff)
yes (Raven)

no

Homosexuality/TG observed
in related species

no

yes (other snake species)

yes (other lizard species)

no

yes (Southern One-Year
Canegrub)

yes (Spiders, other
arthropods)

yes (other Whales &
Dolphins)

yes (Harbor Seal, other
Seals)

yes (other pinnipeds)

yes (other Deer)

yes (other Equids)

yes (other Canids)
yes (other carnivores)

yes (Lesser Scaup, other
Ducks)

yes (Grebes)
yes (other diving birds)

yes (other sandpipers)
yes (other Crows)
yes (Salmon species)

Some of the most precise correspondences involve transgender (particularly
intersexuality) rather than homosexuality per se. Modern science has provided
startling confirmation of a number of indigenous "beliefs" about purportedly
cross-gendered animals, most notably the left-handed Bear figure of many Native
American cultures. Biologists have actually uncovered evidence that some species
of Bears probably are left-paw dominant. "Handedness," or laterality, is a widespread
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Animal traditionally associated
with homosexualityiTG

NORTH AMERICA (cont.)

Bears (Nuu-chah-nulth,
Keres, etc.)

jackrabbit, cottontail species
(Zuni)

bat species (Zuni)

golden eagle, Harris's hawk
(Tsistsistas)

owl species (Omaha, Mandan)

oriole, tanager species
(Tsistsistas)

Magpie (Hidatsa)
blue jay (Winnebago)

crow (Kamia)
turtle species (Fox)
salmon species (Nuxalk)

butterfly/moth species
(Navajo)

dragonfly species (Tsistsistas)

N E W GUINEA

wild boar, Pig (Bimin-
Kuskusmin, Sabarl, etc.)

New Guinean wallabies
(Marind-anim)

arboreal marsupials (Sambia,
Bimin-Kuskusmin)

fruit bat species (Bimin-
Kuskusmin)

echidna (Bimin-Kuskusmin)

jabiru stork (Marind-anim)

Raggiana's Bird of Paradise
(Sambia)

other birds of paradise
(Ai'i, Sambia, etc.)

bowerbird species (Sambia,
Bimin-Kuskusmin)

cassowary (Sambia, Bimin-
Kuskusmin, etc.)

black-capped & purple-bellied
lories (Sambia)

other New Guinean parrots
(Sambia)

Homosexuality/TG reported
in scientific literature

yes (Grizzly, Black Bear)

no

no

no

yes (Barn Owl)

no

yes (Black-billed Magpie)

no

no
yes (Wood Turtle)

no

yes (Monarch, others)

yes (Dragonflies)

yes (domestic Pig)

no

yes (Tree Kangaroos)

no

no

no
yes (Raggiana's)

no

no

no

no

no

Homosexuality/TG observed
in related species

yes (other carnivores)

yes (Eastern Cottontail)

yes (Little Brown Bat,
other Bats)

yes (Kestrel, Steller's Sea
Eagle)

yes (Powerful Owl)

yes (Yellow-rumped
Cacique)

yes (other Crows)
yes (Mexican Jay)
yes (Raven, Jackdaw)
yes (Desert Tortoise)

yes (European Salmon
species)

yes (other butterfly
species)

yes (Damselflies)

yes (Warthog, Peccaries)

yes (Australian Wallabies)

yes (other marsupials)

yes (other Fruit Bats)

no
yes (White Stork)

yes (see below)

yes (Victoria's Riflebird)

yes (Regent Bowerbird)

yes (Emu, Ostrich, Rhea)

yes (several Lorikeet
species)

yes (Galah)

Animal traditionally associated
with homosexuality ITG

N E W GUINEA (cont.)

nightjar species (Bimin-
Kuskusmin)

python species (Bimin-
Kuskusmin)

monitor lizard (Bimin-
Kuskusmin)

shark species (Nduindui,
Vao)

sago grub (Bedamini, Sambia,
Bimin-Kuskusmin)

centipede species (Bimin-
Kuskusmin)

SIBERIA/ARCTIC

white whale (Koryak, Inuit)

bearded, ringed, & Spotted
Seals (Yup'ik, Inuit)

Walrus (Chukchi, Yup'ik,
Inuit)

Caribou/Reindeer (Inuit,
Yukaghir, Chukchi, etc.)

Horse (Sakha)

Wolf (Sakha)

Bears (Ob-Ugrian, Nivkh,
Chukchi, Inuit, etc.)

eider duck (Yup'ik)

loon (Sakha, Yup'ik)

murre species (Yup'ik)
Ruff (Chukchi)

Raven (Sakha, Koryak)
pike species (Sakha)

Homosexuality/TG reported
in scientific literature

no

no

no

no

no

no

yes (Beluga)

yes (Spotted Seals)

yes (Walrus)

yes (Caribou)

yes (Takhi, domestic Horse)

yes (Wolf)
yes (Grizzly, Black, Polar

Bears)
no

no

yes (Common Murre)
yes (Ruff)
yes (Raven)

no

Homosexuality/TG observed
in related species

no

yes (other snake species)

yes (other lizard species)

no

yes (Southern One-Year
Canegrub)

yes (Spiders, other
arthropods)

yes (other Whales &
Dolphins)

yes (Harbor Seal, other
Seals)

yes (other pinnipeds)

yes (other Deer)

yes (other Equids)

yes (other Canids)
yes (other carnivores)

yes (Lesser Scaup, other
Ducks)

yes (Grebes)
yes (other diving birds)

yes (other sandpipers)
yes (other Crows)
yes (Salmon species)

Some of the most precise correspondences involve transgender (particularly
intersexuality) rather than homosexuality per se. Modern science has provided
startling confirmation of a number of indigenous "beliefs" about purportedly
cross-gendered animals, most notably the left-handed Bear figure of many Native
American cultures. Biologists have actually uncovered evidence that some species
of Bears probably are left-paw dominant. "Handedness," or laterality, is a widespread
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phenomenon in the animal kingdom, with species as diverse as primates, cats, par-
rots, and even whales and dolphins showing preferences for the use of a right or left
appendage (or side of the body) in various behaviors and tasks.44 Although in most
species there is considerable variation between individuals as to which side is dom-
inant, it does appear that at least some kinds of Bears are consistently "left-handed."
Scientists and naturalists report that Polar Bears, for example, regularly use their
left paw for attack and defense as well as for clubbing seals and hauling them out of
the water. In many cases they exhibit greater development of the left paw and may
also use their left forelimb and shoulder to carry large objects. The consistency of
left-paw use is exemplified by an incident in which wildlife biologists set up snare
traps to capture and tag Polar Bears (for long-term study of their migrations). The
traps were triggered by the bear's reaching for some bait with its paw, and all 21
Bears caught in this way were snared by their left front foot.45 Incidentally, there
also appears to be a correlation between left-handedness and homosexuality/trans-
gender in humans: a higher than average proportion of gays and lesbians are left-
handed (or ambidextrous), and one study found the percentage of left-handers
among lesbians to be more than four times that among heterosexual women. Left-
handedness also appears to be more common among transsexuals, particularly
male-to-female transsexuals.46 As yet, no studies have looked for possible correla-
tions between laterality and homosexuality/transgender in animals.

Another astonishing correspondence concerns the attraction of Bears to human
menstrual blood, a widespread belief in many Native American tribes. Implausible
as this connection may sound, zoologists decided to conduct experiments to see if
there was any truth to these "superstitions." Employing controlled olfactory-prefer-
ence tests on Polar Bears in both laboratory and field settings, they found that the
animals were indeed significantly more attracted to the odors in human menstrual
blood than to a number of other smells, including several animal and food odors as
well as nonmenstrual blood. In fact, human menstrual odors in many cases elicited
a response from the Bears as strong as that prompted by the smell of seals (their pri-
mary food in the wild), which they could detect from more than 1,200 feet away.47

Even more extraordinary, biologists have found actual cases of physical gender-
mixing in Bears. In 1986, Canadian zoologist Marc Cattet made a stunning discov-
ery: the presence of significant numbers of "masculinized females" in wild
populations of Grizzly, Black, and Polar Bears. These animals have the internal re-
productive anatomy of a female combined with portions of the external genitalia of
a male, including "penislike" organs. As many as 10-20 percent of the Bears in some
populations may exhibit this phenomenon.48 Such individuals are able to repro-
duce, and most adult intersexual Bears are actually mothers that successfully raise
cubs. In fact, the reproductive canal in some intersexual Bears extends through the
phallus rather than forming a vagina, so that the female actually mates and gives
birth through the tip of her "penis"—similar to the way female Spotted Hyenas
mate and give birth through their "penile" clitoris. These findings offer striking par-
allels to the gender-mixing Bear Mother figure of many Native American tribes, as
well as the Bimin-Kuskusmin and Inuit beliefs about "male mothers" and androg-
ynous animals that give birth through a penis-clitoris.

v intersexual animals that combine male and female sex organs (and in some
cases that are intermediate between males and females in their body proportions
and S1ze) also occur spontaneously in other mammals that are not usually her-
maphroditic, such as primates (e.g., Common Chimpanzees, Rhesus Macaques, Sa-
vanna Baboons), whales and dolphins (e.g., Bowhead and Beluga Whales, Striped
Dolphins), marsupials (e.g., Eastern Gray and Red Kangaroos, various Wallabies,
Tasmanian Devils), and rodents and insectivores (e.g., moles).49 In fact, a veritable
profusion of different kinds of gender mixing has been uncovered throughout the
animal world—so much so that scientists have had to develop a special terminol-
ogy to refer to the bewildering variety of intersexualities. Fanciful-sounding names
such as chimeras, freemartins, mosaics, and gynandromorphs are actually the techni-
cal terms used by biologists to designate animals with various types of chromoso-
mal and anatomical gender mixing.50 In Greek mythology, a chimera is a fantastic
creature combining features of a lion, goat, and serpent, while Hermaphrodites is
the child of the gods Hermes and Aphrodite. It is ironic that Western science uses
names with mythological connotations to refer to animals that are actually the liv-
ing "proof" of indigenous myths about homosexual and transgendered species.
The left-handed androgynous Bear may exhibit chimerism (scientifically speaking)
but it isn't "chimerical" at all—it's alive and well and living in North America!

Afreemartin is an animal that becomes intersexual as a result of association in the
womb (or egg) with a twin of the opposite sex (note the motif of twinning in some
Native American two-spirit traditions that involve animals, such as the Kamia and
Wintu), while chimera refers to an animal with organs that combine genetically male
and female elements. Similar to chimerism, a mosaic is an individual that has variable
chromosomal patterns and a corresponding
mixture of male and female traits. Some of the
diverse types of chromosome configurations
(in addition to the "typical" female and male
patterns of XX and XY, respectively) include
XXY, XXX, XXYY, XO, and even combinations
of these in different cells of the body. Each
chromosomal pattern, in turn, manifests itself
as a different mixture of male and female sex
organs and secondary sexual characteristics,
sometimes juxtaposed in separate parts of the
body, sometimes combined in the same organ,
and sometimes blending together as a grada-
tion of traits or a combination of all of these.51

One particularly remarkable type of mo-
saic is called a gynandromorph: an animal that

Myth made real: a transgendered (intersexual)
Eastern Gray Kangaroo. This animal has both a penis
and a pouch (the latter usually found only in females).
Chromosomally, it combines the female pattern (XX)
with the male (XY) to yield an XXY pattern. •
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phenomenon in the animal kingdom, with species as diverse as primates, cats, par-
rots, and even whales and dolphins showing preferences for the use of a right or left
appendage (or side of the body) in various behaviors and tasks.44 Although in most
species there is considerable variation between individuals as to which side is dom-
inant, it does appear that at least some kinds of Bears are consistently "left-handed."
Scientists and naturalists report that Polar Bears, for example, regularly use their
left paw for attack and defense as well as for clubbing seals and hauling them out of
the water. In many cases they exhibit greater development of the left paw and may
also use their left forelimb and shoulder to carry large objects. The consistency of
left-paw use is exemplified by an incident in which wildlife biologists set up snare
traps to capture and tag Polar Bears (for long-term study of their migrations). The
traps were triggered by the bear's reaching for some bait with its paw, and all 21
Bears caught in this way were snared by their left front foot.45 Incidentally, there
also appears to be a correlation between left-handedness and homosexuality/trans-
gender in humans: a higher than average proportion of gays and lesbians are left-
handed (or ambidextrous), and one study found the percentage of left-handers
among lesbians to be more than four times that among heterosexual women. Left-
handedness also appears to be more common among transsexuals, particularly
male-to-female transsexuals.46 As yet, no studies have looked for possible correla-
tions between laterality and homosexuality/transgender in animals.

Another astonishing correspondence concerns the attraction of Bears to human
menstrual blood, a widespread belief in many Native American tribes. Implausible
as this connection may sound, zoologists decided to conduct experiments to see if
there was any truth to these "superstitions." Employing controlled olfactory-prefer-
ence tests on Polar Bears in both laboratory and field settings, they found that the
animals were indeed significantly more attracted to the odors in human menstrual
blood than to a number of other smells, including several animal and food odors as
well as nonmenstrual blood. In fact, human menstrual odors in many cases elicited
a response from the Bears as strong as that prompted by the smell of seals (their pri-
mary food in the wild), which they could detect from more than 1,200 feet away.47

Even more extraordinary, biologists have found actual cases of physical gender-
mixing in Bears. In 1986, Canadian zoologist Marc Cattet made a stunning discov-
ery: the presence of significant numbers of "masculinized females" in wild
populations of Grizzly, Black, and Polar Bears. These animals have the internal re-
productive anatomy of a female combined with portions of the external genitalia of
a male, including "penislike" organs. As many as 10-20 percent of the Bears in some
populations may exhibit this phenomenon.48 Such individuals are able to repro-
duce, and most adult intersexual Bears are actually mothers that successfully raise
cubs. In fact, the reproductive canal in some intersexual Bears extends through the
phallus rather than forming a vagina, so that the female actually mates and gives
birth through the tip of her "penis"—similar to the way female Spotted Hyenas
mate and give birth through their "penile" clitoris. These findings offer striking par-
allels to the gender-mixing Bear Mother figure of many Native American tribes, as
well as the Bimin-Kuskusmin and Inuit beliefs about "male mothers" and androg-
ynous animals that give birth through a penis-clitoris.

v intersexual animals that combine male and female sex organs (and in some
cases that are intermediate between males and females in their body proportions
and S1ze) also occur spontaneously in other mammals that are not usually her-
maphroditic, such as primates (e.g., Common Chimpanzees, Rhesus Macaques, Sa-
vanna Baboons), whales and dolphins (e.g., Bowhead and Beluga Whales, Striped
Dolphins), marsupials (e.g., Eastern Gray and Red Kangaroos, various Wallabies,
Tasmanian Devils), and rodents and insectivores (e.g., moles).49 In fact, a veritable
profusion of different kinds of gender mixing has been uncovered throughout the
animal world—so much so that scientists have had to develop a special terminol-
ogy to refer to the bewildering variety of intersexualities. Fanciful-sounding names
such as chimeras, freemartins, mosaics, and gynandromorphs are actually the techni-
cal terms used by biologists to designate animals with various types of chromoso-
mal and anatomical gender mixing.50 In Greek mythology, a chimera is a fantastic
creature combining features of a lion, goat, and serpent, while Hermaphrodites is
the child of the gods Hermes and Aphrodite. It is ironic that Western science uses
names with mythological connotations to refer to animals that are actually the liv-
ing "proof" of indigenous myths about homosexual and transgendered species.
The left-handed androgynous Bear may exhibit chimerism (scientifically speaking)
but it isn't "chimerical" at all—it's alive and well and living in North America!

Afreemartin is an animal that becomes intersexual as a result of association in the
womb (or egg) with a twin of the opposite sex (note the motif of twinning in some
Native American two-spirit traditions that involve animals, such as the Kamia and
Wintu), while chimera refers to an animal with organs that combine genetically male
and female elements. Similar to chimerism, a mosaic is an individual that has variable
chromosomal patterns and a corresponding
mixture of male and female traits. Some of the
diverse types of chromosome configurations
(in addition to the "typical" female and male
patterns of XX and XY, respectively) include
XXY, XXX, XXYY, XO, and even combinations
of these in different cells of the body. Each
chromosomal pattern, in turn, manifests itself
as a different mixture of male and female sex
organs and secondary sexual characteristics,
sometimes juxtaposed in separate parts of the
body, sometimes combined in the same organ,
and sometimes blending together as a grada-
tion of traits or a combination of all of these.51

One particularly remarkable type of mo-
saic is called a gynandromorph: an animal that

Myth made real: a transgendered (intersexual)
Eastern Gray Kangaroo. This animal has both a penis
and a pouch (the latter usually found only in females).
Chromosomally, it combines the female pattern (XX)
with the male (XY) to yield an XXY pattern. •

(78)



appears to be literally divided in half, one side (usually the right) male in appear-
ance, the other side female, often with a sharp line of demarcation between them.
This occurs in a number of different kinds of animals, such as butterflies, spiders,
and small mammals, and bears a noteworthy resemblance to the Bimin-Kuskusmin
belief about a centipede that is female on its left side and male on its right. More
than 40 cases of gynandromorphism have also been reported in birds such as
finches, falcons, and pheasants, In these cases the two halves of the creature differ in
plumage (and sometimes even size), usually corresponding to internal reproduc-
tive organs of both sexes (an ovary on one side, a testis on the other). Some gynan-
dromorphs have more of a gender mixture in their appearance while still
preserving a central dividing line. One warbler, for example, had a left side that was
male while its right side was a tapestry of male and female plumage characteristics.
Although little information is available on the behavior of gynandromorphs, it ap-
pears that some individuals may exhibit a combination of both male and female be-
havior patterns. One spider gynandromorph, for example, courted and mated with
females using its male organs, but also built an egg case as is typical for females. On
the other hand, a gynandromorphic chimney swift exhibited primarily (heterosex-
ual) "male" behavior throughout its life, regularly pairing with females and father-
ing offspring.52

Other examples of the correspondences between indigenous views about trans-
gendered animals and scientific observations can be found. Sambia (and other New
Guinean) beliefs about all-female offspring, gender mixing, and sex change in mar-
supials and other animals may seem far-fetched, yet recent discoveries by zoologists
studying a variety of species bear remarkable similarities to these ideas. For exam-
ple, geneticists recently determined that significant numbers of female wood lem-
mings are actually chromosomally male (having an XY pattern). Moreover, some of
these animals only give birth to female offspring, so that the population consists of
80 percent females. Similar phenomena occur in at least 7 other species of rodents,
and individual females that only produce female offspring have also been reported
as a recurring phenomenon in at least 12 different species of butterflies.53 True
transsexuality is most often found in fishes (and "lower" animals), where the com-
bination of sex change with chronological color change in some coral reef species
echoes Sambia beliefs about sequential sex and plumage changes in birds (and
other creatures). Cases of chromosomal "sex reversal" (males that have a female
chromosomal pattern, or vice versa) occasionally occur in mammals such as moles,
mole-voles, and primates (e.g., Orang-utans and Hanuman Langurs).54 And while
Inuit beliefs about gender-mixing Caribou that wear female garments are not liter-
ally true, female Caribou often exhibit physical "transvestism" in the sense that they
bear antlers (a trait typically associated with males in all other species of Deer).

Striking parallels also exist with regard to the gender transposition, androgyny,
and homosexuality that the Sambia and Bimin-Kuskusmin associate with some
birds. Female Raggiana's Birds of Paradise, for example, have been observed per-
forming courtship displays to one another. This behavior combines not only same-
sex interaction but a gender-role "reversal," since typically only males display in this
species. Ornithologists have also determined that males of the king bird of paradise

do indeed associate in pairs—recall that among the Ai'i people, some birds of par-
adise are symbolically related to male couples.55 As for the cassowary, its polyan-
drous social system—in which one female mates with several males, who are then
left to incubate the eggs and raise the young on their own—shows some corre-
spondence to the notions of "female potency," male motherhood, and gender re-
versal attributed to this bird by a number of native New Guinean peoples.56

Scientists have also discovered some unusual details about the cassowary's gen-
ital anatomy that bear an uncanny resemblance to indigenous ideas about the "an-
drogyny" of these creatures, especially the Bimin-Kuskusmin belief about the bird's
"penis-clitoris." Unlike most other birds, the cassowary male actually does possess
a penis; however, this organ does not transport semen internally as it does in mam-
mals. The cassowary's phallus is described by scientists as being "invaginated," that
is, it has a tubular cavity that opens at the tip of the penis but is not connected in-
ternally to the male reproductive organs. This vagina-like cavity is in fact used to re-
tract the phallus by turning it "inside out," causing the nonerect penis to resemble
the finger of a glove that has been pushed inward. Consequently, although the male
cassowary inserts his erect penis into the female during mating, he ejaculates semen
through his cloaca, an orifice at the base of the penis that also doubles as the bird's
"anus" and urinary organ. Females also mate, lay eggs, defecate,.and urinate all
through the same orifice, the cloaca (as in all other female birds)—but the cloaca is
exceptionally large in this species, being capable of passing eggs weighing up to one
and a half pounds. Most amazingly, all female cassowaries also possess a phallus,
which is essentially identical to the male's in structure but smaller. The "female
phallus" is also sometimes referred to as a clitoris, but it would be equally valid to
speak of a "male clitoris" in this species (as noted in chapter 5), since the male cas-
sowary's "penis" is not in fact an ejaculatory organ.57 Thus, the cassowary's genital
anatomy exhibits a bewildering juxtaposition of "masculine" and "feminine" traits:
both males and females possess a penis/clitoris (a phallic organ that nevertheless is
"vaginal" in form and nonejaculatory in function), and both sexes also possess an-
other genital orifice that doubles as an anus. Indigenous beliefs about masculinized
female cassowaries, the bird's penis-clitoris, anal birth, and women with phalluses
being transformed into cassowaries are not nearly as outlandish as they sound.

Another interesting parallel between homosexuality/transgender in animals
and indigenous views of these phenomena in people concerns the notion of "hy-
permasculinity." Contrary to the stereotypical Euro-American view of male homo-
sexuality, in some Native American cultures two-spirit people who are biologically
male may manifest (or are considered to manifest) a sort of "excess" or intensifica-
tion of masculinity (at the same time as they embody a combination of both male
and female traits). Among the Coahuiltec, Crow, Keres, and Zuni peoples, for ex-
ample, male two-spirits are sometimes actually physically larger, taller, and/or
stronger than non-two-spirit men, and greater strength has also been attributed
to two-spirits among the Luiseno, Hidatsa, and O'odham (Papago). Some male
two-spirits are distinguished warriors in their tribes, are notably aggressive, or oth-
erwise fight alongside non-two-spirit males, for example among the Osage, Illinois,
Miami, and Hidatsa. The Tsistsistas (Cheyenne) people include male two-spirits in
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war parties, in part because they are thought to possess a "stored-up virility" that will
insure the success of the endeavor, while Lakota and Ojibway male warriors some-
times have sex with male two-spirits in order to partake of the latter's courage, feroc-
ity, and fighting skills. And as already mentioned, in a number of Melanesian cultures
(as well as other cultures around the world), homosexuality is thought to have a
strengthening or "masculinizing" effect on men and in some cases to express quali-
ties of male potency and even exaggerated virility. Among animals, there are a num-
ber of intriguing concordances with this rather unexpected association between
male homosexuality/transgender and "extra" masculinity. As discussed in preceding
chapters, gander pairs among Greylag Geese and Black Swans are distinguished by
their superior strength, courage, aggression, and (in some cases) more intense bond-
ing, while male pairs in a number of other species can be offensively (rather than just
defensively) aggressive. In addition, transgendered or homosexual individuals in
American Bison, Savanna (Chacma) Baboons, and Hooded Warblers sometimes ex-
ceed other males in overall size, weight, or other physical dimensions. Such individ-
uals may also achieve a high-ranking social status (e.g., Greylag Geese, Savanna
Baboons), which echoes the honored status of two-spirits in many Native American
cultures. Furthermore, transgendered males in several species are often more "virile"
or heterosexually active than nontransgendered males (e.g., Northern Elephant
Seals, Red Deer, Black-headed Gulls, and Common Garter Snakes). And in Bighorn
Sheep, homosexual mounting is more characteristic of "masculine" rams than of "ef-
feminate" rams (i.e., behaviorally transvestite males, who act like females).58

Are these various connections between indigenous beliefs and scientific facts
merely fortuitous, or do they represent accurate observation of animals on the part
of aboriginal cultures? In other words, how likely is it that indigenous peoples could
have been aware of the often esoteric details of animal behavior and biology that
"corroborate" their beliefs? Although much indigenous thinking about animals is
encoded in mythological terms (as we have seen), it is often grounded in a sophis-
ticated framework of direct observation and study of the environment (sometimes
known as ethno-science). This is true not only in the area of zoology, but in fields
as diverse as botany, geology, geography, oceanography, meteorology, astronomy,
and so on. In fact, aboriginal knowledge about the organization of the natural
world often mirrors the findings of more "objective" scientific inquiry, sometimes
down to the most minute detail. Many tribal cultures, for example, have developed
comprehensive classification schemata for plant and animal species that rival the
system of scientific nomenclature used by biologists today. The Arfak mountain
people of New Guinea identify and name 136 distinct bird species in their environ-
ment—almost exactly the number recognized by Western science for the same
area.59 Indigenous knowledge of animal behavior and other aspects of zoology is
often remarkably accurate, and in many cases the behavioral, anatomical, or physi-
ological phenomena involved have only been "discovered" or verified by Western
science in the last decade or two. As one biologist remarks, "The sum total of the
[indigenous] community's empirically based knowledge is awesome in breadth and
detail, and often stands in marked contrast to the attenuated data available from
scientific studies of these same populations."60

The Inuit and Aleutian Islanders, for instance, have an extraordinarily pro-
found understanding of Walrus behavior and social organization, including knowl-
edge of a number of more unusual habits and aspects of the animals' social life that
have been verified by zoologists only relatively recently. The use iff Jpharyngeal
(throat) pouches in producing metallic sounds, adoption of orphaned pups, all-
male summer herds, and mass mortality during huge stampedes were all "unex-
pected" or "controversial" phenomena when first discovered by Western observers,
yet they had been known to indigenous peoples long before their existence was
documented by biologists.61 Western scientists initially considered solitary male
Musk-oxen to be older individuals who were "superfluous" to the population; Inuit
people, in contrast, believe that these old males are not a surplus component of the
population at all. Based on direct observation of Musk-oxen as well as their tradi-
tional beliefs about the animals, the Inuit maintain that such animals are a vital el-
ement of Musk-ox social structure, serving as a focal point for regathering of the
population after the rut as well as functioning as "elders" for the herd. Scientists
now know that such males are not in fact superfluous, but serve an important role
in the population structure of the species.62 Moreover, biologists studying other an-
imals have even gone so far as to ascribe "elder"-like roles to postreproductive indi-
viduals, suggesting that in short-finned pilot whales, for example, "their principal
biological contribution might be to learn, remember, and transmit what pilot
whales need to know."63 Similarly, traditional Cree knowledge about beaver social
organization and population regulation rivals the most sophisticated wildlife-
management programs developed by Western science—ones that utilize computer
modeling, satellite mapping, and complex statistical analysis.64

So it is not unreasonable that aboriginal beliefs about animal homosexu-
ality/transgender might represent systematic and careful observations of the nat-
ural world, rather than simply the projections of a mythological system. Many
indigenous peoples are undoubtedly aware of gender-mixing creatures as part of
their natural environment and incorporate them into their belief systems. As an-
thropologist Jay Miller" has observed, "Hunting tribes were also astute enough ob-
servers . . . to notice that other Animal People had hermaphroditic members, and
often equated these with the berdaches [two-spirits]."65 Intersexual Bison, for ex-
ample, are recognized as such when seen by Native Americans in herds of wild an-
imals. The Cree call them ayekkwe mustus (ayekkwe referring to the quality of being
neither male nor female, or both, i.e., hermaphrodite; mustus meaning buffalo),
while the Lakota and Ponca refer to them as pte winkte and pte mixuga, respec-
tively—pte meaning buffalo and winkte or mixuga designating two-spirit—thereby
drawing an explicit parallel between transgender in animals and people. The sight
of a massive hermaphrodite "buffalo ox" towering above its companions undoubt-
edly reinforces this parallel for many indigenous observers, -since it so closely re-
sembles the way two-spirit males in some cultures are taller or stronger than both
men and women. (Early white observers, in contrast, erroneously attributed the in-
tersexuality of such Bison to castration, either by people or wolves.)66

As mentioned previously, the Navajo also recognize intersexual animals in sev-
eral game species and are even aware of the "cactus bucks," transgendered Mule
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Deer with distinctive antler configurations. They call these creatures biih nddleeh—
biih for deer, nddleeh meaning transformed, constantly changing, or hermaphro-
dite (the same term applied to two-spirit people)—-once again establishing the
fundamental continuity between animal and human gender/sexual variability.67

Likewise, although cassowaries are elusive and difficult to observe in the wild, many
New Guinean tribes hunt the birds and also keep them in captivity, utilizing semi-
domesticated cassowaries for food, trading, harvesting of plumes and other mate-
rials, in ceremonial functions, as pets, and even as a form of currency.68 It is likely,
then, that at least some details of this creature's unusual genital anatomy are gener-
ally known to indigenous peoples from firsthand observation (rather than simply
figuring in mythological contexts). Indeed, at least one tribe, the Mianmin, are
aware of the bird's phallus—an organ whose existence and structure in males, let
alone females, is not even widely acknowledged among Western ornithologists.69

Finally, we have already mentioned how indigenous Vanuatu knowledge and termi-
nology relating to intersexuality in domestic Pigs rivals and in some cases even ex-
ceeds that of Western science.

In addition to intersexuality, other supposedly mythic traits of animals ritually
associated with transgender/homosexuality have also been directly observed by na-
tive peoples in the creatures around them. The Inuit report seeing Polar. Bears use
their left paws to kill seals and throw ice and other objects at Walruses. The
Halkomelem (Fraser River Salish) people of British Columbia also describe a curi-
ous behavior in Bears that suggests an awareness on their part of the creature's "left-
handedness." They tell of Bears staying close to the right perimeter of a cave wall
when departing their hibernation dens, thereby leaving the left paw free for de-
fense.70 White Buffalo—symbolically associated with two-spirit among the
Lakota—were also regularly observed by native peoples in wild herds. When re-
ports of these creatures first reached non-Indians, they were usually considered to
be a figment of the "native imagination" or else were attributed to "artificial" cir-
cumstances, such as an escaped domestic cow, a hybrid offspring of such an animal,
or the result of deliberate "whitening" of the hide by Indians. Now, of course, sci-
entists recognize that the indigenous observations were correct: white Bison—both
albino and nonalbino—are a recurring, albeit rare, phenomenon in wild popula-
tions of this species (as are other colors such as pied and gray).71

The discovery of widespread animal homosexuality and transgender by modern
science puts a whole new spin on these parallels. Could it be that indigenous cultures
actually know more about certain aspects of animal sexual and gender variance than
zoologists do now? In other words, are species "erroneously" associated with homo-
sexuality/transgender in various indigenous cultures actually genuine examples
waiting to be "discovered" by Western science? Certainly when the scientific litera-
ture has previously failed to offer corroboration of a particular native belief about
the behavior of an animal, it is often the case that the scientific record, and not the
aboriginal observation, was in error. Time and again, indigenous beliefs have been
dismissed as fanciful "superstitions," only to be confirmed once the technology and
observational skills of modern science finally catch up with the age-old teachings of
aboriginal peoples. For example, the Hopi have a folktale about hibernation in the

poorwill—a bird they call holchko, "the sleeping one"—a belief also shared by the
Navajo. This was thought to be purely mythological until scientists discovered a tor-
pid poorwill regularly hibernating during the winter (it was found in a rock crevice
in California with a body temperature of about 64 degrees F). Ornithologists now
officially recognize the poorwill as the only bird in the world that consistently un-
dergoes long-term hibernation.72 Likewise, the traditional songs and oral narratives
of the O'odham (Pima) people of Arizona refer to moths becoming drunk on the
nectar of jimsonweed blossoms. Far from being an inventive anthropomorphiza-
tion, this "belief" about insects was subsequently verified by Western science. Biolo-
gists observed "drunken" behavior in hawkmoths that had consumed jimsonweed
nectar (which is now known to contain narcotic alkaloids), including erratic and
uncoordinated flight, "crash landings," falling over, and other movements suggesting
intoxication.73 The Kalam people of New Guinea believe that earthworms make
croaking noises and can produce various other sounds such as whistles and stridu-
lations. Biologists initially scoffed at these beliefs, yet specialists in worm biology
have confirmed that earthworms, particularly some of the larger species found in
Southeast Asia and Australia, can make an extraordinary range of sounds, including
clicks, rasps, slurps, and even birdlike notes.74 Numerous references to a giant lizard
known as kawekaweau occur in the folklore and legends of the Maori (the indige-
nous people of New Zealand). Initially dismissed by contemporary Western investi-
gators as an imaginary creature, the kawekaweau has now been identified by
zoologists as corresponding to a recently discovered species of gecko. Though it
measures just over a foot long, it is in fact the largest of its kind in the world.75

Finally, Navajo legend tells of how Bears taught people about the medicinal
properties of a plant known as na'bi or bear medicine, instructing them in the
proper administration of the drug (including chewing and/or applying a powder
or infusion directly to the skin). Scientists recently confirmed the connection of
this indigenous pharmaceutical to Bears and also experimentally verified the ef-
fectiveness of the plant's active ingredient (ligustilide) as an antibacterial and an-
tiviral. Extraordinary observations have been made of Grizzly Bears actually
utilizing the plant as a topical medication on themselves. They chew the root, spit
the plant juices and saliva on their paws, then rub the mixture thoroughly into
their fur. In fact, this and other examples of "self-medicating" behavior in animals
(most notably in Chimpanzees) have recently led to the establishment of a new
scientific discipline called zoopharmacognosy, the study of animals' use of medici-
nal plants to treat themselves. Investigators working in this exciting field of in-
quiry have stumbled upon something that many indigenous peoples have known
for an immensely long time, the fact that (in the words of one biologist) "not all
pharmacists are human,"76

Drunken moths, hibernating birds, giant geckos, croaking worms, white Buf-
falo, self-medicating Bears, left-handedness, menstrual attraction, sex change, gen-
der mixing, homosexuality... often the most "preposterous" aboriginal beliefs
about animals turn out to have a basis in reality. One could hardly imagine more
fantastical creatures than mother Bears with penises or cassowaries of both sexes
with vaginal phalluses—yet these "myths" are biological facts. Thus, while many in-
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poorwill—a bird they call holchko, "the sleeping one"—a belief also shared by the
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Drunken moths, hibernating birds, giant geckos, croaking worms, white Buf-
falo, self-medicating Bears, left-handedness, menstrual attraction, sex change, gen-
der mixing, homosexuality... often the most "preposterous" aboriginal beliefs
about animals turn out to have a basis in reality. One could hardly imagine more
fantastical creatures than mother Bears with penises or cassowaries of both sexes
with vaginal phalluses—yet these "myths" are biological facts. Thus, while many in-
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digenous ideas about animal homosexuality and transgender have yet to be con-
firmed, scientific "proof" may well be forthcoming—even for the most unlikely
sounding of mythological scenarios.

An All-Encompassing Vision

Indigenous "myths," sacred stories, and folk knowledge about animals (includ-
ing information relating to homosexuality and gender mixing) are part of an oral
tradition that is thousands of years old. The Nuu-chah-nulth culture of Vancouver
Island, for example, stretches back uninterrupted to at least 3,000 B.C. according to
archaeological dating methods, and is by no means a unique example.77 Contem-
porary native storytellers are, in a sense, the repositories of a scientific tradition
whose continuity can be measured in millennia. It must be remembered that the
"accuracy" of indigenous views about animals is being assessed against a Western
science that has only recently begun to systematically investigate animal homosex-
uality/transgender (and that has generally been reluctant even to recognize these
phenomena). New cases are being discovered all the time, often in species previ-
ously claimed never to exhibit homosexual behavior in the wild. Consequently, an-
imal homosexuality reported in the scientific literature does not represent the sum
total of homosexual wildlife in the world—only those cases that scientists happen
to have noticed. Undoubtedly many examples have been missed or ignored, espe-
cially when the investigator harbors a strong personal distaste for the subject mat-
ter or is not prepared to observe same-sex behavior (as discussed in chapter 3).

So rather than simply checking the "correctness" of indigenous beliefs against
what Western science has uncovered or currently "knows," perhaps we should also
be using the "discoveries" of indigenous science as signposts for where zoology
might direct its attentions on this subject. Traditional tribal knowledge about ani-
mal homosexuality/transgender can in fact serve as a model for more orthodox sci-
entific investigation of the subject—for example, by leading the way toward study
of these phenomena in new species. With thousands of animals remaining to be de-
scribed in detail by zoologists—and new species being discovered each year—it is a
daunting task to know where to begin and which species to focus on when study-
ing homosexuality/transgender in the natural world. If coyotes and mountain li-
ons, for example, or New Guinean birds of paradise, marsupials, and echidnas are
consistently singled out by native cultures as being relevant in this area, Western
science could do worse than swallow its pride and take these "myths" seriously. In
determining once and for all whether these are merely superstitions, it may well
discover (once again) that an unexpected kernel of truth in some of these beliefs
merits further scientific inquiry.

Both indigenous and Western scientific paradigms have their own particular
strengths and weaknesses; by forging a partnership between them, we can achieve a
level of knowledge that exceeds the sum of the two. Although the two perspectives
would appear to have much to benefit from such an interaction, they have rarely
met within the scientific or academic establishment.78 An intimation of the sort of
collaborative effort that is possible is provided by two examples involving indige-

nous peoples in both North America and New Guinea. The Kalam and other tribes
of New Guinea recognize several species of poisonous birds in their environment.
One of these is the hooded pitohui, a species they refer to as a "rubbish bird" be-
cause it causes burning and numbness of the lips when eaten, and possibly even
paralysis and death. Chemical defense through the use of naturally produced tox-
ins in the skin (such as those found in the poisonous frogs of South America) was
previously thought not to occur in birds. In 1990, however, scientists confirmed
that these birds are indeed poisonous by isolating the chemical compound, homo-
batrachotoxin, responsible for their toxicity. Their investigations would not have
been possible without the help of the aboriginal hunters who shared their tradi-
tional knowledge of these species and helped the ornithologists locate specimens of
the birds over several field studies. This discovery, in turn, spurred a renewed inter-
est on the part of biologists in the long-neglected topic of avian chemical defense,
and subsequent research has revealed a surprisingly large number and variety of
poisonous bird species throughout the world.79

More than 15 years earlier, Robert Stephenson, a biologist with the Alaska De-
partment of Fish and Game, and Robert Ahgook, a Nunamiut Inuit (Eskimo)
hunter, coauthored a scientific report on Wolf ecology and behavior. They pointed
out that the indigenous view of Wolves involves a highly developed conception of
the creature's behavioral flexibility and individuality, a perspective that zoologists
are just beginning to countenance: "As a result of the vast array of behavioral events
they have witnessed, the Nunamiut interpret wolf behavior in a broader, yet more
intricate theoretical framework than that heretofore used by modern science; their
in-depth knowledge gained from patient, on-the-ground observation has taught
them that the adaptability and elasticity inherent in wolf behavior rivals that in hu-
man behavior."80 These cross-cultural collaborators suggest that Western scientists
should adopt this sort of intellectual framework as a matter of course—a sugges-
tion that rings especially true where animal homosexuality and transgender are
concerned, since these phenomena epitomize the behavioral "elasticity" inherent in
the natural world.

Important as these findings are, indigenous perspectives on animal (and hu-
man) homosexuality/transgender have a significance for Western science that ex-
tends far beyond the details of specific behaviors in particular animals. It is striking
that in so many cultures that recognize some kind of alternate gender/sexuality sys-
tem in animals, human homosexuality/transgender are also routinely recognized
and even honored. Perhaps, then, what is most valuable about indigenous views of
animal homosexuality/transgender is not so much the "accuracy" of beliefs about
this species or that, but the overall worldview imparted by these cultures: a view of
both animals and people in which sexuality and gender are each realms of multiple
possibilities.

In fact, ideas about human and animal homosexuality tend to be mutually re-
inforcing. When people consider homosexuality/transgender to be an accepted
part of human reality, they are not surprised to find gender and sexual variability in
animals as well. Similarly, a culture living in intimate association with the natural
world will undoubtedly encounter animal homosexuality/transgender on a routine
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basis; these observations in turn contribute to the culture's view of such things as
an integral part of human life. On the other hand, people accustomed to seeing ho-
mosexuality/transgender as an aberration will balk at encountering the phenom-
ena in animals. And when a culture no longer lives in close association with
wilderness, it will have less opportunity to encounter natural examples of variation
in gender and sexual expression.

Consider two contrasting viewpoints on animal homosexuality that epitomize
this difference. A man representing the Euro-American cultural tradition of the late
twentieth century states that it is impossible for him to even imagine a "queer griz-
zly bear . . . or a lesbian owl or salmon."81 In contrast, a contemporary Native
American storyteller of the Wintu nation describes coyote as having a homoerotic
relationship with another male, guided by the spirits of "grizzly, salmon, and
eagle."82 In a remarkable coincidence, each individual has independently singled
out virtually identical animals as somehow emblematic, but with radically different
interpretations (neither was aware of the other's words). From the Anglo perspec-
tive, homosexuality is an insult to the animals' supposed "purity" or "virility"—
sentiments that are echoed, less overtly, throughout the scientific discourse on the
subject—while from the native perspective, such homosexuality is an affirmation
of nature's plurality, strength, and wholeness.

If taken literally, the Wintu tribesman's account is clearly the more "accurate" of
the two: homosexuality and/or transgender occur in Grizzly and Black Bears,
Salmon of various species, and several birds of prey (including Barn Owls, Power-
ful Owls, Kestrels, and Steller's Sea Eagles). But that's almost beside the point: what
is most significant is the inclusiveness of his vision, which stands regardless of
whether any animals he mentions are "known" by zoology to be homosexual or
transgendered. It is not the "accuracy" of individual observations that validates an
indigenous perspective, but the expansiveness of that perspective which fosters
such "accurate" observations in the first place. What Western science can learn most
from aboriginal cultures is precisely this polysexual, polygendered view of the nat-
ural world. The next section explores how these ideas can be incorporated in a
more concrete fashion into scientific discourse and shows that they are fundamen-
tally compatible with a number of new developments in science and philosophy.

A Revolution Under Way: Contemporary Scientific
and Philosophical Perspectives

We need another and a wiser and perhaps a more mystical concept of ani-
mals. . . . They are not brethren, they are not underlings; they are other na-
tions, caught with ourselves in the net of life and time, fellow prisoners of
the splendor and travail of the earth.

—naturalist HENRY BESTON

In effect, chaos is life. All mess, all riot of color, all protoplasmic urgency,
all movement—is chaos.

—essayist HAKIM BEY83

Biology must reconsider functional explanations based on evolution by natural se-
lection, and it must recognize the inherent multiplicity of all life forms. The exis-
tence of a natural phenomenon is its function—regardless of how strange,
complex, or "unproductive" it may seem. These are just a sample of some of the re-
visionist ideas that are now being proposed in biology, in conjunction with work in
a broad range of other scientific disciplines. Although none of these ideas has yet
been applied to the understanding of homosexuality/transgender, they have pow-
erful implications for our ways of seeing these phenomena. The synthesis of these
new ideas—and their application to a broad spectrum of natural and cultural phe-
nomena, including systems of gender and sexuality—we will call Biological Exu-
berance. Biological Exuberance is not a theory or an "explanation" designed to
supplant previous ones; rather, it is a fundamental shift in perspective, an alterna-
tive vision of something we thought we understood. Through this concept, we seek
not so much to add new facts to existing knowledge, but (as Robert Pirsig puts it)
to add a new pattern of knowledge to existing facts.84

In the following discussion, we will explore the potential inherent in certain
contemporary scientific and philosophical perspectives to initiate such a re-vision-
ing. Many of the ideas to be considered here are highly speculative or counter to
traditional thinking, and often controversial even within their respective fields.
Other, seemingly implausible, concepts will reveal themselves to be compatible
with some of the most basic and long-standing concepts of orthodox biological
theorizing. Moreover, each of the ideas to be discussed already represents a vast and
complex field of knowledge; we can do no more than sketch the merest outlines of
a road map for future investigation, suggesting some fruitful paths of inquiry. What
the ideas we are conveniently summarizing under the rubric of Biological Exuber-
ance have in common, though, is the capacity to precipitate a breakthrough in un-
derstanding (even when, by necessity, they are presented in abbreviated form).
Taken together, they offer a new mode of perception, something infinitely more
valuable than yet another simplistic "answer." Where basic paradigm shifts are con-
cerned, we should not be puzzled by how firmly we previously held to so many dif-
ferent falsehoods; rather, we should be astounded that there are so many different
truths (to paraphrase James Carse).85

Post-Darwinian Evolution and Chaotic Order

Nature... is fundamentally erratic, discontinuous, and unpredictable. It is
full of seemingly random events that elude our models of how things are
supposed to work.

—DONALD WORSTER, "The Ecology of Chaos and Harmony"86

Survival of the fittest, natural selection, random genetic mutations, competi-
tion for resources—we all know how evolution works, right? Not quite. Over the
past two decades, a quiet revolution has been taking place in biology. Some of the
most fundamental concepts and principles in evolutionary theory are being ques-
tioned, challenged, reexamined, and (in some cases) abandoned altogether. A new
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paradigm is emerging: post-Darwinian evolution.87 "Heretical" ideas are being pro-
posed by post-Darwinian evolutionists, such as the self-organization of life, the no-
tion that the environment can beneficially alter the genetic code, and a suite of
evolutionary processes to accompany the once hegemonic principle of natural se-
lection. Moreover, many of the developments in this theorizing reflect surprising
convergences with another "new" science, chaos theory.

"Put at its simplest, the new paradigm is an insistence on pluralism in evolu-
tionary studies." That's how scientists Mae-Wan Ho and Peter Saunders character-
ize the essence of the new thinking on evolution.88 This paradigm is tackling a
number of long-standing puzzles in biology—among them, global patterns of
emergence and extinction of species, "mimicry" between animals separated by ge-
ography (in which two unrelated butterfly species in different parts of the world,
for example, have evolved identical appearances), and convergence between the
structure of biological and inorganic forms (in which jellyfish larvae, for instance,
closely resemble the patterns made by falling drops of ink in water; or the similar-
ity between animal coat markings and the standing wave patterns that can be gen-
erated on thin, vibrating plates). Post-Darwinian evolutionary biologists are
synthesizing developments in a number of diverse disciplines such as physics,
chemistry, mathematics, and molecular and developmental biology as part of their
theorizing on these and other phenomena.

One proposal involves the possibility of the self-organization of life—the no-
tion that the proteins, and in turn the enzymes and the cells, necessary for the first
rudimentary life-forms may not have arisen randomly. Rather, experiments have
shown that such building blocks can form "spontaneously" through the interaction
of chemical and physical processes inherent in the molecules themselves and their
watery medium. Similarly, convergences in form between distant species or organic
and inorganic matter reveal underlying patterning processes that may actually "di-
rect" evolutionary change. Another revolutionary proposal involves what is known
as the "fluid genome": the hypothesis that the environment can beneficially change
the genes of an organism. The genetic code was previously thought to be static and
inalterable (aside from random mutations), but now biologists are recognizing that
a dynamic, complex, two-way interaction between environment and genetics may
occur, possibly even leading to the evolution of new species.89

Although much of this theorizing is admittedly in its infancy (and even, in a
few cases, on the "fringes" of the scientific establishment), some of the most re-
spected names in evolutionary science are participating in the reevaluation of basic
tenets of the theory.90 World-renowned biologist and evolutionist Edward O. Wil-
son is at the forefront of the discussion, even going so far as to declare that evolu-
tion is, in a sense, a form of religion—"The evolutionary epic is probably the best
myth we will ever have"91—thereby putting an ironic twist on the whole creation-
ism-evolution controversy. Perhaps what is most significant in this entire discus-
sion is not the explanatory power of particular theories (impressive as some of
these are), but the spirit of intellectual openness and vision being embraced by
many evolutionists, the willingness to reexamine once ironclad principles.
Nowhere is this more apparent than in the questioning of the basic principle of nat-

ural selection based on random genetic variations. A number of scientists—among
them Stephen Jay Gould—have long criticized the attempt to find an adaptive ex-
planation for "every surviving form, structure, or behavior—however bizarre, un-
necessarily complex or outright crazy it may appear."92 Of course, the limitations of
such "adaptationist" explanations are precisely the problem that orthodox biology
confronts when it looks at the "bizarre" behaviors of homosexuality and nonrepro-
ductive heterosexuality. If biology is finally to come to terms with these phenom-
ena, such explanations will need to be seriously reevaluated.

There are a number of parallels between post-Darwinian thought and the
emerging science of chaos. Chaos theory is, fundamentally, a recognition of the un-
predictability and nonlinearity of natural (and human) phenomena, including ap-
parently destructive or "unproductive" events such as natural catastrophes.
Although originally developed in the fields of mathematics, physics, and computer
science, chaos science was quickly applied to biological phenomena. In fact, the pe-
riodic fluctuations of animal and plant populations were among the first examples
of "chaotic behavior" to be uncovered in the natural world. Chaos theory has since
been successfully used in the analysis of a wide range of natural and social phe-
nomena, including biological systems (from the ecosystem to the cellular level) and
evolutionary processes. Indeed, chaos scientist Joseph Ford has stated that "evolu-
tion is chaos with feedback."93 The fractal or "chaotically ordered" structure of na-
ture has even been revealed in the behavior patterns of individual animals and in
the "self-organizing" architecture of honeybee combs.94

Arrhythmias, discordant harmonies, and aperiodicities are some of the charac-
terizations of "chaotic" natural phenomena that have been offered. These terms are
attempts to convey the idea that fundamental principles of "pattern organization"
direct, but do not entirely determine, the development or "shape" of biological (and
other) entities. The internal dynamics of such systems generate unpredictable, but
not random, patterns.95 This concept is echoed in recent reappraisals of "adapta-
tionist" explanations for the diversity of plant and animal forms. As one ornitholo-
gist studying the proliferation and elaboration of bird plumage has observed,
traditional evolutionary theory may be able to account for how a specific pattern,
color, or form has developed, but it cannot explain why or how such incredible va-
riety arose in the first place: "Such hypotheses explain a large variety of traits as di-
vergent as a widowbird's tail, a rooster's comb, a peacock's train, or the black bib of
a sparrow. While these hypotheses can account for some features of the trait, they
cannot account for the enormous diversity in conspicuous traits—why some birds
have red heads and others long tails even though the same basic process . . . may be
at work."96 Most current theories of phenomena such as plumage diversity still fo-
cus on the putative functional or adaptive role of specific patterns rather than the
overall range of variation. However, this is an area where the application of princi-
ples from chaos theory might yield fruitful results.97

So too for diversity of sexual and gender expression. One of the more impor-
tant insights to emerge from chaos theory is that the natural world often behaves in
seemingly inexplicable or "counterproductive" ways as part of its "normal" func-
tioning. According to Sally Goerner (in her discussion of chaos, evolution, and
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deep ecology), "Time and again, nonlinear models show that apparently aberrant,
illogical behavior is, in fact, a completely lawful part of the system." Similarly, biol-
ogist Donald Worster remarks that "scientists are beginning to focus on what they
had long managed to avoid seeing. The world is more complex than we ever imag-
ined . . . and indeed, some would add, ever can imagine." More than half a century
earlier, evolutionary biologist J. B. S. Haldane presaged these thoughts when he
commented that "the universe is not only queerer than we suppose, it is queerer
than we can suppose"—words we used to open this book.98 Although none of these
scientists is referring specifically to homosexuality, the alternate systems of gender
and sexuality found throughout the animal kingdom are exactly the sort of "dis-
continuities" and "irrational" events that should be generated in a "chaotic" system.

Particularly relevant in this respect is Goerner's statement of one of five basic
"principles" of chaos: "Nonlinear systems may exhibit qualitative transformations of
behavior (bifurcations). The idea is simple: a single system may exhibit many differ-
ent forms of behavior—all the result of the same basic dynamic. One equation,
many faces. A corollary to this idea is that a system may have . . . multiple compet-
ing forms of behavior, each perhaps a hairsbreadth away, each representing stable
mutual-effect organization."99 Transposed to the realm of sexuality, this idea offers
the potential for intriguing insights: heterosexuality, homosexuality, and all vari-
ants in between can be seen as alternative manifestations of a single sexual "dy-
namic," as it were, which is itself part of a much larger nonlinear system. The "flux"
of this system is played out in endless and infinitely varying expressions within in-
dividual lives, through various communities, between different species, across se-
quences of time, and so on and so forth.

Though chaos theory has been applied to various social phenomena, it has yet
to be used in the analysis of patterns of sexual behavior. It remains to be seen
whether something as relatively elusive as sexual and gender expression could even
be quantified to the extent required by the rigorous mathematical models of chaos
science. Nevertheless, the broader insights offered by chaos theory are readily ap-
parent: seemingly incoherent or counterintuitive phenomena—whether in the
realm of inorganic chemistry or "sexual chemistry"—are components of an overall
pattern, regardless of whatever meaning (or lack thereof) they may have individu-
ally. In essence, deviation from the norm is part of the norm.

Biodiversity = Sexual Diversity

Gaia theory... has a profound significance for biology. It affects even Dar-
win's great vision, for it may no longer be sufficient to say that organisms
that leave the most progeny will succeed.

—JAMES E. LOVELOCK, "The Earth as a Living Organism"100

Nearly two decades ago, British scientist James Lovelock published his book
Gaia: A New Look at Life on Earth, ushering in a new era in biological thought.
What has come to be known as the Gaia hypothesis or Gaia theory has had an im-
measurable impact on the way science looks at natural systems in general, and evo-

lution in particular. Gaia theory says that the sum of all living and nonliving mat-
ter forms a single self-regulating entity, analogous to a giant living organism. Con-
verging with the results of post-Darwinian evolutionary theory, the Gaia
hypothesis has prompted a rethinking of some of the most basic principles of evo-
lution. Cooperation, in addition to competition, is seen as an important force of
evolutionary change, while the search for adaptive explanations at the level of the
individual has been shifted upward to also include whole species as well as the func-
tioning of the entire biosphere. Although not without controversy, Gaia theory has
spawned a number of innovative ideas, many of which are beginning to be empiri-
cally and experimentally verified, and has led to important cross-disciplinary col-
laborations between scientists.101

Once again, these new strands of thought have powerful implications for the
way animal homosexuality and, more broadly, systems of sexuality and gender are
construed. As Lovelock (quoted above) has observed, reproduction is not necessar-
ily a required component of "survival"—in some instances, it may be beneficial for
a species or an ecosystem as a whole if some of its members do not procreate. Of
course, it is overly simplistic to equate homosexuality with nonreproduction (since,
as we saw in previous chapters, many animals that engage in same-sex activity also
procreate). There is also little evidence to support the idea that homosexuality op-
erates as a kind of large-scale "population-regulating" mechanism (perhaps the
most obvious "function" that would be ascribed to homosexuality in a Gaian inter-
pretation). Nevertheless, one of the fundamental insights of Gaia theory—the
value it accords to "paradoxical" phenomena—is directly applicable to homosexu-
ality and transgender. Indeed, the "mosaic" or mixture of male and female charac-
teristics found in intersexual animals such as gynandromorphs is used by some
Gaian theorists as a model of multiplicity within oneness, the transformation of
disjuncture into wholeness—in other words, the very image of the earth itself.102

Like chaos theory, the Gaia hypothesis recognizes that phenomena that appear
inexplicable at the level of an individual organism or population may be part of a
larger, complex tapestry: a web of seemingly incongruous forces that interact to
produce the flow of life, often in ways that are difficult to fathom. Nowhere is this
idea better formulated than in the concept of biodiversity. Stated simply, this is the
principle that the vitality of a biological system is a direct consequence of the diversity
it contains: "as diversity increases, so does stability and resilience."103 Traditionally,
such diversity is thought of strictly in terms of number and types of species—that
is, the physical composition of the system, usually expressed in terms of its overall
genetic variety. Long-term studies of individual ecosystems have shown, for exam-
ple, that the health and stability of a natural system is directly linked to the number
of different species it contains.104

However, variability in number of species is not the only way that biological di-
versity can be expressed. At all levels of the natural world, social and sexual diver-
sity exists—in every type of animal, and between different species, populations,
and individuals. As an example, consider just one group of birds, the sandpipers
and their relatives.'05 An enormous variety of heterosexual and homosexual mating
and social systems are found among the more than 200 species in this group. We
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find monogamous pairings between birds of the same or opposite sex (Black-
winged Stilts, Greenshanks); polygamous associations such as one male mating
with more than one female (northern lapwings, curlew sandpipers) or one female
mating with more than one male (jacanas), or bisexual trios in which two birds of
the same sex bond with each other and with a third individual of the opposite sex
(Oystercatchers); and "promiscuous" systems in which birds court and mate with
multiple partners of the same or opposite sex without establishing pair-bonds, of-
ten involving communal courtship display grounds or leks (Ruffs, Buff-breasted
Sandpipers). Even within a particular mating system such as heterosexual
"monogamy," there are many different variations: some species form lifelong pair-
bonds (e.g., Black Stilts); others are serially monogamous, forming sequential pair-
bonds or mating associations with different partners (kentish plovers, sanderlings);
others are primarily monogamous but form occasional polygamous trios (Golden
Plovers). Some species have largely "faithful" pair-bonds, with birds rarely if ever
copulating with individuals other than their mate (Golden Plovers), while in others
nonmonogamous matings with birds outside of the pair-bond are routine (Oyster-
catchers). And even within a given species, there are variations between different
geographic areas: lesbian pairs occur in only certain populations of Black-winged
and Black Stilts, for example, while snowy plovers exhibit extensive geographic
variation in their heterosexual mating patterns, ranging from monogamy to serial
polygamy (and numerous versions of each). Within a given population, there is also
diversity between individual birds. In Oystercatchers, for example, only some birds
participate in homosexual associations, nonmonogamous heterosexual copula-
tions, or serial monogamy, while extensive numbers of nonreproducing birds that
do not engage in either heterosexual or homosexual activities are also found in
most species. And finally, each individual bird may participate in a variety of sexual
and mating behaviors during its lifetime. Among male Ruffs, for example, some
birds are exclusively heterosexual for their entire lives, some alternate between pe-
riods of heterosexual and homosexual activity or engage in both simultaneously,
other individuals participate primarily in same-sex activities for most of their lives,
while still others are largely asexual. Similar examples could be furnished from vir-
tually any other animal group, especially now that detailed longitudinal studies are
beginning to reveal individual (and idiosyncratic) life-history variations in nearly
all organisms.

Scientists are beginning to find evidence that this diversity in social and mating
systems contributes directly to the "success" of a species. For instance, among great
bustards (a large, storklike bird found in southern Europe and North Africa), flexi-
bility in heterosexual mating systems gives the birds a greater adaptability, enabling
them to cope with difficult or variable ecological conditions.l06 And in some species,
homosexuality itself appears to be associated with environmental or social changes,
in ways that are suggestive but (so far) poorly understood. Male pairing in Golden
Plovers, for example, is claimed to be more prevalent in years when severe winter
snowstorms have "disrupted" heterosexual pairing, while female coparenting
among Grizzlies appears to be characteristic of animals living in conditions of envi-
ronmental or social flux. In Ostriches, homosexual courtships may be linked to un-
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usually rainy seasons that alter the species' overall sexual and social patterns. Like-
wise, same-sex pairs in Ring-billed and California Gulls are more common in newly
founded colonies that are experiencing rapid expansion, while homosexual activi-
ties in Rhesus and Stumptail Macaques (and a number of other primates) are often
associated with changes in the composition or dynamics of the social group.107

Although the correlations between these factors need to be more systematically
investigated—a linear, one-way, cause-and-effect relationship is surely not in-
volved—they do suggest that sexual, social, and environmental variability may be
closely allied. Specifically, the capacity for behavioral plasticity—including homo-
sexuality—may strengthen the ability of a species to respond "creatively" to a highly
changeable and "unpredictable" world. As primatologist G. Gray Eaton suggests,
sexual versatility as both a biological and a cultural phenomenon in animals may be
directly responsible for a species' success, in ways that challenge conventional views
of evolution:

The macaques' sexual behavior includes both hetero- and homosexual as-
pects as part of the "normal" pattern. Protocultural variations of some of
these patterns have already been discussed but it is well to remember the ex-
treme variation in behavior that characterizes individuals and groups of pri-
mates. This plasticity of behavior has apparently played a major role in the
evolutionary success of primates by allowing them to adapt to a variety of so-
cial and environmental conditions.... The variability and plasticity of the
behavior . . . suggests an optimistic or "maximal view of human potentiali-
ties and limitations" . . . rather than a pessimistic or minimal view of man as
a biological machine functioning on the basis of instinct. This minimal view
based on the fang-and-claw school of Darwinism finds little support in the
evidence of protocultural evolution in nonhuman primates.108

This is not to say that such plasticity always has an identifiable "function" in rela-
tion to specific environmental or social factors (even though a few such "functions"
can be discerned in specific cases, as we saw in previous chapters). Behavioral ver-
satility is best regarded as a manifestation of the larger "chaotic ordering" or non-
linearity of the world, rather than merely a response to it. A broader synergy is
involved, a pattern of overall adaptability that can be realized in ways that do not
necessarily entail any literal "contribution" to reproduction or any straightforward
"improvement" in an animal's well-being. In other words, it is the presence of be-
havioral flexibility in a system that is as valuable, if not more so, than its actual con-
crete "usefulness" or "functionality."

Taken together, these observations—of sexual diversity, and the strength im-
parted by such sexual variability—lead to an important conclusion. The concept of
biodiversity should be extended to include not only the genetic variety, but also the
systems of social organization found within a species or ecosystem. In other words,
sexual and gender systems are an essential measure of biological vitality. The more
diverse patterns of social/sexual organization that a species or biological system con-
tains—including homosexuality, transgender, and nonreproductive heterosexual-
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usually rainy seasons that alter the species' overall sexual and social patterns. Like-
wise, same-sex pairs in Ring-billed and California Gulls are more common in newly
founded colonies that are experiencing rapid expansion, while homosexual activi-
ties in Rhesus and Stumptail Macaques (and a number of other primates) are often
associated with changes in the composition or dynamics of the social group.107

Although the correlations between these factors need to be more systematically
investigated—a linear, one-way, cause-and-effect relationship is surely not in-
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sexual versatility as both a biological and a cultural phenomenon in animals may be
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evolutionary success of primates by allowing them to adapt to a variety of so-
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behavior . . . suggests an optimistic or "maximal view of human potentiali-
ties and limitations" . . . rather than a pessimistic or minimal view of man as
a biological machine functioning on the basis of instinct. This minimal view
based on the fang-and-claw school of Darwinism finds little support in the
evidence of protocultural evolution in nonhuman primates.108

This is not to say that such plasticity always has an identifiable "function" in rela-
tion to specific environmental or social factors (even though a few such "functions"
can be discerned in specific cases, as we saw in previous chapters). Behavioral ver-
satility is best regarded as a manifestation of the larger "chaotic ordering" or non-
linearity of the world, rather than merely a response to it. A broader synergy is
involved, a pattern of overall adaptability that can be realized in ways that do not
necessarily entail any literal "contribution" to reproduction or any straightforward
"improvement" in an animal's well-being. In other words, it is the presence of be-
havioral flexibility in a system that is as valuable, if not more so, than its actual con-
crete "usefulness" or "functionality."

Taken together, these observations—of sexual diversity, and the strength im-
parted by such sexual variability—lead to an important conclusion. The concept of
biodiversity should be extended to include not only the genetic variety, but also the
systems of social organization found within a species or ecosystem. In other words,
sexual and gender systems are an essential measure of biological vitality. The more
diverse patterns of social/sexual organization that a species or biological system con-
tains—including homosexuality, transgender, and nonreproductive heterosexual-
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ity—the stronger that system will be. Mating and courtship patterns are, after all, as
much a part of the "complexity" of an ecosystem as the number of species it con-
tains—and same-sex activity is an integral part of those mating and courtship sys-
tems in many animals. It stands to reason, then, that a rich mosaic of different social
patterns should increase the vitality of a system, even when such patterns themselves
are apparently "unproductive" or are found in only a fraction of the population.

In a rain forest that contains many hundreds of thousands of species of mam-
mals, birds, insects, plants, and so on, the "purpose" of yet one more kind of beetle
may be difficult to see—except when understood in terms of its contribution to the
overall complexity and vitality of the environment. Similarly, the "function" of a
particular social or sexual behavior such as homosexual courtship or heterosexual
reverse mounting may seem minimal or even nonexistent at the level of a particu-
lar species or individual. But its contribution to the overall strength of the system is
independent of such "utility" (or lack thereof) and is also independent of the pro-
portion of the population that participates in it. Every individual, every behavior—
whether productive or "counterproductive," comprising 1 percent or 99 percent of
the population—has a part to play. Its role is not in the tapestry of life, but as the
tapestry of life: its existence is its "function." Biological diversity is intrinsically valu-
able, and homosexuality/transgender is one reflection of that diversity.

The Extravagance of Biological Systems

The history of life on earth is mainly the effect of a wild exuberance...
—GEORGES BATAILLE, "Laws of General Economy"109

There are many points of contact between biodiversity studies, chaos science,
and the new evolutionary paradigms, but one of the most significant common
threads running through these three disciplines is a recognition of the profound ex-
travagance of natural systems. Chaos physicist Joseph Ford speaks of an "exciting
variety, richness of choice, a cornucopia of opportunity," in the patterning of phys-
ical systems, while fractals and "strange attractors" are described as "bizarre, infi-
nitely tangled abstractions" with "prickly thorns . . . spirals and filaments curling
outward and around . . . infinitely variegated."110 Edward O.Wilson, one of the pre-
mier theoreticians on biodiversity, talks about "the engine of tropical exuberance,"
in which "specialization is . . . pushed to bizarre, beautiful extremes" and where "in
the fractal world, an entire ecosystem can exist in the plumage of a bird.""1 Or-
nithologists studying the complexity of birdsong marvel that "the diversity of
modes of singing amongst birds is so great that it defies explanation" and are left "to
puzzle over the resulting richness and variety that evolution has created."112 Ento-
mologists are awed by the "spectacular diversity of complex structures" in the most
minute of forms, such as the sperm-reception sites of insect eggs or the "morpho-
logical exuberance," "extravagance," and "apparently superfluous complexity" of in-
sect genitalia."3 Evolutionary theorists grapple with the enigma of "the luxuriant
tail feathers of peacocks, the lion's mane, and the flashy dewlaps and throat col-

orations of many lizards . . . just a few of the extravagant... features for which
evolutionists have sought explanations ever since Darwin advanced his ideas."114

To formally recognize this "extravagance," and also to consolidate some of the
converging ideas in these disciplines, we propose the concept of Biological Exuber-
ance, after the work of noted French author and philosopher Georges Bataille.115

Bataille has presented, in his theory of General Economy, a radical revision in the
way we think about the flow of energy in both natural and cultural systems (or
"economies"). According to his view, excess and exuberance are primary driving
forces of biological systems, as much if not more so than scarcity (competition for
resources) or functionality (the "usefulness" of a particular form or behavior).
Bataille's fundamental observation is that all organisms are provided with more en-
ergy than they need to stay alive—the source of this energy is, ultimately, the sun.
This surplus of energy will first be used for the growth of the organism (or larger
biological system), but when the system reaches its limits of growth, the excess en-
ergy must be spent, expressed in some other form, "used up," or otherwise de-
stroyed. The typical ways that such energy is "squandered," Bataille observes, are
through sexual reproduction, consumption by other organisms (eating), and
death.

Life on this planet is above all characterized by what Bataille calls "the super-
abundance of biochemical energy" freely given to it by the sun. The challenge con-
fronting life, then, is not scarcity, but excess—what to do with all this extra energy.
Virtually all outpouring of activity, both (pro)creative and destructive—the devel-
opment of baroque ornament and pattern (or its distillation into concentrated
minimalism), the wanton consumption of animal and plant foods (or mass starva-
tions in their absence), the extreme elaboration of social systems (encompassing
both "complex" and "simple" forms), the florescence of new species and the extinc-
tion of others, the cycles of burgeoning and decaying biomass—all of these can be
seen, ultimately, as mechanisms that "use up" or express this excess energy. Accord-
ing to this view, life should in fact be full of "wasteful," "extravagant," and "exces-
sive" activities. Bataille also extends his theory to systems of human economy and
social organization, including an examination of various attempts to "control" or
channel this outpouring of exuberance, often by artificially creating scarcity.116

Phenomena as diverse as Aztec sacrifice and warfare, potlatch among Northwest
Coast Indians, Buddhist monasticism in Tibet, and Soviet industrialization are all
revealed to have unexpected properties and interconnections under this analysis.

This theory turns conventional ideas about the world on their head. In spite of
its unorthodox perspective, though, it accords startlingly well with a number of ob-
servations that scientists have been making for many years (and not just the obvi-
ous ones, such as that solar energy is the driving force behind all life and movement
on this planet). We have already seen that scientists in such diverse areas as chaos
theory, biodiversity studies, and post-Darwinian evolution have been forced to
confront the unmitigated extravagance of natural systems, in all their "splendor
and squalor."117 Yet researchers who do not necessarily consider themselves to be
part of these "new" streams of thought have independently come to similar conclu-
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For Bataille, this relation is reversed: exuberance is the source and essence of life,
from which all other patterns flow.

Most importantly, the concept of Biological Exuberance sheds new light on the
phenomenon of homosexuality. If, as Bataille suggests, life is characterized by what
appear to be "wasteful" activities, then what could be more "wasteful" than homo-
sexuality and nonprocreative heterosexuality (and gender systems)? If sexual re-
production itself is a means of using up excess biochemical energy, then obviously
sexual or social activity that does not itself lead to reproduction will be an even
greater "squandering" of such energy.119 Homosexuality/transgender is simply one
of the many expressions of the natural intensity or "exuberance" of biological sys-
tems. Contrary to what we have all been taught in high school, reproduction is not
the ultimate "purpose" or inevitable outcome of biology. It is simply one conse-
quence of a much larger pattern of energy "expenditure," in which the overriding
force is the need to use up excess. In the process, many organisms end up passing
on their genes, but just as many lead lives in which reproduction figures scarcely at
all. Earth's profusion simply will not be "contained" within procreation: it wells up
and spills over and beyond this Lives of intense briefness or sustained incan-
descence—whether procreative or just creative—each is fueled by the generosity of
existence. The equation of life turns on both prodigious fecundity and fruitless
prodigality.

Returning to the Source: Indigenous Cosmologies
and Fractal Sexualities

The Ufaina believe in a vital force called fufaka which is... present in all
living beings. This vital force, whose source is the sun, is constantly recycled
among plants, animals, men, and the Earth itself.... When a being dies it
releases this energy... similarly when a living thing consumes another....
The sun revolves around the cosmos distributing energy to all equally.

—MARTIN VON HILDEBRAND, "An Amazonian

Tribe's View of Cosmology"120

Solar energy is the source of life's exuberant development.
—GEORGES BATAILLE, "Laws of General Economy"121

The concept of Biological Exuberance encapsulates a number of converging lines of
thought in a wide range of scientific disciplines. In essence, it is a new way of look-
ing at the world—but in a sense, it is not new at all. This "modern" worldview is un-
cannily similar to the perspectives of indigenous peoples around the globe, whose
ancient "cosmologies" often bear striking resemblances to the most sophisticated
recent theories of particle physics or deep ecology. Perhaps the most significant as-
pect of the intersection of chaos science, post-Darwinian evolution, and biodiver-
sity/Gaia theory is its potential to initiate a return to indigenous sources of
knowledge.

sions. This is particularly true with regard to the three "expenditures" that Bataille's
theory singles out—sexual reproduction, eating, and death.

For instance, biologists have repeatedly remarked that sexual reproduction is
costly, draining, dangerous, and yes, even "wasteful." This is true not only for indi-
vidual animals—who are often reduced to emaciated shadows of their former selves
by the end of the breeding season because of the tolls of reproduction—but for en-
tire populations. The insect world, in particular, is famous for its extraordinary or-
gies of "mating" activity involving hundreds of thousands of individuals at a time,
who often perish only a few hours or days after hatching—sometimes without ever
mating. So striking is this "costliness" that scientists have questioned why sexual re-
production should exist at all—not all animals reproduce sexually, after all. This is
often posed as the long-standing "problem" or "paradox" of sex. Sexual reproduc-
tion is generally considered to be more than twice as "expensive" (energetically as
well as genetically) as asexual reproduction, because of the "inefficiency" of having
each parent contribute only half of the offspring's genetic material, the lack of a
male contribution to raising that offspring in many species, as well as the associated
risks and energy expenditures of courtship and mating behaviors. Yet exactly this
sort of "wastefulness" is expected in a pattern of Biological Exuberance.118

Biologists have also observed that eating—the consumption of one organism
by another—is not a necessary component of life. Why, for example, don't all
species manufacture their own food the way plants do? In fact, compared to the ef-
ficiency (and self-sufficiency) of photosynthesis, much more energy is "squan-
dered" when one animal consumes another or consumes plant material. In nature,
death itself seems to be elevated to "lavish" proportions, often reaching a "profu-
sion" of its own. Hundreds of baby turtles, after hours of struggling to break
through their eggshells, finally reach the sea, only to be picked off by the waiting
jaws and beaks of predators—just one of countless examples throughout nature.
This "squandering" of life hasn't escaped the attention of biologists, who usually
speak of it in terms of the inexorable mechanics of the food chain—otherwise
known as the "cruelty" of nature. Yet it, too, is part of an overall pattern of abun-
dance or excess.

In addition to making scientific sense, the concept of Biological Exuberance
also makes common sense—it is intuitively accessible. We can all think of examples
of the "extravagance" of nature in our own lives—maybe it's the overwhelming
lushness and beauty of the plants in our garden, the endlessly varied patterns of
snowflakes or frost on our window, the infinite and subtle hues of autumn leaves—
or perhaps simply our dog or cat, one of many hundreds of different breeds and hy-
brids. The examples multiply when we turn our attentions to other areas of the
natural world, or to human society. Appreciation of the diversity and "exuberance"
of life is, of course, nothing new—scientists and artists alike have sung its praises
throughout history. The brilliance of Bataille's work lies not so much in his recog-
nition of this concept, but in the importance he accords it. Conventional thinking
regards the diversity and extravagance of life as the result or by-product of other,
greater forces—evolution, the laws of physics, the progression of history, and so on.
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A number of scientists in each of these "new" scientific disciplines are starting
to acknowledge the teachings of aboriginal cultures. Some of the most prominent
and respected researchers in biodiversity studies, chaos theory, and the new evolu-
tionary paradigms are waking up to the fact that their innovative ideas are echoed
in aboriginal belief systems around the world. For instance, Edward O. Wilson in-
vokes the visionary insights of indigenous Amazonian shamans, as well as the clas-
sificatory expertise of native New Guineans, to illustrate the biodiversity and
"exuberance of tropical rain-forest life."122 Pioneering chaos mathematician Ralph
Abraham recognizes that ancient and tribal cultures are cut through with "chaotic"
patterns, such as the "fractal architecture" of the indigenous peoples of Mali.123

There is even serious discussion among respected scientists of "respiritualizing" our
relationship with nature and looking to indigenous cultures for guidance, faced as
we are with the global destruction of ecosystems and massive losses in species di-
versity.124 Indigenous knowledge of natural history among the Inupiaq (Eskimo)
and Koyukon people of Alaska, the O'odham and Yaqui people of the Southwest,
and the Fore and various other New Guinean tribes is offered as a model for West-
ern scientists addressing biodiversity issues.125 The indigenous concept of an ani-
mal's "spirit" is embraced by wildlife biologist Douglas Chadwick, who suggests
that a view of animals as "beings with languages and elaborate societies of their
own" and perhaps even "some shared quality of consciousness" is useful for an in-
tegrated scientific understanding of their behavior and role in the ecosystem.
Renowned conservation biologists such as Michael E. Soule and R. Edward
Grumbine also point to Native American spirituality—such as the shamanic Bear
ceremonialism of many First Nations (including the Bear Mother myth)—as an
important part of the solution to our current biodiversity crisis.126

Gaian and post-Darwinian evolutionary theorists such as Peter Bunyard and
Edward Goldsmith are also calling for a return to indigenous worldviews as a way
of understanding the nonlinear complexities of nature.127 Many of these aboriginal
cosmologies, like that of the Amazonian Ufaina people referred to above, involve
sophisticated conceptualizations of the flow of "life energy" that parallel contem-
porary environmental and economic theories, including Bataille's theory of Gen-
eral Economy. Others are in accordance with some of the basic tenets of chaos and
Gaia theory in recognizing the importance of "exceptional," statistically rare, or ap-
parently paradoxical phenomena. Frank LaPena, a traditional poet and artist of the
Wintu tribe as well as a native anthropologist, succinctly captures this perspective,
which is simultaneously ancient and modern: "The earth is alive and exists as a se-
ries of interconnected systems where contradictions as well as confirmations are
valid expressions of wholeness."128

One of the most powerful symbols of scientists' newfound willingness to listen
to indigenous sources took place at the National Forum on BioDiversity in 1986.
Organized by the National Academy of Sciences and held at the Smithsonian Insti-
tution, this prestigious conference brought together more than 60 distinguished
scholars and scientists from around the world. Their task: to discuss the impor-
tance of biodiversity as we approach the twenty-first century. One of the most ea-
gerly anticipated speakers was neither a "scholar" nor a "scientist" in the

conventional sense. Native American storyteller Larry Littlebird, a member of the
Keres nations of New Mexico, was invited to give an indigenous perspective on the
natural world. As the audience sat in hushed attention on the final day of the con-
ference, Littlebird treated the biologists to an enigmatic tale of Lizard, who sum-
mons forth rain clouds with a song that most ordinary humans can't hear.129

Although this unprecedented event is an encouraging sign of a new direction in
science, something crucial was missing—the centrality of homosexuality/transgen-
der to indigenous belief systems. How many of the participants at that conference
knew that Littlebird's Pueblo tribe, one of the Keresan peoples, recognizes the sa-
credness of the two-spirit or kokwimu (man-woman), and honors homosexuality
and transgender in both humans and animals? How many of them realized that the
Keresan cosmology includes one of the most noteworthy examples of the left-
handed, gender-mixing Bear figure?130 Or that the "Lizard" of Littlebird's story was
most likely a Whiptail Lizard, one of several all-female species of the American
Southwest that reproduce by parthenogenesis and engage in lesbian copulation?131

How many of them knew that some of the animals mentioned in Littlebird's clos-
ing words, "The deer, eagle, and butterfly dancers are coming . . . " exhibit homo-
sexuality and transgender in nature? The answer, unfortunately, is that probably no
one in the audience was aware of these connections.

A contemporary Yup'ik two-spirit, Anguksuar (Richard LaFortune), has drawn
attention to the recent convergence of Western scientific thought with indigenous
perspectives, and the relevance of notions of gender and sexual fluidity: "Modern
science emerged [and] linear flight from disorder led directly to quantum theory.
This scrambling toward something orderly and manageable has landed right back
in the lap of the Great Mystery: chaos, the unknown, and imagination.... This is a
region of the cosmos familiar to many indigenous taxonomies and to which the
Western mind is.finally returning.... When I read [Fritjof] Capra's description of
the 'Crisis of Perception' that appears to be afflicting Western societies, it seemed to
make perfect sense that culture, identity, gender, and human sexuality would figure
prominently in such a crisis."132 The fact is that two-spiritedness, homosexuality,
bisexuality, and transgender are at the forefront of some of the most significant sci-
entific re-visionings of our time—in which the gap between indigenous and West-
ern perspectives is finally being bridged—yet their contribution is rarely, if ever,
acknowledged by Western scientists. When prominent chaos theoreticians, biodi-
versity experts, and post-Darwinian evolutionists invoke the teachings of tribal
peoples, they are usually unaware of the pivotal role played by homosexuality and
transgender in these indigenous belief systems, or in the lives of the writers, story-
tellers, and visionaries who give poetic voice to their scientific concepts. '•{

In the book Evolution Extended, for instance—a recent presentation of innova-
tive scientific and philosophical interpretations of evolutionary theory—the words
of Native American poet Joy Harjo are featured prominently as a haunting invoca-
tion of life's interconnectedness.133 Of Muscogee Creek heritage, Harjo has received
wide acclaim for her writing, which draws heavily on her indigenous roots and of-
ten includes powerful images of the natural world, while also juxtaposing refer-
ences to specific constructs of Western science such as quantum physics or
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molecular structures. Harjo is also a "lover of women" whose writing has been an-
thologized in Gay & Lesbian Poetry in Our Time. She acknowledges lesbian or bi-
sexual authors such as Audre Lorde, June Jordan, Alice Walker, Beth Brant, and
Adrienne Rich, as well as the ideas of lesbian-feminism, as primary influences on
her work. She has spoken of the importance of eroticism permeating all aspects of
life, and she affirms the power of androgyny and the presence of male and female
traits in every individual.134 Yet these aspects of Harjo's life and work are considered
incidental or irrelevant to the perspective she brings to the scientific material—not
even worth mentioning as one component of her personal vision, let alone a key
feature in the bringing together of seemingly disparate worlds that she achieves
through her poetry.

"From Wakan Tanka, the Great Spirit, there came a great unifying life force that
flowed in and through all things—the flowers of the plains, blowing winds, rocks,
trees, birds, animals—and was the same force that had been breathed into the first
man. Thus all things were kindred, and were brought together by the same Great
Mystery." So spoke the Oglala (Sioux) chief Luther Standing Bear, whose words
grace the pages of Buffalo Nation, a recent book by prominent wildlife biologist Va-
lerius Geist. This vision of the life energy connecting the "buffalo nation" (and all
of nature) to the "human nation" underscores the parallel that Geist draws between
indigenous and contemporary scientific approaches to wildlife conservation. The
sophisticated game-management practices developed by many Native Ameri-
cans—both traditionally and in their current efforts to resurrect Buffalo herds on
their lands—are, according to Geist, at the forefront of recent Bison conservation
efforts. Beautifully interwoven through his discussion of this species' natural his-
tory, behavior, and preservation are evocations of the powerful spiritual role played
by the Bison in Native American cultures, including descriptions of Mandan Buf-
falo Dances and the Lakota legend of the White Buffalo Woman. Yet nowhere in this
discussion is there any mention of indigenous views on sexual and gender variabil-
ity in Bison (or humans), let alone of contemporary scientific findings on these
topics. Ironically, though, the book still manages to unintentionally present a vivid
picture—literally—of Bison homosexuality. In the section on rutting behavior, a
photograph of Buffalo mating activity is identified as a bull mounting a female,
when in fact it depicts a bull mounting another bull.135 In the end, then, perhaps the
animals themselves will have the "final say," insuring the representation of homo-
sexuality/transgender and its rightful place in both indigenous and Western scien-
tific thinking.

The importance of this missing link cannot be overemphasized. If Western sci-
ence is to embrace indigenous perspectives—as it should—then it must do so fully,
including views on homosexuality/transgender. It cannot pick and choose among
aboriginal "beliefs," salvaging only those that it is most comfortable with while re-
jecting those that challenge its prejudices. All of us (scientists included) must ac-
knowledge that heeding "aboriginal wisdom" means listening even when—or
perhaps, especially when—we aren't prepared to hear what it has to say about sex-
ual and gender variance. For too long, native views have been sanitized to make
them palatable to nonindigenous people. In a world where Native American spiri-

tuality is co-opted to sell bottled water—indeed, is sold directly as a "New Age"
commodity—it has become something of a cliche to speak of the environmental
"balance" and "harmony" of indigenous cultures.136 The reality is that homosexu-
ality and transgender—along with many other beliefs and practices that would
probably be considered objectionable by large numbers of people—are usually an
integral, if not a central, component of such "balance." Consider the cosmology of
the Bedamini people of New Guinea, which seems to turn conventional ideas about
the natural world upside down:

It is believed that homosexual activities promote growth throughout na-
ture . . . while excessive heterosexual activities lead to decay in nature... .
The balance of these forces is dependent on human action. . . . The Bedamini
do n o t . . . experience any inconsistency in the cosmic equation of homosex-
uality with growth and heterosexuality with decay.

—ARVE SORUM, "Growth and Decay:

Bedamini Notions of Sexuality""7

Nor is the association of homosexuality with fecundity unique to this example.
As we saw earlier, the renewal and abundance of nature is ensured during Mandan,
Yup'ik, and many other cultures' ceremonies by the symbolic reenactment of ani-
mal homosexuality and ritual displays of gender mixing. The Bimin-Kuskusmin
human-animal androgynes (who are themselves celibate or postreproductive) are
seen as embodiments of fertility, life essence, and earth's creative powers, while the
presence of transgendered and nonreproductive animals is regarded as vital for the
productivity of domesticated herds among the Navajo and Chukchi. Rather than
being seen as "barren" or counterproductive, then, homosexuality, transgender,
and nonbreeding are considered essential for the continuity of life. This is the fun-
damental "paradox" at the heart of indigenous thinking on alternate genders and
sexualities—something that is not, of course, really considered paradoxical at all in
these worldviews. It is important that scientists working in chaos theory, bio-
diversity/Gaia studies, and post-Darwinian evolution acknowledge their genuine
affinities with indigenous perspectives. But this process will be complete only when
scientists themselves understand this "paradox" and no longer see any incon-
sistency in the equation of homosexuality/transgender with the vitality of the
natural world.

In his study of the 12,000-year-old shamanic worldview of the Tsistsistas
(Cheyenne) people and their ancestors, anthropologist Karl Schlesier makes ex-
plicit the concordance between ancient and modern perspectives, and the essence
of sexual and gender variability that is at its core. According to Schlesier, "The new
scientific paradigm initiated by physics and astronomy during the last decades has
not only overthrown the rationalistic description that has dominated science for
merely four centuries, but is testing concepts regarded as factual in the Tsistsistas
world description. The Tsistsistas world description understands power ('energy')
in the universe . . . as cosmic power"—a power that controls quantum phenomena
and exhibits paradoxical properties, including being both local and nonlocal,
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causal and noncausal (among others). Central to this understanding is the figure of
the gender-mixing or two-spirit shaman, the "halfman-halfwoman" who is a living
exemplar of the reconciliation of contraries, a "traveler in the androgynal quest"
uniting within him/herself apparently contradictory categories. This conjunction
of opposites is seen as a return to the original and timeless state of all matter—the
primordial mystery of totality. Hornosexuality/transgender is therefore regarded as
a hierophany, a manifestation of this sacred oneness and plentitude. "This organic
Tsistsistas world description, in which all parts of the universe were interrelated,
saw life as wondrous This is perhaps the greatest achievement of shamanism
since its development:... to interpret the world with all its manifestations as a
place of miracles, transformations, and immortality."138

On the eve of the twenty-first century, human beings have begun to reimagine
and reconfigure some of the most fundamental aspects of nature and culture. Step-
ping into a social and biological landscape that could scarcely have been imagined
a few decades ago, homosexual, bisexual, and transgendered people are now offer-
ing new paradigms of sexuality and gender for all of us to consider. As part of this
process, they are looking simultaneously to indigenous and futuristic sources of in-
spiration:

In the search for new vocabularies and labels, terms like shapeshifter and
morphing have come to be used to refer to gender identity and sexual style
presentations and their fluidity. Shapeshifter, originally from Native Ameri-
can culture, was introduced into current popular culture from science fic-
tion, especially a new offshoot of the cyberpunk subgenre made famous by
William Gibson and exemplified by the work of Octavia E. Butler, the
African-American author of the Xenogenesis series. Butler's books are in-
habited by genetics-manipulating aliens, a polygendered species whose sex-
uality is multifarious and who are "impelled to metamorphosis," whose
survival in fact depends upon their "morphological change, genetic diver-
sity and adaptations."

—ZACHARY i. NATAF, "The Future: The Postmodern

Lesbian Body and Transgender Trouble"'39

Ironically, one need not look into the future or on "alien worlds" to find appropriate
models: shape-shifting and morphing creatures are not merely the stuff of fantasy.
The animal world—right now, here on earth—is brimming with countless gender
variations and shimmering sexual possibilities: entire lizard species that consist only
of females who reproduce by virgin birth and also have sex with each other; or the
multigendered society of the Ruff, with four distinct categories of male birds, some
of whom court and mate with one another; or female Spotted Hyenas and Bears
who copulate and give birth through their "penile" clitorides, and male Greater
Rheas who possess "vaginal" phalluses (like the females of their species) and raise
young in two-father families; or the vibrant transsexualities of coral reef fish, and the
dazzling intersexualities of gynandromorphs and chimeras. In their quest for "post-
modern" patterns of gender and sexuality, human beings are simply catching up

with the species that have preceded us in evolving sexual and gender diversity—and
the aboriginal cultures that have long recognized this. The very melding of indige-
nous cosmologies and fractal sexualities suggested in the passage above is already
well under way—but within the realm of science fact, not fiction.

The Magnificent Overabundance of Reality-
It is early morning in the mountains of Sierra Chincua in central Mexico. Covered
with what appear to be the golden and orange leaves of autumn, the forest is aquiver,
"her trillion secrets touchably alive"140—but these are not leaves, nor is it autumn.
The sound of a distant waterfall fills the air—but no cascading rapids are nearby. It
is the fluttering of hundreds of thousands of paper-thin wings—for this is the over-
wintering site of Monarch Butterflies, resting after their epic migration across North
America. They cling to the trees in such numbers that the branches are bent toward
the ground, and the forest floor is carpeted with their densely packed bodies. Some
of the butterflies are in tandem, since mating often takes place at these overwinter-
ing sites. And some of this mating is homosexual: one study of an overwintering site
revealed that at the peak of mating activity, more than 10 percent of the Monarch
pairs were composed of two males, while later in the season, this percentage rose to
nearly 50 percent.141 When the Monarchs take to the air en masse, they form a thick
orange cloud that engulfs the trees and requires thirty minutes to pass. Seen from
above, their multitude is staggering: the forest seems to be on fire, burning with mil-
lions of tiny butterfly-flames. This image is a powerful evocation of the central
theme of Biological Exuberance: the glorious multiplicity and bounty of life, what
author Hakim Bey has called "the magnificent overabundance of reality."142

We conclude this section with a reflection on where this journey through the
speculations of post-Darwinian evolution, chaos theory, and biodiversity studies
has led us—a journey along circuitous routes, following clues that at times seemed
far-flung, straying down paths that never quite lost us (in spite of their tangential
meanderings). Our final resting spot—the concept of Biological Exuberance—lies
somewhere along the trajectory defined by these three points (chaos, biodiversity,
evolution), although its exact location remains strangely imprecise.143 Seen in the
light of Biological Exuberance, animal homosexuality/transgender and other non-
reproductive behaviors finally "make sense"—they find an intuitive connection to
a larger pattern. Yet they are still, paradoxically, "inexplicable," since they continue
to elude conventional definitions of usefulness. Nothing, in the end, has really been
"explained"—and rightly so, for it was "sensible explanations" that ran aground in
the first place.

Nevertheless, by looking at one particular aspect of animal behavior, we have
actually stumbled upon something much larger—a new way of seeing the world, of
perceiving broader patterns in nature and human society. Animal homosexuality
and transgender may appear far removed from our everyday lives, but through
these phenomena, we also arrive at an understanding and appreciation of some of
the simplest, most ordinary things around us. Biological Exuberance is available, if
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well under way—but within the realm of science fact, not fiction.

The Magnificent Overabundance of Reality-
It is early morning in the mountains of Sierra Chincua in central Mexico. Covered
with what appear to be the golden and orange leaves of autumn, the forest is aquiver,
"her trillion secrets touchably alive"140—but these are not leaves, nor is it autumn.
The sound of a distant waterfall fills the air—but no cascading rapids are nearby. It
is the fluttering of hundreds of thousands of paper-thin wings—for this is the over-
wintering site of Monarch Butterflies, resting after their epic migration across North
America. They cling to the trees in such numbers that the branches are bent toward
the ground, and the forest floor is carpeted with their densely packed bodies. Some
of the butterflies are in tandem, since mating often takes place at these overwinter-
ing sites. And some of this mating is homosexual: one study of an overwintering site
revealed that at the peak of mating activity, more than 10 percent of the Monarch
pairs were composed of two males, while later in the season, this percentage rose to
nearly 50 percent.141 When the Monarchs take to the air en masse, they form a thick
orange cloud that engulfs the trees and requires thirty minutes to pass. Seen from
above, their multitude is staggering: the forest seems to be on fire, burning with mil-
lions of tiny butterfly-flames. This image is a powerful evocation of the central
theme of Biological Exuberance: the glorious multiplicity and bounty of life, what
author Hakim Bey has called "the magnificent overabundance of reality."142

We conclude this section with a reflection on where this journey through the
speculations of post-Darwinian evolution, chaos theory, and biodiversity studies
has led us—a journey along circuitous routes, following clues that at times seemed
far-flung, straying down paths that never quite lost us (in spite of their tangential
meanderings). Our final resting spot—the concept of Biological Exuberance—lies
somewhere along the trajectory defined by these three points (chaos, biodiversity,
evolution), although its exact location remains strangely imprecise.143 Seen in the
light of Biological Exuberance, animal homosexuality/transgender and other non-
reproductive behaviors finally "make sense"—they find an intuitive connection to
a larger pattern. Yet they are still, paradoxically, "inexplicable," since they continue
to elude conventional definitions of usefulness. Nothing, in the end, has really been
"explained"—and rightly so, for it was "sensible explanations" that ran aground in
the first place.

Nevertheless, by looking at one particular aspect of animal behavior, we have
actually stumbled upon something much larger—a new way of seeing the world, of
perceiving broader patterns in nature and human society. Animal homosexuality
and transgender may appear far removed from our everyday lives, but through
these phenomena, we also arrive at an understanding and appreciation of some of
the simplest, most ordinary things around us. Biological Exuberance is available, if



it is nothing else—at our fingertips, everywhere we turn, in the fibers and textures
that surround us, in the spices that fill our nostrils as we walk past the corner store,
in the cloud formations above us and the dandelion seeds strewn by the wind about
us, in the embrace of a friend and the kiss of a beloved—in all the colors and pat-
terns and sensations that fill our lives. How many of us haven't, at one time or an-
other, been overcome by this variety, this feeling of what poet Louis MacNeice
describes as "the drunkenness of things being various," the world as "incorrigibly
plural"?144 Biological Exuberance simply takes our intuitive understanding of the
diversity of life and makes it the essence of existence. We needn't be living in mate-
rial wealth or in an isolated wilderness to experience this lavishness, either. The
weeds struggling through a sidewalk crack or choking an abandoned urban plot are
every bit as sumptuous as the most refined of rose gardens, the most magnificent of
mountain forests—if not more so. Gifted with this heightened understanding, we
can now find the intoxication contained in a glass of water, where before even the
most sophisticated wine seemed flavorless (to paraphrase Hakim Bey).145

Ultimately, the synthesis of scientific views represented by Biological Exuber-
ance brings us full circle—back to a way of looking at the world that is in accordance
with some of the most ancient indigenous conceptions of animal (and human) sex-
ual and gender variability. This perspective dissolves binary oppositions, uniting
dualities while simultaneously cherishing unlikeness. It suffers difference, honoring
the "anomalous" and the "irregular" without reducing them to something familiar
or "manageable." And it embraces paradox, recognizing the coexistence of contra-
dictory and seemingly incompatible phenomena. It is about the unspeakable inex-
plicability of earth's mysteries—which are as immediate as the next heartbeat.
Biological Exuberance is, above all, an affirmation of life's vitality and infinite pos-
sibilities: a worldview that is at once primordial and futuristic, in which gender is
kaleidoscopic, sexualities are multiple, and the categories of male and female are
fluid and transmutable. A world, in short, exactly like the one we inhabit.

(93)



94)



Harry and John
PETER: Why don't you start talking about the early
days, when you were a child?

HARRY: When I was growing up, there were no words
for us. In the late 1920s, there was a wonderful cartoon in
the Literary Digest, I think, that portrayed a bunch of wom-
en with their hair tied up in curlers and bandanas; they're
hanging out clothes on the back line and talking to each
other over a fence. Farther down, you can see what is ob-
viously not a woman, also with his hair done up and a little
bandana, and he's also putting out clothes. And one woman
says to another, "You know, I hear there's another one in
Chicago." I must have been fifteen before I first heard the
word "homosexual." And in those days, looking it up in the
dictionary didn't help very much!

P: Have you always though tof yourself as gay?

H: Well, I probably first began to sense the difference
when I was about eight or nine years old. I was seduced by a
guy who was about twelve or thirteen. He said that all the
other boys look at pictures of girls and go jack off behind the
fence, but we'd go even farther and do something real fancy.
He introduced me to 69, and it was great stuff, though he
was more avid because of his age.

I liked older girls when I was about eight. There was one girl
who used to sing soprano in the choir, and I thought she was
just wonderful. The boys all called me "sissy" because I al-
ways wanted to walk home with her instead of walking home
with the fellows. All the fellows were walking together, you
know, say between seven and ten, seven and eleven. And I was
about eight or nine, and I wanted to walk with the girls. Later
on, when they started walking with the girls, this was when I
decided I wanted to walk with the boys.

P: Do you think this was out of some sort of perverse
nature?

H: I think that gay people develop at a different rhythm
t̂han other people.



JOHN: . . , Curious. In my case, when I was about twelve,
I had a big romance with an eighteen-year-old woman. She
was still in the eighth grade. She wasn't very bright, but she
seemed like the Great Mother to me. When I entered puberty,
I came into full realization of sexual attraction for people of
my own sex.

P: Did you act on it right away?

J: No, I didn't. I had attempted to find a gay society
when I was in my late teens and encountered a few of what
you call "screaming queens." They did not coincide with my
idea of how I should live my life, and since I had no access to
other gay life, I was put off. I took the course of marriage in
my twenties, and I didn't come out until I was forty-seven.

P: My God! What did you do for those twenty years?

J: Well, they weren't bad years. I had the company of
men, from the time I'd joined the navy and gone into engin-
eering and so on. And I enjoyed a very nice relationship with
the woman I married. She was in many ways ideal for a homo-
sexual husband, because she was a person of sturdy independ-
ence, was rather boyish in her manner, and was a good
companion. And we had a satisfactory, although unexciting,
sexual experience.

It continued for a decade or two, but then as I came into my
forties, I began to despair. This was false to my nature, as I
had known all along. It was at that point that I decided to
face the fork in the road. And I took the fork toward my
own true nature.

P.- Why did it take you that long?

J: Because once I married, I felt I was entering a hetero-
sexual world, and I stayed away from homosexual haunts and
kept myself in isolation by choice. You see, I wasn't the sort
to prefer a boy on the side. It'was all or none.

H: Well, I was very attracted to boys by the time I was
twelve. In those junior high and high school annuals, they'd
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have pictures of all the different boys. And I used to have
one-star, two-star, and three-star people that particularly ex-
cited me. I was information gathering. But at fifteen, I sud-
denly wanted to be like all the others. And so I figured out
what I had to do—I had to do what you do in acting classes;
I was taking drama in high school by this time. I realized I
had to act in such a way so that Betsy would respond to me
in exactly the same way as Mary was responding to Bob,
because if Betsy acted differently with me than Mary did
with Bob, other people would notice that there was some-
thing strange there, so that it was not a proper relationship.

P: Do you think Bob was doing the same thing? In other
words, did he learn his behavior as carefully as you?

H: Well, Bob was one of these people who took every-
thing for granted. Bob did, and Ed did, and Pete did, and Al
did, and all the other guys who were in the gang were . . .
these were the sort of people who swaggered around taking
things for granted. I had to learn it, and I had to learn it hard.

Later on in life when I was with the Hollywood Repertory
Theatre during the Depression, I got a job as the understudy
for about eight actors. I could step in and play one after
another. Having done this kind of observation with people
at an early age, I found that I had to imitate them. You see,
in a repertory theater, people are so accustomed to playing
with.each other that they really don't respond on cue; they
respond on count. If I were to give an inflection differently
than what Arthur Treacher gave—he was one of the people
I was understudying—the^whole cast would be flubbed. Con-
sequently, I had to play the part exactly as he played it, or
as any of the other men played their parts.

In the height of the thirties, the heterosexual world was very,
, very straight, very uptight, very macho, very unemotional.
The epitome in the movies was the untalking, slightly unmov-
ing Gary Cooper, or the very heterosexual, emotional-only-
JJnder-great-duress Clark Gable. In this period, we had the
||ilies and the pansies, and all the queens would have chiffon
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four miles long—all slightly lavender. It wasn't a question of a
limp wrist; everything was limp. I could play the strutting
macho if I wanted to, and I could drop my wrists if I felt like
it. Consequently . . .

P: It was a role you consciously played, whichever you
chose?

H: Yes.

P: John, would it be unfair to describe your life when
you were married as closeted?

J: Well, no. Buttherewere two sides to it. Unlike Harry, I
never found any reason to act straight. I always acted exactly
as I felt. I didn't feel I had to imitate the men with whom I
worked. I just simply had my own manner—much as the man-
ner I have now.

P: Do you think you were singled out as effeminate for
that reason?

J: Yes. And there were a number of times when traps
were laid which were perfectly obvious to me—trying to
catch me out, you know. But I simply walked by them. Then
people who had set the traps were contrite about it. One time
a couple of young engineers placed themselves where I would
be passing by. They started to go on with a lot of sexual talk
about how they were in the navy and how they slept with
each other and how so-and-so was a good lay, and so on. And
I just walked by and said, "Hi , " and continued, you see, not
picking up the cue. So I was left alone.

But certainly I was in the closet in the sense that I didn't tell
anybody that I was homosexual, except in the case of the
World War II draft. I thought I ought to be honest there. I
had been in the navy, but anyway, when I told them, they
gave me a 4-F.

P: What influenced you to come out, John?

234
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J: After twenty years of marriage, I felt it had gone on
long enough. I had to break with my former existence and
find gay people.

I was living in Hollywood at the time. I began to go to bars.
About a year after I made that choice, I met Harry at One,
Inc., the homosexual educational institute in Los Angeles,
where I had been taking courses on aspects of gay life. Here
I found an approach that made sense to me and a larger sector
of gay people than I had first encountered before I was mar-
ried. I waited until things were just right according to the
terms I would accept. But I've had no experience, you know,
coming out in the gay ghetto. When Harry and I found each
other, we saw immediately that we were right for one another.
So we set up as a couple. We recognized each other. You have
to remember also that we were people now nearly fifty, so
we had a lifetime of experience to draw upon.
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And that particular dialogue has continued ever since, on all
these great subjects and questions of who are we? what are
we for? what does it all mean? We made conquest after con-
quest of understanding, and this is an ongoing work between
us still. To this day, our motto has always been that we made
no pledges to one another. We said that every moment we
decide whether to continue together or not. And so every
moment of the last thirteen years we have made the same
decision, and we're closer than ever before. You see, in those
days, so little was known—in fact, little is known now—about
older gays. We said to each other, "Well, here we are, around
f i f ty, each of us, so what \s this supposed to be?" We said,
"Let's find out, and whatever it is, make the best of i t . " And
we found to our immense surprise and joy that we had never
known ecstasies and passions equivalent to the depth of our
experience together.

Of course, we've gone through all the struggles that couples
do. But we modeled ourselves on the idea of being compan-
ions rather than lovers.

P: Do you see gay love as different from heterosexual love?

H: We are talking about a way of seeing that heteros don't
have. In our type of loving, we see each other as subjects, as
equals. This is something that heteros don't. The hetero boy
is always talking about a girl as though she were an object.
This is a very important difference. We are struggling with an
objective language to talk about a subjective experience in
ourselves. And it won't work. This is one of the reasons we
keep coming apart and waving our hands around—we are up-
set by competition. Competition is not common to us. We
were not competitive as kids; we don't like it. It's a role we
play, but it's a hetero role, and we learn it because we don't
want to be left out. But it isn't natural to us. The fact that
we see subjectively instead of objectively is the reason why
we go into artistic things, because art is a subject-to-subject
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P: You had experience in the gay ghetto, Harry?

H: Oh, boy. Well, you see, I lived back in the times before
it was a ghetto. I can't really say that I lacked any sexual ex-
perience; I got plenty. But I was aware that I was always look-
ing for a lover. I wasn't looking for sex. And I was pretty
lucky in that regard too. Before I met John, I had been
involved with a man nineteen years younger than I was. I
had come to the end of it and recognized that it was time to
go back to the banquet table and find a relationship with a
contemporary. I tried a number of different relationships in
the course of three or four months, but they weren't work-
ing. I was fifty-one, and I decided that probably I'd muffed
my chances. I wanted to work out a program with One, Inc.,
that would make it possible for young people to find each
other and not make the mistakes that I had made. I was
organizing a gay square dance group called the '49ers—as in
the mining days of the Mother Lode. In the meantime, I
would renounce completely any idea of companionship for
myself . . . I would put full time into this project. One after-
noon, John was in the office when I was describing the square
dance group, and I heard him laugh. And I knew I'd found
the right guy.

P: Were you as sure as quickly, John?

J: Oh, yes, of course. I'd been out a year and had found
no one at all. So when Harry proposed that we should, as he
put it, "Let us walk together hand in hand," this was to me a
tremendous thing. Harry's a beautiful person, a man of most
distinction. And we found that when we came together, we
certainly did need each other. There was a tremendous physi-
cal attraction. Electric current seemed to flow; it still does.
Now these were old men, but we were bringing together five
decades of thinking. So that when we sat down to dinner Fri-
day night, it seemed as though we were still sitting there
Monday morning at breakfast, talking and comparing our
ideas and our experiences.
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P: It could be argued that among heterosexuals, it's
simply socialization. But you think that gay love inherently
is different than heterosexual love? Even in an ideal hetero-
sexual society. . . ?

H:_ I don't think there is such a thing as an ideal hetero-
sexual society. I think they wish there were. You see, we are
not looking for an object that we can manipulate—which,
when you realize it, falling in love is your projecting on some-
body else what you wish that other person to be. But the
love between equals is something that can't be manipulated,
because that other is a power equal to yourself.

I'm talking about what I believe to be inherently possible and
part of gay consciousness. I have seen it among gay men and
women.

P: And you haven rt among heterosexuals?

H: Well, yes, I think I have, but very rarely. But you know,
it's a good thing to let heterosexuals speak for themselves—
isn't it?—because it would be silly for us to start comparing.
When you compare things, you have to reduce them to what
they have in common—whereas, what we're interested in is
everything other than what we have in common. We're inter-
ested in what it is to be gay.

P: What about domination and submission in gay love?

H: I think we see domination and submission in gay rela-
tionships which ape the heterosexual. In a loving relationship
between equals and between companions, I don't think you
see domination and submission.

J: Certainly not in my case. I was very definitely not go-
ing to put up with any imitation of a hetero love affair. I
think it's our role as gays to be free of that, because perhaps
it's easier for us to find truly nonpossessive love. We don't
start with the convention of domination and submission.

P: What you say reminds me of the kinds of things that
women talk about in terms of straight men . . .
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H: Well, you see, some gay men have been able to relate
to certain types of straight women because they see them as
sisters, as subjects. And women love to be seen as subjects, so
they oftentimes can talk to gay men in a way that they
would never talk to a straight man.

P: Do you see gay consciousness as reflective of matri-
archal values as opposed to patriarchal?

H: No. It's too bad people use those terms. Patriarchal is
really the wrong word; there should be a little more digging.
What we mean is an androcratic culture—"androcratic" refers
to men, not necessarily the father. After all, the only society
in western culture that was patriarchal was the Jewish. But
the type of culture found in Germanic society, for example,
is not patriarchal, not concerned with passing power from
father to son necessarily, but more, man to man. This is
androcratic. Most of Greek and Roman literature is concerned
with androcratic relationships. I think that women are strug-
gling to find themselves in what is obviously a male-derived,
male-oriented world.

You know, I've been involved in radical circles for years. !
knew many women in the late forties who were struggling
with what was known as the "woman question." In the first
Mattachine Society, we had quite a lot of women who were
equally active along with the men.

P: What was the Mattachine Society?

H: Well, to give you some background, I had been involved
in many of the so-called progressive organizations during
World War 11. And I had been involved in trade union organ-
izing, organizing for the NAACP [National Association for
the Advancement of Colored People], organizing voting ac-
tivities in the barrios of East Los Angeles. Any one of these
activities was enough to brand you as a communist after
the war.

P: So you were a troublemaker from the beginning?
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H: Naturally. I learned a lot from the heteros. By 1948,
the security drives began in the State Department, and homo-
sexuals were being driven out. I suddenly got the feeling that
there was a huge fascist movement toward totalitarianism.
After all, in Germany just before the end of the war, homo-
sexuals were wiped out. The scapegoating was coming on in a
big way. One hundred fifty homosexuals were dismissed
from the State Department during the McCarthy era. As we
began to move into the cold war, it looked like the forces of
big government were going to try to split and divide and
finally conquer. They wouldn't use the blacks, because blacks
were now organized in the trade unions—and were actually
on the move. They wouldn't use the Jews, because Jews
already had the sympathy of the world for their sufferings
during the war. So the new scapegoat might very likely
be gays.

Not only had scapegoating begun in a big way toward gays,
but people were being dismissed from government jobs be-
cause they knew homosexuals—guilt by association, suspi-
cions, fears running around creating havoc. There wasn't a

(104)



single voice from any liberal quarter which said, "You shouldn't
be so hard on homosexuals."

It was high time that gay people finally drew together. I knew
that even before the fifties. In 1948, I was at a party where
many of us were gay supporters of Henry Wallace, who was
running on an independent third-party ticket. We were sort
of full of what the Wallace party might be able to do. I had
the idea of organizing a sort of faction which we would call
Bachelors for Wallace, of writing up a platform attacking this
guilt-by-association problem. I finally wound up doing the
writing of a prospectus which included how we could help
each other legally, and so on. I knew a lot of liberals, espe-
cially ministers and lawyers, and I talked to a lot of gays who
thought it was a good idea. The liberal ministers were enthu-
siastic but wouldn't endorse the prospectus until I had a group
together. And the prestigious gay people whom I knew liked
the idea but wouldn't join a group until the prominent min-
isters and educators and doctors lent their names to the pros-
pectus. This went on for two years until I met a guy who
said, "Yeah. I know half a dozen people who'd be interested."
So we went out recruiting.

By the spring of 1952, we had a sphere of influence of about
five thousand people in the state of California alone. We had
groups in San Francisco, in Monterey, in Bakersfield, in San
Diego. A news journal was started by some of the original
members of the group as an independent endeavor but spon-
sored by the Society. Later on in the fifties, classes were set
up in gay history, gay sociology.

P: What happened to the Mattachine Society eventually?

H: Well, in that initial two years, we had grown too fast.
The type of vision with which the Society was founded was
not shared by most of the people we attracted. They were
attracted to the idea, to the excitement, but they were not
attracted to the fact that the only attorneys we could get to
work with us were labor radicals or "pinks." These were the
only people who had the courage of their own convictions to
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stand up for us—and they could take a fifth-amendment posi-
tion on anything. But the majority of people who joined the
organization wanted respectability.

Finally the original group dissolved as an organization. We
persuaded ourselves that our purposes were finished. But we
felt that the name belonged to gay people, whoever they
were. So we dissolved. But that sphere of influence of five
thousand people dropped to six hundred in six months, be-
cause the dream was gone. The people who remained were
interested in being middle class. They were all going to rush
up to Sacramento and pound on the doors and tell the legis-
lature to change the law—but otherwise be respectable. So
the moment they became as good as the middle class, the
dream was gone, and the movement died. And nothing was
reborn until the late sixties.

P: Can you tell me something more about the early acti-
vities of the Mattach ine Society?

H: Well, before there was any gay consciousness, before
there was any voice speaking for us, we spoke for each other.
In 1951, we had our first semi-public dance. People who
didn't even know about our discussion groups came to the
dance. One guy came up to me in the course of the evening
and said, "Man, you don't know what it means to be able to
hold another man in your arms and dance and all of a sudden
walk outside and stand under the stars and breathe." Well, we
had a number of dances, with people who until then maybe
knew four or five others within their small circle who danced
together. But these dances would draw maybe three hundred
guys together. This was something very beautiful and liberat-
ing for those who'd never gone through it.

J: When the first homophile movements began, a homo-
sexual was placed in three categories: to the doctor you were
sick; to the lawyer you were a criminal; to the minister you
were wicked. These were quite contradictory categories, of
course, because the minister implied that you had chosen
your state by your freedom of will, while the doctor implied
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that you had caught it from somebody. I think that the
founding of the Society was the first step we all took in get-
ting rid of these three categories.

P: Do you feel that we're born homosexual?

J: I like the modern view that we are products of our gen-
etic heritage and our cultural heritage. And that the develop-
ment of a gay person comes about when the homoerotic
genetic strain is there and when the culture provides support
for that person to have a gay consciousness. When I speak of
gay consciousness, I mean that creative possibility to disen-
gage oneself from the fixed roles of humanity and move into
new possibilities. The gay consciousness values the right of
choice. The hetero says, "How is it done? I want to do it how
it's done." The gay person says, "Well, how am I to do it?"

P: John, don't you think there's a danger in trying to dif-
ferentiate between homosexuals and heterosexuals? Isn't that
a ploy that heterosexuals use in trying to say that we're so
different from them?

J: Look, I'm not really interested in comparing hetero-
sexuals and homosexuals. I'm interested in looking at each of
them for purposes of clarity. I have never thought that I was
feminine or masculine. My understanding of the gay person is
that. . . there are a tremendous number of qualities people
can have. It's the heteros who label them masculine or femi-
nine. They draw a little box around little dots here and little
dots there and call that one masculine and this one feminine
and then legislate themselves into these boxes, you see. To be
gay is to be out of those boxes. And so, if you're out of the
box, then you're no longer comparing.

What we're studying now are the particular powers and
strengths that come from the common experiences that gay
people have, given that we face the difficulties we do. You
know, quite a number of studies used to show that gays were
neurotic because of what they've suffered. It turns out not so.
We're no more neurotic than the rest of the population, yet
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we've lived under this pressure. So doesn't that imply that we
either came originally equipped with or have acquired certain
powers to react to all this pressure and survive it? Now these
are interesting questions—what are the powers? how do they
show up? Information like this can help explain why gay peo-
ple are remarkably innovative, inventive in their own life-
styles and their relationships with each other... .

P: Doesn 't that sort o f reek o f supremacy?

J: Well, look. If you're gay, it means that life, and nature,
has pointed you in a direction toward consciousness and
given you a good swift kick in that direction. We start from
the fundamental recognition that we, nearly all of us, have a
set of experiences which are remarkably similar. For example,
we, nearly all of us, have discovered that we are different,
and we think we are the only one in the world who is like us.
Then we, nearly all of us, find later on that this is not so,
that the terrible rejections that are put down on us are
local in nature—they are our family, our home, our church—
and that the world does belong to us after all. So we make a
return in our own minds, then, to belonging to life and to
feeling that the traditions, the great things of the human race,
are ours as much as anyone's.

P: There's a sort of force in a lot of the gay movement to
say that gay people are like everyone else, that we are differ-
ent only in that we have different choices about with whom
we want to go to bed. . .

H: At this point, I'll stick my neck way out and say that
in my estimation what you have described is what I call
homosexual. Those people who are exactly like heteros except
that they have a slight difference in their sexual and affec-
tional preferences. But gay people are people who, maybe
from birth, have known that they have a multidimensional
quality which separates them from other people. And in this
respect, you might say that gay people are almost opposite
from everybody else, except in bed. Because after all, since
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the sexual revolution, everybody does everything to every-
body. We are different from everybody else, except in bed,
I think.

J: One of the things that Harry and I came to recognize
in our dialogue with each other was that the word "homo-
sexual" completely misrepresents us, that to be gay is to be
of a certain undefined, but very strong kind of temperament.
And that homosexual preference is just simply included in it.
Instead of putting the sex first, you see, we put it as part of
being gay. And that from the earliest... for instance, the
common rejection of the homosexual son by the father,
which takes place as early as age three. We find that, as Harry
likes to put it, we don't smell right to our fathers.

P: You're saying that we didn't become homosexuals
because our fathers rejected us, but that our fathers rejected
us because we're homosexuals?

J: Right. And the same with our mothers, you know.
We're supposed to be the result of indulgent mothers. Well,
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and put yourself into the service of the heterosexual modal-
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perverse."
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come into our consciousness, as we begin to recognize that
we have our own window, our own way of looking, that we
are different from everybody else—we enter into a new area
of threat to the heterosexual. In Oscar Wilde's time, or even
in 1950, we weren't speaking from a positive, assertive point
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justify. And when we couldn't do that, we were disappearing
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into the woodwork. Now that we are asserting ourselves, we
are triggering a backlash of homophobia in the heterosexual
in a way that the gay movement never triggered it before.

P: Let's just talk quickly about how you came to New
Mexico.

J: In 1959, I brought out the telescopic kaleidoscope,
which was a great success. It's called the Teleidoscope. And
Harry joined me in that enterprise. In 1969, we decided we
would leave Los Angeles. We had been hunting in vain for a
place to set up a gallery and museum that we'd planned for
a long time. We were free to go where we pleased and take
our little kaleidoscope factory along with us. Harry had been
visiting New Mexico for fifteen years and had some acquaint-
ances here among the Indians. We knew the country was very
beautiful, and we also considered it to be a sort of crossroads
on the axis of Chicago and Los Angeles—or Denver and Dallas,
you know—a place where we could be in contact with the
world but also be in the country. We wanted to carry on this
great work of studying gay consciousness. So that's why we
chose New Mexico.
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ACTION: FIERCE AGAINST THE MEN

One warm and rainy night, the faggots and their friends were
gathered in one of their favorite cellars dancing and stroking each
other gently.

Suddenly, the men, armed with categories in their minds and
guns in their hands, appeared at the door. The faggots, true to
their training for survival, scrammed out the back windows, up
into the alley and out into the anonymous night. The queens,
unable to scram in their gold lame and tired of just surviving,
stayed. They waited until boldness and fear made them
resourceful. Then, armed with their handbags and their high
heels, they let out a collective shriek heard round the world and
charged the men. The sound, one never heard before, unnerved
the men long enough for the queens to get out onto the streets.
And once on the streets, their turf, mayhem broke out. The word
went out and from all over the devastated city, queens moved onto
the streets, armed, to shout and fight. The faggots, seeing smoke,
cautiously came out of hiding and joyously could hardly believe
what they saw. Elegant, fiery, exuberant queens were tearing up
the street, building barricades, delivering insults, daring the men.

So they joined the queens and for three days and three nights
the queens and their friends told the men, in every way they knew
how, to fuck-off.



13
Radical Faerie

Remember, the serpent is still living in the Garden of Eden— only the
heterosexual couple was expelled.

—Edward Carpenter, Civilization: Its Cause and Cure

In the Faerie circle, each man's story matched down td the subtlest
details. The green meadow, the blue sky, and their very bodies seemed

to glow as each shared early memories of feeling different. They had
always been called sissies, but they always knew that they were somehow
strong. And however many years they had been out of the closet —
succeeding in business, in organizing, or in the bars — they felt that until
they found the Faeries, something had been missing.

A carved talisman was passed around the circle, and where it stopped
the group's undivided attention focused. A delicate black man wearing
only a sparkling scarf and hiking boots took the talisman into the circle,
and while walking slowly, addressed the ring of two hundred. "We Faeries
need to stop saying, 'My consciousness is better than your consciousness.'
That's heterosexist. No one person, no one group, no one ideology has
the answer. You need a spirit."

It was the search for such a spirit that had led them all there, including
Harry. A short time after he had gone into retirement, he was out again,
and was part of the circle—in fact he had worked hard to call it into being.
Privately, he regarded the Radical Faeries, as this new phenomenon of gay
identity came to be known, to be a flowering of the Circle of Loving
Companions, a joint quest for an adhesive gay comradeship. The Radical
Faeries responded to the emptiness of both the straight establishment and
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assimilated gay society. Those who flocked to the Faerie gatherings had
found little distinction between the two—to them, both were oppressive,
shallow, and mired in such macho values as male competitiveness and
dominance. Don Kilhefner, who with Hay helped found the Faeries, wrote
that "gay activism has given us a little breathing space" from the stifling
decades of oppression. It was the aim of the Faeries to find out what could
grow in that new atmosphere.

The spirit seemed to flow through the circle. A heavy-set, gray-haired
man wearing a floppy hat stepped into its midst and told of his career as
a lawyer. "I deal every day with people who fight with each other—and
they're all he-men. Policemen who abuse power. Judges. And because I
am a Faerie, I feel great pain in that world." He struggled momentarily with
his emotion, then continued. "All of those people are he-men. I come to
my fellow Faeries because I need the love that I get here. And so many
times in the gay world, I do not get that. I get the same kind of alienation
that I get in the world of he-men."

A young, hardened street person from San Diego spoke. A long strand
of bells, stretching from his neck to his left sandal strap tinkled in the still
mountain airwhen he walked. He offered the circle averse from Jean Genet
"Faeries are a pale and motley race that flowers in the minds of decent folk.
Never will they be entitled to broad daylight, to real sun. But remote in these
limbos, they cause curious disasters which are harbingers of new beauty."

The crowd whooped and applauded. A voice called out, "Right on,
Madame Genet!"

When the circle closed, the men came together, arm in arm, body to
body, and a deep om began to sound, vibrating through the huddle of
men, each more completely a living part of the circle. Male voices rose in
humming harmony, and the sound gained momentum, like dozens of
fingers on wineglasses. As they dispersed, flute music played as if from a
sylvan sound track. Voices accompanying it sang: "Dear friends, queer
friends, let me tell you how I'm feeling /You have given me such pleasure,
I love you so."

The Radical Faeries, like their mythological antecedents, cannot be easily
defined or pinned down. A mixture of a political alternative, a counter-
culture, and a spirituality movement, the Faeries became Harry's "second
wind" as a major figure in gay culture and found him enmeshed in a new
kind of organizing—-a networking of gentle men devoted to the principles
of ecology, spiritual truth, and, in New Age terms, "gay-centeredness."
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The term "movement" could not contain what the Faeries were all
about; in fact Harry carefully avoided that term at first. He saw the Faeries
rather as a process or way of life. Just as he took to describing gays as
"not-men," the Radical Faeries could be called a "not-movement." One
early participant, David Liner, attempted to explain the phenomenon thus:
"What Harry Hay did was give thousands of gay men the space to get over
the most painful wounds that this society could possibly inflict on them."
However they may be called, the affiliation of Faeries provided a deep-
seated resolution to Harry's tenacious search for genuine gay community.

The new movement uprooted Harry's life and propelled it forward. He
and John moved back to Los Angeles and traded old friendships for new
ones, only to experience dramatic changes, in the new as well. Harry's
growing exposure as a political presence—thanks to the film Word Is Out
and the book Gay American History— gave substance to his airy dream
of a revolution of Faeries.

With a few key exceptions, the history of the Faerie movement follows
lines strikingly parallel to the history of the Mattachine. As in the fifties,
Harry entered the eighties on a high of defining, planning, and organizing
with a close inner circle of intense individuals. In both periods, ideologi-
cal and personal struggles posed severe, painful obstacles. Many of the
issues, however, had changed — and so had Harry himself. He still
maintains his involvement with the new movement and is regarded as
its elder statesman.

The ethereal network of Radical Faeries is more than a decade old at
this writing and has become international, with Radical Faeries gathering
in Italy, Great Britain, Canada, and Australia. On a grass-roots level, it is at
the forefront of the contemporary gay movement, a bright fringe with
increasing news coverage and popular interest. The Faeries' positive,
aerial aesthetic of bells and skirts seemed a predestined complement to
the leather jackets of AIDS activists.

It was Harry's idea to couple the words Radical and Faerie, and the
combination was carefully chosen. "Radical," in this case, meant "root" or
"essence" as well as "politically extreme." The term "faerie" also had two
meanings, one modern and one ancient. In recent times, "fairy" was a
scornful epithet, but one that many gay men were now re-evaluating.
(Parallels of this in other minorities include "Chicano" and "black," which
both began as pejorative terms.) The ancient fairy, on the other hand, was
an immortal, luminous nature spirit who danced in circles in the moonlight
and did good deeds at whim. By combining these meanings, the Radical
Faeries expressed one of their basic tenets, the oft-bandied notion that

gays are a spiritual tribe.* Harry always used the antique spelling in what
seemed an effective visual reminder that this was a new — or at least
resurrected — meaning for the word. The potency of the image came
partly from its mythic heritage. In selecting fairies as a role model for gays,
he combined logic with inspiration to surpass the medieval Mattachines—
to a pre-Christian time and beyond human limits.

Harry's thinking on this had evolved over several years, and reflected
an obsession with homosexual semantics that had concerned him since
the Mattachine days. In 1969, in a speech commemorating the 150th
birthday of Walt Whitman, he had wrestled with the old problem of a lack
of language to describe who gays were instead of who they were not. He
wrote, "What had bedeviled Gays and Lesbians in particular was that, from
the very first days of the re-invention of 'Gay Identity,' we kept trying to
explain in STRAIGHT language... and it kept coming out all wrong.. which
is the Butch and which is the Femme?... Which one does the dishes?...
Our explanations seemed to raise more questions than they answered."
Over many years he considered a basic question: Since gays had always
organized in reaction to the brutish forces of oppression, could not a
newer, greater wave of the movement base itself on an essential nature of
gay people?**

The following year, in his keynote address to the Western Homophile
Conference on February 14,1970, Harry coined a new phrase to explain
gay people in new terms. "We are a minority of a common spirituality,"
he said, "[and] this shared commonality of outlook is a world-view totally
unfamiliar to the accrued experience of our parent society. It is a view
of the life experience through a DIFFERENT WINDOW/" The term he soon

* The anthropologist and mythographer W.Y. Evans Wentz collected essential
information on fairies in his Fairy-faith in Celtic Countries, published in 1911.
Hay found the book in the thirties and was particularly interested in the
author's discussion of the pygmy theory of fairies, which posited that a race
of small people known as the Faerie tribe had inhabited the British Isles, where
the fairy faith persisted.

** It was this concern with the "gay essence" that brought his work great popular
interest as well as earning him no small antagonism as a leader of the so-called
"California essentialists" in the period when academia largely favored the
model known as social constructionism for the gay identity, which asserted
that gayness was societally produced rather than inborn. This was unfortunate,
since Hay himself favored the social constructionist argument in many
instances^ especially his insistence that homosexual identity evolved in
response to changing social conditions.
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settled on — and with which he liberally sprinkled his discourse — was
"Gay Window." At the end of that address, he slipped in the word "faerie"
as a positive description of gay people. "Let the Spirit be betrayed, let
coercion or opportunism bind us against our will, and PRESTO, like the
Faeries of Folk-lore, suddenly we are no longer there." He sensed that
this quality of quicksilver elusiveness explained why a gay movement
had gone unorganized for so long, noting, "Our Faerie characteristic is
our Homosexual Minority's central weakness." But, he added, "paradoxi-
cally, [it is] also the keystone to our enduring strength,.. We Homosexuals
are moved to act ONLY when the call — as heard in our hearts — is a
spirit call to freedom."

By the time he moved to New Mexico, Harry freely promoted the term
"Faerie" as well as "Gay Window" and "Gay Consciousness," all with
related theories. He pondered, researched, and started paper after paper
about these ideas; often he was unable to get beyond the first page. But
determined as always, he struggled to formulate some workable ideas and
sent these attempts to dozens of correspondents.

Meanwhile, the gay public, from which Harry had retreated, was
evolving. The counterculture wave of the sixties, with its open-minded
spirit, hit gay people in the seventies, and the emerging gay community
became a bubbling laboratory of names and identities. Long-familiar
words such as "queer" and "queen" were tried out, along with newer ones
like "groovy guy." The most enduring proved to be "gay," although in
some regions, the militant "faggot" was a close second. Sometimes there
was an air of competition; in San Francisco, gays known as the Sissies
professed disdain for those they called STIFs—straight-identified faggots.
Genderfuck, an outrageous form of costume combining exaggerated
signals from male and female — such as a beard, bouffant hairdo, and
glittering kabuki eye makeup all on one person — was employed as a
cultural guerrilla attack on rigid sex roles. As the decade turned, gender-
fuck groups like the Cockettes and the Angels of Light spoofed political
events with camp, consciousness-raising spectaculars in both San Francis-
co and New York.

At the same time, popular interest in non-Western spirituality was
growing, as epitomized by the Beatles' pilgrimage to the Maharishi. This
cultural drift affected gays too, and in 1976, writer Arthur Evans mingled
radical politics and pagan models to begin "the faery circle" in his Haight
Street apartment in San Francisco, where a dozen men explored the
Dionysian tradition of "the magic of nature and the creative sexuality of
gay men." The faery circle was part of Evans's research into the spiritual

history of gay men, which he published as several articles in the gay
journals Out and Fag Rag and in the book Witchcraft and the Gay
Counterculture (1978).*

As the seventies wore on, "gay ghettos" sprouted in cities across
America. These rapidly expanding gay neighborhoods were quickly
seized upon by an army of entrepreneurs; both gay-owned and straight-
owned ventures sought to exploit the new territory. The gay community
became the gay market. So many gay businesses eventually formed that
gay business councils formed around them.

The new-style resident of the gay ghetto was the "clone," a close
descendant of the straight-identified faggot. In the sexually active age-
bracket, the clone was athletic, square-jawed, and swinging. His trum-
peted masculinity was almost caricatured: Muscles, mustache, mirrored
"cop" sunglasses, bomber jacket, and boots became a veritable uniform
for the scores of gay men so identified. (The gay painter Buddha John
Parker christened this rampant new breed as "male impersonators.")
Fashions, urban hot-spots, and, in that pre-AIDS decade, sex itself were
steadily packaged by ever-creative marketers. Because their gay identities
had been delayed, clones were perfect consumers, ever living out long-
suppressed fantasies. This emphasized such a restless materialist outlook
that many gay men complained that the chase from object to object tainted
their ability to achieve intimacy in relationships. The dubious ideal of the
clone was, in reality, only a high-profile minority of homosexuals; never-
theless it was widely emulated.

Some clone-weary gays retreated from ghetto life. Big cities, the tradi-
tional "end of the rainbow" for gay men, had for years offered anonymity
and opportunity to those fleeing small towns and stifling straight society.
Butas the seventies progressed, afew began to leave the cities, some carried
by the hippie back-to-the-land movement, some just burned out from urban
excess. Though they hardly constituted an organized group, rural gays had
established several collectives by the mid-1970s.

One of the most long-lasting was the RFD collective, founded in Iowa
in 1974. When the countercultural Mother Earth Newsrefused to run an ad
with a gay reference, this seven-member group began a homespun publi-
cation that sold for fifty cents: RFD: AMagazinefor Country Faggots. While
protesting the "adamant heterosexuality" of existing rural magazines, RFD

* Evans and Hay have never met, though both have acknowledged parallels
and synchronicity in their independent work.
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also provided recipes, poetry, farming information, and pictures for iso-
lated gay people living on the land. RED took its name from the postal
designation Rural Free Delivery, but extended it every issue to "Really
Feeling Divine," "Raving Flamer's Diary," "Rabbits, Faggots and Dragon-
flies," and further amusing titles. The contributors and readers of RFD
overlapped substantially with those gays who would soon call themselves
Faeries; gatherings of rural gay men were already advertised in its pages
during the seventies. However, the favored term at RFDwas "faggot."

The piece Harry sent to RFDin 1975, which he dedicated to his mother,
was the first of many of his writings that RFD would publish. Poetically
written, it discussed gayness as a genetic mutation difficult for the in-
dividual but ultimately beneficial to the group. "To be a true homosexual,"
he proposed, "is to be... put at odds with home, school, and society... We
are so otherthat we have to learn early how to protect our very survival."
He finally called for "Gay love, Gay life, Gay vision, and Gay creative
self-fulfillment." His conclusion that gayness lay in "our stubbornly per-
verse genes" elicited a lively commentary from the publishing collective.
One member, Carl Wittman, provided the most supportive response.
Revealing the depth of Harry's challenge, he wrote, "I yearn for such
words. I am embarrassed to use them. Who talks of vision, light, splendor
and strength? It certainly would not do, not on Castro Street or in the pages
of Fag Rag... The notion of foundling, growing up a foreigner in family
and culture, and returning to the larger whole—this notion I put on gently,
like a new robe, wondering if it becomes me." He found that the concepts
in Harry's essay "fit," though Wittman still expressed some doubts. "But
politically, is it misleading? Where are my hard-won ideas about sep-
aratism, confrontation, group consciousness? Isn't it a bit spiritual, ignoring
the real needs to unite politically? I reread it and decide not... Yes, brothers
from New Mexico; Thank you."

Harry held the affirmation from Wittman especially dear. Carl Wittman
was a Red Diaper baby who had grown up to be national secretary of
Students for a Democratic Society in the sixties, and was highly visible and
effective in the anti-Vietnam War and civil rights movements. Wittman
became a Gay Liberation celebrity for his Gay Manifesto, which he wrote
a year before the Stonewall riot and which was widely published and read.
Hay and Wittman's interest in a political analysis of the gay movement
were close, and they later developed a friendship and correspondence.

The following year, 1976, Harry refined these ideas even further in a
position paper called "Gay Liberation: Chapter Two," which he regarded as
his most important piece of writing and as a central catalyst of the Radical

Faerie movement. This self-described "position paper" was inspired by a
bitter exchange of letters he read in the alternative press between a young
gay Leftist and his straight comrades in the Pacific Northwest. Distressed
that struggles between gays and the Left continued twenty-five years after
his own separation from the C.P., Harry wrote a letter to Faygele Singer, the
embattled gay Leftist, hoping to comfort him with "newer levels of Marxist
perceptions which were emerging in me as gay values." Harry used per-
sonal experiences to illustrate his points, and halfway through, recalled his
peers in high school manipulating their opposite-sex dates like objects in
order to "score." This he contrasted to his secret fantasy of finding a lover
who was "a wondrous being with whom I would always share as I shared
with myself, not subject to object, but subject to subject." As he wrote this,
he realized he had made a breakthrough. "I was just beside myself with
excitement," he recalled. "Irippedthe letter out of the typewriter and began
to write the position paper."

"Chapter Two" presents a new theory about gay people and politics. As
background, Hay traced the development of models of modern thought,
from the Cartesian-Newtonian model of a limited universe that man could
control, to the twentieth-century view, which, though modified, still sur-
vives in most social sciences and refuses to allow for the existence of gay
people. "Add or subtract, Go or NO-GO, (if you're not a man you're a
substitute woman—what else is there?)" was Hay's characterization of the
dominant mode of thinking, which he called binary, or subject-object,
thinking. But the style Hay promoted, which he called analog thinking,
factors in relativity and other expansive dimensions of comprehending the
universe. He proposed that it had an attendant "subject-subject relation-
ship" that was similarly more dimensional. He also posited that this was
inherent to all gay people, arising from the egalitarian bond of love and sex
between two similars, but it went on to pervade all the relationships of a gay
person — even relationships with things not human, such as nature,
craftsmanship, orideals. "Humanitymustexpand its experience of thinking
of another not as object— to be used, to be manipulated, to be mastered,
to be CONSUMED— but as subject— as another like himher self, another self
to be respected, to be appreciated, to be cherished."

With Einstein's famous warning in mind, that "the unleashed power
of the atom has changed everything save for our modes of thinking, and
we thus drift toward unparalleled catastrophes," Hay then called for mass
change in thinking. He proposed that the qualities of noncompetitiveness
and creativity, characteristics often observed in gay people, made gays
naturally suited to guide this change in thinking:
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Natural selection, early on in human evolution, set into the evolving whirl
a small percentage of beings who appeared to counter-balance a number of
prevalent characteristics of the emerging human conformity. Humanity,
thus, would be wise to finally give consideration to these deviants in their
ranks ... to begin to grant the GAYS the peace and growing space they will
need to display and to further develop in communicable words and in
models of activity, the "gift" — the singular mutation we GAYS have been
carrying so unfalteringly and preserving so passionately, even over the not
infrequent centuries of despair and persecution.

To Harry, this "Gay gift" was a difference in consciousness that could
introduce new ideas necessary for human survival. In the fifties, he had
argued that in the ancient world, it was the gays who passed on certain craft
skills with greater devotion than heterosexual family lineages, whose blood
devotions surpassed all other; this sort of role in favor of cultural evolution,
always shifting with changing social needs, was, he suggested, the biosocial
reason for gays — and could be used as their political justification. Hay
concluded his essay by calling on "Gay Liberation Faeries" to "reassemble"
and help society at large "learn to respect us precisely for our behavioral
and perceptual differences... [then] the laws and customs favoring us with
Space and Freedom... will take care of themselves."

This paper served as more than one milestone for Harry. Aside from
achieving a theory for gay identity — a goal toward which he had long
worked — it showed a rare distancing from his past political ideas. By
moving beyond the "binary" basis of Marxist dialectical thinking (where
opposites of thesis and antithesis produce a new truth), Harry was able to
release some of his loyalty to Marxist formulas. His paper bemoaned that
Marx and Engels, who he said were of "exemplar integrity," had been born
too soon to reorient their theories in the light of twentieth-century dis-
coveries — an oblique and polite bow away from his idols who, like so
much of the rest of the world, had shut out gays.*

• Hay claimed for the record that his only influences for this work were Konrad
Lorenz's books dealing with ethology, particularly the development from
individual consciousness to group consciousness, as well as various of his
readings in archeology and anthropology. An early New Age book called The
Morning of the Magicians, published in I960 by French authors Louis Pauwels
and Jacques Bergier, also, he admitted, influenced his thinking. Hay insisted
that despite similar terminology, his thinking was not related to that of Martin
Buber or Simone de Beauvoir.

Harry's ideas caught the imagination of many who found in the
concept of subject-subject consciousness a deeply felt yet unspoken truth.
The argument that there existed a gay reservoir of untapped potential was
refreshing to those for whom ghetto liberation had grown hollow. Con-
tinuing his tendency to take up the baton of such thinkers as Walt Whitman
and Edward Carpenter, Harry posed that homosexuals carried an inter-
mediary consciousness and that once this was made clear, a new era would
begin.

Hay submitted his paper for publication to RED. "They rejected it as
gobbledygook," he shrugged to a friend in a letter, and indeed, his
eccentric use of mixed type faces with italics and capital letters could be
visually wearying, as was his insistence on writing "subject-SUBjECT" to
emphasize his new idea. Carl Wittman, again the dissenter, was fascinated
with these ideas and talked with Harry about developing them together.
He hoped to set more clearly on paper what he once expressed as seeing
"that language reflected in Harry's sharp eyes." Though they never got
around to rewriting "Chapter Two," Harry continued to send copies to
friends and colleagues, and promoted its ideas at every opportunity.

Harry's most receptive listeners were two Californians, Don Kilhefner of
Los Angeles and Mitch Walker of Berkeley. By 1978, along with Harry,
they formed the cabal that would conjure the Radical Faerie movement.
Since Hay was then sixty-six, Kilhefner thirty-nine, and Walker twenty-
five, they spanned the generations. Their personalities held strong paral-
lels but also striking differences.

Kilhefner was known for shouting down anti-gay bigots at public
events but when it came to friends, he mildly addressed everyone as
"Toots." He had grown up in an Amish-Mennonite community in Pennsyl-
vania, left at seventeen, and went to Howard University, where he studied
cultural history. He came out at Howard and also became active in
anti-Vietnam War campaigns and in the Student Nonviolent Coordinating
Committee of the civil rights movement. Following graduation came a stint
in Ethiopia with the Peace Corps, then a move west to U.C.L.A. By the late
sixties he was involved in the Peace and Freedom Party and carried Mao
Tse-tung's Little Red Book. With Morris Kight (also in the Peace and
Freedom Party), Don led the main activities of the Gay Liberation Front,
which lasted from late 1969 to 1971.

Dedicated, righteous, and introverted, Kilhefner preferred to work
behind the scenes and leave the spotlight to Kight. In time, GLFs anti-
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establishment anarchical tenets gave way to the practical concerns of
nonprofit organizational service for the disenfranchised, and GLF evolved
into the LA. Gay Community Services Center, which became a prototype
for such institutions. Kilhefher was its first executive director. He also
founded Van Ness House, an alcohol recovery facility for gay men and
lesbians. His earthy persona and hippie apparel of jeans, bushy beard, and
wire-frame glasses masked his managerial prowess, but within a few years,
Kilhefner was administering millions of dollars in grants when the Center
moved from its ramshackle Victorian residence of 1614 Wilshire Boulevard
to a building it now owns on Highland Avenue in Hollywood.

As it matured, the Center (renamed, after a contentibus struggle, the
Gay and Lesbian Community Services Center), sought the support and
involvement of rich gays; many felt that it abandoned activism for a slick
hybrid of social work, public relations, and bureaucracy. Disheartened by
this rapid assimilation, Kilhefner took a leave of absence from his post as
executive director in 1976. A connoisseur of various human-potential
movements, he spent a year in retreat with Baba Ram Dass (author of Be
Here Now), the psychedelic guru incarnation of American psychologist
Richard Alpert.

Kilhefner wanted time to reassess the movement. "I was concerned
that the gay movement had become all about assimilation into the main-
stream culture," he told The Advocate \n 1987. "The idea was, you come
out and the journey ends. The growth stops. For me that didn't make sense.
I didn't know what it meant to be gay. Something that was missing from
this gay identity was a consciousness, a sense of spirit."

The third of the Radical Faerie triad was Mitch Walker. From a middle-
class Jewish family in Hawthorne, a suburb of Los Angeles, Walker studied
psychology at U.C.LA. in the late sixties but did not integrate his studies
with his coming out until a 1971 transfer to U.C. Berkeley. There he focused
on Jungian psychology, but as well as academia, Walker was influenced
by the turned-on-and-tuned-in gay scene in the Bay Area, and his persona
became long-haired, Leftist, and quintessentially Berkeley. Walker's pro-
posed Master's thesis at Lone Mountain College was a gay sex guide
balanced with historical anecdotes and psychological reassurance. This
was approved, then rejected by his faculty committee* but was published
by Gay Sunshine Press in 1977 as Men Loving Men: A Gay Sex Guide and
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* Walker's replacement thesis was a Jungian treatise called "Gay Depth
Psychology."

Consciousness Book. In his book, he expressed frustrations similar to
Harry's regarding the Gay Liberation movement. "Anybody who feels
they're gay," he wrote, "has a hell of a time ... with little encouragement
and much resistance — even active hostility — within our so-called gay
community."

If Harry Hay was the homophile Father and Don Kilhefner the Stone-
wall Son of the Faerie trinity, Mitch Walker was inescapably the New Age
Holy Ghost. Following his studies, he applied himself to become a
shaman, a modern embodiment of the traditional role about which Edward
Carpenter had written. Walker described his initiation into shamanism as
landing him in "a bizarre psychotic realm ... a shadow, a gleam of light,
the kitchen, might all suddenly... become evil."* He also regarded himself
as being "forced into my vision," and he persevered with his protracted
ordeal, but it rendered him barely able to sustain himself— he worked in
a factory gluing the eyes on beanbag frogs and rarely socialized.

A regimen of Humbolt brownies and meditations at the underground
pool of the Ritch Street Baths intensified Walker's already intense per-
sonality. What was left was a stern gay version of Carlos Castaneda who
blended magic, psychology, and Gay Liberation. Often silent for hours at
a time in group settings, Walker was ceremonious and keen in private
conversation. He could be witty and insightful, and some of his readers
and friends regarded him as the new gay messiah, a post-Stonewall seer.
Others, however, considered him a mind-tripper with an air of psychologi-
cal supersophistication and mystical superiority.

Walker learned of Harry through a mutual friend named Matthew
Rush, who had lived in New Mexico. Rush and Walker met at a slide and
lecture series given in 1976 by Arthur Evans. There Rush asked Walker
what he did. "I work with the spirit and I'm a gay spirit worker and I'm a
gay shaman and that's what I do," Walker answered. To this, Rush replied,
"You sound just as kooky as someone else I know. You should meet him.
He talks just like you, and he's really old. He lives in New Mexico." For
Walker, hearing those words was "like a light going on." He immediately
got Hay's address and began a correspondence that lasted almost a year.
To his delight he found that they were both "working on the same stuff.
When I wrote him and he wrote back, we were already so much in
harmony that it was like meeting a brother, a twin."

* For more on Walker's account, see his essay "Becoming Gay Shamanism" in
Visionary Love.
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This temperamental compatibility finally compelled Walker to buy
plane ticket to New Mexico. He flew out and stayed for most of

February, 1978. The beauty of the Kent Compound and the vicinity
Charmed him. Harry served as tour guide, taking him. among other
places, to the part of Tsankwe Pueblo where Enki told him the queer
people had lived. "He took me to this mound of pottery shards that he
said was the queer mound, and shoveled around with his hands and
pulled out a few little shards and gave them to me. He said I had to
promise to bring someone else to this place, and give them a little piece
of one of these pots, too... It was wonderful." Walker understood Harry's
rarefied language of Marxist historical theory as applied to gays, and
encouraged him to expound. They recorded twelve hours of their dis-
cussions on history, mythology, and the meaning of gay consciousness,
which Walker proposed to transcribe and edit, possibly for a pamphlet.
Harry had heard of women calling retreat conferences in the mountains
of New Mexico, and suggested they call a gay male conference based
on the ideas they'd been discussing. John Burnside observed a "tremen-
dous excitement and great affection" developing between Harry and
Mitch.

Meeting Walker was a critical link in Harry's development of a new
kind of gay movement. In some respects, Walker's position was analogous
to that of Rudi Gernreich in the Mattachine: Walker and Hay formed the
"society of two" that grew into the Radical Faeries. The mythic, hidden
aspects of gay identity that they had studied separately suddenly con-
verged, with a greatly increased current. Personal passions may have
blended with the political ideals that united them—particularly on Harry's
side. Walker commented in 1989, "I wouldn't have put it in those terms,
but that's probably the truth. Historically, love is often involved in these
things. Certain passions cross, and with us gay people, they are intertwined
with our politics." When he boarded the plane back to California, Walker
felt a solid connection had been made and that "we were well on the way
to starting the Faerie movement."

Don Kilhefner had met Harry twice, once in Los Angeles and once
while passing through New Mexico, when they had a long talk. In
December of 1973, he wrote to Harry, "The visit was so important to my
thinking that I have had an idea buzzing in my head ever since. I would
like to do an extensive taped interview with you concerning the Homo-
phile Movement (second priority) and the development of Gay Conscious-
ness (first priority)... Our gay brothers and sisters need to hear your ideas
and share in your observations."

They did not begin a sustained relationship, however, until after a third
meeting, in May of 1978 at Lama, Ram Dass's retreat just north of Taos,
where John Burnside had been invited to show his Symmetricon. At that
encounter Hay gave Kilhefner a copy of his subject-subject position paper.
Once Kilhefner returned to Los Angeles, where he lived in a yoga com-
mune, he exchanged a steady flow of letters and phone calls with Harry
and John, often addressing them "Beloved Brothers," and surrounding his
signature by fluttering hearts. Kilhefner valued "the talking connection"
with Harry more than what he got from Harry's writings, but he felt that
Hay was the first fellow traveler he had met in a long search for a new
perspective on Gay Liberation, and he was deeply excited. He even
inquired into the job market in Santa Fe, suggesting that he might move
there if Harry and John could not bring themselves to move west again.

In the fall of 1978, Kilhefner was asked by therapist Betty Berzon to
participate in the annual conference of the national Gay Academic Union.
Berzon, then chair of GAU., arranged for Kilhefner, Walker, and Hay to
lead a workshop titled "New Breakthroughs in the Nature of How We
Perceive Gay Consciousness." Harry and John traveled to Los Angeles for
the conference, held at the University of Southern California that Novem-
ber. An overflow of more than fifty gay and lesbian academics from around
the country sat in a circle, passed a talisman, and, instead of discussing
any academic theory, were invited to drop the academic mask and share
personal, subjective concerns. (Mitch Walker, flaunting his rebelliousness
and his personal tastes in enlightenment, scandalized Kilhefner by lighting
a joint and passing that.) Their debut in the G.A.U. forum was a success,
and afterward Hay told Walker that with "this magnificent organizer," Don
Kilhefner, they were now a society of three. Their dreamed-of conference
could now proceed.

Walker wrote several letters to Harry complaining that the financial
demands of the straight world were cramping his gay spirit work, and
pleaded with Hay to hurry up with his plans for a retreat where they could
all live together. Harry reassured Mitch that he would not have much
longer to wait. Indeed, the Circle of Loving Companions, including John
Ciddio and Pat Gutierrez, was growing restless in New Mexico, and the
promising work with Kilhefner sweetened the prospect of moving. Once
Kilhefner joined the Circle, they sealed the decision to move to Los
Angeles. Phil and Joan Blood sadly heard the news that Harry and John
would be leaving their paradise by the Rio Grande.

Though Walker was in Berkeley, Kilhefner was in LA., and Harry and
John were in San Juasij, a group identity congealed via continued calls and
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letters. The three radicals made a "three-sided square," according to
Walker, with John Burnside "hovering around the edges," helping out as
needed,

Kilhefner, again working at the Gay and Lesbian Community Services
Center as education director, developed a course called "Gay Voices and
Visions." A sort of primer on gay consciousness and spirituality, the class
was a combination of a traditional seminar (with Walt Whitman, Edward
Carpenter, Walker, Hay, and other authors on the syllabus) and a touchie-
feelie encounter group with massage, personal sharing, and exercises for
retrieval of childhood memory. The phone wires between L.A. and New
Mexico buzzed with descriptions of the breakthroughs and excitement the
course elicited from its students. This was like gasoline to the flickering
hopes of Harry, Don, and Mitch that this new gay consciousness could be
organized, that Gay Liberation was indeed approaching a new chapter.

V

In the early spring, while investigating a site for the conference, Kilhefner
came across a prospect in TheAdvocatewhen. he found an ad inviting gays
to meditate at the Sri Ram Ashram, a spiritual retreat in the 5000-foot-high
desert near Benson, Arizona. It seemed perfect for their needs, so he
contacted the owner, an American who went by the name of Swami Bill.
Swami Bill sent Don a plane ticket, so Don flew east and Harry and John
drove west from San Juan.

When they converged there, forty miles off the main highway, Sri Ram
Ashram greeted them like an oasis. The entrance led through a landscaped
garden with a fountain to a complex of buildings surrounded by shade
trees, beds of flowers, and statuary. By the pool (spring-fed and Olympic
size), scenes from the Buddha's life were painted on a low stucco wall.
There was a meditation tent carpeted in orange-and-salmon parachute
silk. Ponds of carp nestled in beautifully kept emerald lawns.

Harry took a quick distaste for the owner and discouraged the others
from using the place. Kilhefner, however, persevered and by the end of
the following day he was arranging for Sri Ram Ashram to serve as the site
of the conference. Harry finally decided he too felt that this was the perfect
place, and momentum for the conference increased.

He and John continued west to Los Angeles to look for a house and
to visit as guest lecturers during the "Voices and Visions" class. Walker
joined them, and the four incipient Faeries stayed in Kilhefner's one-
bedroom apartment in Hollywood. These quarters were already small,
'and in the cramped space, friction between Walker and Hay, which had

briefly surfaced during Walker's visit to San Juan, was aggravated. Much
of the tension stemmed from personality differences. Walker had grown
up fatherless, and Harry's physical and psychic embodiment of a gay
patriarch had a strong effect on him. He regarded Harry as a man of
intellectual and spiritual power, and sometimes spoke of himself as the
heir to that power.

Walker identified their differences as ideological — based on their
differing stance regarding psychologial theory. Jungian analytic psychol-
ogy was central to Walker's worldview. Harry had a long-standing disdain
for the entire subject, and had never factored it into his thinking, but to
Walker it provided crucial explanations. He viewed psychological aware-
ness as vital to the political process, and applied it to the gay movement.
The younger man also worried that Harry's tendency to dominate decision
making threatened the nascent Faerie movement with its ideal of collective
process. In Walker's view, the solution was that Harry should convert to
psychoanalytic thinking—and change parts of his personality.

The psychologist-shaman attempted to convey this one afternoon
when he and Hay strolled to Wattles Park, a quiet garden at the base of
the Hollywood Hills, not far from Kilhefner's apartment. Taking the
offensive, Walker hammered at Hay for his refusal to make such a conver-
sion and accused him of being incapable of ethical leadership because he
"projected his shadow." (In Jungian parlance this refers to seeing in others
the qualities suppressed in the conscious self.) Walker saw in Jungianism
"a new moral imperative" that everyone must adopt. "Once psychology
was invented," he explained later, "you could no longer be neutral. It's
ethically true for everyone. You must not project your shadow uncon-
scious anymore, the way humans always have."

From Harry's perspective, the encounter was less a holistic counseling
session than a surprise attack. "He wanted to talk to me about my
leadership complex,'" Hay recalled. "And I didn't understand, because as
far as I know I don't have one. He was rather rough and he insisted for
about half an hour. He said, Tou have it and you've got to face it.' I felt
threatened and frightened." Indeed, Harry's self-image was of a person
who "walked with others," and he made a point of correcting anyone who
called him a leader. According to Walker, Hay lashed back with dramatic
curses and threatened to leave Los Angeles and their work. Harry ran from
the park and called Kilhefner, who immediately left his desk at the center
to attend to the situation. Only his soothing intervention prevented Harry
and John from leaving the new movement right then. But the conflict
between psychology and politics was to be a continuing tension.
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During that visit, Hay and Kilhefner secured a home that could fit the
entire Circle of Loving Companions. It was a 1920s house with three
bedrooms located on the fraying eastern edge of Hollywood, on a quiet
street called La Cresta Court, There was even a workshop and a garden.
After considering it, Walker decided not to move in. Harry and John
returned to New Mexico to spend several months packing. Kilhefner
moved in, and so did John Ciddio and Pat Gutierrez, but Kilhefner and
Ciddio took such a strong dislike to one other that the Chicano couple
moved to a separate residence.

By July, Kilhefher joined Harry and John at the Kent compound where
they packed a rented moving truck so full that it sank into the soft dirt road.
When that truck, driven by Kilhefner, and their own small truck hit the
road, they parodied the citizens band radio craze by calling themselves
Big Faerie and Ii'l Faerie. Barely had they set their boxes onto the porch
of the La Cresta Court house when the dizzying demands of producing the
Radical Faerie conference overtook them. The boxes stayed there, un-
touched till that winter.

Rich member of this core group took on a specialized role: Harry
handled the political duties; John was concerned with logistics and
mechanics (though in matters of decision he usually backed Hay); and
Walker was the spiritual leader. The manager, Don Kilhefher, was prized
for his budgetary and administrative genius. He poured his efforts into the
Circle with gusto, and compared the new movement to the high-spirited
early days of GLF work.

The organizers were uncertain that the undertaking could break even
financially, and their hopes (they needed at least twenty-five enrollees)
depended on spreading the word through an effective flier. It was at this
point that Harry coined the term "Radical Faerie," and he always referred
to this as "the Call" that started the Radical Faerie movement, much as he
credited his 1948 and 1950 prospectuses with starting the homophile
movement. (A biographical sheet he wrote later said that he "invented the
concept and called into being" the first gathering and ensuing movement.
Though others would argue that he was one link in the chain, he saw
himself as the blacksmith.)

The flier was stunning. Bruce Reifel, who had created fliers for GLF's
Gay-Ins and gay dances a decade earlier, created an image of a nude
Adonis watching a huge sun rising over a desert rock. "A Call to Gay
Brothers" breathed across the masthead in cursive script, and below that
bold type announced "A SPIRITUAL CONFERENCE FOR RADICAL FAERIES."

Slated for Labor Day weekend, the conference promised a blend of the

spiritual, the radical, and the "faerie"—and to further the tease, the reverse
side quoted New Age politician Mark Satin, Aleister Crowley, and Harry
himself. It suggested a synthesis of spirituality and politics "beyond Left
and Right," and assured gays that they had a place in the "paradigm shift"
to the New Age. All that was said of the secret location was that it was "Don
Juan country near Tucson." The flier was sent to gay and Leftist bookstores,
schools, gay community centers, and health food stores, and the three-
sided square waited anxiously.

Some 220 men recognized themselves in the flier and showed up at Sri
Ram Ashram, which could accommodate at most seventy-five. That space
was found for everyone symbolizes the freewheeling magic of that week-
end. The gay men who trickled in from all directions had no idea what to
expect. As they registered, they were warned of the dangers of midday
sun and scorpions. Many were progressives, most were feminists, and, at
least for the weekend, all were Radical Faeries. The definition of what that
meant seeped in through bits of jargon; no "workshops" were scheduled,
for example, only "Faerie circles." Faeries joining in a ring was, after all, a
known magic formula. People chatted about times the word "fairy" had
been hurled pejoratively at them, or about the secret fascination they'd
had with fairies. New friends would huddle excitedly, staring at one
another in wonder, as if their eyes had opened for the first time, and
repeating the word as the appropriateness of the identity sunk in.
"Faeries." When one urbanite searched for an electric outlet to plug in his
travel iron—to keep his trouser pleats sharp there amid the sleeping bags
and desert—someone cracked, "Now that's a Faerie!"

At the first Radical Faerie circle that evening, a spontaneous theme of
paganism emerged. Invocations were offered to spirits; blessings and
chants rose and fell. Some people shook rattles or clusters of tiny bells.
Harry, whom many recognized from the film Word Is Out, gave a short
welcome and presented his remarks about subject-subject consciousness.
He called on the crowd to "throw off the ugly green frogskin of hetero-
imitation to find the shining Faerie prince beneath."

For listeners who had felt a lifelong proscription against being truly
themselves, this message was profoundly moving. Will Roscoe, who first
met Hay that night, recalled, "The scene was dramatic. Harry wore a caftan
and appeared statuesque in the twilight. When he made his call, many of
us cried." Stu Szidak, who recognized Hay from the GLF days in Los
Angeles, agreed. "Harry Hay worked his magic that night."
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Bean Dip
There are as many definitions of faeries as there are faeries. In the

world of hippopotamuses, it's very difficult, even for zoologists, to

tell the males from the females. But the hippopotamuses always

know, and it may be that way with faeries.

Passion Fruit
Saying "I'm a faerie" is a declaration that I'm going to live my

life integrated with faerie values, and not try to assimilate into

the mainstream, but rather live by those values and allow the

mainstream to evolve and move toward my values.

anjel
We recognize that diversity is our greatest asset.
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Aftera slide presentation called "Erotic Consciousness" by Christopher
-Larkin,* the strangers in the desert night found places to sleep, mostly on
the lawn. Of that first night, one person wrote that "there was much
giggling and some lovemaking, and hardly anyone slept because we were
excited about the prospect of being together."

The following morning more people arrived to find a new Faerie
aesthetic blooming: cosmetic rainbows trailed from eyelids, past mus-
taches and around nipples; feathers, beads, and bells dangled everywhere;
any clothing worn was for shade or to pad a seat. Modesty was quietly
banished. Everyone felt a deeper transformation. To Fritz Frurip, "It was
lovely to see so many people shedding clothes as they shed anxieties and
fears and found themselves among friends who thought as they did. There
was no one around except gay men. We were the society. We weren't
meeting in a building outside of which were heteros. We were the society,
and we were beginning to experience what it was like to be the majority
and make the rules." Stories of growing up gay were told with such fervor
that the circle did not realize it had gone hours over schedule. Mitch
Walker, described by Mark Thompson as "the man with the laugh in his
voice," gave an invocation to "turn everything upside down" and invite
acceptance of the spirit world.

At a certain point, indefinably but undeniably, the conference
"clicked." There are many descriptions of the change that occurred —
from a spirit descending to a veil being torn away from the moon. Time
and physics had somehow altered, and one partipant noted, "I recognize
the symptoms. I'm on a four-day acid trip — without the acid!" Harry
later described the phenomenon, which became a regular dynamic of
Faerie gatherings, as a "collective gear-shift of consciousness, which
galvanized us as a group. That consensus of shared consciousness sub-
ject-to-subject was the doorway we went through, and once through it,
you knew you had changed irrevocably." Walker, in Jungian language,
called it "creating a crucible for the alchemical transformation." The
practiced shaman had a somewhat matter-of-fact attitude about the trans-
formation of those at the conference: "I think our plan was to set up a
milieu and provide a direction and structure. But you can't make the
alchemical process happen, you can only set up an environment and

* Larkin was a wealthy gay man who produced the 1974 gay-themed feature
film A Very Natural Thing and later, under the name Purusha, a coffee-table
book on fist-fucking called The Divine Androgyne.

hope. It worked. I don't think it was spectacular. We all worked hard to
make it work and it worked."

Circles overlapped one another, finely tuned sensitivities harmonized
at all levels of interaction, and mealtimes were blissfully thrown off by
hours. A blackboard served anyone who wanted to propose a topic for a
circle and invite others to join. The tremendous variety of topics soon
scrawled on it included a native desert plant walk, politics of gay enspirit-
ment, gay publications, massage, a guided orgy, rape and violence, ritual
makeup, Celtic and English country dancing, healing-energy, auto-fellatio,
silly sissies, myths of male bonding, and nutrition. The word "conference"
was quickly rejected as "too hetero" and replaced by the word "gathering."
Impulsive dances frequently broke out, and men confessed that the sullen,
macho standards of the gay ghettos had inhibited their dancing impulses
for years. Suddenly they were able to dance their true dance.

The idea of faerie circles or faerie rings has mythical precedent, but
Hay, Kilhefener, and Walker quickly imbued it with a political ethic. A
faerie circle, they explained, had no head, no foot, no hierarchy. The form
seemed to harness goodwill, candor, and humor; for many, it proved to
be the most egalitarian way they had ever conducted business.

The event that everyone remembered most from that first gathering
was a spontaneous ritual involving mud. This came about the second
morning, when someone said, "I have this fantasy about taking water out
there and making mud — and seeing what happens." About fifty naked
Faeries carried gallons of water several hundred yards from the ashram
and mixed it with the fine clay dust. Situated in the womblike hollow of a
dry river bed, they seemed to be possessed by tribal instincts as they
covered themselves and each other with the red mud. Neal Twyford, one
of the participants, recalled, "It was centered around a guy who was lying
down and had an erection — everyone built it up with mud until they'd
created a huge earth-phallus on this earth-covered man, and put laurel
leaves around his head." The man was lifted above everyone's heads as
an "om" rumbled out of the huddled, mudded circle. A harmony and
ecstasy built and seemed to go on and on. Intense dancing broke out, and
it, too, seemed endless. Near the ashram, as they hosed each other off in
a prolonged sensual baptism, many murmured, "Scraping off the ugly
green frogskins."

There was an uncanny feeling of power in the mud ritual. Twyford
puzzled, "For years I've been asking myself, 'Why was that little event so
powerful?' I remember looking around and saying, 'Holy shit, we're in
another world. We're back in time...'" Similarly, John Kyper wrote in RFD,
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Bill
Assimilation is accepting a narrow view of what is acceptable and

what isn't acceptable. We are all different spirits and characters,

and all of us should be accepted and encouraged to show who we

are. I've met faeries whose spirits were so big that assimilation

couldn't hold them. Many either assimilated or shut down, or

they ended up in mental institutions, or they killed themselves,

or they got killed. I've met faeries who are these huge, big

queens and I wonder how they got through their lives. But when

they do make it through, they become powerful folks.

I've always been a very big personality, so when I came out at

high school I appeared with a "Hello! I'm here, I'm queer!"

I wear dresses in public occasionally—faerie drag though, not

full drag. I'll just put on a dress and not shave. I just decide that

I am doing what I want to do and what I feel is good and right

by my own standards as an actualized gay person. I realize that

some component of each day involves coming out.
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"It evoked a sense of timelessness that I sometimes feel during especially
satisfying lovemaking, that I am in touch with something thousands and
thousands of years old." Haunting photographs taken by Allen Page and
Mark Thompson seem to glimpse just that: a different tribe from another
time. Harry, Mitch, and Don were all at another circle, but John Bumside
partook of the earthy rapture.

On the last night of the gathering, a more planned ritual also had a
powerful effect. Fritz Frurip, a participant who had studied theology at
Notre Dame, recalled, "I learned more about ritual that [nightl than I had
in five years of study." A slowly building procession crescendoed to a
cacophony. In the thick of the cathartic howling and drum beating, some
people reported that a black bull wandered calmly into the midst of the
group and stood with the evening star just over its shoulder. Some saw
this as a visitation, a vision straight from some ancient frieze. Others
doubted that such an animal could have been in the area at all. Bull or not,
everyone reported having undergone a transcendent high, and, as the
culmination of an extraordinary sequence, many found themselves ser-
iously moved. As gay people, most had renounced spiritual beliefs be-
cause religion had renounced them, but the spiritual jolt of the gathering
caused them to undergo a complete internal re-evaluation.

On the last night there was a performance of the Symmetricon. Its
glowing mandalas flowered and tumbled like the rare blossoms of ecstatic
ieeling and expanded consciousness that comprised this shared time.
Harry made a few closing remarks as the new comrades spent a last night
together. The following morning, Frurip saw "simple brothers, washed
clean of the night's faerie glamour, stronger and more serene." Still, no one
wanted to return to the world, which demanded their relinquishing the
magic they had found. One car loaded with Faeries overheated while still
hours of desert highway from the Tucson airport. "We did a fairy circle
standing around the open hood," one recalled. "The car started up per-
fectly and we all made our flights."

V

"That a movement came out of it was a shock," Harry said a decade later.
The outcome of the gathering, he urged at the time, should be a matter of
personal and collective re-evaluation of Gay Liberation, a "digging-in to
our own lives." But when the La Cresta group returned to Los Angeles, a
movement pursued them; everyone wanted to continue whatever it was
that had gotten started. "Faeries kept calling us," Harry remembered,
"saying, *We just can't stand not being together.'" Besides the hunger for

Faerie company and the desire to recast the movement, many wanted to
discuss the oppression that they had "tuned out" before their visionary
experience at the gathering. This problem of reorienting to the straight
world at the conclusion of a gathering became so common it was known
as "re-entry trauma syndrome."

Most of the newfound Faeries felt wildly enthusiastic about this new
vision of gay identity and what it could mean for the entire world.
Simultaneously, they hesitated to share it too much, feeling protective of
the luminous, newborn idea. Instead of continued outreach, a Faerie circle
formed in Los Angeles and met Fridays at the La Cresta house, now known
as "Faerie Central." The group decided that half of its time would be
devoted to serious work — discussions about gay and Faerie identity —
and half to recreation. The English country circle dancing that Carl Witt-
man had taught at the gathering was seized upon as the perfect recrea-
tional activity, and early Faerie circles opened with circle dances. As
attendance rose, the group moved to the First Presbyterian Church in West
Hollywood, but when the moon was full they met in the olive grove atop
the hill at Barnsdall Park.

These urban "gatherettes" faced different problems from the large rural
convergences. Some members felt unable to arrive at the new levels of
ecstasy they had attained before — just divesting the day's straight-world
traumas took most of the time. The self-creation that came so easily in a
rural setting was harder to find in the city. For example, though the word
"faerie" had at first been used experimentally and tentatively, increasing
amounts of time were devoured by defining and exploring the term until
it became "Faerie" with a capital "F" — and an object of either fast
adherence or suspicious rejection. Some gay seekers began to worry that
a seeming contradiction loomed: Faerie conformity.

The biggest issue of contention was whether the Faeries were going
to direct their energies outward toward politics, or toward inner reaches
of psyche and spirit. To Harry, it seemed that his ideal comrades had, after
decades, finally arrived, and his well-honed skills for educating and
politicizing kicked in. He excitedly promoted the political possibilities of
the Faeries and discussed subject-subject consciousness as a new theory
against which everything must be re-evaluated. Bill Fishman compared
the circles at Faerie Central to "a Marxist study group with no text except
what Harry would dish up." Hoping to fulfill his call in the "Chapter Two"
position paper for gay people to make a unique social and political
contribution, Harry pressed the Faeries to attend demonstrations, work in
coalitions, and write to congressional representatives.
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Let's drink to the old faggots who were there and helped make this
happen just by being there.
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TOWARDS THE NEW FRONTIERS OF FAIRY VISION . .
. • . subject - SUBJECT CONSCIOUSNESS

- Harry (Henry) Hay
7 - 0 5 - 8 0

'This last Summer that wonderful Fairy Brother, Don Kilhefner, together with-

John Burnside, Mitch Walker, and I evoked a SPIRITUAL CONFERENCE FOR RADICA

Fairies to be held in the Arizona Desert over the Labor Day weekend. At th>

opening of that Gathering, we called upon our Brothers to tear off the ugly

green frog-skin of subject-object imitative behavior - in which we had

wrapped ourselves in order to get through school with a full set of teeth -

to reveal the beautiful Fairy Prince hidden beneath. In this discussion th.

writer shall be addressing himself only to the Fairy Prince because the Wonu

have not as yet shared with us She whom they perceive in themselves, as

Spirited Women, beneath the Hetero-male-AND-female-derived-and-evolved

distortions they for so long have had to endure. Parenthetically, I might a>

- that the concept of Fairy Kings and Fairy Queens was never more than the

man's mistaken sterotype . . . as usual, Ole Pops attempting pompously to

explain something he could never possibly understand. In a Fairy circle -

who is at the head and who is at the foot?

Perhaps - before I go any further - I should explain what I mean by Fairy

Spirituality, To me the term "spiritual" represents the accumulation of al

experiential consciousness from the division of the first cells in the

primeval slime, down through all (biological political social) evolution to

your and our latest insights of subject-SUBJECT Consciousness just a minute

ago,. What else can we call this everwhelmingly magnificent inheritance . .

• other than spiritual?

The pathways we explored, during our Desert Retreat, to transform ourselves

from imitators of the Men into Radical Fairies were many. Because the old

ways of fairy transformation were obliterated during the nightmarish

centuries of Judeao-Christian oppression, we felt ourselves free to invent

new ones. So - to begin with -- we reached out to re-unite ourselves with

the cornered, frightened,rejected little Sissy-kids we all once were: - we

reached out to recapture, and restore in full honors, that magic of "being

different species perceiving a different reality" (so beautifully projectec

almost a century ago by J M Barrie's PETER PAN) which may have encapsulate*

our own boyhoods and adolescences:- we told that different boy that he was

remembered • . . loved . . .and deeply respected:- we told him we now
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recognized that be, in true paradox, had always been the real source of ou>

Dream, of our strength to resist, of our stubborn endurance . . . . . a

Strength, again in true paradox, that few of the men can even begin to

approach let alone match;- we told that beloved little Sissy that we had

experienced a full paradigm shift and that he could now come home at last ;

be himself in full appreciation.

Carl Jung, in this respect, proved to be absolutely right. When the Fairi

reached out to make re-union with that long-ago-cast-out shadow-self so Ion

suppressed and denied, the explosive energies released by the jubilations

those re-unions were ecstatic beyond belief. When we caught up that lonely

little sissy-boy in an ecstatic hug of re-uniting, we were recapturing alsj

the suddenly-remembered sense of awe and wonder of the Marvelous Mother

Nature who in. those years so powerfully surrounded him, we were - yes - evi

recapturing the glowing innocence of that Sissy-boy's Dream. And in that

Dream, the glowing non-verbal dream of Fairy Princedom, may lie the key to,

the enormous and particular contribution that Fairies may have to make to

beloved Humankind . . . a key known as subject- SUBJECT Consciousness.

How to infect other Fairies with the same excitement we bubbled with in th_

Desert,and have soared and circled with ever since? One way would be to

share the steps by which we made the breakthroughs to the riveting

perceptions hereinafter to be known as subject-SUBJECT Consciousness. And

then, beyond that, to share some of the gleaming insights these new

dimensions to Fairy Spirit lend to problems that heretofore have locked us

in.

To begin: . • . how old were you when you first began to be aware that you1

held a sense of beauty, an excitement, within you that was different from

What others felt? I was Nine when my Father attempted to unmake the Sissy

me by teaching me to use a pair of boxing-gloves . . • and I simply couldi

understand why he wanted me to hit somebody else (sixty years later 1 can

Still feel the stifling paralysis of that bewilderment) I didn't want tf

hurt anyone, I wanted to be tender to people in the same way that l expect

people to be tender to me -even as I also knew, in that very same moment,

that I couldn't share such heresies WITH ANYONE. All this time I would

pretend that I had a friend who felt the same way as I did, and who

understood everything: but of course I knew there was really no such pers

I knew that I was the only one like this in the whole world.1
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Ape) fchen came that wonderful day - that shattering day, full of glitter and
glisten and fireworks in my head and tumults of thunder and trumpets in my
£lQ0(3 -when I discovered • • • a word • • . a name (even though it was not
yet |n ordinary dictionaries) . . . for me . • . FOR USl I wasn't the ONLY
pne. qfter all: I wasn't a wicked genii, X wasn't possessed by Evil or - may
rr 9rJ?y« There had been others - maybe even now others - maybe even one wh<
someday.I could meet. ANOTHER - just like roe - who would understand
everything. And he would reach for my hand and we would run to the top of
the fyill to see the sun rise. . • and we'd never be lonely again. My sourc
Of cqurQe was a book by Edward Carpenter in the locked glass cabinet behind
£fre fcddy Librarian's desk. There was another book in that case - about gra.
» by*a man named Whitman, which I would discover on another day when the
Librarian had to step out on an errand.

I suppose I was about eleven when I first felt sensations about - Him'
AflcifPf course* I perceived Him a_s subject in exactly the same ways as I
perceived myself aj> subject. I knew that all the other kids around me
thought of girls as OBJECTS (even sex-OBJECTS) to be manipulated. . . to be
lied ;to in order to get them to "give in" . . ..and to be otherwise (when tl
boys<were together without them) treated with contempt. And, strangely,the
girls, seemed to think of the boys as objects, too. But HE whom I would lov^
WO^ld be another HE . . . we wouldn't manipulate each other, ^e would share
and we'd always understand each other completely and foreverl

Jhen câ ne that second shattering day IN THE LIFE . . . when I first met that
'rOTHER* And suddenly - between us - that socially-invisible Arc flashed out
pn<3 j$appe<pl into both our bodies total systems of ancient knowledge . . . pe
^aps';pne of those inheritable consciousnesses which Dr. Ralph sperry of Cal
Ijech^as recently been rewarded for for discovering . . . a system of
Isqowjedcje of which our flesh and brains had always been capable of but nev<
5- UP̂ .il jphat movement of imprinting - had actually contained. Like two new-
^a^checj chicks whose incubator-attendant has just now sharply tapped on the
Jfay#0<£hat their feet,registering the vibrations, suddenly trigger body-
mechanises by which the Chicks can know to peck at the ground around their

feet ̂ hereby triggering further, in turn, how to feed and drink s
we two Fairies kn«w - through that flashing Arc of Love - the tumult of
J»ub;je.pt-SUBJECT Consciousness - which we would never again forget for as lo
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&$ wê  lived. AHP THIS - ̂  ourselves and,simultaneously, _in each other - t'

JkLS(). £NEW .. ... • ... . SUBJECT - TO SUBJECT!

v*"c. -•• *., ..

$e mua,t not suppose that we share subject-SUBJECT vision only in the spher

'fjf love, and personal relations. Actually - almost at once we began to becc

aj^re. that we had been accumulating bits and pieces of subject-SUBJECT

perceptions and insights all our lives, talking to trees and birds and roc)

$nd Te£dy pears and remembering what all we had shared by putting it down

tgoat^y, storing it all up for the wonderful day when we finally would flas.

AP tQ wh.&t it all meant. The personal collecting, and storing up of these

secret, treasures - these beautiful beckoning not-as-yet-comprehensible sec

l&acia ~ is part of the hidden misery-cum-exaltation of growing up as Fairit

J5pj;. tfte wor,ld we inherit, the total ob «jectifying-Male-oriented-and-domina!;

^pr^d.of Tradition and of daily environment,the SUMMUM BONUM of our history

,flua: philosophy, our psychology, our culture, our ver languages of

^onununication . . • all are totally subject-OBJECT in concept - in definit

i,<l i,n evolving - in self-serving orientation. Men and Women are -sexually,

emotionally, and spiritually - objects to one another. Under the MFair-Pla

^Jthout-w^ich-there-ain' t-no-game11 rules of subject-OBJECT consciousness,

ĵ vep tfi^ MEN - precisely because they conceive of themselves as in life-lo

competition each with the others - engage themselves endlessly in tug-of-w<

.cjames of Domination and Submission. Even parliamentary procedure must be

jeen as a domination of the out-voted by a Majority, a tyranny of the

Majority if you will, Domination-submission, subject-OBJECT. Fair play,

Golden. $ule, Equality, Persuasion, give-and-take, all of these are conditi

of of subject-OBJECT thinking.In each of cases,a giv8Sj^fSnthe •

OBJECT of another persons's perceptions . . . to be influenced, persuaded,

.f$jc^?3f jaw-boned, manipulated and therefore, in the last analysis,

controlled. In the parliaments of government, the game of administration

&Q persuade the qut-voted to make themselves objects of approval instead t

P^i^cts of Disapproval . . . but OBJECTS regardless.

c: . . , .•

Jo a,5Ll 9f this - we Fairies should be, essentially, alien. Because that

•PTHEE^ . . THOSE OTHERS . . . with whom we seek to link, to engage, to s

^nt;pf, to, merge with . . . is another LIKE ME . . . is SUBJECT - LIKE ME:

.#aY ",We Fairies should £e alien - to as many aspects of our subject-OBJEC

dominated surround as we can be sensitive to1* because we also know - all

glumly - just ftow easily and how often we fall prey to self-invited

pppressions; how often do we allow ourselves - through fuzzy thinking - t
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Accept/ or to identify with, us-versus-them-or iginating definitions or

misinterpretations of ourselves. The subject-OBJECT Man,incapable of

conceiving that there could possibly be a window on the world other than his

own, is equally incapable of perceiving that FAIRIES might not fit in either

of his Han-Woman categories, might be equally incapable of perceiving that v

Fairies might turn out to be classifications very else: he might not be able

to handle perceiving that the notion that persons are all varying

combinations of male and female is simply a binary either-or subject-OBJECT

notion and holds nothing of validity insofar a_s Fairies are concerned, yet v

fairies allow Bully-boy to persuade us to search out the "feminine" in

ourselves "after all good ole Bully-boy used to tell us we threw

balls like a gurl* Wow - that surely is pretty sexist thinking we've

internalized right there. Did you ever ask the girls back then if they

thought you threw a ball like them? THEY'D have straightened you out in

nothing flatl THEY'D have told you you didn't throw a ball like a girl -

but like something OTHER. You were not a Sissy - like the boys said. You

were - OTHERS

What OTHER? Let's us enter this brave new world of subject-SUBJECT

consciousness,this new planet of Fairy-vision, and find out. All kinds of

our friends would like to hear what we see. For instance, the Women would

give their eye-teeth to know how to develop some measure of subject-to-

SUBJECT relations with their men: and we who have known the jubilation of

gubject-to-SUBJECT visions and visitations all our lives have neither share.

nor even spoken!

Of course we haven't as yet spoken because we haven't as yet learned how to

communicate subject-SUBJECT perceptions let alone subject-SUBJECT realities

Subject-SUBJECT is a multi-dimensional consciousness which may ever be

readily conveyable in the subject-OBJECT-evolved, or Binary, language to

which we are presently confined in terms of communication. And we need mor

than mere words and phrases.We need what Scientists invent out of the whole

cloth when they attempt to describe and communicate new concepts; we need

working models, a whole new mathematics perhaps, a new poetry - allegories

metaphors - a music - a new way of dancing -MYTHS and rituals. We must re-

examine every system of thought heretofore developed,every linear either-oi

evolved subject-OBJECT philosophy, science, religion,mythology, language •

• • . divesting them every one of their binary subject-OBJECT base and re-

inserting a subject-SUBJECT relation. Confronted with the loving-sharing
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Consensus of subject-SUBJECT relationships all Authoritarianism must yanis

The Fairy Family Circle, co-joined in the shared vision of LOVE(which is t

granting to any other, and all others, that total space wherein each may

grow and soar to his or her own freely-selected full potential), reaching

to one another subject-to-SUBJECT, becomes for the first time in history t

true working model of ^ Loving Sharing Consensual ConsciousnessI

To even begin to prepare ourselves for a fuller participation in our eons-

evolved subject-SUBJECT inheritance, we must - both daily and hourly -

practise throwing off all those subject-OBJECT-imitative habits, compulsic

ways of misperceiving,which we constantly breathe in from our environments

surround. For this practise we need the constant company of our Fairy

Families. We need the spiritual and emotional support of that non-verbal

empathy which close observers assure us comprises almost 7/8ths of the

communication in any culture, that empathy we now refer to as Body Languac

We need the marvelous input of each other's minute-by-minute new

discoveries, as each of us begins to explore this vast new universe . • .

thi* subject-SUBJECT Frontier £f Human Consciousness. As ours are the fii

deliberate feet upon this pristine shore, there are no guide-posts as yet

erected nor maps to have been found in bottles nor even the prospectuses c

ancient visionary seers.

Well - not quite right. SUFI was, for instance, a philosophical disciplii

capable of bringing its students to subject-SUBJECT ways of relating and

perceiving the landscapes of earth and heaven around them. It was invent

and developed by Gay-seeing Persian Mystic Poets and kindred Islamic

Scholars, such as the great philosopher-poet Omar Khayyam, during the 9th|

10th centuries AD. It has long been generally recognized that SUFI visioi

was a capacity open only to a few - though theory never went on to say whj

For those capable" of cultivating subject-to-SUBJECT vision, explanations ;

not necessary: for those who were incapable of subject-to-SUBJECT I

perceptions, explanations could only have been incomprehensible.

In the last decade, the Flower Children have revived some of SUFI's trancj

inducing rituals without, however, comprehending the spiritual pre-requis

that the the participants be capable of relating t£ each other - as well j

to the landscape and skyscape around - subject-to-SUBJECT, physically a_s

aj3 emotionally and intellectually. Now - it is time for FAIRIES to *ec]
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these penetrating exercises and restore to SUFI its liberating and

transcendant capacities for sub ject-to-SUBJECT thought and perception.

Re-working all previously developed systems of linear binary thought will

mean, of course, that all the data we previously have gathered concerning

Shamanism and Magick must also be re-examined, £e-worked, and re-organized

•long subject-SUBJECT evaluations. Which is just as well because - for

instance - failing to perceive the lethal subject-OBJECT character of most

traditionally-evolved Berdache Ritualism and priestcraft, scholars have

tragically misled brothers and sisters and have toxified themselves at

precisely those moments when we desperately needed their most crystalline c

clarifications.lt is time, therefore, that we FAIRIES faced the reality the

no binary-seeing-and-dominating culture, geared as each of them is to

subject-OBJECT conformities, is ever about to discover acceptable subject-

SUBJECT-Consciousness-tolerances within themselves - left to their own

devices. Only when we Fairies begin to validate the contributions our

Consciousness is capable of developing and delivering, are our subject-Obj<

brothers and sisters going to begin to sit up and take notice. Only when \

begin to manifest the new dimensions of subject-SUBJECT relationships

superimposed over the now-obsolete subject-OBJECT traditions - and they bee

to perceive the value of that super-imposition - will they begin to see a

value in altering their priorities. Only when they begin to become aware <

their need of our contributions to their world-visions (and when they equal

discover that their customs are in our way impeding our further output in

their favor) will they find themselves sufficiently challenged to re-

structure their perceptions of essential human variations.

In the meantime, Fairies everywhere must begin to stand tall and beautiful

the sun. Fairies-must begin to throw off the filthy green subject-OBJECT

imitative frog-skin and discover the lovely not-Man (as the quite-discerni

early Greeks called us) shining underneath. Fairies must begin creating

-their new world through fashioning for themselves supportive Families of

Conscious Choice within which they can explore, in the loving security of

shared consensus, the endless depths and diversities of the newly-revealec

subject-SUBJECT inheritances.
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Let us gather therefore -
in secure and consecrated places • . .

to re-invoke from ancient ashes our Fairy Circle • . •
to dance . • •
to meditate - not in the singular isolation of subject-OBJECT praxis,

but rather -
In Fairy Circles reaching out to one another in subject-SUBJECT
evocation . •

to find new ways to cherish one another . . .
to invent new rhyme and reason and ritual

replacing those obliterated in the long nightmare of our Oppression,
and so - in fact - re-discover ourselves • . •

to break TKrough to ever more spiritually-encompassing and emotionally-
resurrective Families of Conscious Choice,
who by the very mutuality of their subject-SUBJECT sharing
are strengthened to reach out contributively t̂£ the subject-OBJECT
Community around them • • •

AND SO FINALLY -
TO PENETRATE EVER MORE COMPREHENSIVELY

THE ESSENTIAL NATURE OF COVENANTS NEEDED TO LAY THE GROUNDWORK
OF A NEW WORLD-WIDE SUBJECT-SUBJECT CONSCIOUSNESS SHARABLE BY ALL I

Harry (Henry) Hay
5343 La Cresta Court
Los Angeles CA 90038
(213) 469-7949

7 - 0 5 - 8 0
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Remembering Harry Hay

T h i r t y Years Ago by Rod Anderson
It was 1974, mid-June when I met Harry Hay and John Burnside. I had been

"out" for a couple of years and was active in the pioneering Arizona organization,
Gay Liberation Arizona Desert (GLAD), featured in Life Magazine
in 1970. Through GLAD I acquired names and addresses of Gay
groups through the various states along my route, as I drove north
for the summer out of the Arizona heat.While in Albuquerque, NM,
I was told by a gay colleague about an older same-sex couple, pio-
neers in gay liberation, who were living in obscurity north of Santa
Fe. Curiosity aroused, I drove to San Juan Pueblo and called them,
receiving a rather surprised but warm invitation to visit.

The Cadillac Coupe De Ville, which I was driving across coun-
try for a business associate, looked gaudy and out of place as I drove
down the tree-lined lane to their simple accommodations. Being
"poor" myself, I felt embarrassed by the deception, but my dis-
comfort was quickly forgotten in the warmth of their welcome.

Inviting me into their home, Harry and John sat on large pil-
lows on their living room floor, while offering me a chair. I told
them briefly of my history, but I quickly turned the conversation to
their lives. They told me of having operated for several years a suc-
cessful kaleidoscope business, until their small factory burned.
They seemed, now, almost destitute. When I learned of Harrys
association with the Mattachine Society and of his having been
almost single-handedly the founder of Gay Liberation, years before
Stonewall, I felt, again, embarrassed to have been so ignorant of my
own people and of our long history.

But they quickly changed the conversation from the past to the
present, and to the, future. Harry told me of his belief that gay men
and women formed almost a third gender, a special classification of

people, who could offer society an independent voice, to give per-
spective to life in an overwhelmingly heterosexual society. They
spoke of the inevitability of this fact, using as reference the contin-
ued existence of the Indian "berdache", as proof. Seemingly long
gone out of existence, the berdache tradition, though now hidden,
lives on in traditional Indian societies, as they discovered from con-
tact with Native Americans on nearby Indian Reservations.

Harry expressed optimism with the advent of Gay Liberation,
but he also counseled reserve, believing that attempts to integrate
gay people into the overall heterosexual society was fraught with
danger, diluting as it would, the expressive power of a gay identity.

Harry and John spoke, also, personally about their own rela-
tionship. Sex, to them, consisted not so much in the drive to orgasm,
but in sharing a loving union. Equal or even superior to the sex act
for them was the interchange of affection, as they lay at night in bed,
arm in arm. Then in their 60's, the couple seemed to me, coltishly
self-involved and youth oriented as I then was, rather elderly and,
however regrettably, passe. Their dire economic situation didn't add
optimism to my impression. I left them regretfully, however, want-
ing to spend more time with this fascinating pair.

Their reemergence onto the gay scene with a magazine article in
1975 and the advent of the Faerie movement with the gathering near
Tucson in 1979 surprised and delighted me.

With Harrys death on 24 October, the Gay movement has lost
a fearless advocate, a voice which lives on in our own lives. Rather
dian mourn his death, we must celebrate his life, and its salutary
effect upon our own.

Rod can be reached at: korydon@emrcorp.net
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Declaration
on the Role of Gay Men in the World

by Andrew Ramer

We are an ancient people. Because we live between male and female, matter and spirit, the living and the dead,
and because we come from every other people, we are honored in many cultures for our capacity to link, connect,
and unify. We have been called gate- keepers and bridge builders. We are the Walks-Between People, a natural
healing and peacekeeping force in the world.

As consciousness scouts we explore the terrain of life to find what is new and needed. We are transformational
artists and beauty-makers. We are healers, especially gifted as midwives for the dying. We have always met in
sacred groves, for we are the guardians of the trees. Some of us work alone, others in community. Sometimes we
work through our actions, and sometimes we work silently, in prayer and meditation. Now is the time for us to own
who we are, as individuals and as a tribe, in a world that needs our gifts.

Rub your body from head to toe. Standing, put your right hand on your lower abdomen between your navel and
pubic bone, and say out loud, "We are a sacred people/' Notice where you feel sacred in your body and mind,
and where you don't. Over time, breathe sacredness into every part of yourself, for we are priests of Father Earth
and Mother Sky.

Drop your right hand. Put your left hand on your heart and say, "We are a healing tribe/' Notice where you feel
healing in your body and mind and where you don't. Over time, breathe healing into every part of who you are.
We are the Hand Tribe, blessed with the gift of sacred touch. At the core of all our gifts is our capacity for healing
and renewal.

Keep your left hand on your heart and place your right hand on your abdomen again. Feel the energy that begins
to spiral between both hands, filling your body. Send this energy down through your feet into the living body of
Father Earth, and up through the top of your head into the vastness of Mother Sky. Breathe in both of their energies
and let them merge in your body. Be conscious of your sacred task and the ways that you can manifest it in the
world. If you are doing this in a group, feel your separate energies join together in a vast column of light, a sacred
tree of life, one that weaves together Sky and Earth.

Face the four directions, starting with the east. Say out loud to each one, "We are a sacred people. We are a heal-
ing tribe." Then inhale deeply, and with a strong exhalation send out your energy in that direction. Let everyone
know that we are here to embody our sacred task — helping to transform the world, in ways that emerge from who
we are and always have been. Send energy to all the men of our tribe, and send energy to any troubled people or
places in each direction. Remember that we are men who love men.We are the Walks-Between People. Now is the
time for us to do our work in the world.

*

Copyright (c) 2002, Andrew Ramer. Please make copies of this page exactly as it is.
For more information on the Walks-Between People read Two Flutes Playing
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THE TRUTH ABOUT BURNING MAN * , „ „ * - «
" R e a l l y ? " the guy at the Alamo Rental Car place said, when I'd told him about Burning Man. "I heard it was just a lot of naked
people running around on drugs."

Coated in gypsum dust, and still high not on drugs but on the altered consciousness of radical creativity and community, I had just
tried to describe what Burning Man is, somehow. I think I'd said something like, "It's a temporary city of 50,000 people, devoted to
radical self-expression. So you'll find anything you'd find in a regular city ~ art museums, dance clubs, yoga studios ~ only in the
middle of the desert, with no money, and with more creativity than you've ever seen."

Of the two descriptions, surely Rental Car Guy's is the more familiar. When Adam Lambert revealed that he'd gotten the idea to go
on American Idol while on mushrooms at Burning Man, America groaned. The image, I assume, was of a drugged-out weirdo coming
up with a loopy idea in the middle of wild, crazy party.

The truth, though, is that Burning Man is an ideal place for self-reflection and self-transformation, whether substance-aided or not,
and as someone who's just gotten back from his 8th Burn, Lambert's revelation didn't surprise me a bit. Friends of mine have
changed their names, their professions, and their entire lives at Burning Man. And not because they were stoned or tripping, but
because Black Rock City — the temporary city (built and erased within a month) where the event goes on every year, the week before
Labor Day — has a tendency to expand horizons, reveal possibilities, and question the assumptions most of us make about how we're
supposed to live our lives.

Burning Man does this, I think, because of a combination of factors. One of them is the sheer size and scope of the thing. 50,000
people. Hundreds of cars and trucks modified to look like dragons, whales, radios, and steamboats; many breathing fire; most with
dozens of revelers dancing on them. It's like "Mad Max" meets "Blade Runner" meets "The Ten Commandments," and it's real, it's
actually happening.

And it's happening without capitalism. There's no vending at Burning Man - it's a gift economy. Entire "theme camps" exist just to
give away spaghetti, to serve people free margaritas, to make pancakes. Yes, it does cost a lot to get in (between $150-350), but that
mostly pays for the rental of the land from the government, the porta-potties and other infrastructure, and grants made to large-scale
art projects. No one ~ not the celebrity DJs who were there this year, like Armin van Buuren and Carl Cox, and not the people who
build the solar electrical grid — gets paid. No one is making a buck.

This is incredibly liberating. It's not sustainable, but it is a temporary autonomous zone of bullshit-free living. And just being there,
just participating in the creation of an entire city devoted to what we want to do, rather than what we have to do to make money, has
the tendency to invite self-reflection like Lampert's. Who am I? What do I really want to be doing? If people can create a twelve-ton
sculpture of a bird's nest made entirely out of plumbing pipe, what are the limits on my own creativity? "Once you are free," said
Baudrillard, "you are forced to ask who you are."

The freedom is more than just freedom from conventional economic life, though. Yes, there are some naked people running around
on drugs, because the culture of Black Rock City is a very, very liberal one. (It's not free of law enforcement — this year in particular, I
heard many stories of people being busted for drugs, and for giving alcohol to minor-aged-looking undercover cops.) Of course, how
people choose to exercise that freedom is up to them. For every NPRAOD, I'd guess there are two people wishing they had the
courage to do so, one person playing the violin on a sofabed in the middle of a desert, two people cooking pumpkin ravioli, and
another person writing the name of her beloved on the wooden walls of the Temple ~ this year a three-story, Lotus-shaped
construction just north of the center of the city, that was burned last Sunday night.

Of course, we don't hear about these other people, which, to me, says more about the puerility of the default world than the sexuality
of Black Rock City. It's as if radical self expression is boring, but if it means naked people on drugs, then it's titillating, easy to
condemn — and also comprehensible. Oh, I get it.

You don't get it. You don't get what it's like to have 50,000 people circle around a wooden effigy, with 1000 people spinning fire and
500 more playing drums, all encircled by 200 art cars — and then all roaring in unison as the effigy is set afire. You might think you
get it, and it may scare or tempt or delight you, but I assure you, you don't get it. None of us do, because it's not about any one thing
in particular; "it" can be an orgiastic celebration, or the sad mourning of a lost loved one. Or a warm, hippie-like community. Or a
mean, Mad-Max-like apocalypse. "It" is chiefly a space in which all these things are possible.

The temporary erasure of societal, social, and personal boundaries is, for most of us, terrifying. Such boundaries help build the
structures of society and self; they give form to human life, which is often chaotic and unpredictable. Thus they have been the
bedrock of religious and civil life for millennia, even before the Furies were imprisoned under Athens, and Moses descended from
Sinai.

But if religion creates boundaries, mysticism and spirituality efface them. In the transcendence of ordinary distinctions, peak
experiences such as those encouraged at Burning Man give a glimpse of the ultimate, the infinite. It may seem absurd to suggest that
Burning Man is a mystical event.

But then, if it's just a big party, why is there a temple in the middle of it?
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Viva Las Xmas
A speech by Larry Harvey at the Cooper Union

in New York City
April 25, 2002

Hi everybody. Thank you. I usually talk about the flamboyant aspects of Burning Man. These are what attract
attention. Black Rock City, as many of you know, is a hyper-connective environment. It's full of interactive art. It's
very antic and it's a lot of fun. But I've decided to talk to you tonight about ecomomics, about the dismal science,
because, in the end, doesn't everything come down to economics — economics, at least, of one kind or another? I
will begin by quoting Richard Jefferies. He is an almost forgotten author. His writings belong to a British literary
genre called "country writing" that flourished during the industrial revolution in the 19th century. The piece I am
reading from is titled The Absence of Design in Nature. More suggestively, it's subtitled The Prodigality of Nature
and the Niggardliness of Man.

Jefferies talks about the law of natural increase. This describes the propensity of living things to reproduce
themselves at exponential rates. "There is no 'enough' in nature," he says. "It is one vase prodigality. It is a feast.
There is no economy, no saving, no penury, a golden shower of good things forever descending." Contrast this
with the material economy of our world, in which each individual is compelled, in order to exist, to labor, to save
and to compete with other people for control and possession of scarce resources. This is the iron law of
economics in our world, the suberabundance of nature and the utter niggardliness of man.

This is the contrast he draws. It is as if we've fallen out of some happy Eden into a world where we must hoard
and struggle to wrest what we can from the universe and one another. But I am more hopeful than Jefferies. He
was writing about both nature and society in the midst of the first great phase of the industrial revolution, a time of
massive social dislocation and widespread poverty. Think Dickens. The folkways of rural England and the
networks of communal obligation that once sustained it were being brutally uprooted by the marketplace. An
anonymous mass society with all of its attendent bills was taking form, and Jefferies came to feel that factories and
the enormous cities of our industrial age represented a principle of evil and selfisheness. But I have had the
opportunity to observe a very different kind of city with a very different kind of economy, and I've come to see that
there is more of nature in the social world of human beings than he or any of us today have yet to fully understand.

I'm speaking, of course, about Burning Man and Black Rock City, the civic entity we annually create in the Black
Rock Desert. I would like to start by describing the most radical and under-reported aspect of our city. It is under-
reported because it's so anomalous. It's so very foreign to our current way of life Reporters simply can't perceive
this most of the time, because it just doesn't fit with what we're used to. They see a vitally creative world, it's filled
with a superabundance of art, it's animated by an electric spirit, and it's full of a whole lot of eccentric and
entertaining behavior; and that's a big story, and that gets reported.

But if they look at the little lower layer, if they peel off the onionskin and peer a bit
closer, there is another story they are only just beginning to report. They find that
Black Rock City is one of the most public-spirited places on Earth. We have, for
instance, an incredible rate of volunteerism. We did a poll on the Internet recently.
It was a 10% sampling, so it's pretty indicative, and the results were even more
astonishing than we anticipated: 84.7% of our citizens contributes some form of
volunteer service to our city. I challenge anyone to find another city in America that
can equal that. We're the seventh largest city in Nevada for eight days, and our
crime rate is negligible. Think what the police blotter in New Orleans during Mardi

Gras must look like. And Black Rock City is a party that's certainly equal to that in intensity.

I understand you have some problems with solid waste disposal in New York City. I've heard that the mayor is
even thinking about getting rid of recycling. Let me tell you how our civic entity has dealt with this problem. Black
Rock City is built upon the pristing surface of a prehistoric lakebed. There is more nothing there than you will ever
see, and in that context any little figment leaps to the eye like the rock of Gibraltar. It's noticeable. You see litter
there. It's really obvious. And we're committed to a Leave No Trace effort. We say Burning Man is a disappearing
act. We miracle up an entire city, it lasts for one week, and then it absolutely disappears. And I mean everything
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disappears: every sequin, every boa feather, every cigarette butt, and especially those damn pistachio nutshells,
[laughter]

This wouldn't be possible, of course, if we didn't put great effort into it. Our clean up crews work hard. They grid
the space once people leave. It takes them weeks to get it all. But our organization couldn't possibly cope with this
task if it wasn't for the public spirit of our citizens. There are no trashcans in our city. Think about that: a city with
no trashcans. We have actually told people that they should take all of their garbage and put it in plastic bags,
cram it in their car and take it out of there. Pick up your own garbage. And they do it! Well, what would happen if
you gave a wild party in your apartment? What would happen if your guests were dancing on the end tables and
people were doing imitations of celebrities and somebody had their skirt over their head and the booze was
running... Do you think they'd pick up afterwards? [laughter] I mean, do you think that when it was all over that
they would leave your apartment cleaner than it was before they came? [laughter] That's almost inconceivable, but
that's what happens in Black Rock City.

And that's one of the problems reporters have. Burning Man is this wild and abandoned party on the one hand,
and it's the most public-spirited city in America on the other. And this leads to a kind of cognitive dissonance. How
do these two facts fit together? It doesn't make any sense to them, and that's because reporters often don't
understand the really big story: the story that lies behind all of this, that is the cause of these two things conjoining.
And the reason that this doesn't get reported is because it's so profoundly foreign to our current way of life.

The essential cause of all this is the giving of gifts. We've intentionally designed
Black Rock City to foster what we call a gift economy. We allow no vending, no
advertising, no buying or selling of anything. We discourage bartering because
even bartering is a commodity transaction. Instead, we've originated both an ethos
and an economic system that is devoted to the giving of gifts. This is a radical
departure from the marketplace that we're accustomed to, because, of course, the
marketplace invades every crack and corner of our lives today A gift economy is
founded on principles that are diametrically different from those that dominate our
consumer culture.

Let me draw a contrast between the market and a gift economy. I will begin with the marketplace. The value of a
thing in the market is based on its scarcity in relation to demand. And capitalism itself is based on the competition
to aquire the scarce resource of money. The great utility of this system is that an organized market supremely
serves individual desire. A simple act of purchase allows me to command the resources of the world. With a single
expenditure, the magnesium of South Africa, the oil of Arabia and the labor of China can be fetched from around
the glove and delivered into my hands as if by magic carpet. All that's required of me is a sum of money that
contributes to this process. There has never been a better method for the productive allocation of wealth and the
distribution of goods and services. As a result, we live today in a large-scale global economy that continues to
expand into every area of human activity. Adam Smith, many years ago, rightly regarded this as a kind of miracle.
The market, mated today in our modern system of mass production and mass distribution, has produced more
wealth and distributed it more widely than in all other epochs of human history. This has liberated us from toil, but
more importantly, it has freed us to independently pursue uniquely personal visions of happiness.

This is the version of our modern market that is constantly extolled in our society. But 1 would like to point out that
this economic revolution that has occurred so recently in human history has a darker side. The social contract we
have signed contains a hidden clause, and we have failed as a people to read the finer print. And this is because
the very virtues of our system represent its liabilities. The great efficiency of the modern marketplace depends on
the fluidity of value as it flows in one form of commodity to another. If I should buy something from you, no
relationship and no moral connection is left to relate us to one another. The value of the money I have spent
speeds on to take new form as further goods and services. This is the fuel that powers our economy and produces
a flow of never-ending capital around the world.

But what this transaction does not necessarily produce is connections between
people. It does not produce what Robert Putnam and other writers have described
as "social capital." Social capital is a very different concept. Social capital
represents the sum of human connection that holds a society together, and it is
fostered by networks of personal relationship. It is social capital that a culture is
made of. In a recent book aptly titled Bowling Alone, he objectively charts what all
of us intuitively know. During the last forty years, and particularly during the last
twenty years, the social capital of American has begun to disintegrate.

Putnam talks about two kinds of social capital. First, there is "bonding" social
capital. This consists of our intimate ties with our family and friends. These are communal relationships: that close
circle of people around you whom you know well. Usually, it doesn't consist of more than 100 people because you
can't keep up intimate rapport with over 100 people... nobody can. And these circles tend to be exclusive. Not
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intentionally, but when you are huddled with your friends, you turn your back on the world and it's hard to let the
stranger in. So they tend to exclude the stranger.

He also talks about another form of social capital called "bridging" social capital. This refers to looser ties within a
broader social circle, and it encompasses larger social networks. It could be people you meet at parties or work,
people you exchange cards with. Here's the difference: if you get sick and you need chicken soup, you'll call
someone you are bonded to because they'll care. On the other hand, if you get fired and need a job, you are
probably not going to talk to your brother or your close pal. You're going to talk to someone who is part of that
bridging network because you know they are connected to a circle of friends beyond your circle, an extended
network that moves out into the world. If you're looking for an opportunity in that world, this is whom you'd go to.

This might be a group of people who get together to play cards or hold Softball games. More formally, it might
consist of civic organizations or other sorts of clubs. As a rule, these groups are inclusive. If you belong to a club
that is devoted to some kind of transcendent ideal, anyone who is interested can gain entry. You don't have to
have an intimate tie with other members. If you're interested in making ships in bottles, then anyone is welcome
because every member is really excited about building ships in bottles.

Putnam is a sociologist. He's looked at these two forms of social capital, and he - > ^ ..--' " •
deals in a lot of statistics. I find these statistics fascinating because you can use f^$^'^''
them to ask questions. Here's what he's found. In America today, bonding social
capital is beginning to erode rapidly. The average American household spends
seven hours a day watching television. They are not necessarily watching it, but it
is turned on. A lot of people just turn it on to listen to the laugh track so they feel
that they are not alone. The average American household possesses 2.4 television
sets. And that means that husbands, wives, teenagers and toddlers are all
watching television independently of one another. If you could take the roof off the
average suburban houes and witness what is going on there, you would see each separate family member in a
separate room watching a separate TV that has a separate set of commercials on it hawking a separate lifestyle.
And if you looked more closesly, you'd see that they're surrounded, barricaded, by all this stuff they've bought to
support these lifestyles that are being sold to them. This is hardly connective. 81% of Americans say they spend
most eveninsg watching TV, but only 56% report that they talk to family members.

There are more cars in America than there are drivers, and 90% of our citizens drive to work alone. In 1992, we
spent 19 hours per year stuck in traffic jams. We spent 40 hours stuck in traffic in 1997, and I'm sure it is much
more than that now. So here you have a whole nation on the freeway, trapped in the metal carapace of an
automobile, completely isolated from everybody around them. I think I'm an affable guy. I think I bond with other
people. But when I get into a car I become demonic. "You jerk! Cut me off?!?!?" You know what's pathetic? He's
found that people report that they like being in their car during these long commutes because it's a time to think.
To think, as they sit in these isolation booths cursing their fellow citizens! [laughter] Here's another statistic:
Putnam has found that each additional 10 minutes of daily commuting reduces involvement in community affairs
by 10 percent.

This leads us to an even darker picture. For when we get to bridging social capital, we find that membership in
clubs and civic organizations has fallen by half since 1975. Half! He calls his book Bowling Alone because bowling
leagues, which are a form of bridging social capital, have declined so precipitously that, if you follow the curve, in
another ten years everyone — even though there is a retro fashion in bowling — everyone will be bowling alone.
This applies to informal social activities; card games, picnics. But it particularly applies to more formal
organizations: organizations that address some kind of transcendent principle, the ones that do good works in the
world. It could be the Lyons or the Kiwanis. And at the back of the book he features charts that are really quite
interesting. Chart after chart, he has, and they crest at the height of civic involvement in America in the last
century, around 1950, and then it starts a fairly steep decline until it reaches a point about twenty years ago, and
then it makes a beeline for the drain. It resembles one of those mass die-offs when asteroids hit the Earth, and
that is what is happening to the civic tissue of our country.

Now, toward the end of his book, he talks about some of the causes of this and
objectively charts them. But I think we all intuitively know what some of these are.
Certainly cars have changed the social landscape. The growth of metropolitan
sprawl has transformed America. In a land of mega-malls, cineplexes, gated
communities, anonymous fast food outlets and retail chain stores spread our
serially on four lane highways, it's difficult to connect with anyone or anything. If
you live in Los Angeles you probably drive your car to the grocery store a block
away. TV has also had a huge impact. Television is essentially a solitary and
passive recreation. I was born in 1948, and I have seen all of these changes over

the span of my lifetime.
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But I think if we take a larger view and look at the character of modern day capitalism, we can diagnose an even
more essential cause for this. It is in the nature of our modern system of mass marketing to cater to the desires of
the individual. Indeed, it's not surprising that the social ills Putnam describes have accelerated during the last
twenty years, because it is during this period that capitalism has perfected many marketing techniques that isolate
us even more radically from one another. They represent a late-blooming and monstrous flower of our capitalist
system. During the last two decades, while marketers have identified thousands of new market niches,
manufacturers have learned to gratify each sector of the population. In other words, we have been sorted by age,
class, income and other demographic categories much as cattle might be herded into stalls within a feedlot. And
the best minds of the generation aren't writing books like Putnam's, they're doing market research and working for
ad agencies. This is applied science.

If mom and dad, teenagers and toddlers are planted in front of different television sets, it is also certain that they
are each watching a different set of commercials. And each of these commercials is designed to represent a
lifestyle, a customized way of being in the world. Of course, these artificial visions that we watch in a hypnoidal
trance do not provide us with a way of life. They merely offer us commodities that are presented in such a way that
they simulate states of being. It is the sin of simony: an unhallowed trafficking in sacred things. The only thing I
know of that is sacred in this world is being. I am an iconoclast by nature. But the only thing I know that is sacred
is the immediate experience of being, of belonging to your self, belonging to others, belonging to the world,
belonging to the cosmos. This is a sacred thing [applause] And all this stuff that we acquire in place of our being,
and all of these images that stand between us and our deepest needs and our innate capacities. They stand
between us and a world beyond ourselves. They muffle our being. The spiritual damage that is caused by living
this way is difficult to document in statistics, but this is what has worked the greatest evil in our world.

In a final statistic, Putnam finds that Americans born and raised in the seventies and eighties are three or four
times more likely to commit suicide as people of the same age were at the middle of the century, but that's not
surprising. If you are a latchkey kid and you're watching TV in your separate room, and your only way of belonging
to other people is through stuff that simulates your being, and you're feeling really lonely, you might be willing to kill
yourself. That's when people commit suidice, when they feel absolutely isolated. Their being becomes unreal and
then they are willing to take their lives.

Well, having painted for you a rather dismal picture of what is wrong with our world, let me now return to the gift
economy of Burning Man and Black Rock City. You see commodities are not very good conductors of social
capital. But gifts are very good conductors of it. Let me illustrate. If I should give you a gift, this represents a very
personal gesture. This is a bonding experience, unlike buying something from someone, where the great
convenience of it is that we aren't connected. In a market transaction, value flows on to produce more things in the
economy, and the people who are party to it feel no further sense of human obligation. They have received what
they wanted. But interactions that are based on gifting operate quite differently. In the words of Lewis Hyde, who
wrote a wonderful book called The Gift, "When gifts circulate within a group their commerce leaves a series of
interconnected relationships in its wake, and a kind of decentralized cohesiveness emerges."

What he's saying is that everybody begins to feel like they belong to one another.
You see value in a capitalist system is transmitted through commodities. It passed
from thing to thing, from hand to hand. But value within a gift economy passes from
person to person, from heart to heart. It is as if it draws on the soul, on some
unconditional, some inexhaustible source of value. To put this another way, gifts
are bearers of being. Think about a gift that you loved giving. Didn't it feel as
though it already belonged to the person you gave it to? Didn't it feel as if it was
just flowing through you? And when you saw it in the store, wherever you found it,
didn't you say to yourself, "That's him! That's her!" It is the gift as it consumes you,
not as you consume it that matters.

Now Black Rock City is devoted to the giving of all sorts of things, the sharing of survival resources, interactive
artwork, all of our public service roles. The whole tissue of our city is one vast gift. In fact, if you look at our budget,
our little bit of hoarded wealth, it amounts to five million dollars. That was our budget last year. But if you want to
understand what makes our city come alive as a civic entity, then look at the gifts that all our people give to us. It
would run into the millions. I cannot begin to estimate it. That city is created out of gifts, and we've actually created
much of our civic infrastructure out of gifts. We have people who volunteer to greet every person who comes into
our city. The policing of the environment, the work of the Black Rock Rangers, is done by volunteers. The lighting
of the lamps that illuminate Black Rock City, another public utility: that's a gift that is donated to our city.

But I particularly want to call attention to a special kind of gift that we call a theme camp, because it best illustrates
the gift giving process. In Black Rock City, this begins with a concept that we call radical self-expression. We ask
participants to commune with themselves and to regard their own reality, that essential inner portion of experience
that makes them feel real, as if it were a vision or a gift, and then project this vision out onto the world. Now artists
have been doing that for a long time. And it is an almost irresistible impulse out there in the Black Rock Desert
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because the environment is a blank slate. It's like a screen whose context is no context. There is nothing to
contradict you there. You can create your own world... quite plausibly. You can project your inner vision out onto
the world as if you were projecting a movie. And that is what makes radical self-expression so radical: it reaches
deep, it ventures wide.

And, along with radical self-expression, comes radical self-reliance. Most of our citizens pool survival resources -
and they have to. This means they must prepare to survive in really drastic wilderness conditions; 100 degree
temperature, hundred mile-an-hour winds. And what tends to happen naturally is that people respond communally.
That is, they form organized groups and someone says you bring the shelter, you bring the food, you bring the boa
feathers [laughter], and we'll survive together. And we didn't tell them to do this. They realized that they had to get
communal: that is, they had to form bonding social capital in order to survive. That's how cultures developed
originally, you know. They developed an ethos and a sense of belonging over long spans of time because people
had to share resources and struggle to survive together in the world — not quite like the economy of convenience
that we live in today.

And again, what has organically evolved out of that is what we call a theme camp.
People begain to create extensions of their living quarters that embodied some
creative idea, some kind of art project that they were willing to share with everyone
else. Now we have never dictated the content of radical self-expression because
only the individual can determine what his or her true gifts might be. But we have
done another thing. We don't create the culture, they do, but we create the societal
vessel that helps to contain this creative, interactive, utterly uncontrollable process
that simply happens in human populations when people are able to relate to each
other for any length of time. So we've created a social context, created a few

simple rules - and this is after observing how it really works best. We've said a theme camp must function as a
public environment that is accessible to other people whom one doesn't know, and that it must result in some kind
of social interaction. Now, I don't know if you notice what I'm saying here, but that's bonding social capital turning
into bridging social capital.

Before I go further, let me describe a theme camp because it's hard to imagine in the abstract. I'll describe to you
one of my favourite theme camps to show you how this works. I think my all time favorite theme camp, even after
all these years, was Camp Fink. Camp Fink, I remember, I encountered by chance. I walked into this tent and it
looked like a seedy sportsman's bar. There were crossed tennis raquets on the wall, and it had all these portraits
of famous finks. They had Roy Cohn, Joe McCarthy, they had Richard Nixon — because he finked himself out.
[laughter] Well that was funny, but here's the intereactive aspect: Anyone could go in, so it was open to the public,
it bridged the gap between their little communal group and the public world. But here's the interactive part. They
had an ancient Corona typewriter out in front with an endless spool of paper, and they invited you to rat out your
friends, [laughter] And you'd be surprised, it got really interactive, because everyone wanted to read what
everybody else was saying! [laughter] Now that was a simple theme camp, and I like the little things. I spend a lot
of time planning big things, that's why I like little things.

But, in recent years, many of these theme camps have become increasingly ambitious - and that's only a natural
tendency because in a space where there aren't any physical limits your imagination just begins to grow larger and
larger, and, well, what's to contradict what you're doing. I sometimes like to say a vision is not defined by the
context of the world around it, but that it radiates reality outward: it defines the surrounding world. And people get
these visions and they start to radiate mightily and end up incorporating two or three hundred people in some
cases. Now all of these people are collaborating to produce a public service or an expressive theme of some kind.
And they form large communal networks in which everyone is co-operating toward a common goal and this, as I've
said, is what Putnam calls bonding social capital.

But observe what we've done. We've told people: okay, you've got your tight little world of your mates and your
friends, and you're bonded together — that's like a lot of sub-cultures in our world — but we've said don't close the
circle. You cannot close the circle You've got to leave it open so you can bridge out to a larger world, so that you
can credit the world outside your circle with as much reality as you see in those around you. And, indeed, so that
you can feel that the great world has the same reality, the same sense of inner reality that you feel in yourself. And
the shape of our city is like that. It's planned as a huge semicircle and the Man is at the geographic center and the
streets come out like this [gestures in an arc], and one time they said "Larry why don't you just close that circle,"
and I said, "Good God, we'd go psychotic. Don't close the circle!"

So, theme camps are essentially collective gifts, collaborative acts of
self-espression that are given to a civic world, and this, in turn, begins to generate
gift-giving networks. I'll tell you how this works. We've found that when people join
together for the purpose of producing a gift whose scope extends beyond the limits
of their little bonded world it produces a kind of social convection current. It's as if
the larger the gift, the more transcendent the chimney at the center, the greater the
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Ten Principles
Radical Inclusion
Anyone may be a part of Burning Man. We welcome and respect the stranger. No prerequisites exist for
participation in our community.

Gifting
Burning Man is devoted to acts of gift giving. The value of a gift is unconditional. Gifting does not contemplate a
return or an exchange for something of equal value.

Decommodification
In order to preserve the spirit of gifting, our community seeks to create social environments that are unmediated by
commercial sponsorships, transactions, or advertising. We stand ready to protect our culture from such
exploitation. We resist the substitution of consumption for participatory experience.

Radical Self-reliance
Burning Man encourages the individual to discover, exercise and rely on his or her inner resources.

Radical Self-expression
Radical self-expression arises from the unique gifts of the individual. No one other than the individual or a
collaborating group can determine its content. It is offered as a gift to others. In this spirit, the giver should respect
the rights and liberties of the recipient.

Communal Effort
Our community values creative cooperation and collaboration. We strive to produce, promote and protect social
networks, public spaces, works of art, and methods of communication that support such interaction.

Civic Responsibility
We value civil society. Community members who organize events should assume responsibility for public welfare
and endeavor to communicate civic responsibilities to participants. They must also assume responsibility for
conducting events in accordance with local, state and federal laws.

Leaving No Trace
Our community respects the environment. We are committed to leaving no physical trace of our activities wherever
we gather. We clean up after ourselves and endeavor, whenever possible, to leave such places in a better state
than when we found them.

Participation
Our community is committed to a radically participatory ethic. We believe that transformative change, whether in
the individual or in society, can occur only through the medium of deeply personal participation. We achieve being
through doing. Everyone is invited to work. Everyone is invited to play. We make the world real through actions
that open the heart.

Immediacy
Immediate experience is, in many ways, the most important touchstone of value in our culture. We seek to
overcome barriers that stand between us and a recognition of our inner selves, the reality of those around us,
participation in society, and contact with a natural world exceeding human powers. No idea can substitute for this
experience, • v
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convection current. The hotter the flame, the more oxygen it will suck in. And these *BOUT TH15 FH0T0 *
networks suck in a whole lot of resources. This begins in simple ways — and no one plans this — let me make
that clear. This just happens because we are culture-bearing animals and we are adapted to do these kinds of
things. Someone in a camp, for instance, always seems to know someone else — a friend outside the group who
possesses some needed resource — and soon this person is drawn into the circle. You may not know him. You
may know him. You may know him through two intermediaries. But if he's willing to give to the gift you don't
exclude him, you say come on in. That's the principle of radical inclusivity we discovered many years ago.

And as the greater gift imagined by the group begins to grow, this process starts to ramify and spread outward
through networks of acquaintance. When everyone is giving to a greater gift and not merely to one another, this
process will accelerate, connectiongs will multiply, and a new kind of superabundant wealth begins to assemble
itself. A metal grate left disregarded in a basement would be the perfect devide to create a dragon's jaw, and some
ancient string of Christmas lights forgotten in the attic forms the perfect accent for ts tail. Manifold resources
stream in, only to be ressembled for new and productive purposes. lt;s a super-conductive social process, and it's
precisely the opposite of what happens in a capitalistic society in which a struggle for scare resources produces
relentless competition. And what's interesting is that this process can actually rival the capabilities of mass
production. Such social networks tend to grow on an organic principle. They can expand exponentially.

I'll give you an example of how we are growing. A group of New Yorkers came to our event last year. They are
responsible for SEAL, the non-profit organization that, with the Black Rock Arts Foundation, is co-sponsor of our
event this evening. Burning Man occurs over Labor Day, so that, of course means that when this group returned
from Black Rock City in 2001 they encountered the events of September 11th. For days afterward a pall of dust
and smoke drifted over the island of Manhattan as police manned emergency checkpoints all over the city. Now
this group had lived communally at Burning Man, and so their most immediate instinct was to seek comfort in one
another.

But they had also observed the process I've been describing to you tonight. They had seen their bonding world
become a bridging world at Burning Man, and so they responded to this public trauma in a unique way. They
began to craft burn barrels. These are oil barrels into which we cut designs. These objects are beautiful — they
look like jack o'lanterns — and serve as fireplaces that protect the desert surface. They line our boulevards and
public plazas and they create public space. So this group began to manufacture burn barrels — and this didn't
stop within their little group. They put the word out among their friends and acquaintances — because they
understood about forming social networks — and soon they were joined by other people — many of whom they
hadn't known — and all of them began to create designs, and they donated several of these beautiful pieces to the
New York City Police Department. Now, emergency workers had a place to warm their hands during the long
winter nights. There is a picture on SEAL'S website: two burly policemen flanking a barrel. They are grinning like
jack o'lanterns, and there's a Burning Man logo on it! [applause] And this is only one example. As I say, gift giving
networks can produce massive amounts of social capital, and the rate of return on social capital is a lot better than
the rate of return on normal capital investment in the market world, [applause]

This is the good news. All over this country, people are starting to organize. They're starting to form networks, and
we're organizing to help them. We didn't tell the people in New York to do this. We don't dictate the content of
radical self expression. That can only come out of you, from deep within you. But we are organizing to help people
create the social circumstances that will sustain an ethos of gift giving. And I can tell you what's going to happen
next because I have watched Burning Man grow from 2,000 to 4,000 to 8,000 participants in the span of three
years. In fact, it only stopped growing at this rate because we slowed it down. We didn't want it to grown too fast.
When you reach a certain scale you get overwhelmed by numbers in a city, so we took measures to slow down its
growth so that we could culturally assimilate people, so they wouldn't just come looking for a party, they'd realize
what our ethos was and that it really was about giving, it wasn't about consuming. We knew that they'd destroy us
if we didn't slow it down. But what this growth represents is a rate of natural increase; it's how things grow in
nature. And the next big story is that networks and little nucleus's all over this country are about to rapidly expand
in scope. There have now been burns in several states, we have regional contacts in every place except
Mississippi, [laughter] There's even been a burn on a boat in the Baltic Sea and one in Antartica.

But I don't expect people to go out and form cities of their own — they will define the activity and it will spread by a
rate of natural increase. And this returns me to Richard Jefferies who I started with and his essay on the
prodigality of nature and the niggardliness of man. He said there is no enough in nature. It is all one vast
prodigality. And he contrasted this with a capitalist economy in which each indivicual is compelled, in order to exist,
to labor and save and to compete with other people to acquire scarce resources. But I believe that human culture
— as distinct from social institutions that surround it — is a pure phenomenon of nature. Social institutions have
the power to protect it and sustain it, much as any vessel — a petrie dish or ceramic pot — might help or hinder
the growth of any living thing. But the innate vitality of culture belongs to the world of nature; it occurs
spontaneously, it is without a plan, and when it is allowed to grow it has a power to effect our world in ways that
dwarf our normal estimate of our resources.
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Viva Las Xmas
A speech by Larry Harvey (continued)

I think that the essential lesson that we've learned is, in a way, very simple. People don't have to go out into the
world and create a great city. We've only made our city as large and as civic as it is in order to create a sufficiently
persuasive model of the world to show people how things could be. I still want it to grow larger, frankly. I mean it
won't be New York, but I want it to feel like a complete model of civilization so that people can go back home with
the confidence that they can change the world — that they don't have to be defined by the context that surrounds
them — that they can defined by the context that surrounds them — that they can define the world by the vision
that's inside them, they can share that vision with other people and they can attach to it some transcendent
principle. That is why the Man stands at the center of our city.

This process begins with radical self-expression: the feeling that your inmost vital self is real and that you can
project a vision of this sense of your own being onto the surrounding world. I mean all these ads say be all that
you can be, buy this car and you'll be free, but they're just substitutes. You're not going to be unless you can
project a spiritual reality out onto the world. But most people just don't have the confidence anymore because
they're too isolated; they're too passive. So it starts with this, and I'll call it "I Am." And it proceeds, as in a theme
camp, to a feeling that you are united with others, that you are linked in a bonded circle and that together you can
share the same experience through an act of giving, because the value of a gift is in its flow — not as you
consume it, but as it consumes. And I'll call this, "We Are." Finally there is the feeling that somewhere outside this
circle there exists some greater gift that everyone is joined together by as they give to it, and I'll call this "It Is." And
I have come to believe that whenever these feeling states can be strung together like pearls on a string, as if they
were parts of one spontaneous gesture, you will then generate an ethos, a culture, that leads, in Jefferie's words,
to a "boundless shower of good things forever descending."

Now I've told you things are getting a bit bleak in our world. We're just so accustomed to this state of things that
we don't notice. But I don't think I've told you just how bad they can get. So I'm going to tell you a story. It's like A
Christmas Carol. This is where the ghost says to Scrooge, "This is Christmas future." I'm going to tell you about
Christmas future. This is where we're going.

Some time ago, I went to a dinner that was given for an artist friend who was leaving for a journey up a river into
the jungle of New Guinea to confer with some tribal sculptors. And it was a lively party. It was a bunch of my more
louche bohemiam friends, and it was held in an Italian restaurant that I'd never been to. I was just given an
address, and when I got there I was astonished, because it was located on the edge of our city's financial district. I
mean all these hi-rises and condos, and it was very apparent to me that this was a small family enterprise and that
it had been there for years, and I wondered how the hell it had survived. There were family pictures on the walls,
mementos, and we went downstairs through a narrow corridor to a very special room that was obviously precious
to them. It was naively decorated in primarily colors and we were taken into the place of honor, and there was a
big round table and within that round table was a giant Lazy Susan. It felt really communal. It was so cool that
everyone could share. And at the center of this thing, at the center of this communal circle, was this transcendent
object. It was a bust of the Pope. In fact, they'd surrounded it with a big square Plexiglas cube, so it looked like a
miniature Pope-mobile, [laughter]

Now this is what I call a sympathetic bistro! The food was robust, the cuisine of
southern Italy, and the waiters were to a one all very jolly. I love this kind of
restaurant, I love family places. They brought in bottle after bottle of Chianti. And,
of course, we were using this Lazy Susan, so the bottles went round and round,
and pretty soon the room was spinning round and round as we got drunker and
drunker. As I say, these were bohemians and never noted for any inhibition, and
they became increasingly rambunctious, and at a certain point one of the guests by
the name of Kaos Kitty climbed up on the table as if it were a rotating state. I
remember she was wearing multiple petticoats for some reason, and she had a

certain look in her eye. She sidled to the center of the table, which by now was in an uproar, and she removed the
Plexiglas cube and proceeded to do things to the head of the Pope that / really don't want to describe to you —
let's call it radical self-expression, [laughter]
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This is, of course, the kind of scandalous story that's often better in the telling, something you read about in a
memoir of the lives of the artists. There was a lot of laughter, shocked looks from people in the adjoining room,
[laughter] and my friends, on the whole, were thrilled by their audacity. But I will confess to you tonight that I was
inwardly chagrinned. Think about it for a moment, here we were in the bosom of this family place around the altar
of their simply Catholic piety... desecrating it? And I left the restaurant that night feeling a pang of guilt and a flush
of shame on my face, I really did. I thought about apologizing as I went out, but I was too ashamed, and for weeks
afterward I was burdened by this feeling of guilt because I'd sat by... I'd laughed too.

Well, some months later I found myself in Minneapolis. Earlier that evening I'd delivered a speech at the Walker
Art Center, and my girlfriend and I were walking through the slushy streets of Minneapolis in the middle of a
mid-winter thaw. There was fog filling the air and we were looking for some place to eat at a late hour. We went
around a corner and across the street I saw this nimbus of neon light in the air. We crossed over and, sure
enough, it was a neon sign and, sure enough, it was a sympathetic bistro — on fact it was the sympathetic bistro.
It was the same place I'd encountered in San Francisco! And I thought, well gee; did a cousin, a nephew branch
out to Minneapolis?

We went inside and the atmosphere brimmed with familiar sentiment Family pictures lined the walls, and they'd
painted the exposed plumbing... and then it really dawned on me. This was not a sympathetic bistro. What I'm
saying is this was not a communal thing, this was not a bonded group. This was not a family restaurant. The
pictures and the keepsakes on the walls had been purchased by the lot at auction. And when I looked at the other
diners, all of them white, pretty Anglo-Saxon looking and undoubtably Lutheran, the full implications of this began
to sink in. Most of the tables were for large groups. This was the demographic. A waiter came in with a lighted
cake, there was a birthday party, and suddenly I understood what this was. It was an R.E.D. R.E.D. is an acronym
that stands for Retail Entertainment Destination. This is the fastest growing trend in retail, and ifs remaking our
world. R.E.D.s are the finest flower of our marketing system and it's commodification of our lives. You see most of
our desire and addictions are really projections of our need to be. And they've become really good at finding out
what our desires are, and they've learned to create stuff — both goods and entertainment — which we then
consume as substitutes for being.

In the case of the jolly bistro, some entrepeneur had determined — using demographic studies and psychographic
profiles — what WASP's really need in their lives. And I can tell you from personal experience what WASP's really
do need in their lives. Family members often live in different states, and family dinners and gatherings can be
awkward. You don't have anything in common with anyone because bonding social capital has broken down a
little. So you go to these gatherings, and you find yourself wistfully and secretly wishing that things were, oh, a little
warmer, a little more sympathetic, a little more... well, Mediterranean, [laughter] If only we could be Italians!
[laughter] And this environment, this bistro, was designed to fill this gap. Art blended with science. If people want
to feel that they belong to one another, then it's wholly feasible and very profitable to manufacture the illusion of
this feeling. I had really enjoyed the food at the original restaurant back home, but sitting there with my girlfriend I
picked indifferently at my meatball. I kind of herded it around the plate and, as I did so, I forgave Kaos Kitty for her
performance. In fact, on the whole, it seemed very appropriate, [applause]

Let me give you a little profile of retail entertainment destinations. They're usually located in metropolitan areas,
and they're devoted to the proposition long understood by marketers that it's more lucrative to sell a state of being
than a product. There's nothing new in this. Sell the sizzle, not the steak. That's what they used to say, but
R.E.D.'s in this late stage of capitalism are based on much shrewder and more sophisticated insights. They're not
just selling attractive and desirable sensations; they're selling a lot more than that. The cream of social scientists
have gone to work, and they've identified a more complex, a more basic stratum of psychological need that exists
in human beings. They're probing now with their tools right at your soul. And, furthermore, they have designed
these retail entertainment destinations to exploit a kind of primal yearning.

R.E.D.'s come in different shapes and sizes. I've described the little restaurant, but it works up into larger
complexes. These typically combine dining, shopping and entertainment attractions. In the trade journals this is
called — I've been reading a lot of trade journals — the "trinity of synergy." Because they know if you're eating and
you're shopping and you're being entertained, you'll spend a lot more money. It grows up into very large-scale
complexes, and these are being built at a tremendous rate. You know what I'm talking about: Disneyland and the
Strip in Las Vegas, and, in case you haven't noticed, here in New York, Times Square has become a retail
entertainment destination — state of the art.

Another constant feature of these places is an air amenity and authenticity. They
often feature monumental architecture, open-air loggias, colonnades, fountains,
vaulted ceilings, and decorative plasterwork. And even the old fashioned shopping
mall of the 70's and early 80's, is rushing to cloak itself in these neo-classical
facades. It's all part of what's come to be called the "experience economy." These
places are designed to appeal to our need for community and identity. At times
they almost seem to waft a sense, albeit rather cheapened, of classical civilization.
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At least it seems so superficially at an aethetic level, but when you descend to *EOUT TH!S PH0T0 "
ground level, to the place where humans interact, the place where culture's roots should grow, it is a very different
story.

After my experience with the jolly bistro, I became fascinated with these places. So two years ago at Christmas
time I decided to go to Las Vegas. I wanted to see the great mother of them all and learn something from it. Now
I'll admit to you that I dislike the Yuletide season. This great orgy of spending and consumption and forced giving
seems to me like the ultimate perversion of what giving should be. So I engage in whatever activity feels like the
opposite of Christmas. So it was that in late December of 2000 my girlfriend and I embarked on a holiday and we
decided to call it our Viva Las Xmas tour.

We stayed at the home of a friend who was out of town, and one day an acquaintance of his called, and I picked
up the phone, thinking it was our friend. It turned out this person was the proprieter, or had been the proprieter, of
Las Vegas's last and only artist's coffee house and it has just gone belly-up. It couldn't compete with the casino's,
to say the least, and he sounded like a man who had just lost his daughter to diptheria — I mean he was
depressed. But, at the same time, the Guggenheim announced its plan to open a gallery as a magnet attraction at
the Venetian. That's an example of what the trade journals call edutainment. And later, on TV, a young woman
representing the museum described this venture as a noble form of democratic outreach to the hoi polloi, to the
unwashed masses — and, I might add, a very lucrative proposition for its gift shop. And an art critic was featured
looking like he's just downed a snifter of quinine water. He was actually wearing a turtleneck, and he talked about
the postmodern implications of this daring move and how it was ironic... and so forth, [laughter] And the actual
developer was on TV, too — he was my favorite, though, I kind of liked this guy. He was clad in a hard hat, he was
working class — in sensibility anyway, I'm sure he had a lot of dough — and he said, "This project is classy,
classier, classiest... one of those!" [laughter]

You see in the last 20 years Vegas has re-invented itself as a thoroughgoing
R.E.D. It used to be this sleazy place where guys went for action, but ah, not
anymore! It's now a center of edutainment, infotainment, eatotainment — every
kind of tainment you can think of. They've torn down all the old facades and, in
their place, they've erected palaces that offer up the Holy Trinity of market synergy.
We wandered through these great complexes. We loitered in the shadow of
animatronic sculptures. We witnessed the musical fountains and beheld the
Pharonic mysteries of ancient Egypt at the Luxor. At Caesar's Palace I actually
bought an ashtray, I admit it. [laughter] It was irresistible. But my favourite place

was the Rio, because there we discovered a riverboat that they'd mounted on the ceiling on a curvilinear track,
and it was filled with performers who, like performers on Broadway, were dancing and singing their hearts out. It
actually was interactive, and I got kind of excited about that. They kept coming around and they were waving at us
and we were waving at them. It was better than the animatronic sculpture, [laughter]

In fact, this kind of interactivity is typical of R.E.D.'s. This is my favorite quote from a trade. It explains that
interactivity is a key component of immersion environments. That's what these are immersion environments. It
says, "Free street performances, another form of ambient entertainment, strive to replicate the spontaneity of the
archetypal, if not mythical, marketplace. Yet because they work independently, their performance can be
unpredictable making them potentially disruptive to both visitors and tenants. Thus authentic performances are not
commonly allowed on the private property of destination complexes." Instead they hire performers and typically
these performances are of short duration. You see the reason R.E.D.'s create these faux civic spaces, and the
reason they're filled with such apparently civilized amenities, is to cause consumers to linger in a retail
environment. They've studied this and found that maximum spending is reckoned to take place during a period of
3-4 hours. And this is why the ersatz interactions, and this is why they hire these performers and why the
performances are so brief.

We did witness the great speaking statue of Neptune at Caesar's Palace. It was set in a courtyard, and, in a weird
kind of cartoon way it might have been Florence. It could have been a northern Italian hill town; a public square, a
very civic setting. This robotic Neptune spoke to us for about 7 minutes, it attracted a large crowd, and then it
stopped and everyone dispersed — and where did they go? Right into all these shops that strategically
surrounded it. And every one was a brand name high-end retail outlet selling goods at a 200% mark-up! And I'll
make an even more embarrassing confession. I went into one and bought a pair of Gucci's, [laughter] Even
knowing what it was, I was caught up in the trance.

You see these settings are engineered with the precision of a hermetically sealed engine. Though they may look
like urban spaces, you'll find no posters pasted to the lampposts, as you would in my hometown, in my
neighborhood in San Francisco. You'll not discover any pocket parks that have been hidden away as true
amenities of leisure. No, you will experience none of the spontaneous encounters that are the lifeblood of culture.
No clinging tendrils of association mar these perfectly hardened surfaces. You will see people trudging forward in
a Day of the Locust sort of way, giving nothing of themselves to the world that surrounds them and receiving no
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inspiration from it.

What you will discover is what we discovered: the people chute. This is the last aspect of the R.E.D. that I'll
describe to you. My girlfriend and I became fascinated by this. In the process of reinventing itself, Vegas has built
an elaborate system of pedestrian transportation. They've located large parking complexes on the periphery of the
Strip and people are funneled through casino environments by an integrated system of escalators, bridges,
elevators, tramways, and a variety of other mechanical devices. These are essentially designed to keep people
moving, whirling along this slalom ride. And, as we did so, we realized we were never more than ten feet away
from an opportunity to buy something. It was virtually impossible to escape this. The space of one casino bled
seamlessly into the next, and so we decided for relief to amuse ourselves by looking for some crack, some break,
some fissure in this plumbing. And at last we found one, got out of the chute and fled gleefully across the street
holding hands, running through the traffic of the Strip like giggling children.

At the very end of our stay we took the elevator upstairs at the Rio, walked into a
restaurant and went out on the terrace, and there, spread out before us, was the
Strip: this great evil drive train glittering in the desert night. And I thought to myself,
this is just like Burning Man\ We, too, create a scene, a fantasy environment. Each
year we creat an annual art theme because we believe that stories and myths are
one way that people belong to each other and one way that you can get artists to
collaborate, to co-operate with one another, and it leads to a re-telling of the story
that embodies identity — we do that, we are a themed environment! What is more,
we fill it with interaction and ambient entertainment. Well, we don't participants do,
but the space is furnished with art. It's a little better than the art of Vegas, but still, the theme camps and art are
magnet attractions. We even have our own Electric Parade every year! Spread out on the desert floor, our
glittering city is a capsule world that obliges people to linger and loiter and totally immerse themselves in an
environment. It's an immersive environment. The only difference is that you cannot buy or sell anything. The only
difference is that you must struggle to survive. The only difference is that you are seldom more than ten feet away
from opportunities to interact with art and other human beings. The only difference is that you must give of
yourself. The only difference, finally, is that it is real.

You see the great irony of this is that the creators of these R.E.D.'s have almost inadvertently reinvented a model
of classical civilization. Pursuing a path of market research, they've learned that human beings crave something
greater than themselves to which they can belong. They've learned that we need myths and stories that can tell us
who we are. They've learned that we need unities of time and place, a coherent theatre in which to act out life's
drama: a place you can belong to. The prospect of such things, this idea of a greater home on earth, is extremely
attractive to human beings.

And yet, pre-eminently, marketers also know that in our modern world the public craves variety and choice. The
Palladium facades and the Venetian palaces that they conconct allude to an older order in which traditions shaped
and governed everything. They nostalgically summon up a past in which people belonged to history, in which great
civic spaces and the political and social life they signified were a reality. They have invented a kind of replica of
that sort of civilization, that societal vessel that once contained, protected and symbolized the process of culture,
this sense of belonging to one another. But underneath it all, beneath the plaster facades and the faux marbling,
they know that in today's consuming world the individual and individual's desires are king. It is, in fact, our desires
as individuals disassociated from history and disassociated from place and disassociated, at last, from any sense
of a surrounding community that drive our economic system.

Judged by any civilized standard, the mass culture of an R.E.D. is an oxymoron. Yet I think there is much we can
learn from it. I'll return to this idea in just a moment, but let me first confront the peculiar nature of the problem we
must face if we are to change the world. I mean, listen, I've been inveighing against consumerism, and I could
preach a Jeramiad about materialism and the need for collective values and the need for self-sacrifice, but I
believe that there've been enough sermons on this subject, and, furthermore, I don't think they're doing a damn bit
of good.

On both the left and the right of the political spectrum, critics of consumerism call
for self-restraint. From the Left, we're told that we should curb our appetite for
goods, our endless desire for material things. We should stop consuming oil, we
should protect the environment, we should adopt solar energy, we should wear
hemp clothing, we should eat more tofu, we should bask in the glow of multi-
culturism and accept the dictates of a liberal Nanny-state. I'm from California, so...
[laughter] But from the Right, we're urged to return to those values that
nostalgically symbolize the nuclear family. Let's bond. We should attend church,
outlaw abortion and self-indulgent homosexuality. We should get tough on crime,

repress our civil liberties and adopt the values of a theocratic state.
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Well these are plans for creating a collective identity, I suppose, but, really, neither of them has much social
traction in our world. And I will tell you why. A man named Gary Cross recently published a book called An
Ail-Consuming Century. And he suggests that these political agendas and their forms of social ideology are
doomed to failure. He tells us that the ideological wars of the 20th century are over. The great political upheavals
that characterized the last hundred years now seem reather quaint and out of date. The final battle has been won,
he tells us, and it's not been won by Communism or Fascism. It's been won by consumerism, and consumerism
does not bear with it a political ideology. This is a lower case phenomenon, not a social movement with bands and
banners and marches in the street in which people are asked to believe in some great collective political ideal. It's
a pervaseive economic process that's penetrating every crack of our globe. And he argues that collective
ideologies cannot correct the ills brought on us by consumerism because they ignore consumerism's great appeal.

And this goes back to where I began. I said the great value of our modern system is that it uniquely caters to the
individual. We are in the forefront of this consumer revolution, but all around our globe traditional societies that
once housed cultural processes, that formed social vessels of belonging, are beginning to shatter. We used to call
these societies the Third World, but now they're called emerging economies— you'll notice that they've changed
the terminology. We, as a people, have tasted the fruits of a more individualized way of life than that of the past.
We are the inheritors of a long tradition of Western history that began in Asia Minor, crossed the Aegean, went
through Rome, spread through Europe, leaped over the Atlantic, and every stage in its development has
elaborated and glorified and refined the supreme value of individuality. We are now, today in America, the most
individualized and the most self-conscious people that have ever existed on the face of the earth. And I don't think
we are ready to return to a simpler life or the type of society that once sustained culture.

That kind of vessel, that kind of society, has been shattered. There is no way on earth we can put it back together
again, and any political system that asks us to subordinate our individuality for the sake of the collective good will
not avail. Demands for self-restraint will not be heard because we demand choice, we demand freedom, and we
value our individuality more that anything else. Nor do I think we can reconstruct the kinds of societies that once
helped culture to thrive. They depended on the fact that people had to struggle together, that circumstances held
people together over long periods of time. We want to change our jobs, we want to move freely through the world,
we want to redefine ourselves continually: we have exploded that ancient world of tradition.

I've talked of a continuum of being tonight. I've spoken of an / am, a We are, and
an It is. But if you look at all previous ages of human culture, the order of this
continuum was different. It started with It is, with gods and myths of supernatural
origin, progressed in long-sustained traditions among people who struggled to
survive in a challenging world, We are, and it ended somewhat tenuously with the
experience of the individual. Today this sequence works and must work in reverse.
It must necessarily being with / am, at the level, radically fathomed, of each
individual's experience.

So let me return to my comparison of Burning Man with retail entertainment
destinations. I know, of course, that I've portrayed these institutions as a form of cultural abomination. But if we
hope to create social contexts that can actually regenerate our culture, I think we must be ready to employ new
tools that are adapted to the kind of world we really live in. I mean, like an R.E.D., Black Rock City forms a kind of
social envelope that imitates amenities that typified cultures of the past. Look at these lampposts here [gestures to
wooden lampposts at the edge of stage]. They're part of a civic architecture that we create in the desert.
Something that's larger than you, a great civic entity that you can belong to, that symbolizes our common life
together.

Furthermore, the essential appeal of Burning Man is to the individual, just like R.E.D.'s, just like consumerism.
We've achieved an ethos, and we have a few basic rules, and God knows I've got a lot of ideas. But no one is
required to subordinate themselves. Instead, they are invited to expand themselves. Burning Man is available on
their terms: anyone can engage in radical self-expression. Everyone is free to do and be. The great difference
between us and the consumer marketplace, however, is that we have inverted the essential nature of the capitalist
system. We may be like Disneyland, but we are like Disneyland turned inside out. Because at the heart and center
of this thing you will not find a commodity to be consumed. You will encounter a gift and, in so doing, you yourself,
your unique spirit will itself become a gift and be consumed like fire in its passage to the sky.

I'd like to conclude my talk tonight by telling one last story. 17 years ago, I started Burning Man on a beach in San
Francisco. This is frequently the first thing that people ask me about. They want a myth, and I was once incautious
enough to tell a reporter that it corresponded to the anniversary of a lost love affair. That story has now circles the
globe, and it's been interpreted and reinterpreted as myths often are. I've been told that I was burning myself, that
I was burning my ex-girlfriend, that I was burning my ex-girlfriend's new boyfriend, that I was burning my
ex-girlfriend's lawyer — actually, I started that one just to stir the pot [laughter] — but none of these stories are
true. They're factoids. They're myths in the modern sense of the word: distortions of the truth. And yet people keep
asking me this question, and I think it's because they're looking for a myth in the older and more profound sense of
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the term. You see myths are the souls of our actions. They're not about historic circumstances or personal
contingency. We moderns think that if we add all these things up we can explain what happens in the world by a
rational process. But myths are not about chains of causation or rational reasoning. They contemplate an
unconditional reality. They tell us that the essence of things is contained in first causes, and that everything, as in
any vision, emanates radically out of this. That's what people are asking me to tell them. That's the nature of the
story that they need to hear. So I will tell you that story.

One day in 1986 I called a friend and said, let's build a man and burn him on the beach. I did this on impulse.
There was really nothing on my mind, [laughter, applause] I've thought about it over the years, because they keep
asking, and the best I can say is that some passionate prompting, some immediate vision just had to be embodied
in the world. Call it radical self-expression... I Am. We built our man from scraps of wood, then called some friends
and took it to the beach. We saturated it with gasoline and put a match to it, and within minutes our numbers
doubled, [laughter] That's actually when Burning Man began as an institution, you know. We were so moved by
that we knew we had to do it again. If we'd done it as a private and personal thing, I'm sure we wouldn't have
repeated it. And I remember holding my son in my arms, and I looked at each fact illuminated in the firelight. They
had formed a semi-circle about it, and I thought — no, I didn't think it, but I felt it, I was so moved — We Are.
They'd all come to see this gift. A woman ran over and held its hand. I didn't know who she was. The wind was
shunting the flames to one side, and someone took a picture of it — it's the only recorded instant. She just had to
touch it. She wanted to belong to it. And then, of course, there was the Man himself. Standing there against the
limitless horizon of the broad Pacific, it seemed to belong to the ocean, to belong to the sky — to exist in some
realm immeasurably beyond us. It formed a fireball, a second sun brought down to earth, a sudden, uncontrollable
and completely spontaneous emission of energy. It Is... and when I look at Black Rock City today, I notice that its
curving streets are like that semi-circle of people so many years ago on Baker Beach. Our city seems to reach out
to the Man as if it could capture him, but can never quite possess this gift at its center. / Am... We Are... It Is.

What more is there to say, except that I believe there is a way that all of us can be together.

Thank you.
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LARRY HARVEY
Born in 1948, Larry Harvey grew up on a small farm on the outskirts of Portland, Oregon. In the late 1970's he
moved to San Francisco, and soon discovered the city's thriving underground art scene. In 1986 he founded
Burning Man at a local beach, and has guided its progress ever since. Larry likes the word "prodigious." "Primal"
would run a close second. "Looming" and "vast" would doubtless place. He has, by his own admission, a
grandiose imagination. This is tempered by a love of people and a keen appreciation of their characters, capacities
and creative ideas. In his role as spokesperson for the Project, he is known for his hat. The famous Stetson, a
pearl gray 7 3/8" Open Road, seldom leaves his head. It is worn, he tells us, in remembrance of his father, who
wore the original.

Larry is currently executive director of the Project. He serves as chairman of
Burning Man's senior staff and Black Rock City LLC, its executive committee. He
also co-chairs the organization's Art Department, scripts and co-curates Burning
Man's annual art theme, and collaborates with artists in creating aspects of the art
theme and the design of Black Rock City. He produces Burning Man's annual
newsletter and writes articles and essays for the Project's website. As
spokesperson for Burning Man, he is frequently interviewed by reporters, and he
has lectured on subjects as diverse as art, religion, civic planning and the rise of
cyber-culture in the era of the Internet. Larry is also a political planner. He
supervises the organization's lobbying efforts and frequently attends meetings with state, county and federal
agencies.

In May 1998 Larry was invited to Harvard's Second International Conference on Internet and Society as a panelist
for Charles Nesson's discussion "The Internet and Education." Larry also spoke with art critic Mark Van Proyen at
the San Francisco Library's Koret Auditorium in August 1998 and Bruka Theater in Reno, Nevada in 1999. In the
year 2000 Larry delivered a lecture entitled "La Vie Boheme" at the Walker Art Center in Minneapolis and the
Portland Art Museum in Portland, Oregon. In 2001, he was a guest lecturer at Gensler Architecture in San
Francisco, and the South By Southwest Interactive Conference in Austin, Texas. He was also honored with an
invitation toXBrace Cathedral's "Forum Series" in May, where he engaged with the Very Reverend Alan Jones in a
dialogue, entitled "Radical Ritual".

Larry Harvey, in his own words:

The Media and Immediacy
Burning Man and Cyberspace
La Vie Boheme
The Art of the 90s
Burning Man 1997 Speech
Burning Man 1998 Speech

Interviews on other websites:

Larry Harvey page on zpub.com
interview with Leo Nash (Feb '95)
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We built this city
A kinder, gentler DPW
builds Black Rock City

by ADRIAN ROBERTS

i nytime you read something
about Burning Man, it
seems like Lar ry Harvey
always gets all the props.
He's the one the media goes
to first for ju icy sound

bites about the event. He's the One
who get all the press r although admit-
tedly, he did start this whole mess.

It's One thing to dream Up Black
Rock City. It's another to actually
bui ld it. Who are these people who
COme to the Black Rock Desert
months ahead of time to create a city
out of nothing - then remove it like it
never existed?

These people are the Black Rock
City Department of Public Works
(DPW), and they WOr!< their asses off
just so you people can have a pretend
City to come party in for a week.

This past July 4th weekend, Piss
Clear, consisting of myself and the
Mysterious D, drove up to the DPW
work ranch, aka Black Rock Station,
about 25 miles north of Gerlach. There,
we got to hang out with the Crew,
including Bubbfegeek, who gave us a
tOUr of the property - all 280 acres of
it. (The Old u80 Acres" is leased land.
The Burning Man organization recently
purchased another 2 0 0 acres.)

We also sat .down and chatted
with DPW Chief of Staff Will Roger
(aka Kapt. Klean), along with
Operations Director Ffynn Mauthe
and Operations Manager Ada Chester.
Each have beetW/ith the Burning
Man organization for a number of
years, the iongest being Will, who was
f i r s t introduced to Burning Man by
his girlfriend, Crinisori Rose, back in
1993.

In the beginning, Will hefp|d pJan" !

the survey and fOadS wijfiidphfi Law,
one of the original BM j)|gjjjh1zers. In
1997, after 8ohn q u ] t ^ | | ^
asked Will, if he wpiira^ppthe
Nevada-operatmi|M8t^ifef6k,
as they say, isWlJlOry. ~~

Flynn Came lo^|#ning Manby way of
Survival Researcfrĵ jlfs and another robotic
group, the Seep||̂ bacl<?|n '95. He, fob,.'
Worked s^|plhnLawJand built theftelcAl
tower j tr49f| | |He § .been workjng'fojpl^ilje^
Man" eyejjiHle. ; ̂ i^^^'T/y::. ^0:- ... -

Adataf ^ i o s l | n t e r e s t ! ng;fjow i dis-,
covered BiulBiiilMari^^o^vAfte^ graduating «
from COil^ewSgfClhe'visited an'lMjgar^
friend in JJ%j Orleans, -wfip had a big pifIhof

cover ftory
flyers ihlls'touse. She reached in, grabbed
pne^iany^jwas a .Burning :Man newsletter. In

^ j t / she saw^i| j | | i img that said, "DPW; We„ -.
•need carpentef% welders, etc." She had never-,
;heard of BM,jbiit it SOUnded interesting. She
fet baCK.to Austin, assembled a^Bfew, and

^arrived at the DPW work'mnch. A0iVst, Flynn
^turned themaViraf. But they were-determined to
^rk,whetli#|ie liked it or riotShe's been with

,/the DPW ever since. ;

PC: Will and Flynn, you both got
more involved with Burning Man
after John Law quit. Why do you
think he left?

WILL: 1 don't th ink he could see
himself working anything that would
grOW any larger. He thought it
had gotten b ig enough.

PC: And you wanted to help make
Burning Man bigger?

WILL: I thought it would be cool!
Back then, people were already say-
ing, "This thing changed my life."
So why not change a whole bunch of
lives, y'know? It needed to go on - it
was an important week in a lot of
lives, including my own.

PC: How do you get people to come
out here to do such hard WOrk?

WILL: Let me give you a l i t t le histo-
ry. It used be that we were always
undermanned. We would make appeals
on the internet, the phones, anything to
get people to COITie out here and
work with us. We didn't have much to
offer. It was food and a bad time, usu-
ally. We didn't even have porta-potties
for the first three years.

Then we got a few regular peo-
ple coming back - mostly CirCUS
people. These are hardcore peo-
ple. I love them. They're not. afraid of
hard work. They can put up a tent,
do funky carpentry, even wire your
house for you ... ail Wrong, but
they can do it.

And that's who we relied upon.
There was a circus from New Orleans
and one from Minneapolis. And then
they started bringing in more peO-
ple. We had an open door policy,

J5 and last year, for the first time, we
<* had enough people - m fact, we
1 had tOO many people.
< I mean, we pay pretty good

money here, if you Consider;
there's no overhead, Y6afre not paying for rent
or restaurants or movies. We provide beer,
food, a place to take a Crap, and - this year
j^rieto rniich everybody sleeps in a trailer. All of
a Slidden, $50 a day is looking pre t ty
good.

This year/for the first time, we're choosing
the peopl.e4we want. And with this, we C3.fi
eliminate the people who have caused̂ prbblems
initfie past The whiners, the cfy^abies, the
junkies... ; "
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FLYNN: It's going to be very sad in a lot of
Cases. Because some people have always
shown up, and we've always fit them in. Last
year, we had 259 people by August 23 - that
was our roll call t h a t morning. We had to
know who was here and what they were doing -
and we r e a l i z e d some people were taking
advantage of the S i t u a t i o n .

_ This year, the department managers gave us a
l i s t - they picked their people. So as Operations
Director, I'm not hiring anybody. What's even
saddens we have a waiting list of volunteers.
Any g i ven day, we're running about 40-45 vol-
unteers. All youhave to do is work two weeks,
and you get a t i cke t and a
t - s l l i r t . Most of them will leave after two
weeks, but a lot of them stay on - and it's a big
j o b juggling that.

WILL: With the staff and crew, it's about 95
paid people to ta l , and about 45 Volunteers,
to make it 140.

PC: The DPW USed to be all volunteer, did-
n't it?

FLYNN: It was al l volunteers until '99. T h a t
was the first year we actually started paying the
crew. And every job that we delegate is a job
that one of us three have personally done
ourselves. That makes a big difference. Because
it's hard to go tell Someone to
put up a fence if you've never done
it.

PC: What kind of person comes
to W0H< for the DPW?

A pile of plastic orange trash fencing - all ten miles of it - at the DPW:work rahct)

WILL: We're one of the unusual companies that
works by Consensus. I used to run everything
out here like a dictator, and I'm kind of embar-
rassed by it now. This year, I'm trying to rely
on the people around me that can more than do
their job. I've always felt the burden because I
didn't t rust anybody - and now I'm trusting
everybody. And I think everyone notices the dif-
ference. I mean, I've got a bad reputat ion!

PC: so we've heard!

ADA: The w a y that everything's going this
year, people are taking Ownership of what

WILL: We don't know! We have
people out here who Often
won't tell you what their skills
are. We try to find out from the
forms.

Let me tell you a funny story.
We had a guy named George Bush
last year. Everybody loved
George. He was one of the heroes. He came
up to get dirty and pound things. Over the winter
we find OUt that he runs a big corporation in
Chicago, wears a suit everyday, and is worth 75
million dollars!

PC: Looking around, it seems like you run a
pretty blCj operation here.

WILL: S i x thousand T-stakes, ten miles of
fence, acres and acres of shade. T h e cafe build-
ing - is a unique design, nothing like it in the
world - is bigger than the Coliseum in Rome. It's
got over a mile of wired roping. It 's remarkable.

PC: There's this huge infrastructure, yet the
DPW seems to have a fairly lOOSe organization
-or am I Wrong here?

FLYNN: I would b r a g that we are the t i g h t
est department in the Burning Man organization.
We're the Only ones who have meetings every
morning. By the time the rest of the WOrld
wakes up in San Francisco, we've already
knocked out a half day of work. So i don't
know how exactly you mean lOOSe/

PC: Well, it doesn't seem like a normal com-
pany JOO. There maybe a "boss" telling people
what tomdo, but it seems a lot friendlier and laid-
back, like everybody's, working together.
There's a hierarchy, but it doesn't seem so rigid,
like in the normal world.

"There's no manual on this. You can't
go to the library and check out a book

on how to build a city for 30,000 people
on public land in two weeks -

and then clean it up with no trace."

they're doing. They get to do it and be proud of
it, and not worry about being micromanaged.

PC: If I told you the DPW work ranch seemed
like summer camp for freaks, what
would you say?

WILL: Probably about right! There are peo-
ple here from all OVer - New York City,
Seattle, the Bay Area, L.A.

On the other hand, it is a labor camp. We
do work hard. The days are long. In the heat
of the season, it's a 12-hour day. And some of
the guys work longer than that. SQfTie of the
projects we do are real m i rac les tha t happen
in a short amount of time - the base of the Man,
for example. I don't know how they do it. They
get two weeks to put up a four-story building to
COde. Do that in a community somewhere

else! :
PC: Some BM Old^merSpthWnes who
pine for the early days, backJji0heearly-'9Os -
ate probably annoyed that Wf. Burning Man
organization now pays people,^nd is buying land
and equipment They'd rather it bejnqre 07 Y,
in order to have lower ticket pric%$r?

FLYNN: Oh yeah, the good Qid.da|s, where people
Shit on the playa and |eft^ajp|ftlcking ITieSS.
Look, I'm all into the;#tItl Imt that used to hap-,
pen in the old days?6ut if y ^ f iVs tand ing ""
there and a bomb goes off too close...

(162)

WILL: Or you get decapitated by a car on your
motorcycle - which happened... or you get a
Car running over your tent - which happened...
then those are the good old days? Oh, I think
those are the bad old days!

Over time, the anarchist thing had to be
removed. Because we were Visible. We had to
pay taxes. We had to pay our bills. And when
you pay bills, that means you have to have an
accounting office. All of a Sudden, it's a real
business. It's not anarchist anymore. If those
guys want to experience that, they can go to a
Rainbow Gathering.

PC: One complaint that's often
heard is that the ticket prices
are nOW so high.

WILL: I think it's the best
deal on the planet.

PC: some would disagree,
since you have to bring all your
own Stuff, and Still pay $200.

WILL: Well, they should br ing
their own por ta -pot ty then!

PC: Would you Say that clean-
up is the worst part about working for the DPW?

FLYNN: Clean-up is probably the most Strict
time of the event. We have no days off. There's
nothing f l M about it. Everybody's gone home,
and people get*a bit disgruntled because of the
meSS that's been left. You can say "Leave No
Trace" all day. long, but they leave, and there's
trace. Morale goes down a bit, so we do our best
to try to make it fun.

PC: It Seems as if the DPW has a real Chip
on its shoulder• Regarding the citizens of Black
Rock City. You guys definitely have a bad-aSS
reputation. ?p

ADA: We don't Want t|al^ttitude, but we can't
help i t - especiaUyiwi#th| Newbies here.
Spme of us have De*en;piit here fog months.
We're used to living in th^desert, we're self-suf-
ficient. And we've,be(>n workingf to make, this
iBVent hapften :̂̂ ^̂ ^ in - we're
used to^opfjebple,^^,alf|If!ssudden, it's
2*1,000 people. If5|^||i^herming.

FLYNN: It's not on;pur||se, but I think the peo-
ple^hat areW^jWOtig§§ere do have,a lot of
a t « t y a | f | s t a f ^ p p r l ) P W agajnsfttie.
:R§ i ie1^^?c |Pted thaf^he#aiust C;
became DPW^I^i^hegiadgltnaixhists who
fUCk-shit u p / ' J g f o g H k e j i ^ h f LWe want
t o ; b e ; t h e ^ u y s # i » l | ^ 3 t 5 l - ^ '

next page •
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Playa Lingo: the lexicon
of Black Rock City
rtarkwad
Any idiot who walks or rides
around at night without wear-
ing any illumination of any
kind.

Don't be a fucking darkwad!
Get a glow stick!

floater
A person who takes this year's
Burning Man theme way too
seriously.

We bad our theme camp all
set up, and then that floater
dude had to get all super criti-
cal because we're not doing
something nautical.

fucko
Moniker used by Burners -, .
and/or Gigsvillians to refer to
fellow denizens of Gigsviffe.

Those fuckos over in
Gigsville throw one hell of a
mean Carbeque!

geek-banding
Trading infomation and relay-
ing messages over walkie-
talkies.

The crowd's small on this ,
side right now, but there's lots
of people geek-banding out the
20 so you better get your ass
over here quick... over.

The Hat
Also known as
Larry Harvey.

Have you seen The Hat tate:
ly? Last I saw, he was zoomim.
off in his golf cart to yet anotf
er meeting.

\jiuja iian

Playa dust + JUM . ^ . ^ i -,-
fack of regular showers =
playa hair. Gives you a hold
that makes Paul Mitchell green
with envy.

I look like an untamed wild
child with my crazy playa hair!
playa hate-ta
Those sfick, tough urbanites
who transmogrify into whiny,
cowering turds the moment
they set foot on the playa.

Those Playa Hate-tas from
NYC went and hid in their
rental RV every time the wind
kicked up.

playa platforms
What you get when an inch or
more of playa mud accumu-
lates on the soles of your shoes.

Damn! Another inch of this
rain and its playa platforms
for all of us!

playa shuffle
Addled, vacant stare and trudg-
ing walk exhibited by Burners
finding their way back to camp
after being,up all day and
night, partying and dancing.

Did you see Mark come back
to camp this morning? He was
doing the playa shuffle, then

, headed straight for his tent.

newbie roadblock
Badly parked bicycles that
impede the regular flow of foot
traffic.

If you don't want me walkin'
over your Newbie roadblock
why did you set it up in the
middle of this fucking path?

playa brain
Malady afflicting your short-
term memory.

Ak! Playa brain! Where the
fuck are my keys?

playa droppings
Clumps of playa that fall off •>
arid litter Highway 447 from
departing vehicles.

Fasten your seatbelts, kids!^
It's going to be a bumpy ride T
, with alt these playa dropping^![

playa dust
trace condiments your food.

iGets into and onto everything
arid won't go away.
f 4've still got playa-dust in my

:pmh from last yearl - ) t

yahoo
Any non-participatory person in
Black Rock City, such as some-
one taking photos without per-
mission.

/ like it here better earlier in
the week, before all the Yahoos
show up on the weekend.

vapor camp
The empty space of a theme
camp whose organizers wuss
out after reserving their real
estate for the week.

Our camp had a pretty small
space, so we took over the
vapor camp next to us.

whuttayagot
An amroying'barterer who
doesn't get the concept of a gift
economy. Won'igive anything
without an even exchange,
doesn't use hard cash, but

, might as%dl^ r
J B f ̂ J ^ t e r was a
MrfMiutpfyagoi! Hewould-

>1*M$ f^e 4 Mp unless I gave
klm^iaee^/ * "

_ -^ tomplietfbySage Collins
Penfotd, Rev. Blind Toaster,
\ ' v arid Bryan Finch

, , — — — ,„„.,_

ADA: A kinder, gentler DPW!
WILL: Were we d r u n k in the past?
Yeah. Did we take too many drugs?
Yeah, we've done that. We've b r o k e n
all the ru les . But this year, we've
eliminated most of those people. We're
being t i g h t e r with the rules.

We had a staff member, a cafe volun-
teer, d i e last year. He fell out of a
truck and got Crushed by a trailer. It
was an-unsafe load, he was riding in the
back, U n p r o t e c t e d , not seatbelted
into a chair. He was offered all that, but
he decided not to.

So now we have a very COO I safety
program - and not just because of that,
but because we needed i t We're try-
ing to be a much kinder, gentler, more
focused, more open, m o r e COmiTlU-
n i t y - O r i e n t e d department. That's
my goal. And I think we all need to work
t o w a r d s that.

PC: How much money does it take to
OUild Black Rock City?

WILL: My p a r t i c u l a r budget is a lit-
tle over a million dollars. But that's a
year-round budget that also f u n d s the ^
Care take rs here in the wintertime,
food year-round, t r a v e l expenses, fleet

^3expenses.̂  mean, OUr.porta-potty bill
; is over $300,000. Burning Man isn't a
fV^on-profity it's a no-profit. What we do
• is spend all our money every year
putting on an event.

138 • iOOi

r>: uu you vveroicfj uduc anujuoi
; gaze in shock at how big it's all gotten?

• i t t L L ^ i d o n e that a lot lately. We
^ f l r f e p tentS up here. Flynn and I
S\i?§P ttP W) th the name "DRW" by sit-
$$8$ around the campfire One,night
vM$e said, "We've got to organize this/

• • • • J « . v. »«%- . s»»~ . . . . . . - J v . i - i ; ! , . , . . ; , , _ . . ^ .

the event? Wouldn't clean-up be easier
if we didn't make a big burn scar? Why
don't we S to re things here and Use
them neXtyear?" So we made our first
depot a couple of r a n c h e s over. Then
We,eventually leased the property here.

PC: When we were getting the tOUf of
the DPW ranch, it seems tike everyone
kinda has their OWH little dominions.

FLYNN: It probably looks a lot like
Black Rock City did in the o ld d a y s .
In the certain light of Sunset, it looks
like t h e r e S a festival going on out
here - especially when we're r a m p e d
up m August.

WILL: Yeah, we've got the cafe, we've
got porta-potties, little i n d i v i d u a l
camps that people take p r i d e in. Not
only has there been progress with the
actual, physical p a r t of it, but the real
progress has been what Flynn and Ada
and I have learned about managing this
t h i n g . There's no manual on this. You
can't g o to the library and check out a
book on how to build a city for 30,000

.people on public land in two weeks -
and then clean it up with no trace.

If you think about it, it's a m i r a c l e .
And we know how to manage that! We
actually W r i t e the stipulationsifor the
BLWi. We tell them how we're going to
do it, and they're glad that we u b ! We
wrote the f f r s t environmental assess-
ment. We set the standard for clean-up.
We l<nOW,howto build structures that
can withstand 100 mph winds. We know
how to deaf with all that it's n o t some-
thing swe went to ̂ school for. I've got four
college ^Irees -and spent twenty years in
universi^'and tfothing that 1 learned

,, there iMtkhlng - prepared me for this!
a t S why I like it It's a n e w

ige e v e r y year.
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The BRC Donner Award
a retrospective by GENEVIEVE J. PETRONE

_ J amed after the i l l - f a t e d 1846 wagon
train, Burning Man's D o n n e r A w a r d was
g iven out each year by the Black Rock Rangers
to the individual or group who pushed the limits of
personal Surv iva l through S tup id i t y , inatten-
tion, poor timing, or just b a d luCK.

During the e a r l y days of BM, survival was a
matter of personal cho ice . Throwing a three-day
party Somewhere in the middle of a 400-
square-mile dry lake bed required some knowledge
of survival - especially when you invited the crazi-
est people you knew. Add alCOHOl, guns, and
sleep d e p r i v a t i o n . Then, factor in high winds
and blinding dust storms. Compound the odds with
cars doing 100 mph and take your chances with
the Occasional lighting bolt.

Oh yes, and on the last night, set fire to a giant
wooden man in the middle of your camp and then
b u m everything else. Ah, tnOSe were the days.

1992: Danger
Ranger gave the
f i rs t Donner
Award to the pilot
of a Cessna single-
engine p lane ,
who, after dramat-
ically b u z z i n g
the camp three
times, managed to
land Upside
d o w n on the playa just south of camp. The crash
site, which was s t r e w n wjth Oreo cook ies ,
gave new meaning to the term ucargo cult." This
popular a r t installation remained on the playa for
three weeks, until it was f i n a l l y visited by the
Federal Aviation Administration and then carted
out on a l a r g e flatbed truck.

1993: The Pohtier Award was gjven to an HBO
video crew,They were so a f r a i d of getting their
RV StUCk in thernlud that they high-tailed away
at the first sigh&QfJStOrm clouds.

1994: The prize was-given t h i s yfar to two young
men who got lost at aught and ran out of gas at the
edge of the playa near the old historic mining town
of Sulfur. Since the/were cold, they set fire to one
of the historic buHdirtgS a n d burnt it to the ground.

1995: ThreeJftfcai teenagers drove off in the wrong
direction at night and got stuck in the treacherous
Quinn Rrvfer area at the northeast end otahe^piaya.
Without"Water or supplies, and wearing pnjyt-
shirts and pants, they spent the n i g h t i f f their
Mazda RX-7. In the morning, they walked away in
separate directions. A f te r an extensive, day-long
search by a Ranger search and rescue team, they
were finally located - one at a time. The last
boy was found lying near the railroad tracks**just
before nightfall, suffering front'Severe.sunburn:
and dehydration. TheirxarTias never been found.

1996: This year's partner Award went tchall the
reckless d r i v e r s who turned* the f)layaInto>.a
risky game of chance/ thereby changiagythe driving
rUI eS for everyone. The top WJ flnerf|wefe;,
Fourth place - the college student%Tio TO I l e g hjs
parents' Isuzu trooper just south o? camp.-T{}i||^
place - ih% two local kids who^ipped their £ > ^
Suzuki Quldruoner while playijfg' t a g wi|h ariolife
er movinsfveBjde. JJecond place - the drunkfpnvfl
who sheared off the rear end of anotWet

pickup truck during a dust storm. And finally, first
place - the spaced-out j u n k i e who borrowed his
girlfriend's rental car and then p l o w e d it into an
occupied tent, causing severe i n j u r i es .

1997: The prize was taken by the f o r m e r
Burning Man m e d i c a l coordinator. He severely
burned his hand w h i l e attempting to remove
some steel cables, which had been in the flames of
the Burn a few minutes be fo re . The runner-up
was an attempted gate-crasher whose truck spent
four days stuck in the mud.

1998: This Donner Award was carried in style by
the BM organizer who set fire to his own tent with
a tiki torch. Close runner-ups for this year's award
were: the pi lot of a giant windsailer who ran
into the Tower of Rudra; the DPW truck driver

who.got stuck while
crossing the railroad
t r a c k s where there
was no crossing; the gate

Crasher who attempted
to sneak in by driving down the
railroad tracks.

B o t h of the vehicles
which got Stuck on the tracks
were completely destroyed by
f a s t moving freight trains.
The giant windsailer was dis-
mantled with a cutting torch by

history

the artist who b u i l t the tower.

1999: After a much Ca lmer event, the award
was given to a participant who did a SWan dive
from the t o p of three-story towe/. Somehow, he
landed on the playa with only m i n o r injuries.
The runner-up was a DPW driver who, over the
course of the event, managed to roll two vehicles.

2000: The Donner Award was given to the Bureau
of Land Management (BLM), not for putting
themselves at risk, b u t for putting the entire
community of .Burning Man at risk. This was the
year that the BLM Secret ly decided not to
p a t r o l the open playa around Black Rock City,
instead, all the BLM Rangers were moved
ins ide the city. Their orders were to concentrate
on issuing tickets for social infractions, like pee -
i n g on the ground, and making pot bus ts . This
unannounced Change in policy left our city
defenseless against cars roaring through the
perimeter fence at 60 mph, thereby seriously
endangering participants and resulting in the loss
of thousands of dollars worth of admission tickets.
It was on Thursday m o r n i n g at 4 AM, after
discovering another break in the fence and seeing
tire tracks straight through walk-in camping, that
a particularly OUtragea Danger Ranger drove
his trusty Electrolux 4WD into the middle of the
agency's sleeping carnp'and switched on his siren.
His words were;vVWhen any government f a i l s to
defend its citizens, someone must sound the
alarm."'

Jpffistfie call for Safety had an effect?
f Perhaps. Last year, in 2001, there was no Donner
Award wififer.,The message in the Survival
Guide is hOW well-spread. Many new safety regu-
lations, arid driving restrictions are in e f fec t . The
meritin blatik have .applied technology to defend

^our p e f i f r i e t e ^ the;BLM is still protecting our
?;mb,ra1s, and The'jvlan is further away than ever.
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Harley talks to Piss Clear
by ADRIAN ROBERTS

C
^ h e is the goddess of theme camp
placement, and she has the t h a n k -
leSS job of j u g g l i n g both precious
playa real estate and precious egOS.
She is Harley DuBois, and she actually
took time out of her busy schedule to
answer Piss dear's stupid questions.

PISS CLEAR: What IS your official
title in the Burning Man organization?

HARLEY: Director of Community
Services and Playa Safety

PC: So you, like, pl<ZC6 theme camps
and Stuff?

Stupid questions
H: Among
other things. I
oversee the
Greeters, Playa Info, Earth Guardians, Lamplighters,
Recycling, Volunteer Bus Depot, Gate/Perimeter,
Rangers, ESD (Fire, Medical, Communications, Crisis
Intervention), DMV... I t h i n k that COVerS it.

PC: How many theme camps are here this year?

H: Around 507 .

PC: How long does it take to figure out where they all go?

H: We do two to three weeks of in tens ive mapping to
place all the camps and villages. A team of two puts in 8-
15 hour days. We Shut the door and lock it until we're
done.

PC: Do you play faVOHteS with certain camps?

H: No. I'm pretty much by the book.

PC: Come on, really?

H: Yeah, really. It's true that a t r i e d - a n d - t r u e camp
that we know we can count on will be placed in places
where we need a Cer ta in t ype of interactivity. But
camps have Cycles. They may be great one year, and fall
apart the "next. We try to Stay on top of who isuOlng
what, and what a camp's track record is. , ~.

Some camps write a great questionnaire and do n o t h -
ing . Others write nothing and are fabulous. It's a j o b of
guesstlmation, i n t u i t i p n , history, and trust.
Occasionally, there's a camp that gets the short tnd of the
stick one year, and deserves a year of great placement to
make things r i g h t - but it's rare.

If you Screw up though, you start to be given less pri-
ority. If you do n o t get us what we request, when we
reques t it, you may not get placed. If youdonqt tell us .
how you plan on being i n t e r a c t i v e , we may not pl^Ce
you. Interactivity is what a theme camp is suRpq̂ gd to be
about. I try to keep it S imple, so playing fayqrps is not
necessary. T"\" , ! '^:€£ffJ^Y-••-'•',

And if you talk to some jpng-^anding camplthat you
t h i n k may he in question, nine times but of ten ̂  if you
can get them to admit i t -you will find tfiat l'\(e:|oid tfiern
that this is their last year getting the^good SRo|||fpH^t
they've beeji^ulled from jtHat spot in the|iasB||^||ye /
someoneelseachance^at it^f evengpt'^g|t^|pip"J •
(Larry 1fa$ey's camp) tq,4^nge*si(J!e$''qif.t^|^^|iole!'

PCSWhiSo Certain tMme t^s^^^y^eittmty
aren't etiept$at good, gefpriineJpl^^§^Me%iet'y
yearMhife other camps that are ihuimeM'rigei relegated
totheboonies? ; W""

H: Some people request the boonies!
S o m e people underestimate them-
selves and forget to tell us how g r e a t
they are. We try not to judge aesthet-
ics but instead ask that a camp be
"visually stimulating." That leaves the
door wide open for how a Camp pre-
sents itself.

We try to not p e n a l i z e people
just because they're not loaded with
dough or e x q u i s i t e creativity.
Everyone deserves the same chance to
Shine at Burning Man. So what if it
doesn't look q u i t e as good as they
hoped? As long as a g r o u p comes
together to give something to the
community, why not give them a
Shot with a great spot? We try to
find the most i n t e r a c t i v e , beauti-
ful, and "charged" camps for the
Esplanade, but we're never sure

what will actually come out of that rental truck until
they ShOW up.

For example, why does Piss Clear, year after year, get
p l a c e m e n t that many consider "great," when your
effort at a visually S t i m u l a t i n g camp is, to put it
bluntly, on the poo r Side? Because your art is your
newspaper, not how cool your RV looks. D.Uh.

PC: Do certain camps get "blacklisted" or put "on
probation" if they piss you off or don't clean up properly?

H: Yup. sure enough. Clean-up is Cr i t i ca l to the survival
of our event! If they don't show up they're also on my shit
list. If they act like p n m a d o n n a S , I can't help but take
note. And if they whine a lot, I Seem to remember.

Listen, we do this as a service to everyone and it's a
Very tough job. We try our best to be f a i r and consistent,
and nothing bothers me more than someone who can't
Uphold our community standards or who thinks they are
above the guidelines.

PC: We understand that placing 500 f;"iheme camps isna
logistical nightmare, and that thai many^gos are bruised
in the process. What's the biggestgfiawa you've ever
had with a camp being anno^Mwj^'m&^placement?

H: I was threatened, to be SUed this year! TK^twas
k i n d a Ugly. Boy, if I went into all of thepania that
unfolds around placement we would need an e n t i r e edi-
tion of your paper. X

I have to say that one beautiful thing about Burning Man
is that it is self-correcting. Camps that f r e a k often end up
t h a n k i n g us. people that drop the ball:|9f|p|ijfpamp
and try and blame us for ^esjbs^ ie jp i^a j^y^piace-
ment areOftennpt t^peo|feilHai^S|jd:UP;Mntacting us
the following year. The pfacet^entS^^rf ̂ ^sf%i^e^tutififI job
of S t rok ing egos and higKffghtmgi^^^itive,|spects of
a spot,jand all this goes a^p|g way towara^f^c|np;peo-
ple give up fieir preeonce||ea|deas « f ^ M ^ ^ ^ p i i g h t
they wanted.' In truth, ih\#|um| i r .df ;6f |?| | t^^at our
event are remiarkably-||v|f,^^^^m^~'t'-•-;

PC: Does brovmoo^ng/li^^^^^^^^l^J--bt:ibery/
flattery, and/or favors of ||^^^^we|||^fing0lp::cfo
with a 'iheme"camja";gett/h^p^^^S^if;^|^%dt?'-v

H: Nope. I kinda r e s e n j | ^ ^ ^ ! ' 2 ? ^ : r - "• -.

PC: if noi;meikow^jthe^^^^Mf$iTl^ni6-asS
excuse for ; a ; t h ; e 0 % ^ # 7 # l ^ ^

H: Yo i i 'wrM'a f t ^a t 'p 'ap 'e r ! ; ^ - ' ' . "••
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HOW TO LEAD A LINE SWEEP
submitted by D.A.
Playa Restoration Manager,
Black Rock City Department of Public Works

LINE SWEEP (n) a quick and efficient collective effort conducted by responsible citizens
for scanning and removing matter out of place (moop) from a given area namely
their camp, block, art project, village, or city at Burning Man on the Black Rock Desert.

THE RULE OF THUMB FOR LINE SWEEPS:
Width of Camp * 6 ft (approx. arms width apart) = Optimal Number of Moopers

Ex. A camp that is 60 ft. wide should have at least 10 Moopers on The Line

Step 1: Line Up!

Step 2: Spread Out!

Step 3: Moop Out!
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Burning Man: Preparation

home > preparation > travel information > pyramid lake

PYRAMID LAKE
Pyramid Lake is a beautiful, ancient lake located on Paiute Tribe land halfway between Reno and Gerlach. Many
people pass by the lake on the way to Burning Man via State routes 445, 446, and 447. Day use and overnight
camping is allowed in many areas along the lake shore, but you must purchase a permit beforehand. The 1-80
Smoke Shop in Wadsworth and The Nixon Store in Nixon are the most convenient location for most Burners to
purchase a use and/or camping permit, and you can also purchase a permit from the locations below. You can
also buy one online and get further information about Pyramid Lake here.

Pyramid Lake Paiute Tribe Permit Vendors

Reno
Cabela's - map
8650 Boomtown-Garson Road
Verdi, NV

Reno Fly Shop - map
294 E. MoanaLane#14
Reno, NV
(775) 825-3474

Mark, Fore & Strike Sporting Goods - map
490 Kietzke Lane
Reno, NV
(775) 322-9559

Sparks
Scheels All Sports - map
1200 Scheels Boulevard
Sparks, NV
(775)331-2700

Terribles Texaco - map
8995 Spanish Springs Rd.
Sparks, NV
(775) 425-7600

7-11 - map
15 Eagle Canyon Drive
Sparks, NV
(775)425-1711

Wadsworth
1-80 Smokeshop - map
1000 Smokeshop Circle
Wadsworth, NV
(775)575-2181

Nixon
Museum & Visitors Center - map
709 State Street
Nixon. NV
(775)574-1080

The Nixon Store - map
200 S. Hollywood Road
Nixon, NV
(775) 574-0467

Sutcliffe
Pyramid Lake Store - map
29555 Pyramid Hwy.
Sutcliffe, NV
(775) 476-0555

Pyramid Lake Fisheries - map
Star Route
Sutcliffe, NV
(775) 476-0500

Sutcliffe Ranger Station - map
2500 Lakeview Drive
Sutcliffe, NV
(775)476-1155

privacy policy :: credits
© 1989-2010 black rock city, lie

call: (415) TO-FLAME
Contact the Webmaster
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TRIBAL GOVERNMENT

Pyramid Lake Pai&rte
Reservation Facts:

Size: 476,728 acres

Communities Sutcliffe, Nixon,
and Wadsworth

Capitol: Nixon, Nevada

Declaration of Reservation:
March 23, 1874

Pyramid Lake Paiute Tribe
Interpretive Kit:

For more information about the
Pyramid Lake Paiute Tribe,
CLICK HERE.

Numu (The People)
The Pyramid Lake Paiute Tribe

The Paiute people called themselves Numu, or "The People." Deeply grounded in their environment, the Paiutes
believed that power (pooha) could reside in any natural object including animals, plants, stones, water and
geographical features. They also believed that it resided in natural phenomena such as the sun, moon, thunder,
clouds and wind.

Today, there are many different Paiute groups living in areas
that include Lovelock, McDermitt, Mason Valley, Smith
Valley, Pyramid Lake, Reno-Sparks, Stillwater, Fallon, Summit
Lake and Walker River.The different reservations and
colonies continue to share a common heritage.Working
together as a people, the Paiute Tribes focus on solutions
for a changing world. Continuing involvement in social and
political issues has resulted in a stronger voice and influence
within Nevada. The tribe looks to courts, schools, industry
and agriculture to provide a better life for their children,
preserve their traditions, regain their land and realize their
hopes for the future.

The Pyramid Lake Paiute Tribe is governed by 10 Tribal Council members who are elected bi-annually in
December and on staggered two year terms. The tribe operates under the Indian Reorganization Act
Constitution and By-Laws approved on January 26, 1936 by the Department of Interior.

The Pyramid Lake Paiute Tribe has a Government to Government Relationship with the Federal Government.
Therefore, the Tribe contracts with or receives grants directly from Federal Agencies or the State of Nevada, to
provide services to the Tribal members and residents of the Reservation. The revenue generated by the Tribe is
used to support local Tribal government activities and to supplement the programs that provide direct services
to the Tribal members or residents.

The Pyramid Lake Paiute Tribes' Reservation is located thirty
five miles northeast of Reno, Nevada in a remote desert area
located in the counties of Washoe, Lyon, and Storey. The
area of the reservation contains 475,000 acres or 742.2
square miles. Out of this acreage approximately 112,000
acres cover the surface of a terminal desert lake, Pyramid
Lake. Pyramid Lake is one of the most valuable assets of the
Tribe and is entirely enclosed within the boundaries of the
Reservation. Pyramid Lake is approximately 15 miles long
and 11 miles wide. Pyramid Lake measures 350 feet at it's
deepest point.

According to the 2000 Census 1,388 Tribal Members lived on the Pyramid Lake Indian Reservation. 65.7% of
Tribal Members were employed either on or off the reservation while 34.3% of Tribal Members were
unemployed. Common employment occupations were; service, management, professional, sales and office,
farming, fishing, forestry, construction, maintenance, transportation, agriculture, government and ranching.
5.3% of Tribal Members worked at home and only 3.6% were self employed or owned their own business. The
average commute time to work from Tribal Members was 25.5 minutes. The average per-capita income for each
Tribal Member is $11,837.

Much of the economy on the Pyramid Lake Reservation is centered around fishing and recreational activities
atPyramid Lake. In addition to permit fees for fishing, day use and overnight camping, the Tribe also receives
lease revenue, and tax revenue. Several Tribal members belong to the Pyramid Lake Cattleman's Cooperative
Association and the Association utilizes the reservation desert open range to operate and manage the individual
cattle herds.

Responsibility of CuStunaB Resources and Proper Etiquette
• Prehistoric and Historic sites are viewed as the homes of our ancestors.
• Be as respectful as you would be when visiting anyone's home
• Do use designated trails
• Do not remove artifacts
• Do view structures from distance

• Do not reveal site locations or give out GPS coordinates, irresponsible articles, books, websites and blogs
that will result in sites being over-visited, damaged or even looted

• Do take all trash & waste with you
• Do leave only footprints

Responsible Petroglyph/Rock Art Etiquette
• Do not mark on or add graffiti or deface the images on the Rock Art
• Do not walk or climb across the Petroglyphs
• Do not trace or make rubbings of the Rock Art
• Do no use chalk or other materials to outline the Rock Art
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Paiute War - Wikipedia, the free encyclopedia

Paiute War
From Wikipedia, the free encyclopedia

The Paiute War, also known as the Pyramid Lake
War, Washoe Indian War and the Pah Ute War, was
an armed conflict between Northern Paiutes allied with
the Shoshone and the Bannock against the United
States. It took place in 1860 in the vicinity of Pyramid
Lake in the Utah Territory, now within present day
Nevada. The war was preceded by a series of
increasingly violent incidents, culminating in two
pitched battles in which approximately eighty
Americans were killed. The number of Paiutes killed in

action is unrecorded.[dfato needed] Smaller raids and
skirmishes continued until a cease-fire was agreed to in
August 1860, there was no treaty.

Contents

• 1 Background
• 2 War

• 2.1 Williams Station Massacre
• 2.2 First Battle of Pyramid Lake
• 2.3 Second Battle of Pyramid Lake

• 3 Aftermath
• 4 See also
• 5 References
• 6 External links
• 7 Further reading

Paiute War
Part of the American Indian Wars

Background

Early settlement of what is now northwestern Nevada
had a tremendous disruptive effect on the Northern
Paiute people. The fragility of the Great Basin
ecosystem magnified this disruption despite the
relatively low density of the settlers. These disruptions
included the felling of Single-leaf Piny on groves, a
major food source for the Paiute, for the mining
industry and monopolization of water sources. In
addition, settlers and Paiutes competed for grazing lands. Several murders of settlers, including famed
mountain man Peter Lassen, were widely attributed to Paiutes. Murders of Paiutes by Americans also
occurred. The lack of effective government in the area meant that there was no formal judicial response to
these incidents, leading to private retribution and a general atmosphere of fear and distrust. The winter of
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Numaga, high chief of the Paiute during the war,

Date 1860
Location Pyramid Lake, Nevada
Result United States victory

Belligerents

United States Paiute
Shoshone
Bannock

Commanders and leaders

William Ormsby
John C. Hays
Joseph Stewart

Numaga

Strength
207 cavalry,
-649 militia

~500 warriors

Casualties and losses
-80 killed,
~35 wounded

-35 killed,
~35 wounded



1859 and 1860 was particularly cold and snowy in the Great Basin, and was a great hardship to the Paiute.
Chief Winnemucca died in the winter of 1859. He had been influential among the Paiute, widely liked by
the settlers, and therefore served as an ambassador and keeper of an uneasy peace. Paiute bands from
across the Great Basin gathered at Pyramid Lake for the spring fish run due to failure of local food
supplies.

War

Williams Station Massacre

Main article: Williams Station Massacre

Williams Station was a combination saloon, general store and stagecoach station located along the Carson
River at the modern-day Lahontan Reservoir. On May 6,1860 Williams Station was raided by Paiutes.
Three Americans were killed and the station was burned. According to Sarah Winnemucca, this raid was in
retaliation for the kidnap and rape of two young Paiute girls by the proprietors of the station. One victim
managed to escape to Virginia City, and his story caused a general panic in the region. A militia was
quickly formed from volunteers from Virginia City, Silver City, Carson City and Genoa with the purpose of
apprehending the perpetrators. This force consisted of about 105 men and was under the overall command
of Major William Ormsby.

First Battle of Pyramid Lake

Main article: First Battle of Pyramid Lake

Ormsby's command assembled at the ruins of the Williams Station, and then proceeded north to the
Truckee River, and then along that river towards Pyramid Lake. On May 12 it was ambushed and routed by
Paiute forces under the command of Numaga approximately five miles south of the lake. Seventy-six of the

105 militiamen were killed, including Ormsby^ , and many of the others were wounded. The number of

Paiute killed is not recorded, but thought to be quite small in comparison. J

Accounts indicate that the volunteer militia of 105 were poorly armed, badly mounted, and almost
completely unorganized. They met at Williams Station and finding no natives, they headed towards
Pyramid Lake, a known settlement of the previously friendly Paiute Indians whose chief had recently died.
Along the way they encountered a small party of Paiutes occupying a strong position on a rocky hill. The
whites attacked the Indians who fled after returning a few shots. The Indians continued firing sporadically
as they fled into the ravine with the 105 militia pursing them. Once in the ravine 200 to 300 Paiute warriors
appeared and began shooting. They closed off the route of escape and fired on the militia from all sides.
The civilian militia headed for a patch of woods as their only escape and some of the survivors of the
onslaught were pursued twenty miles by the Paiute indians. Up to 500 Paiutes are thought to have
participated in the carnage. The total slaughter was seventy-six civilians massacred.^

Second Battle of Pyramid Lake

Main article: Second Battle of Pyramid Lake

In response to the first battle of Pyramid Lake, United States Army troops and elements of the California
militia were sent to the area led by Captain Joseph Stewart and Colonel John C. Hays. In late June this
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force retraced the steps of Ormsby's command, but met only slight resistance. The Paiute forces scattered
across the Great Basin, and after a minor skirmish in the Lake Range north-east of Pyramid Lake the
federal force gave up the chase. Four whites were killed in the second battle of Pyramid lake-and claimed

160 Paiutes killed.[4]

Aftermath

After the inconclusive second battle of Pyramid Lake, the federal forces built a small fort at the southern
end of Pyramid Lake to deny that area to the Paiutes. Small skirmishes and raids continued until August,
when an informal cease-fire between Numaga and white surveyors working in the area north of Pyramid
Lake was achieved. In 1861 the fort at Pyramid Lake was abandoned in favor of Fort Churchill, which was
further south, along the Carson River. While the number of Paiutes killed in action during the Pyramid
Lake War was probably quite sma\^

cltatlon needed\^ the disruption to food gathering activities, especially
fishing in Pyramid Lake, may have killed more from starvation. The Bannock War of 1878 may be viewed
as a continuation of the Pyramid Lake War, as some Paiutes and Bannock fought in both wars. The war is
of particular note because of its effect on the famed Pony Express. Several stations were ambushed and the
service experienced its first and only delays in delivery. A few brave riders distingushed themselves during
this time, especially Robert_Haslam_(Pony_Bob), who accomplished (out of necessity) a 380-mile round
trip between Lake Tahoe (Friday's Station) and Fort Churchill and back with only nine hours of rest around

May 10 of 1860.[5]

See also

• Category: Native American history of Nevada
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J_or a thousand years the women did not trust the faggots. They
would allow the faggots to arrange their hair into elaborate,
beautiful designs. They would allow them to fill their houses with
carved wood and soft fabrics. They would allow them to play music
at their parties. But they did not trust the faggots for they knew the
faggots only as men and they could not trust men.

The men have never liked the faggots. So for a long time the
fag&ots hid from them. Unacknowledged, the faggots served the
men. They created their masterpieces, educated their children,
cooked their food, arranged their gardens, planned their houses,
worked in their factories and rubbed their backs. The faggots'
energy was drained and used by the men. The faggots' activity
helped to keep the men's empires alive.

The faggots lived with the men without ever being part of the
men. It was necessary to develop secret ways to know each other.
Vibrations passed through the eyes and the tips of the fingers were
the ways the faggots knew each other. Once they learned to find
each other anywhere they went, they learned that they were
everywhere. Then they began to talk to each other and to love each
other in earnest. And then slowly the faggots taught each other a
trick. They learned how to be active in front of the men without
identifying with the men. They learned how to do for the men
without being used by the men. They could smile inside as they
performed. They could laugh no matter what the outcome of their
actions for the men were. They began to detach their souls from
the men, while leaving their bodies visibly available for activity.
The faggots learned that they could create the men's
masterpieces, educate their children, cook their food, arrange
their gardens, plan their houses, work in their factories and rub
their backs without caring how it all turned out. They learned how
the oppressed survive.

Part II

The Dance

The Palute World

Bounded by the peaks of the Sierra Nevadas to the west and the
Rockies to the east, the high Columbia plateau to the north and the
Colorado plateau to the south, the Great Basin appears the one
blighted region of an otherwise ideal continent.

Through every other section of North America, a marvelous geo-
graphic order prevails; nature has organized herself into systems of
mountains that arrange streams into rivers and rivers that cut
valleys and deliver to them soil and water—all resolving into oceans
north, west, south and east. But in the Great Basin of Nevada and
Utah, the land drains to nowhere and no river escapes.

There are few rivers or streams in any case as the ring of moun-
tains excludes precipitation. The Great Basin is the hottest and
driest region of the United States. Such water as does flow in this land
flows into brackish sinks and alkaline lakes that quickly parch in the
high, thin air and relentless sun. Dozens of mountain ranges, some
reaching altitudes over ten thousand feet, dissect the landscape into
valleys and plains, each (in a microcosm of the larger pattern)
draining into its own interior sink. At first glance, sparse clumps of
sagebrush and skittish jackrabbits appear the only forms of life.

But in isolated pockets, hidden from view and difficult of access,
are secret patches of green—grasses that bear seeds, plants with
edible roots. For a few brief weeks each spring they flourish. And on
the hills and mountainsides, scrubby conifers produce irregular
yields of pine nuts.

Seeds, roots, nuts, and rabbits (and sometimes insects, reptiles,
and rodents) are not much variety but they will keep a human alive.
And where a sustaining diet can be contrived, humans will live. At
least, this appears to be the principle that guided the diffusion of
American Indians across the North American continent, for even the
inhospitable Great Basin hosted several tribes.
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But in the Great Basin, only the presumption that life was feas-
ible—a vision—could account for the perseverance of the Basin
Indians in extracting food value from whatever could be detached
from the landscape and digested or made digestible (many nuts and
roots, for example, had to be detoxified).

Some of the Basin tribes, however, were not really indigenous to
that region. American expansion since the colonial period had trig-
gered a domino-like succession of westward dislocations. Eastern
tribes had been forced onto the Plains, Plains groups into the Rocky
Mountains, and mountain bands into the desolate Great Basin. The
latter had barely made an adaptation when early explorers encoun-
tered them and termed them "diggers" because of their desperate
condition.

Other native groups, however, had lived in the region much longer.
The Northern Paiute and Washo had established stable lifestyles by
clinging to the western rim of the Basin on the Nevada slopes of the
Sierra Nevada range. Here they combined desert foraging with the
pine nut harvest and game of the mountainsides. Over time, they
synchronized their lives perfectly to the progression of seasons, in a
cycle of migrations from food source to food source.

They lived in small, family work groups and traced their lineage in
the most obvious way—through the women who bore them. Loosely
organized into bands, they nicknamed themselves according to the
foods they ate—the Groundhog Eaters, the Pine Nut Eaters, etc.
Although these bands might roam over hundreds of miles, each
identified with a special area they considered their "medicine
territory."

The Paiute and Washo developed the most intimate relationship
possible with their land: that of the hunter-gatherer.

The Paiute knew their country. They knew which seed patches would
ripen with the crescent moon; which with the half moon; which with the
full moon. They knew that when seeds are ripe, they must be picked
within eight or ten days or they will blow away and be lost. They knew
when every root patch must be dug before the tops withered away;
when the rabbits were fattest; when the fish spawned; and when the
crickets came. Sometimes these various events happened miles away
from each other and a family had to keep on the run, with everybody
working. Under such conditions, there was no question of man being
the food provider while woman sat at home. Both were providers, but
there was a rough division of labor. Men did the strenuous work of
hunting and women did the day-by-day backbreaking work of picking
the wild growing things.1

(173)

Unlike agriculturalists, food collectors do not come to nature
equipped with systems ordering time and space—with seeds to
plant at given times and rituals to implore or coerce nature to
provide the necessary environmental conditions for successful
crops. Rather, they respond to nature, coordinating their lives to the
natural sequence of available food. The ideal is complete empathy:
to be in the right place at the right time, just as the seeds ripen, just
as the game arrives. This requires both social and physical flex-
ibility—the ability to innovate and improvise. Hunter-gatherers
have little need for a religion based on calendars.

For the hunter-gatherers of the Great Basin, passive receptivity
toward nature, far from a burden, became the wellspring for a
persistent worldview. The cultural ideal of receptivity trained both
thought and perception toward a total sensitivity to the signs of
food, no matter how minute or faint.

Survival required a constant reading of these signs of nature. For
the Paiutes, the natural world was a universal encyclopedia of
signs—each to be interpreted, for not only its present meaning but
possible and potential meanings as well. The hunter-gatherer, of
necessity, combined keen empirical observation with a high order of
inductive reasoning. He learned to interrogate nature's signs—and
this questioning functioned as dialogue; a dialogue between the
reader and the sign itself, the voice of nature. However, nature's voice
did not come simply on demand. Perhaps the seeker formulated a
question or a plea. Once agitated, the unconscious mind could draw
on a vast knowledge of environmental details. Then, through dreams
especially, the sign itself might speak.

In this way, the gathering Indians of the Great Basin lived in
intimate discourse with nature, their most basic economic activity
dependent on visions, their food-gathering itself a spiritual practice,
dreaming and waking in equal measure.

The women dreamed and they learned of designs to weave into
their baskets or heard the voice of the grass announcing its seeds.
The men dreamed and heard the deer's voice telling them where to
hunt. And when boys were ready to become men they sought
dreams of animals, to acquire their sponsorship and powers.

In the winter the Paiutes lived in pit houses, thatched with grasses
and reeds. They hunted rabbits collectively by driving them into nets
and traps, then wove the skins into soft, warm blankets. They even
found use for the ubiquitous sagebrush; after harvesting its tiny
seeds, the women pounded its bark into strings and wove these into
skirts and leggings.
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Wandering in small groups for most of the year, there was little
opportunity for social or ceremonial life. The only really communal
event was the annual gathering known today as the fiesta or fan-
dango. It was the one time of year that all the members of a Paiute
band came together.

In the autumn, when a number of families gathered for the antelope
hunt or the pine nut gathering, they held a five or six day jollification
and played games all day long,... They built a big corral or fenced
enclosure, some three or four hundred feet across. It had no roof but the
walls were ten feet high and thatched like the walls of a house.

Inside, the old men made speeches and played guessing games....
The evening entertainment was dancing. People gathered in the corral,
with a leader to sing the dance songs. Sometimes a line of men went
through the camp before hand, to collect the crowd. They stamped
along behind a leader, bows and arrows held ready for battle and
shouting: "Shoot him! Shoot him!" They stopped in front of any likely
dancer who was then supposed to fall into place at the end of the line. If
he did not, they attacked him in fun. But of course everyone joined.
There were a hundred or more people in line, when they marched into
the corral, ready for the real dancing. The step for this was very simple
and some people might not call it dancing at all for men and women
simply took hands and moved sidewise in a circle. But they did not start
immediately. This was a woman's dance and no man entered it until
some woman had tapped him on the shoulder and invited him. Then he
would keep his place by her side all the evening. This was the chance of
all the year for flirtation and lovemaking.2

Invisible Indians

In recorded history—which is the story written since the arrival of
white men—the Paiute are the Invisible Indians. They were not
conquered or subdued as much as they were simply swept aside like
tumbleweeds.

There were never more than a few hundred Paiute and Washo to
begin with. A good part of their survival was squeezed out of land
that white men did not want and rarely visited. As long as that was
the case, the Basin Indians floated in and out of white awareness; a
hazy line of stragglers on a desert horizon, as the romantic photogra-
pher of the Indians, Edward S. Curtis, might have depicted them.

Trappers first penetrated the Basin in the 1820s. The Indians they
encountered warranted only brief footnotes in their journals. When

the wagon roads and gold fields opened up in the 1840s, thousands of
Americans crossed the Basin on their way to Oregon and California.
But no one yet considered stopping or settling there, except Mor-
mons. And few travelers saw or even imagined the Indians who
considered the Basin their sacred homeland.

While the Indians of California were missionized and then devas-
tated by white diseases—while the Indians of Oregon were hunted
down and then devastated by disease—and while the Indians of the
plains were "subdued" on reservations and also devastated by dis-
eases, the Northern Paiute sustained their Great Basin lifestyle
through most of the nineteenth century.

Silver ore and barbed wire brought drastic changes. In a single,
suffocating wave, American miners swept over the Sierras from
California and descended on the newly discovered Veins of Virginia
City in the late 1850s. Nevada was still unorganized territory, outside
the jurisdiction of any government. Territorial status did not come
until 1861. Statehood followed in 1864 when Congress became aware
of the lawlessness that prevailed there and the potential tax reve-
nues to be collected. In the meantime, American settlers dealt with
the local Indians as they pleased.

They fought once at Pyramid Lake in 1860 and again at Owens
Lake. With only bows and arrows and on foot, the Paiutes nonethe-
less organized themselves well and ambushed a company of white
vigilantes, forcing their retreat. But white men returned in greater
numbers and the Basin Indians abandoned armed resistance. In 1874,
the government created two reservations for Northern Paiutes, at
the evaporation sinks called Pyramid and Walker Lakes.

This rent the Paiute universe apart. New objects, new cycles, new
signs flooded in. Everywhere voices spoke, disembodied, random.
Things without names forced themselves into awareness, imposing
dumb silence where discourse had prevailed. Worst of all, when the
whispering voices could still be heard, they told of grasses where
grasses grew no more, of game where all game had been
slaughtered, of hillsides and pinon groves pitted with mines and
slashed for lumber.

It appears, however, that only a few Indians settled on the reserva-
tions at this time. The Paiutes continued wandering, modifying their
habits just enough to incorporate a new stop into the migratory
cycle, a new food source: wage labor. When the ethnologist-jour-
nalist James Mooney described their situation in the 1890s, the
Paiutes survived by combining seasonal work with traditional gath-
ering and hunting—a pattern they would maintain well into the
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twentieth century and the time of Hay's meeting with Wovoka in
1925. As Mooney wrote,

The causes which in other parts of the country have conspired to
sweep the Indian from the path of the white man seem inoperative here,
where the aboriginal proprietors are regarded rather as peons under
the protection of the dominant race, and are allowed to set up their
small camps of tule lodges in convenient out-of-the-way places, where
they spend the autumn and winter in hunting, fishing, and gathering
seeds and pifion nuts, working at fair wages on ranches through spring
and summer.. . They seem to covet nothing of the white man's, but
spend their money for dress, small trinkets, and ammunition for
hunting.3

There were still voices to be heard. But now they were voices of
ranchers, offering an exchange in terms common to both capitalist
and subsistence economies. For work they would receive food (or
money to buy food).4 In the spring, they camped in the valleys where
they had always camped—where the ranches now were. If they fed
the grass to cattle, instead of collecting its precious seeds, or plowed
it under to plant hay, they were yet in their sacred homeland, in the
open air, returning each night to a traditional shelter and family life.

In the winter they retreated to the hills, to those secret groves of
pinon that remained. If there were game they hunted it, using guns if
they could afford them. As late as the 1940s, a survey of dietary
habits found that "the Paiute-Washo still subsist to a remarkable
degree upon the aboriginal foods (acorns, wild game, etc.)"5

But white observers have described the Paiute as an impov-
erished, subjugated people; a fragile flower of primitivism withered
under the hot light of white contact. Anthropologist Alfred Kroeber
wrote:

Subsistence is slender and a constant makeshift. There may be leisure
indeed, but it is an intermittent idleness, not the occupied and produc-
tive luxury of well-fed time. The imagination has little occasion for
flight; or when the opportunity arises, there is but scant stimulus in the
concrete basis of life. Customs, therefore, remain rude. They are too
flexible to bear any ramifying elaboration. Ritual, symbolism, and art
attain little intensity, and monotonous simplicity takes the place of a
rich growth. Where an activity specializes, it develops in isolation, and
fails to merge or expand into a broad scheme.... We can only glimpse
this cultural story for bits of stray knowledge. Its import and tenor can
scarcely be mistaken; but the episodes that make the real tale have
never been assembled.6

(175)

This is, of course, the litany of "savagism"—that homespun Ameri-
can ideology that so fatefully linked the advance of American
civilization with the demise of American Indians. Kroeber's "cultural
story" is the oft-told rise from "savagery" to "civilization"—a story
that always culminates in the achievement by Western society of a
final stage of development (the end of history, really, thus the perfect
opposite of savagery, equally ahistorical)—where customs are nei-
ther rude nor flexible; in which ritual, symbolism and art attain
intensity; in which rich growth replaces monotonous simplicity, and
productive leisure supplants intermittent idleness —in which,
finally, the well-fed imagination can fly free.

As Roy Harvey Pearce has argued, such statements devolve on the
idea of history as progress—an idea that makes it both possible and
necessary to compare Indians to white civilization and to find them
wanting. As Pearce concluded, "Savagism could be known only in
terms of the civilization to which, by the law of nature, it had to
give way."7

In this light, it is worth recalling that one of America's foremost
Indian-haters, Mark Twain, considered the Nevada Paiutes—-or "Dig-
gers" as he called them—an epitome of the debauchery that
savagery represented to him. "The Diggers," Twain wrote, "those
degraded savages who roast their dead relatives, then mix the
human grease and ashes of bones with tar, and 'gaum' it thick all over
their heads and foreheads and ears, and go caterwauling about the
hills and call it mourning," and he continued,

I know the Noble Red Man. I have camped with the Indians; I have been
on the war-path with them, taken part in the chase with them—for
grasshoppers; helped them steal cattle; I have roamed with them,
scalped them, had them for breakfast. I would gladly eat the whole race
if I had a chance.8

Ironically, Twain's sarcasm, directed at anthropologists and
romanticizers of the Indian, drew from the same ideological Well-
springs that underlie Kroeber's description of the Paiutes written
nearly fifty years later. In the ideology of savagery and civilization,
the only variable is the relative value placed on "primitivism" vis-a-
vis "civilization." The terms themselves are rarely questioned.

The Western ideology of progress measures advancement by
material standards, especially technological achievement. Tools,
and the operations performed by them, are the outward manifesta-
tions of a culture's intelligence, we think, and that is fine—but not all
aspects of cultural genius yield such outward manifestations. We
think if the tool is not utilitarian it exhibits no intelligence—but we
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(176) overlook the intelligence contained in the intangible tools of ritual,
symbol and art—tools that do not operate on nature but on man
himself.

Our picture of the Basin Indians has been skewed. The pine nut,
the staff of Basin life, is the sign that both Kroeber and Twain failed
to read.

Food is basic to life and the ways of obtaining it are the heart of
every group's lifestyle. If the Paiute still sustained themselves on
traditional foods in the 1940s, much else of their tradition must have
been retained. In any case, we must project some such reservoir of
intelligence, creativity, and perseverance to make sense of the inor-
dinate contribution made by the Paiutes to the cause of all American
Indians when they launched the Ghost Dance movement in the
twilight of the nineteenth century.

Wounded Knee

In the 1890s, the Paiute amalgam of tradition and adaptation gave
rise to an organizing principle that rallied Indians throughout the
West into a brilliant rejection of the government's policy of assimila-
tion. Briefly, the attention of the American public focused on this
obscure tribe of Indians living in the wastes of Nevada, whose Ghost
Dance movement defied the ideology of progress-toward-civiliza-
tion that the final military defeat of the Indians was supposed to
have proven.

As Harry Hay related, the slaughter at Wounded Knee in December
1890 was linked with the Ghost Dance, initially blamed on that
movement, and in later years viewed as the movement's tragic finale.

In 1890, the Sioux had adopted the Ghost Dance enthusiastically
after a delegation had traveled across the Rocky Mountains to
receive instruction from the founder.9 The Sioux also introduced a
fateful innovation —the Ghost Dance shirt—which they believed
protected the wearer from all harm. The shirts first appeared at the
Pine Ridge reservation when a woman saw her friends wearing
similar shirts in a vision.10 These shirts were decorated with sym-
bols of the moon, stars, birds, and reptiles—traditionally women's
symbols in many tribes.

Across the West, Indians began to subscribe to the Ghost Dance
doctrine of an imminent millennium that would return them to a
world without white men. They wore the shirts that made them
invulnerable and gathered to dance for days at a time. The Ghost
Dance soon aroused the fears of whites throughout the just-tamed

West, who clung to an anachronistic terror of "savages" and their
"depredations." Of course, the few hundred Paiutes of Nevada who
had inaugurated the Dance could hardly inspire such hysteria on
their own. It was the prospect of 20,000 Sioux—"the wildest and
most warlike of all the western tribes"—swept up in religious fervor
that alarmed civilians and authorities alike.11 Since they believed
themselves invulnerable, the threat of violence might not restrain
them—a condition in which no government wants to find a subju-
gated population.

But the bullets that ripped through the cotton tunics of the Ghost
Dancers at Wounded Knee were not the fault of the Ghost Dance
movement, nor was Wounded Knee the end of the Ghost Dance, The
incident did mark the end of organized violence as the primary
instrument of American Indian policy, however, and the end of armed
resistance as the primary defense of Indians against that policy—at
least until the emergence of the American Indian Movement in
the 1960s.

In the aftermath of Wounded Knee, Americans searched for new
attitudes toward Indians, supplementing the "pity and censure" that
Pearce found characteristic of the early nineteenth century.
Wounded Knee underscored, if anything, the totality of the American
military victory over the Indians. When the enemy became victim
and ward, conscience and curiosity could be given reign.

The Ghost Dance movement was incomprehensible to most
whites at the time. Yet, the pitiful vulnerability of the dancers in their
sacred shirts and their desperate belief in a millennium reflected on
the treatment Americans had dealt to Indians. The rhetoric of
democracy and Christianity finally caught up with America's Indian
policy. Now the Indians must be understood, the irrationality and
"savagism" attributed to them rationalized, their thinking made
accessible. The threat of force was to be replaced by the power of
knowledge. Such was the role that early American anthropologists
sought to fill—to explain "the Indian" to the American, to answer the
curious and to guide the conscience-stricken—and such was the role
assumed by the Bureau of Ethnology, the government agency estab-
lished in 1879 to collect and record what were believed to be the
dying remnants of aboriginal America.

In the summer of 1890, the Bureau detailed James Mooney to
investigate the horror that had occurred at Wounded Knee. The
blood still stained the ground when Mooney arrived seeking answers
to the questions that nagged the nation. What had happened and
why? What could explain the Ghost Dance and its attraction to the
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Indians? And, of course, when will the Indians finally give up these
tribal practices and join the mainstream of American life?

Mooney's own preface to his classic report on the Ghost Dance
(first published in 1896) suggests just how deeply disturbing the
events surrounding Wounded Knee were for Americans—how the
Indians' desperate rejection of civilization-as-progress stirred their
own misgivings in that ideology; how the Ghost Dance reminded
them of millenarian movements in their own past; and how it sug-
gested to Americans that their own Golden Age had, in fact, slipped
away from them. This was the twilight of a generation that had been
nursed on Jeffersonian ideals and Jacksonian democracy, only to
plunge itself into a bloody civil war and emerge as the agents of
Manifest Destiny and Industrial Revolution.

"Were not we, too, born in Arcadia?" Mooney asks his generation
in a long opening paragraph. But then, he continues, we chose the
path which led beyond the "distant horizon," to "the great world we
were to conquer" and there we found that, "the glory that had lured
us onward was only the sunset glow that fades into darkness while
we look, and leaves us at the very goal to sink down, tired in body
and sick at heart, with strength and courage gone, to close our eyes
and dream again, not of the fame and fortune that were to be ours,
but only of the old-time happiness that we have left so far behind."12

So began Mooney's five hundred page treatise on the Ghost Dance
religion, a tour de force that combined journalism with history and
ethnography. Like a detective, Mooney re-traced the diffusion of the
Dance—from the Great Plains tribes, back across the Rocky Moun-
tains, into the Great Basin, to the little tribe of Northern Paiutes
perched on the foothills of the Sierra Nevadas.

Wovoka

Among the Northern Paiute Indians, medicine people received
power through dreams. While all individuals had recourse to
dreams, the medicine person had special dreams—powerful dreams
of helpers and guides—and they came more often.

Such dreams were tested. If it was the bear who had been
dreamed, the dreamer might slip away from camp unseen, find a
bear, and see if it were indeed a friend. The dreamer kept his visions
secret and their power grew.

He or she would know when the power was certain, when its ebb
and flow had been mastered. Often this training would not be com-
plete until the middle years of life. When this time had come the new
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medicine person performed a public ceremony, sang his medicine
songs, and demonstrated his power

Paiute medicine people cured illness by drawing evil from the
body and spitting it on the ground. They used tobacco, eagle
feathers, and songs. They entered trances and sent their spirits after
the souls of unconscious patients to bring them home. Such powers
might be contained in a special "medicine," an herb or root passed
down through generations of family members.

This is the tradition that Wovoka, the Paiute visionary who stood
at the head of the Ghost Dance movement, drew on. The ceremonies
that Wovoka introduced had their beginnings in a vision.

Wovoka was known to the white world as Jack Wilson—the name
given him by David Wilson, the Mason Valley ranchman whose
family befriended and employed Wovoka over many years. As far as
the local whites were concerned, Jack was just another Indian hand.
But Wovoka's career had been foreshadowed years earlier when his
father, Tvibo, received visions and introduced a new ceremony with
songs and dancing. Perhaps he passed his power to Wovoka accord-
ing to Paiute tradition. In any case, this first, preliminary Ghost
Dance movement did not spread much farther than California and
largely subsided upon the death of its founder in 1870.13

The Wilson family took care of "Jack" after the death of his father.
Sometime near the age of twenty, Wovoka married. He continued
working for the Wilsons while his family camped in a nearby brush-
covered hut.14

In December of 1888, Wovoka became seriously ill with fever. He
"died for a time," meaning his soul left his body. On January 1,1889,
while he lay in a fever, there was a total eclipse of the sun. According
to the account Wovoka gave Mooney, "He fell asleep in the daytime
and was taken up to the other world. Here he saw God, with all the
people who had died long ago engaged in their oldtime sports and
occupations, all happy and forever young.... He was then given the
dance which he was commanded to bring back to his people....
Finally, God gave him control over the elements,"15

All this falls within the parameters of Paiute shamanism. Christian
influences, attributable to the Wilsons, are also apparent—partic-
ularly the millenarianism. But whether this is a Christian theme
made Paiute or a Paiute view buttressed with Christian parallels is
not so clear.

And while sources of the shamanistic elements of the Ghost Dance
are easily traced, other sources are not so obvious. The Ghost Dance
was, in fact, a social action movement. It united people through
dancing; it led to the revival of traditional culture as a form of
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nonviolent resistance; in its ceremonies men and women had equal
parts; and its appeal cut across tribal lines.

Wovoka taught, "You must not hurt anybody or do harm to anyone.
You must not fight. Do right always. It will give you satisfaction in
life."16 According to Wovoka, all the earth would soon die and then
come alive again. The white people would disappear, and the
Indians—dead and living reunited—would be restored to their tradi-
tional state, free of death, disease, and oppression. Dancing would
bring all this about.

The dance that became such a powerful vehicle of collective
expression was the same simple round dance that the Paiutes per-
formed in their brush corrals. Men and women, hand in hand,
stood in a circle and shuffled back and forth. They sang Wovoka's
songs to the slow beat of a muffled drum. They decorated themselves
with sacred paint that Wovoka gave them. The dance was repeated
five nights in succession, the last night until dawn. Sometimes the
dancers started to shake. They went into trance states and had
visions.

The wind stirs the willows,
The wind stirs the grasses.

The whirlwind, the whirlwind
The snowy earth comes gliding,
The snowy earth comes gliding.

The rocks are ringing
They are ringing in the mountains.17

Wovoka has been accused of resorting to tricks and sleight-of-
hand to enhance his claims to supernatural power. But it is well
known that shamans worldwide perform "tricks," often of astonish-
ing dexterity, as part of their curing and magical ceremonies. Their
value is mimetic, metaphoric, ritualistic—like the Catholic priest
who "multiplies" the eucharist—only white observers insist on tak-
ing them literally.

Wovoka's greatest insight may have been the recognition that the
overwhelming strength of the white man required Indians to aban-
don armed resistance. To fight by arms now was to court genocide.
Passive resistance has logically and historically been the recourse of
conquered people. For American Indians in the late nineteenth cen-
tury, the Ghost Dance provided a vehicle for both the practice and
dialectics of nonviolence.

In a surprising passage, Mooney remarks on the principle of
nonviolence in the Ghost Dance movement:

It is hardly possible for us to realize the tremendous and radical change
which this doctrine works in the whole spirit of savage life.... Now
comes a prophet as a messenger from God to forbid not only war, but all
that savors of war.... Only those who have known the deadly hatred
that once animated Ute, Cheyenne, and Pawnee, one toward another,
and are able to contrast it with the present spirit of mutual brotherly
love, can know what the Ghost Dance religion has accomplished in
bringing the savage into civilization. It is such a revolution as comes
but once in the life of a race.18

What makes the passage startling is the claim that, rather than a
retreat from civilization into savage revivalism, the Ghost Dance
actually represented a step toward civilization. This left the ideology
of progress neatly intact. But Mooney did not attempt to reconcile
this claim with the evidence of resistance to assimilation that he
presented elsewhere.

The revivalism triggered by the Ghost Dance was one of its most
remarkable effects. Alexander Lesser has described how this pro-
cess actually unfolded among one Plains tribe, the Pawnee.
According to Lesser, "The Ghost Dance years among the Pawnee
were a time of reassertion of Pawnee values, a revival of Indianism
and Indian identity."19

In a vision the subject would "see" some old way of life. He would
"remember" it. His vision then became a command upon himself and
others around him to carry out the old form. The non-esoteric phases of
the aboriginal life could be readily revived, which in part explains the
great renaissance of games and dances.... But the esoteric activities
were more difficult to bring back to life.... Then many men who knew
something of it would combine their resources, pooling their memories
to revive the ceremony.20

The ability to attain visions was not new for American Indians,
especially among the Plains tribes. But sharing visions, discussing
them openly and publicly, was new. In the past, in many tribes, to
discuss one's dreams and visions with others dissipated their power.
Now visions, and discourse on visions, enabled tribes to reverse the
break in oral traditions caused by prolonged warfare, depopulation,
and social disruption. The shared vision of the Ghost Dance allowed
tribes to reclaim a minimum of cultural integrity at their most
desperate hour. More than that, it showed how the essence of a
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culture could be retained when its socio-economic base was radi-
cally changing, even lapsing—how it was possible to be Indian in a
white world, whether one lived on a reservation or in a city, whether
one knew the esoteric traditions of his tribe or merely the love of an
Indian mother. Visions authorized innovation and improvisation;
vision-sharing filtered inventions through collective values.

In each locality, among each tribe, the Ghost Dance took unique
shape. The Dance animated dimming memories; new or recalled
elements were continually added. The result was a ritual fully tai-
lored to local needs yet linked to a pan-tribal movement.

This Indian unity was another of Wovoka's innovations. Between
1889 to 1892 the Paiute Prophet became an Indian Messiah for diverse
tribes throughout the West. They sent delegates to learn his teach-
ings, and a network of inter-tribal communication arose —facilitated
in large part by young Indians who had learned to speak and write
English at government boarding schools and, upon returning to their
tribes, had become devotees of the Dance. '

Finally, it is worth noting the equal participation of men and
women—another innovation in many tribes—perhaps a needed cor-
rection after years of warfare in which the role of men dominated
tribal affairs. Mooney noted that, in terms of trance experience, "The
proportion of women thus affected is about three times that of
men."21 The predominance of "female" symbols in Ghost Dance art
and paraphernalia has already been mentioned.

Anthropologists noted that the groups that took up the movement
had been those "reduced to the necessary condition of cultural
decay for a revivalistic influence to impress them."22 But the origina-
tors of the Ghost Dance movement, the Northern Paiute, did not fit
this description. Adaptation, as weVe seen, would be a more accu-
rate characterization of Paiute response to white culture—unless
cultural integrity be held to museum standards of preservation.

Once the brilliant movement that had emerged from their midst
had been broken, the Northern Paiute again became the invisible
Indians of Nevada. But in the hills and high valleys they continued
their gatherings within brush corrals well into the next century. The
enclosure shut tight, they danced the round dance and sang the
Ghost Dance songs, until the elders who remembered them were
all gone.

The Paiute were just beginning to settle into the life dictated by
reservation boundaries and property lines at the time of Wovoka's
death in 1932. By then, five pieces of land had been set aside for them.
Outwardly, they began to look more like white people. They moved
into simple wooden houses and wore white men's clothes, except on

special occasions. Most spoke English and had white jobs. But they
still went out for pine nuts when the crop was good, and while many
Paiutes attended Christian churches, they still held the round dances
at least once a year.23

Today a young Northern Paiute is not likely to know the name
"Wovoka" or "Jack Wilson" except through a Native American studies
class. In oral cultures the names of heroes and leaders are often
forgotten or altered. But their roles, their functions, their "traditions"
remain. The Ghost Dance movement served to revitalize and reno-
vate tribal culture throughout western America. It helped preserve a
kernel of tradition that could lie dormant through much of the
twentieth century until American Indians were ready to move and
unite in the 1960s.

The Ghost Dance offered a model for adapting traditional cultural
forms to modern needs. But before its lesson could be completely
absorbed, the value of Indian culture had to become self-evident.
Through most of the twentieth century, it was difficult for Indians to
disassociate tribal culture from poverty, misery and prejudice. A
return to tradition meant "back to the blanket"—that symbol of
deprivation all Indians had struggled with.

John Collier, who as Indian Commissioner in the 1930s sought to
provide Indians with the economic and legal means to preserve their
cultural autonomy, was bitterly disappointed to find that not all
Indians cherished "tradition" as much as he did. But Collier's social
planning experiments were not so much ill-conceived as premature.
In a time before mass movements of minorities, the idea of preserv-
ing Indian culture threatened whites and Indians alike.24

In the 1960s, American Indians vehemently rejected assimilation
into white culture. Not since the Ghost Dance had Indians taken such
concerted social and political action—and now in the cities as well
as on reservations. Common to these efforts was a new pride in
Indian identity and the ideal of tribal self-determination. Young
Indians were again interested in tribal history and tradition. By the
1980s, many tribes were experiencing revivals of native religious and
social forms.

The Ghost Dance foreshadowed all of this: community develop-
ment and collective action via the revival of traditional values
and practices.



(179)

culture could be retained when its socio-economic base was radi-
cally changing, even lapsing—how it was possible to be Indian in a
white world, whether one lived on a reservation or in a city, whether
one knew the esoteric traditions of his tribe or merely the love of an
Indian mother. Visions authorized innovation and improvisation;
vision-sharing filtered inventions through collective values.

In each locality, among each tribe, the Ghost Dance took unique
shape. The Dance animated dimming memories; new or recalled
elements were continually added. The result was a ritual fully tai-
lored to local needs yet linked to a pan-tribal movement.

This Indian unity was another of Wovoka's innovations. Between
1889 to 1892 the Paiute Prophet became an Indian Messiah for diverse
tribes throughout the West. They sent delegates to learn his teach-
ings, and a network of inter-tribal communication arose —facilitated
in large part by young Indians who had learned to speak and write
English at government boarding schools and, upon returning to their
tribes, had become devotees of the Dance. '

Finally, it is worth noting the equal participation of men and
women—another innovation in many tribes—perhaps a needed cor-
rection after years of warfare in which the role of men dominated
tribal affairs. Mooney noted that, in terms of trance experience, "The
proportion of women thus affected is about three times that of
men."21 The predominance of "female" symbols in Ghost Dance art
and paraphernalia has already been mentioned.

Anthropologists noted that the groups that took up the movement
had been those "reduced to the necessary condition of cultural
decay for a revivalistic influence to impress them."22 But the origina-
tors of the Ghost Dance movement, the Northern Paiute, did not fit
this description. Adaptation, as weVe seen, would be a more accu-
rate characterization of Paiute response to white culture—unless
cultural integrity be held to museum standards of preservation.

Once the brilliant movement that had emerged from their midst
had been broken, the Northern Paiute again became the invisible
Indians of Nevada. But in the hills and high valleys they continued
their gatherings within brush corrals well into the next century. The
enclosure shut tight, they danced the round dance and sang the
Ghost Dance songs, until the elders who remembered them were
all gone.

The Paiute were just beginning to settle into the life dictated by
reservation boundaries and property lines at the time of Wovoka's
death in 1932. By then, five pieces of land had been set aside for them.
Outwardly, they began to look more like white people. They moved
into simple wooden houses and wore white men's clothes, except on

special occasions. Most spoke English and had white jobs. But they
still went out for pine nuts when the crop was good, and while many
Paiutes attended Christian churches, they still held the round dances
at least once a year.23

Today a young Northern Paiute is not likely to know the name
"Wovoka" or "Jack Wilson" except through a Native American studies
class. In oral cultures the names of heroes and leaders are often
forgotten or altered. But their roles, their functions, their "traditions"
remain. The Ghost Dance movement served to revitalize and reno-
vate tribal culture throughout western America. It helped preserve a
kernel of tradition that could lie dormant through much of the
twentieth century until American Indians were ready to move and
unite in the 1960s.

The Ghost Dance offered a model for adapting traditional cultural
forms to modern needs. But before its lesson could be completely
absorbed, the value of Indian culture had to become self-evident.
Through most of the twentieth century, it was difficult for Indians to
disassociate tribal culture from poverty, misery and prejudice. A
return to tradition meant "back to the blanket"—that symbol of
deprivation all Indians had struggled with.

John Collier, who as Indian Commissioner in the 1930s sought to
provide Indians with the economic and legal means to preserve their
cultural autonomy, was bitterly disappointed to find that not all
Indians cherished "tradition" as much as he did. But Collier's social
planning experiments were not so much ill-conceived as premature.
In a time before mass movements of minorities, the idea of preserv-
ing Indian culture threatened whites and Indians alike.24

In the 1960s, American Indians vehemently rejected assimilation
into white culture. Not since the Ghost Dance had Indians taken such
concerted social and political action—and now in the cities as well
as on reservations. Common to these efforts was a new pride in
Indian identity and the ideal of tribal self-determination. Young
Indians were again interested in tribal history and tradition. By the
1980s, many tribes were experiencing revivals of native religious and
social forms.

The Ghost Dance foreshadowed all of this: community develop-
ment and collective action via the revival of traditional values
and practices.



(180) Red, Indian, Gay25

Born in 1912 and raised in Los Angeles, Harry Hay's first exposure
to American Indians came through the Western Rangers, a boys'
organization he joined in the early 1920s. The Rangers were affiliated
with the national Woodcraft League founded in 1902 by writer and
naturalist Ernest Thompson Seton. A predecessor of the Boy Scouts,
the Woodcraft movement used Indians as role models to help shape
the character of white, urban, middle-class American youth. "Our
motto was 'The best things of the best Indians,'" wrote Seton. "What-
ever is picturesque, good, and safe in Indian life, that we used."2H

Seton developed a program based on outdoor camping and the lore
and trappings of American Indians. Boys were organized into "tribes"
named after actual Indian groups. By 1910, some 200,000 boys had
joined the Woodcraft League.27

Although Seton also helped introduce Boy Scouts into the United
States, his philosophy differed in key respects from the program
Baden-Powell had founded in England. Seton emphasized the spiri-
tual relationship of Indians with nature and the skills of wilderness
survival that he called woodcraft. The Boy Scouts, however, empha-
sized patriotism and citizenship. Boys belonged to "troops" and wore
uniforms. Seton once claimed, "My aim was to make a man; Baden-
Powell's to make a soldier," and he suggested that the Scout motto—
be prepared —really meant "be prepared (for war, understood)."28

These were distinctions that young Harry Hay appreciated.
The Los Angeles Ranger groups also had the advantage of prox-

imity to actual Indians. In fact, the leader of Hay's group, a young man
named Harry James, had friends at the Hopi villages, and on two
occasions, in 1925 and 1927, his boys met Hopis who had traveled to
Los Angeles to perform religious observances at the Pacific Ocean.29

Hay remembers volunteering with other Rangers to escort the
Indians to the beach and guard against intruders while they per-
formed their rites. In return, the Hopis danced and told stories for the
boys—one year at James's home and another at the home of Charles
Lummis in Highland Park. For Hay, these experiences were the
beginning of his role as a friend of the Indians—a relationship further
encouraged by his encounter with the Indian, medicine man in the
summer of 1925.

By the 1930s, however, Hay had joined the Communist Party. The
heady labor struggles of that period were usually urban-based, and
Hay did not have much chance to think about his boyhood fascina-
tion with American Indians, until the 1940s, when he volunteered as a
Marxist teacher at the Southern California Labor School.

In 1944 Hay was doing research for a course on political economy
when he saw a copy of The Making of Man, edited by V. F. Calverton
and published in the Modern Library series. In it, he found Edward
Carpenter's essay, "The Intermediate Type as Prophet or Priest." It
was an excerpt from a book Hay had first encountered in a locked
cabinet of the Los Angeles public library in 1923. The "intermediate
type" was Carpenter's term for homosexuals. Carpenter argued that
these individuals have often been prophets and priests in other
cultures and historical periods, and he offered several examples of a
class of American Indians known as berdaches—men, of various
tribes, who combined the roles of men and women.

At the time of this discovery, Hay was re-evaluating a personal
decision he had made seven years earlier—to repress his own
homosexuality in order to live as a heterosexually married, profes-
sional organizer in the Communist Party. "I'm beginning to ask
myself questions. I begin to become aware of other gay men in the
party, besides myself. I realize that the advice given to me by a
Jungian analyst in 1937—that all I needed to do to change my
orientation from homosexual to heterosexual was make up my mind
to close one book of my life and open another—the one and only time
in my life that I listened to the advice of that profession—was terribly
wrong."

Thus began a long process in which Hay "came out" again—
ending his marriage and giving up his position in the Communist
Party. But this second "coming out" assumed new dimensions. In
1947, the State Department began large-scale investigations and
firings of suspected homosexuals among its employees. As these
witch hunts spread, Hay decided that the time had come for the
political organization of gay people. In 1950, he helped found with
other former Communists and progressives America's first grass-
roots gay organization, the Mattachine Foundation.30

Hay's contribution to the Mattachine movement was both organi-
zational and theoretical. By 1952, he was making formal and informal
presentations on the historical materialist history of "homo-
philes"—the term Mattachine coined for homosexuals, to draw
attention to the fact that "we gay people loved our similars, we didn't
just have sex with them." Hay was able to draw from his previous
research on the social history of music, which had familiarized him
with European folk culture, and he added to this his reading in the
prehistory and history of the Mediterranean and a growing knowl-
edge of American Indian berdaches. The berdache, defined by Hay as
a specialist in crafts and religion, became an important model in his
study of gay roles. When Hay resigned from Mattachine in 1953,
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research became the dominant focus of his life and remained so until
the early 1960s.

Beginning in 1957, Hay supplemented this research with regular
and extended visits to the pueblos of New Mexico. Over the years, he
made friends with Tewa Indians at San Ildefonso, Santa Clara, and San
Juan. In the 1960s, Hay became politically active again, but this time
in issues affecting American Indians. He and his companion, John
Burnside, played key roles in the Los Angeles-based organization
called the Committee for Traditional Indian Land and Life (CTILL).

In 1964, Hay left a long-time job to become a partner in Burnside's
business, California Kaleidoscopes. Together they operated a small
factory on Washington Boulevard manufacturing hand-held kaleido-
scopes. In 1965, they began to hire "long-hairs." Although both men
were now middle-aged, they found themselves immersed in the Los
Angeles counter-culture scene.

CTILL formed in the aftermath of a forum held in February 1967 at
the First Unitarian Church. Peter Bergman, known as the "Wizard of
Oz," had generated interest in the Hopi Indians and their "proph-
ecies" through his KPFK radio program. The forum brought together
several Indian traditionalists including Janet McCloud, Rolling
Thunder, Jenson Jack, and Mad Bear Anderson, as well as elders from
Hopi, to speak to a counter-culture audience. The enthusiastic
response resulted in CTILL, conceived of as a support group of non-
Indians working under the guidance of Indian traditionalists.

Hay did not learn of CTILL until several months later and in a
roundabout way. In the spring of 1967, he received a note from Harry
James, now retired at his boys' school in the San Jacinto mountains,
asking him to pay a visit. Hay found James deeply disturbed by the
growing counter-culture interest in preserving and restoring "Indian
tradition." James felt that "the Indian must have his day in the sun" —
and to do this he had to enter the twentieth century and leave old
ways behind. He wanted Hay to "look into" one group in particular—
the Committee for Traditional Indian Land and Life—and, if he could,
"do something about it."31

Hay formed a different conclusion after attending a meeting of
CTILL, He made an "instant connection" with Committee members,
especially writer-activist Sylvia Richards and the "Mohawk messen-
ger," Craig Carpenter. "It was Craig Carpenter's life-long vision to
seek out and bring together those few and hidden Indian traditional
stalwarts who might still be adhering to the 'ancient laws,' a vision
that took him fifteen years to manifest and had made the KPFK forum
possible in the first place." Hay later reported to James that he saw
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the traditionalist movement—through Carpenter and the work of the
Committee—providing Indians a new sense of pride and identity.

In May, Burnside offered the use of the Kaleidoscope Factory to the
Committee for its meetings. For the next three years CTILL business
dominated the lives of both men. This included lobbying against the
Indian Omnibus Bill in 1967 and 1968, organizing relief efforts for
drought-stricken Papagos in 1968, distributing literature to Hopis on
BIA-proposed revisions to the tribal constitution in 1969, arranging a
meeting for traditional Indians at the Nixon White House in October
1969, and sponsoring fundraisers where popular musicians
appeared on behalf of Indian causes. Hay and Burnside also began a
series of visits to Third Mesa and met many of the Hopis, now old
men, that Harry James had known years earlier. In August 1967 the
couple traveled to New York state to attend the first North American
Traditional Indian Unity Conference.

The militant Indian occupation of Alcatraz in San Francisco Bay,
led by Richard Oakes in 1969, changed the character of the American
Indian movement. Increasingly, Indians found less use for white
support groups such as CTILL. At the same time, the membership of
the Committee had become disillusioned with the traditionals as
they began to realize that the Indians did not really share their
counter-cultural outlook. (The Indians' desire to meet with Nixon
and their intolerance of marijuana were two examples.)

Then, beginning in 1969, a suddenly energized and militant move-
ment of lesbians and gay men drew on the loyalties of both Hay and
Burnside. In September 1969 CTILL moved out of the Kaleidoscope
Factory, into its own offices. In December, the Gay Liberation-South-
ern California Front began meeting at the Factory in its place.

In May 1970, Hay and Burnside moved to New Mexico. For nine
years, they lived in a compound along the Rio Grande within the
boundaries of San Juan Pueblo. Owned by Dorothy Kent, sister of the
illustrator Rockwell Kent, the cluster of adobe houses had once been
the site of a small artists' colony.32 The couple managed the San Juan
Mercantile—an historic trading post founded in 1863 and operated at
that time by Dr. Michel Pijoan as a community cooperative—until it
was destroyed by fire on July 7,1973.33

Even in New Mexico, Hay's inclination to organize drew him into
political projects. In 1975, Hay and Burnside helped organize the
"Nationwide Friends of the Rio Grande" to oppose government plans
for a series of dams and diversions that would disrupt not only the
ecology but the social relations of the region. The group forged an all
too rare alliance of local Indians, Chicanos, and liberal Anglos to
defeat the proposal in the following April.
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(182) Hay's contact with various American Indians over the years pro-
vided him with a wealth of experience and ideas, and he applied them
in concrete ways.

In 1950, when the founders of Mattachine were planning their
unprecedented organization for gay people, Hay thought of the
Indian model of decision-making—consensus—and he proposed it
to the group. In the consensus process there is no voting and no
action is taken until the concerns of all members have been
resolved. Consensus requires lengthy discussion but the decision,
once made, enjoys unanimous support. For a group uncertain of the
steps it would be taking in the midst of the*McCarthy era, unanimous,
consensus decision-making ensured unity. It was used by Mat-
tachine through its period of remarkable growth, between 1950
to 1953.

In the spring of 1967, when the members of the CTILL were
discussing how to run their meetings, Hay again suggested the
consensus model, fully aware that the concept he had borrowed
from the history of American Indians was now being returned to
them. The Committee adopted the consensus model, with the
approval of its traditional Indian "guides," and used it for the next
several years.

Then again, in the late 1970s, Hay proposed the practice of con-
sensus at the gatherings of gay men who called themselves "radical
fairies." Hay has been a key figure in this network since 1979. He
helped found Nomenus, an organization of fairies operating a spiri-
tual retreat center for gay men, which incorporated consensus
decision-making into its by-laws.

By escaping conventional categories to slide down the blade edge
of experimentation, Hay found unexpected relationships between
socialism, gay liberation, and American Indian traditionalism. The
key insight Hay's experiment won for him relates to the role of
culture in movements for social change. Wovoka's Ghost Dance was a
movement that used traditional forms of native culture to protest
oppression. From his encounter with the history of the Ghost
Dance—in the archives and through the touch of a medicine man—
Hay forged a vision of socialism as a form of culture as well as an
economic order. Through symbolic and collective forms like music
and ritual, a socialist culture could be practiced in social move-
ments to mobilize and unite. Advancing these ideas in the 1980s, Hay
has joined American Indians, feminists, lesbians and gay men, New
Age practitioners, and political radicals seeking ways to integrate
politics and spirituality.
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CHAPTER TWO

Beyond Belief
The Cults of Burning Man

Erik Davjs

For without corruption, there can no Generation consist.
—Corpus Hermeticum

/ tell you: one must still have chaos in one to give birth to a
dancing star!

—Nietzsche, "Thus Spoke Zarathustra"

Black Rock cliche has it that you can't say anything
very penetrating about Burning Man because its diversity and contradic-
tions undermine any generalization you might be tempted to make. This tru-
ism is solid enough, and should be mulled over by any Burner foolish
enough, like me, to venture into a written analysis of the yearly festival. Yet
behind this notion of impossible generalizations lurks a higher and more
important injunction: to keep the event free from the prison of interpreta-
tion, explanation, and the insidious net of Meaning. This refusal is prophy-
lactic. By setting our bullshit detectors on high alert, Burners ward off
pretension, self-consciousness, and all of the prepackaged "experiences"
that have come to define late capitalist subjectivity. On the playa, we are
united in our evasion of significance.

Thus it is with some trepidation that I turn to one of the more vexing
questions that one might ask about Burning Man: can or should we speak of
the event as a sacred gathering? Even if we acknowledge the vagueness of
terms like sacred, spiritual, and religious, it is still safe to say that, from the
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outside at least, Burning Man comes off as exceptionally profane. Ironic and
blasphemous, intoxicated and lewd, Burning Man's ADD theater of the
absurd might even be said to embody the slaphappy nihilism of postmod-
ern culture itself.1 Moreover, according to my own anecdotal inquiries and
observations, a good portion of committed attendees would deny that spir-
ituality or sacred emotions have any bearing on their rollicking good times.

In matters of the spirit, however, you cannot always believe what peo-
ple say. Sometimes you have to look at what they do, and what they do at
Burning Man features clear parallels to some mystic fetes of yore. Take the
Eleusinian Mysteries, the greatest public cult of ancient Greece. The myster-
ies took place annually at harvest time a day's journey from Athens and con-
tinued for almost two thousand years. Initiates came from all walks of life,
and made their way to Eleusis only after weeks of preparation. The days lead-
ing up to the core rite featured torchbearers, pig-roasts, and Dionysian pag-
eants, and peaked with the witness of a "great light" by initiates.2 Though we
know little about it, the experience, which some believe was mediated by
psychoactive drugs, seemed to provide direct insight into matters of life and
death. The similarities between the mysteries and Burning Man are notable,
and were certainly not lost on Burning Man founder Larry Harvey. Writing
under the pseudonym Darryl Van Rhey in a 1995 issue of Gnosis magazine,
Harvey noted that, like Burning Man, the mysteries attracted a largely urban
and sophisticated crowd. "Intense, ecstatic, and immediate, the rites did not
stress doctrinal belief, but valued outward show and inward feeling."3

Though this historical resonance might sound like wishful thinking on
Harvey's part, no less august a figure than Aristotle basically concurred: "the
initiated do not learn anything but they suffer and feel, experience impres-
sions and moods."4

More immediate than such classical resonances are Burners' regular
use of religious frameworks and sacred symbols. Whatever their degree of
implied irony or seriousness, participants regularly cannibalize Christianity,
Satanism, Buddhism, shamanism, Western occultism, Tantra, Judaism,
Wicca, and other theme parks of the spirit for their costumes, camps, sculp-
tures, and performances. Since 1994, I have participated in or observed
Vodou invocations, Balinese monkey chants, shabbat prayers, Santeria drum
circles, sunrise yoga, spiral dances, and group zazen, and once got shushed
for a play-by-play commentary of a ponderous Ordo Templi Orientis (OTO)
Gnostic Mass. While some of these appropriations are sarcastic or even

blasphemous (especially in the case of Christianity), many are serious
attempts to squeeze the juice from more or less traditional rites and images.

But how far does the distinction between serious and sarcastic get us?
It's far too literalistic to characterize the spirituality of Burning Man by cat-
aloging its samples of religious traditions or by isolating pockets of "authen-
tic" practice. At its best, Burning Man twists authenticity and irony into a
Mobius strip that never lets you know what side you're on but always keeps
you going. This productive ambivalence is fundamental to the event's power,
deriving, paradoxically, from a circular coniunctio of sacred and profane. The
specifically religious elements of the Burn are important not in themselves,
but in relation to one another and to the less ethereal aspects of the festival:
the carnality, the trash, the desert dust. This wider field of relations is not
holistic but multiple: a promiscuous carnival of souls, a metaphysical flea-
market, a demolition derby of reality constructs colliding in a parched void.

So how can we say anything meaningful about Burning Man's spiritu-
ality? My approach here is to tease out some cultural patterns within the fes-
tival—patterns I am calling "cults"—and hold them up against the light
provided by my own ongoing research into the history of countercultural
spirituality on the West Coast, and especially in California. Many core
aspects of the Burning Man experience stand out when viewed against the
historical context of these spiritual experiments, which have exploited all
manner of media, drugs, and hedonic techniques. Of course, tracing such
roots and influences is a curious game when you are dealing with an event
that wants to scramble historical traces and turn all traditions upside down.
In successfully constructing a pocket universe where radically different rules
temporarily apply, the festival disguises its connections—historical, eco-
nomic, and cultural—to the "real" world. This allows for enormous joy, espe-
cially as the real world takes on the lineaments of a cruddy Sci-Fi dystopia,
but it is nonetheless crucial to remember the ancestors as well.

The essential cult is the Cult of Experience, a cult to which all Burners
in some sense belong. I'll follow my brief overview of that cult with four more
specific formulations: the Cult of Intoxicants, the Cult of Flicker, the Cult of
Juxtapose, and the Cult of Meaningless Chaos. I have called these patterns
cults partly because the word suggests a pocket of intense and esoteric social
practice that passes through time in a marginal or secret fashion. I certain-
ly don't intend to invoke the authoritarian specters of Jim Jones or Marshall
"Heaven's Gate" Applewhite, who preside over the media's vision of cult.
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I prefer popular culture's sense of the term, which denotes a passionate
obsession with pop stars or comic books; we may come and go from such
cults as we please.

My list is not at all definitive. It could easily be extended to include such
crucial Black Rock cults as the Cult of Flesh and the Cult of Sleeplessness.
I have chosen these five cults because of their deep connections to particu-
lar features of California's spiritual counterculture. But though my com-
ments are rooted in my research into California's cultural history, I also draw,
inevitably, from my personal experience of the Black Rock gatherings I have
attended (not quite continuously) since 1994. By experience I don't simply
mean my firsthand observations and reflections, but also the moments of
cosmic wonder and insight that have occasionally flared up in my nervous
system, at times with a disarming incandescence.

One particularly vivid moment occurred during the 2002 FloatingWorld
incarnation of the event. Given the year's aquatic theme, I finally got around
to performing a solo shtick I had been planning to do for years, but somehow
could never pull off in the face of sloth and distraction. I donned a bathing
suit, snorkel, mask, and flippers, and plopped down on a touristy Brazilian
beach towel near the main drag. I twisted my legs into padmasana (full lotus
position) and settled down to meditate for forty-five minutes or so.

As a statement, I guess you could say I was performing my critique of
Freud's dismissal of the mystic's "oceanic" consciousness as an infantile resub-
mersion into the womb.5 Whatever. What really made the act work were the
flippers: huge yellow duck feet that I picked up at a second-hand sporting
goods store in San Francisco. Enhancing my already somewhat freakish med-
itation posture with these Donald Duck jobbies was, simply stated, a hoot—
amusing enough, in any case, to wind up featured on a Burning Man Web site
for a spell.6 As a bonus, the gag also allowed an internal experiment: what hap-
pens when you juxtapose costumed absurdity with serious meditation?

My snorkel-sit began auspiciously. As soon as I settled into the posture
and relaxed my gaze, I inhaled a distant whiff of sage, which grew in strength
until I sensed that some unseen person was smudging me. Gradually I opened
my mind to the wide space of sounds encircling me. Though I was trying to
avoid focusing on particular noises, I soon became aware of a moving cluster
of guttural barks and impassioned "Arrgghs." I could not resist categorical
identification: pirates. Given the year's theme, I had expected to see many
such crews: loud, obnoxious young men walking a dangerous line between

honoring the anarchist sodomites of yore and using a tired Hollywood cartoon
to float stupid frat-boy antics. But this was my first encounter.

Within moments, I heard, or rather sensed, a large animal hurtling my
way, and in an instant I was tackled by a pirate. He slapped and rolled me
around, slobbered curses down my snorkel, and mimed my decapitation by
pressing a red plastic sword against my neck, none too gently sliding it across
my Adam's apple. I remained perfectly still throughout this commotion, regis-
tering but not reacting to it, and because padmasana is an extremely stable
posture, I kept my shape even as I was rolled around in the dust like a human
pretzel. After capering around for a minute or so, the pirate politely set me back
on my haunches and ran off to enjoy further escapades. I immediately recom-
mitted to the posture and my breath, and sat for another half hour or so.

For all of Burning Man's rhetoric of participation, such spontaneous
interminglings of theme are relatively infrequent. One often enters into
another's "trip," but two trips don't often collide with such intensity, and
rarely pass into physical contact without consent. To this day, I blaze with
admiration for my pirate's aggressive lack of restraint, his perfectly Zen
instinct for the performative possibilities of the moment—possibilities that
were not only comic, but cosmic. I flashed on the Tibetan practice of chod,
wherein the yogi offers his body to bloodthirsty, blade-wielding demons in
order to separate himself from self-clinging.

I suspect my pirate had no idea of chod, nor of the mahavidya Chin-
namasta, a Tantric goddess pictured with her own decapitated head in her
hand, as blood spurts from her neck into her own mouth. But no matter: the
fellow had split me open. I was facing the hot sun, and the glow behind my
eyelids began to intensify, slowly swallowing me into a sad ecstasy. Inhaling
and exhaling the light, I felt my heart open to the massive, glorious pain of
being in this world. There I sat, with a serene broken heart, the bands of my
Donald Duck flippers cutting into my ankles and my magenta Toys-R-Us
facemask slowly filling with tears. Gradually the trance passed. I could hear
people stopping to take snapshots, and felt the stirrings of pride. But these
feelings and sensations just melted into the red ball of yearning absurdity
that the moment had become.

This experience galvanized my interest in the spiritual back story of
Burning Man, and you can imagine my delight upon receiving the flier for the
2003 event, announcing its theme as Beyond Belief. It appeared that Burning
Man was finally going to foreground what, to my mind, had always been its
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McBuddha (2003). Photograph by Jason Silverio.

most powerful and unspoken undercurrent The ambivalence implied by
the theme's name, which disavows the religious beliefs whose materials it
wants to appropriate, was marvelously captured in the illustration by Hugh
D'Andrade that graced the 2003 flier. Beneath a mutant cherub blasting the
good news, a multiarmed androgynous imp meditates in the center of a
labyrinth, flanked by a Lilith-like devil girl and a Ganesha on a skateboard, a
lotus flower blooming at his/her lap, and a yin/yang symbol emerging from
his/her third eye. We recognize this bizarre and mutant assemblage: its mix-
and-match iconography, its humor and faint perversity, its own mischievous
refusal to admit whether or not it is "serious." And we recognize it because,
like all living icons, it encodes patterns of knowledge and experience burned
deep into contemporary consciousness.

The Cult of Experience

At the core of Burning Man's spiritual wager is the commanding claim of per-
sonal experience. "Beyond belief, beyond the dogmas, creeds, and meta-
physical ideas of religion, there is immediate experience," wrote Harvey.7

First-time participants quickly learn that status and fun are not to be gained
through familiar modes of consumption or spectatorship. Instead, partici-
pation, spontaneity, and immediacy are prized, even (or especially) at the
sizable risk of delirium, discomfort, or the sort of excess that your parents
might call "making a fool of yourself."

On the most basic level, the cult of experience makes itself known
through a continual parade of intense and not altogether pleasant physical
sensations: the brain-numbing heat and Porta-potty stink, the crusty snot
and the dry, cracked feet. These offer continual reminders that something is
definitely going on here. The cult also manifests itself in the pervasive mode
of seduction: the blinky light or exotic body or hilarious shtick that distracts
you from whatever goal or concept you were riding in order to draw you ever
more deeply into the wildfire of energetic activity blazing in the Here and
Now. Burning Man represents the ultimate attention economy: what partic-
ipants exchange are the willingness, and the opportunities, to submit to
new experience. These experiences in turn create stories, which become the
coin of the realm, fetishes traded over the fire, always pointing back to the
mysterium tremendum of consciousness itself.
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The cult of experience demands a Sisyphean struggle. Human beings
are habit-breeding machines, and no more so than in our patterns of thought,
sensation, and perception. Though the Dalai Lama might taste something
like "pure experience" on his meditation pillow now and then, we humans
sink and swim along a rather mindless stream of consciousness choked with
slogans, beliefs, recurrent memories, contradictory plans, and congealed
perceptual maps. Burning Man stirs this stuff up. Moreover, as Burning Man
matures, its own "immediacy" becomes routinized and codified—an inevit-
able process, perhaps, though one that has encouraged many old-school
Burners to stop attending. Theme camps and spectacles grow familiar, alter-
native styles of communication and consumption are established, and par-
ticipants and planners develop systems—psychological and technical—to
manage chaos and fear. Even the injunction to "Participate!" becomes rote,
and part of the experiential ethos of the festival now includes the active and
creative resistance to this creeping process of calcification.

What's important to recognize here is that Burning Man's ahistorical
rhetoric of experience is itself historical, and draws from a deep well of
American spirituality. The trope of experience already permeated Yankee
Christianity by the mid-nineteenth century, when revivalist passions drew
whole crowds into powerful fits and feints, visions and revelations. But it was
William James who made this subjective turn fundamental to American reli-
gious understanding. In his famous Varieties of Religious Experience, James
argued that experience rather than belief was, if not the cornerstone, then
at least the ground bed of religious life. "The plain truth is that to interpret
religion one must in the end look at the immediate content of the religious
consciousness."8 This emphasis on consciousness anticipated the individ-
ualistic and subjective turn religion would soon take, a move that implicit-
ly generated interest in mysticism and what have come to be called "altered
states of consciousness." James argued that these states had to be taken into
account if we were to develop an adequate picture of the universe in its
entirety. Forever endearing himself to later psychonauts, James put his own
neurons on the line by experimenting with ether, nitrous oxide, and peyote.

James by and large couched the experiences he described in Christian
terms, although he discussed movements, like mind cure and New Thought,
that we would now recognize as progenitors of the New Age. But the "cultures
of consciousness" that came to define the West Coast's spiritual avant-garde
significantly detached altered states from well-defined religious forms. At Beat

cafes and Acid Tests, and more formally at retreat centers like Esalen and the
Ojai Institute, a variety of "post-religious" experiences began to be explored.
Bohemians have always placed a romantic premium on personal experience,
and this romanticism flourished in the counterculture's embrace of primitive
exotica and psychedelic Orientalism. But California's scene also reflected the
West's pragmatic culture of sensation and know-how, an essentially empirical
approach to matters of the spirit that made tools more important than beliefs.
Consciousness-altering techniques like meditation, biofeedback, yoga, ritu-
al, isolation tanks, Tantric sex, breathwork, martial arts, group dynamics, and
drugs were privileged over the claustrophobic structures of authority and
belief that were seen to define conventional religion. "Spirituality" emerged
as something distinct from religion proper. Even when established traditions
like Zen or Sufism were creatively engaged, they were embraced more as prac-
tical means for changing consciousness than as arid cosmologies or rules to
live by. Experience became the teacher. It's a tricky teacher, of course, and the
ephemeral insights and ecstasies of consciousness can easily leave one in deep
despair or confusion, high and dry without the raft of creed or belief. None-
theless, given the sense that an imminent change was coming, either political
or spiritual or both, experience became the central countercultural path
toward transformation.

Curiously, this attitude reflected contemporary anthropological concerns
with liminality and rites of passage; as Victor Turner and others explained, the
intense, novel, and destabilizing experiences associated with tribal initiations
heralded a new mode of social being.9 Yet because this new mode lacked a
homogeneous cultural matrix in the 1960s and '70s, the field of possibly trans-
formative or meaningful experience was wide open—and certainly not limit-
ed to "spirituality." Everything was in potential service to the Happening. Every
intense situation or wondrous rush was a potential launching pad of the
new—or unraveled—self. This lack of distinction helps explain one of the more
curious features of the era's subcultures: the commingling of overt hedonism
and spiritual practice. Many people routinely moved between these modes—
meditating and fasting one week, gobbling drugs and partying the next. Even
more potent and characteristic were the "Dionysian" fusions of these two
modes into a powerful spiritual hedonism that encompassed sacred sex, psy-
chedelic magic, and dizzyingly imaginative gatherings.

Burning Man aggressively extends this tradition of hedonic ecstasy,
especially emphasizing its technical or practical underpinnings. Op-Art
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visuals, disorienting sonics, and a self-conscious excess of sensory stimula-
tion and conceptual reference all help undermine the stabilized frames of
reference that, so the story goes, frustrate our capacity for a fresher taste of
the Here and Now. Indeed, the festival can often seem like a single distrib-
uted, full-sensorium brain machine, designed to bring us in tune with our
mind's ongoing construction of real-time on the fly.

Burning Man's bawdy blasphemy and hyperactive pace also insulate the
festival from the sectarian excesses of California's consciousness culture,
which led some spiritual experimentalists into the arms of repressive situa-
tions conventionally labeled "cults." It would be silly to insist that there is noth-
ing at all cult-like about Burning Man, either in its organizational structure, its
architectonics, or its transformative effects on participants. But it remains an
open and rather slapdash cult, one that offers no particularly coherent mes-
sage or any coercive demands. By multiplying the opportunities for novel per-
ceptions and altered states, but undermining the coherence of individual trips
with bacchanalian excess and a strong distaste for sacred cant, Burning Man
represents, in comparison with the '60s and '70s spiritual counterculture, a
"late" form of the cult of experience, at once an advance and a decline. The
event is deeply skeptical about overt claims of power or meaning, but is also
optimistic about the regenerative capacities of creative, full-intensity living.
Though visibly ridiculous and profane, Burning Man's faith in sensation and
the carnival of consciousness is, in the end, rather innocent and pure.

The Cult of Intoxicants

One cannot overestimate the role that psychedelics have played over the last
fifty years in giving modern spiritual seekers a real kick in the pants. Although
avant-garde spirituality has marked the West Coast since the turn of the cen-
tury, it remained a small and esoteric path until LSD and other drugs offered
people a dependable and immediate access to powerful and compulsively
intriguing expanded states of consciousness. Burning Man's most rele-
vant psychedelic ancestors remain Ken Kesey and his Merry Pranksters.
Profoundly influential throughout the West Coast, the Pranksters' memorable
Acid Tests were improvisatory fetes that deployed low-tech multimedia, a
ragged carnival of thrift-store fashions, and fusions of performance, partici-
pation, and prank. Kesey's famous bus Furthur is about as Burning Man as

the '60s ever got: a gas-guzzling art car driven by a macho meth-head,
hurtling down mountain sides with festooned crazies shooting film and bark-
ing bull-horn commentary through squealing speakers strapped to the roof.

On the surface, the Pranksters distanced themselves from the explicit-
ly esoteric maps that other psychonauts were using in order to make some
sense of psychedelic experience. At Millbrook, the upstate New York man-
sion that served as the intellectual Mecca of psychedelia in the mid-1960s,
Timothy Leary, Richard Alpert (later known as Ram Dass), and others were
raiding the vaults of Tantra, Vedanta, and Tibetan Buddhism in their quest
to maximize and comprehend their journeys. The Pranksters avoided such
pretense, and their brief visit to Millbrook, at least as framed by Tom Wolfe
in The Electric Kool- AidAcid Test, was a culture clash. Kesey told Wolfe that,
as far as the religious use of LSD goes, "It can be worse to take it as a sacra-
ment."10 But Wolfe also noticed something deeply religious in the Prankster
manner, a religion of unmarked experience that would go, occasionally, by
the name of "Now." The Pranksters' tomfoolery and systematic evasion of
deep meanings were productive attempts to keep the Now fresh, to keep the
scene close to the source.

Giving voice to the same hunch that Harvey expressed in his statements
on Beyond Belief, Wolfe speculated that all the great religions begin, not with
some conceptual or philosophical breakthrough, but with "an overwhelm-
ing new experience,"11 This gnostic flash radiates through the lives of a small
circle of folks, generally hanging around a charismatic leader who seems to
have plugged into the hidden sources of life. To his credit, Kesey more or less
dodged such a messianic role. As the "non-navigator," he interacted with his
crew obliquely or through cryptic slogans like "See with your ears and hear
with your eyes" or the famous "You're either on the bus or off the bus." In his
role as Mr. Burning Man, Harvey has played an even more humble hand, at
least in terms of his quietly intelligent public persona. Though the "inner cir-
cle" of Burning Man has definite sectarian qualities, Harvey and crew are
betting on an even more democratic model of participation than the Acid
Tests: if you get anywhere near the bus, if you even see the damn thing
glittering along in the distance, then you're going to hop on.

One of the reasons so many have hopped on is that, before Burning Man
is an art festival or a postmodern ritual, it is a party, an uncorked hoodoo bash.
Burning Man organizers ask participants to abide by the same laws that apply
in the "real world," yet many disregard this directive. Indeed, indulgence in
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intoxicants is seen by many to be fundamental to the event's celebratory, neo-
anarchist ethos. Though serious overdoses and sociopathic levels of drunken-
ness are relatively rare, the feral aspect of such voluptuary activity should
not be denied—I vividly recall one snarling female teen who thrust a grubby
hand in my face, demanding that I sell her whatever Ecstasy (MDMA) she
presumed—without cause—that I was packing. Nonetheless, despite the idio-
cy and thuggery that intoxicants can inspire, they cannot be separated from
the transformative and potentially sacred effects of cognitive ecstasy. Bacchus
is a god of wine, Shiva the lord of bhang, and Siberian shamans aficionados of
Amanita muscaria. In its most essential and archaic form, popular religion
may be indistinguishable from psychoactive release.

Fundamentally, Burning Man's cult of intoxicants is a cult of pleasure—
Ecstasy rivaling alcohol as one of the most popular substances on the playa.
Nonetheless, the more turbulent and mind-bending psychedelics remain a
supreme sacrament in this particular cult, and they are pleasurable only in
a qualified sense of the term. Psychedelics, or entheogens, as they are now
sometimes called, amplify and transform perceptual processes, jacking con-
sciousness out of its usual ruts. At higher doses, they seem to catalyze awe-
some experiences of cosmic fusion, revelation, synchronicity, and demonic
paranoia that often seem impossible to process without invoking sacred
frameworks, however provisionally.

Today, the question of psychoactive spirituality remains tied up with the
problem of authenticity, Shamanic societies the world over maintain relation-
ships with "plant teachers" in the context of deeply nuanced and relatively
homogeneous world views. Modern consumers, on the other hand, are basi-
cally flying blind, whatever their self-styled shamanic beliefs. Despite the mys-
tic insights and magical paradigms that entheogens may unveil, they are also,
for us, secular and modern: commodity molecules that rather dependably tune
the nervous system to particular channels in the spectrum of consciousness.
From this perspective, we can only say that entheogens can produce some-
thing like spiritual or visionary experience. We can look at them as reality-mod-
elers with powerful special effects but weak claims on truth. But by bracketing
the "truth" of the experience, psychedelics may paradoxically move spirit
beyond the bugaboo of authenticity. People who undergo mystical or vision-
ary states of consciousness "on the natch" often face the overwhelming temp-
tation to reify and cling to their phantasms, realizations, and insights as real—
a temptation that often leads to "religion." Psychedelics, on the other hand,

disenchant the very exalted states they also introduce to the psyche. Amazing
mind states may follow the swallowing of a pill or the insufflation of a noxious
powder, but they also pass away as the compounds are metabolized and flushed
from the body. In this way, drugs may encourage us to sap the illusion of essence
from all states of consciousness—not just this serotonin trance we take for
ordinary reality, but from even the most legitimate mystical experiences.
Everything is a construction, an endless mediation of mind and materials.

Such strange loops proliferate at the Burn, which few will be shocked
to hear represents the bleeding edge of contemporary American psychedel-
ic culture. Though detailed figures are of course impossible to come by,
it seems that a moderately sized but passionate chunk of Burners amplify
their playa escapades with compounds such as LSD, psilocybin mushrooms,
ketamine, and 2C-B. But the psychedelic intensity of the Man does not
depend on the morphology or even presence of the tryptamines saturating
the cranial fluid of its more sophisticated drug users. It lies instead in the
qualities of playa experience itself, especially at night, when lights and
spaces become yawning portals that shuttle your nervous system into a spin
cycle of possible worlds. Even those hewing the straight edge launch into
their evenings like trippers, packing supplies and opening their psychic gates
to a diverse but strangely coherent stream of synchronicities, fractured
archetypes, visual phantasmagoria, and unsettling transhistorical implica-
tions—the bulk of which will not be recalled the next morning. Wandering
the playa in any state, one is simply no longer lord of one's house.

In contrast to the self-consciously "spiritual" frameworks that surround,
say, the contemporary use of ayahuasca, Burning Man's psychedelia is raw,
lusty, and chaotic. Its cult of intoxicants does not isolate "good" visionary
compounds from party drugs. This resistance to explicitly sacred metanarra-
tives could well be criticized as a dangerous refusal to inculcate the higher,
more integral potential of entheogens. But I suspect that, as with the cult of
experience, this refusal simply reflects Burning Man's spirit of cognitive diver-
sity, one that takes psychedelics not so much seriously as aesthetically. As
such, its psychotropic landscape disenchants as much as it enchants, and
offers playful tricks as antidotes to the cosmic revelations that inevitably
come. For even though Burning Man celebrates visionary capacity, it does
not deny the peculiar and even garish emptiness of drugs. This void may offer
the deepest teaching of all: you can't really see the patterns until you
encounter the nothingness that they etch.
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The Cult of Flicker
In his 1970 media-freak classic Expanded Cinema, the Los Angeles writer
GeneYoungblood defined his era as the "Paleocybernetic Age."12 Pumped up
on Marshall McLuhan and the cult of experience, Youngblood sensed a new
phase of culture and humanity emerging, one that unleashed the liberating
power of archaic consciousness into a technological society whose growing
understanding of systems—cognitive, technological, anthropological—was
laying the groundwork for radical change. Youngblood saw the Paleocyber-
netic Age reflected in the media experiments he describes in his book, a cat-
alog of underground cinema breakthroughs leading up to and including
light shows, installations, and performances. For Youngblood, expanded cin-
ema meant nothing more or less than expanded consciousness, the drive—
spiritual as well as technological—to manifest the spectral machinery of
mind in the world before our eyes. This is the cult of flicker.

However you dub the vibe—paleocybernetic, future primitive, or
technopagan—West Coast artists have long deployed new visual technologies
in the service of trance states well outside (and antecedent to) the official
boundaries of modern consciousness. Well before the Prankster Acid Tests and
Avalon ballroom light shows of the '6os, San Francisco was home to a nuanced
and esoteric tradition of expanded cinema that included Harry Smith's Bop
City jazz projections and the profoundly immersive Vortex Concerts staged by
Henry Jacobs and Jordan Belson at the San Francisco Morrison Planetarium
in the late 1950s. During these concerts, Belson, who went on to make sub-
limely cosmic experimental films like Samadhi and Re-Entry, projected large-
ly abstract images through hundreds of projectors, some of which rotated or
flickered or zoomed, against the sixty-foot dome of the planetarium. Belson
called it "a pure theater appealing directly to the senses."13

Less visible (but nonetheless present) during the punk era, the Paleo-
cybernetic vibe again rose to prominence in the early 1990s, when the
incoming futurism of global rave culture fused with and rekindled Califor-
nia's penchant for psychedelia. Expanded cinema found its way into the
photon jams of local club VJs, especially in the subculture surrounding
trance music. (This explicitly psychedelic dance music, characterized by
invariant beats and squiggly, heavily flanged melodies, has only recently
begun to lose ground as the dominant party genre of Black Rock sound
systems.) Although the digital mixtures of abstract graphics and mystic
iconography associated with the trance scene rarely rose above candy-

flipping kitsch, a smaller group of sound-and-video artists continued
to push the experimental edge, exploring modular programming tools and
complex algorithms to massage and plumb new patterns of hypnotic
abstraction.14

But the screen only gets you so far. Given the ubiquity of LCDs and
cathode ray monitors in our everyday lives, and the impossibly high produc-
tion values that go into mass consumer simulations like Hollywood movies
or Middle Eastern wars, a truly viable cult of flicker must reclaim the visual
space outside the box. This is perhaps Burning Man's greatest aesthetic tri-
umph: the creation of an immersive and chaotically collaborative space of
expanded cinema that marries a wide range of visual media, both fancy and
crude, with the most powerfully archaic flicker tech of all: fire.

From the burning bush to Viking funerals to the iconography of hell, fire
carries an intense symbolic load. But the true greatness of fire lies in the fact
that such symbolism is nothing more than cardboard and Kleenex in the face
of the blazing thing itself. We are all metaphysical children before arc lights
or bonfires or propane explosions, fascinated by fire's all-consuming alche-
my of beauty and threat. This fire-lust flickers at the core of consciousness
itself. Twenty thousand years ago, when the Black Rock Desert lay beneath
tons of Pleistocene sea, our ancestors had already spent untold generations
with fire. Its shadow dance must have formed the visual track to oral tales,
proto-dance, and goddess knows what manner of ancillary rites. We often
hear that modern consumer culture has replaced the hearth with television,
but we seldom draw the full implications out of this received notion, which
is that fire was the old ones' TV. Some of that hypnotic power continues to ani-
mate the fire-twirling that remains, despite its formal limitations, Burning
Man's signature performance art. For spectators, these highly ritualized per-
formances function as a syncretistic cult of flicker and flesh; for twirlers, they
offer a literally elemental encounter—a dance of power and risk, a mutual
seduction, an erotic opportunity to lick and swallow an incorporeal event that
feeds on matter itself.

As the festival's early madness gave way, perhaps inevitably, to the de-
mands of safety, the destructive potential of Big Fire was significantly curtailed.
Burning Man's central event has now become a controlled fireworks display
far less immersive than the fearsome and toxic rites of earlier years. In
the Debordian sense, fire has become increasingly spectacular in these latter
days of the Burn. For Debord, the spectacle—the totalizing pseudo-world of
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(194) technical mediations that grease the capitalist system—profoundly alienates
us from actual life through its endlessly circulating images.15 Though Burning
Man works against this alienation and scrambles its relationship to capital
through a gregarious potlatch, the central event of the Burn, whose neon
inflagration mingles with a myriad of camera flashes, reminds us that the fes-
tival is also shaped by postindustrial circuits of technical mediation. But per-
haps Debord's situationist critique cannot really touch Burning Man's Big Fire;
perhaps the central conflagration itself is so deep and so old, so visceral and
profoundly excessive, that for a spell it consumes all frames.

Although Burning Man has gentrified fire, the festival has also inten-
sified the technology of flicker. Though screens are relatively rare in Black
Rock City, the nighttime playa-scape has itself evolved into a vast, three-
dimensional display of artificial lumiere. At night we find ourselves navigat-
ing through the after-images of a friendly arms race of lighting designers, who
continue to push the envelope on relatively new (and increasingly cheap)
technology like lasers, electroluminescent wire, LEDs, glow sticks, and com-
puter-controlled strobe lights. Myriad lines, dots, and blinky lights dance
before your eyes, many forming specific icons like Mayan pyramids or mobile
jellyfish. Even the high beams and sirens of law enforcement vehicles weave
themselves into the virtual scene, especially on Sunday night, when a bit of
the old-school fire chaos returns. It's bardo time: the street signs are stolen,
familiar structures are gone, and you are forced to navigate by nothing more
than a hazy constellation of confusing lights, slowly shutting down.

The Cult of Juxtapose

Like the institutionalized postmodern art it both imitates and mocks, the
aesthetic language of Black Rock City is a language of juxtaposition. A poten-
tial effect of all collage and assemblage, the energy of juxtaposition is
released especially where heterogeneous elements are yoked together with-
out the intent to smooth out their differences. Juxtaposition is the funda-
mental strategy of surrealism and its postmodern descendents, which most
certainly include Burning Man.

One often hears Burning Man dismissed as a theme park, but what's
more important is that it contains thousands of theme parks—little pocket
universes butting heads. Space-time itself seems to morph into a flea market,

a masquerade of memes, or the Mos Eisley spaceport from Star Wars. Even
though many of Burning Man's camps and costumes are, in themselves, devot-
ed to a particular theme—the bayou, Bedouins, octopi—these elements in-
evitably crisscross in the turbulent, constantly flowing serendipity of playa life.
Here juxtaposition is revealed as the basic formal operation of synchronicity;
as two apparently unrelated events or elements suddenly form a secret link
that strikes, in the mind of the perceiver, an evanescent lightning bolt of mean-
ing. Even-lame or boring expressive moves can be redeemed through the
chance collaborations that define Black Rock City's densely layered polyur-
banism, where synchronicity becomes a basic operation of social and cogni-
tive reality, a kind of "grace" that emerges through clashing fragments.

Juxtaposition is also the chief strategy employed by many art installa-
tions, costumes, art cars, and theme camps. As in the case of Arcimboldo's
Mannerist paintings depicting human heads made out of fruits and twigs,
many art objects derive their power through the juxtaposition of image and
material—Dana Albany's Bone Tree, say, or her 2001 Body of Knowledge, a
cross-legged man, built from old hardcover books, who bore more than a
passing resemblance to Arcimboldo's IlBibliotecario. Other surreal contrasts
arise through the placement of objects—huge red fuzzy dice, a bed, a lone
piano—against the stark minimalism of the playa itself. Theme camps like
Elvis Yoga stitch together elements associated with divergent cultures; cos-
tumes are often thrift-store patchworks featuring bold clashes of color,
material, and iconic evocations of forgotten subcultures.

These different modes of juxtaposition generate many of the well-loved
effects of the festival: absurdity, instability, irony. But they particularly inform
the festival's treatment of spiritual and religious forces (recall the hybridized
Beyond Belief figure on the Burning Man flyer discussed above). In this
context, juxtaposition allows people to invoke sacred forces while sidestep-
ping issues of belief, earnestness, or responsibility. I can think of four recent
examples here. For his recurrent Center Camp piece Twinkle Henge, Dennis
Hinkcamp used the perennial Hostess treats to construct a small-scale ver-
sion of the famous megalithic monument. In 2002 and 2003, the playa was
blessed with a huge seated Ronald McDonald—a gold-painted inflatable
sporting a Nepalese third eye and smiling beatifically onto the crowds. Since
1998, Finley Fryer has occasionally presented an incandescent chapel built
of recycled plastic. And in 2000, David Best began a series of enchanting and
celebrated Temples that came to demarcate the most authentically reverent
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spaces on the playa; with the exception of 2003's mosaic Moghul confection,
he conjured the exotic filigree of these structures from the pressed-wood
scraps left over from the manufacture of kids' dinosaur puzzles.16

The apparent irony of these gestures is actually a doorway into a deeper
and subtler movement of spirit. Modernity has bequeathed to many of us a
profound disenchantment with both the cultural and institutional forms of
religion as well as the beliefs that sustain them. At the same time, many feel the
sneaking suspicion that such forms may be necessary as vehicles or contain-
ers of the visionary insights and sacred energies many continue to crave.
Though these forms may successfully channel the spirit for a time, they
inevitably fail: they become consumer idols, or safety blankets, or cheesy par-
odies of themselves. By affirming an ironic relationship to these forms, we draw
attention to their incompleteness, to their inability to satisfy our yearning or
sustain the disenchanting movement of spirit. This sort of irony is more than
a cynical operation in cahoots with the secular disavowal or mockery of spiri-
tuality. Rather, it is a sacred irony, one that itself marks the margins, and occa-
sionally the core, of historical religions. When Ramakrishna donned ladies'
clothes, orYun-men proclaimed that the Buddha is a shit-stick, the point was
to shatter form through contrast. Ironic juxtaposition, in this context, is reve-
latory. For minimalists of the spirit, such irony may clear the air for the form-
less beyond; but the maximalists at Burning Man gather together the wreckage
of forms into a fallen Humpty Dumpty bonfire of apocalyptic collage.

West Coast spiritual culture has long shown an affinity for juxtaposi-
tion. Part of this is rooted in California's syncretistic religious supermarket,
especially in Los Angeles, where Hindu onion domes and Mayan Masonic
halls fit in just fine alongside eateries shaped like oranges or hats. But this
sensibility also emerged from the plastic arts of the place, particularly the
love of appropriation, collage, and assemblage (or structural collage). As
Peter Plagens noted in his 1974 book about West Coast art, Sunshine Muse,
"Assemblage is the first home-grown California modern art."17 During the
late 1950s, Beat artists such as Bruce Conner, George Herms, and Wallace
Berman constructed objects and made collages that strongly engaged
images of sex, fetishism, and spirit. Hearst Castle showed that even the
wealthiest Californians yearned to sample and slam together times and
places. But the iconic grass roots example remains Simon Rodia's Watts
Towers, three famous free-form spires built, without plans, from pop bottles,
tiles, and teacup handles.

The bohemian economics of making art far from New York partly drove
this bricolage—artists started playing around with bits and pieces for the
same reason the Merry Pranksters were driven to scavenge thrift stores—and
hence history—for clothes. An alchemy of trash emerged, one that not only
made a virtue of necessity but also suggested a new kind of aesthetic pleas-
ure. Today we enjoy some Burning Man artworks simply because of the low
cost and crappiness of their materials. But such regenerative work has far
deeper implications. According to the San Francisco poet Robert Duncan
(who used collage techniques in his gnostic modernist verse), "The trivial is
as deep as the profound because there is nothing in creation that does not
go to the profound."18

Of course, the reverse of this claim may be just as true. One result of
today's corporate colonization of the unconscious is that even our most
cherished profundities are trivialized. Burning Man plays with both move-
ments in its topsy-turvy game of sacred and profane. But the redemptive
potential of juxtaposition goes beyond the binary oppositions that compose
such hierarchies, pointing toward a deeper and more continuous alchemy.
Probably the greatest expression of the West Coast poetry slam remains Allen
Ginsberg's 1955 "Howl," resplendent as it is with weirdly fused phrases like
"hydrogen jukebox." In the poem, Ginsberg speaks of those in his genera-
tion who open up to the eternal through culture clash and the imaginal con-
frontation with urban junk. Forty years later, Burners have now decisively
joined those "who dreamt and made incarnate gaps in Time & Space through
images juxtaposed... "19

The Cult of Meaningless Chaos

Perhaps you are wandering aimlessly across the playa at night, and, lo and
behold, some distracting marvel captures your attention. In the ambiguous
distance, you glimpse a filigree of light and shadow, an oasis of surreality, a
portal to some possible pleasure. You head toward the dusty fairy lights as if
they were a Sci-Fi tractor beam, the amazement increasing until you finally
arrive and discover a rag-tag structure consisting of a few 2 x 4s, some rebar
and wire, and a nest of duct-taped blinky lights feeding off a grumbling gen-
erator. Ingenious! Against the glimmering canvas of the night, this jury-
rigged contraption produced just the right visual cues to conjure an empty
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portal to some possible pleasure. You head toward the dusty fairy lights as if
they were a Sci-Fi tractor beam, the amazement increasing until you finally
arrive and discover a rag-tag structure consisting of a few 2 x 4s, some rebar
and wire, and a nest of duct-taped blinky lights feeding off a grumbling gen-
erator. Ingenious! Against the glimmering canvas of the night, this jury-
rigged contraption produced just the right visual cues to conjure an empty
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'thing of beauty and wonder right out of your own nervous system. You are
simultaneously satisfied and disappointed; you admire the creative gift but
sense a strange, smirking con in the works. The cosmic carnie barker leans
forward and whispers in your ear: "Just a show, my friend, you pays your
quarter and you takes your ride. Up for another turn on the wheel? Just watch
out for those smoky lights..."

Burning Man's backdrop is more than the blank playa or the desert
nightscape: it is the Void. The barbarous, post-punk, devil-may-care pan-
ache of so many Black Rock citizens is only the most obvious sign of the
nihilistic underpinnings of the event—especially resonant these days,
when the cybernetic meltdown of posthuman civilization only magnifies
the old familiar zero at the heart of the human condition. Burning Man's
apocalyptic undertow—mocked, ignored, and indulged in with equal
abandon—rescues the festival, at least some of the time, from frivolity and
cliche. By opening its arms to the void, without fear or hope, Burning Man
thickens the event's "official" discourse of celebration, creativity, and com-
munity, lending these optimistic cultural narratives a darker urgency.
Burning Man's void is not, however, a meaningless blank—it is a creative
chaos, an intense invocation of novelty, humor, and weirdness on the lip
of the abyss. This hyperactivity represents Burning Man's debt to the ex-
pressive mania shared by the Dadaists, the Pranksters, and every other
group of void-gazing artistes who made kinky love among the ruins. But
whereas the Dadaists unleashed their gibberish in small clubs in Berlin and
Zurich, Burning Man turns the city form itself into a theater of the
absurd—not just Marx Brothers absurd, or Kierkegaard absurd, but down-
town-Hong-Kong-on-a-Saturday-night absurd.20

Burning Man's manic and generous creativity also suggests a deeper
teaching. Buddhism, Taoism, and Hindu Tantra all suggest that the reality
that lies on the far side of form, the reality of emptiness or the unstructured
Tao, is full of potential. Like the quantum vacuum pictured by free energy
enthusiasts, the void flings phenomena out of itself. Some Taoists consid-
ered meditation and ritual as means to return to the original unformed
chaos that would connect them with the sources of life before returning
them to the world of our senses five. At its oversaturated best Burning
Man rides the formless edge of form, generating shapes and signals that
constantly slip back into noise and confusion. The festival beckons us, in
Lex Hixon's poetic paraphrase of a line from the Prajnaparamita Sutra, "to

abide without abode, to dwell where no objective or subjective structures
can dwell, without any underlying physical or metaphysical foundation,
totally isolated from conventional conceptions, perceptions and descrip-
tions."21 This is the realm of sacred chaos.

The classic Eastern notion of the pregnant void also mirrors one of the
core intuitions of Western anarchism, which is that things get along just fine
without order being imposed from without. Anarchism and Taoism's chaos
spirituality thus share a faith in the spontaneous and fecund powers of the
creative process, and a sense that this productive flux diverges from the overt
organization of social forms. In Deleuzian terms, the Tao deter ritorializes.22

This process remains in a precarious and sometimes agonistic relationship
with civilization, which not only demands order from without, but order
from above. As N. J. Girardot wrote:

The Taoist accepts the fact of being born into a civilizational order
but does not accept the possibility that civilizational values define
what it means to be fully alive and human. The acceptance of
phenomenal existence requires a more profound recognition of
the fact that fulfillment and renewal of human life depends on
a periodic return to a chaotic or primitive condition.23

Civilization is not what it used to be; today's destratified empire of glob-
al capitalism has learned to absorb, exploit, and deploy chaos in sophisticat-
ed ways. Nonetheless, the archetypal conflict between chaos and civilization
remains one of our deepest structuring binary myths, right up there with
good and evil or male and female. In one of the primary versions of this tale,
the Mesopotamian hero Marduk, the god-king of Babylon, kills Tiamat, the
old goddess of primal chaos. From her corpse he makes the heavens, with its
fixed stars and ordered constellations. This myth suggests the way in which
the urban state, with its investment in complex organization, would come to
demonize the ancient seething matrix from which it emerged, and that
always threatens to engulf it again in waves of destruction and social anar-
chy. Although traditions like Taoism retained organic connections to the preg-
nant void, and carnivals allowed little bits of chaos into Christian culture in
the West, most avatars of chaos were shunted into the shadows of increasing-
ly patriarchal religious forms.

The antiauthoritarian tendencies of bohemian culture have long given
it a taste for Dionysian chaos, and its spiritual regimens have privileged
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a Rimbaud-like derangement of the senses. Aleister Crowley, for example,
in addition to his prophetic enthusiasm for sex and psychoactive drugs,
reimagined the demonic dimensions of Western occultism as an atavistic
and Nietzschean force field capable of creatively destabilizing patriarchal civ-
ilization. But the explicit countercultural worship of chaos proper did not take
form until 1958, when two beatniks, known eventually as Omar Ravenhust and
Malaclypse the Younger, had a vision of the goddess Eris (or Disorder) in an
all-night bowling alley in California. Whether or not this origin story is true
(and why not believe it?), Malaclypse the Younger, whose given name is
Gregory Hill, eventually put together the Principia Discordia: Or How I Found
the Goddess and What I Did to Her When I Found Her, The pamphlet is a
visionary assemblage of nondual wisdom, hotdog jokes, and appropriated
collage art—a core sutra in the cult of juxtapose. An underground hit in the
late 1960s and early 1970s, the Principia Discordia communicates an eclectic,
goofy, and skeptical antidoctrine of spiritual chaos or "Zenarchy." "If you can
master nonsense as well as you have already learned to master sense, then
each will expose the other for what it is: absurdity."24 This "magnum opiate,"
with its corny profundities and free-fall praise of the sacred Chao, would go
on to influence Robert Shea and Robert Anton Wilson's Illuminatus! Trilogy,
the Church of the Subgenius, and, eventually, Burning Man.

Whether interpreted creatively or destructively, chaos proclaims the
impermanence of all forms. This is why it is both funny and terrifying. In the
case of Burning Man, one form that has notably fluctuated is the relation to
chaos itself. The festival has witnessed some dramatic changes in structure
and character over the years, and has passed through at least two major
bifurcations. In 1990, the Cacophony Society's John Law led the gathering to
the Black Rock Desert from San Francisco. Seven years later, after Law de-
parted from the organization in a disagreement about how to manage the
growing crowds, Burning Man moved off the main playa to a smaller, pri-
vately owned site known as Hualapie Playa. Although fortunately temporary,
this move was accompanied by a permanent ban on automobiles and
firearms, along with the imposition of the semicircular concentric grid of
streets (and street-signs) that continues through today. The 1990 event was
still a loose gathering of friends, whereas Burning Man has now shifted into
a well-established and specifically urban phenomenon. In other words, like
some freak show replication of Sim City, this festival of chaos came to repli-
cate the core framework of civilization itself.

There were many reasons for this later, more "developed" phase: popu-
lation pressure, the demands of various bodies of the state, and the inevitable
desire to creatively improve public works. As such, this urban transformation
by and large occurred with an air of organic inevitability. Burners with strong
anarchist principles griped that these developments compromised the festi-
val's incarnation of what Hakim Bey famously dubbed a "temporary auto-
nomous zone."25 After all, the sacred Chao would have us interrogate all linear
narratives of inevitable development—particularly when those develop-
ments concern the sacred Chao itself. Although not necessarily cooler or
more engaging, Burning Man was a significantly more disordered (and less
civilized) event before 1997. The presence of assault rifles, the lack of safety
controls and street signs, the dizzying distance from mountains and roads,
the more feral demographic—all these elements brought participants into a
greater proximity to chaos, emotional and perceptual as much as physical
and infrastructural. In contrast, the chaos of today's festival often feels con-
tained, more semiotic than corporeal, a perversion of the already surreal
attention economy one finds in Las Vegas or Times Square. And much of this
derives from the crystallized architectonics of the festival: the invariant city
layout, the establishment of dance-clubs along the esplanade, the neon
"advertising" of the nightscape, and the centralized logo of the Man.

No one should be surprised by this calcification; certainly not students
of spiritual chaos. As Tom Wolfe showed in his study of the Merry Pranksters,
the spontaneous immediacy of a weird scene's early "Now" is tough to main-
tain as the gospel spreads and the masses turn on. Sociologist of religion Max
Weber described this process as "routinization."26 In Weber's view, religious
movements begin with the otherworldly charisma of an extraordinary, even
supernatural leader who punctures the everyday grind. Over time, in a quest
to guarantee that believers have dependable access to this charisma, it
becomes institutionalized in schools, positions of authority, and dogmas.
"Charisma cannot remain stable, but becomes either traditionalized or
rationalized, or a combination of both."27 Thankfully, Burning Man's charis-
ma does not lie in a singular individual, but in the nonhierarchical social
field of the collective. Although Burning Man's routinization has not creat-
ed a particularly visible hierarchy of authority, the problem of routinization
remains. In a sense, this problem is manifested as the urban form itself—a
form that maintains a febrile and polyvocal diversity even as it constrains
the more unsustainable excesses of chaos.
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sacred spark. As the vampiric tendrils of consumer media and the surveillance

society wrap themselves ever more tightly around the heart of human experi-

ence, the festival continues to successfully ride the paradox of regulating a tem-

porary autonomous zone. The cults I have outlined all speak to the power of

this paradox, since they reflect streams of cultural continuity that remain fresh

and unstructured partly by erasing their own historical traces. Moreover, a

powerful assemblage of social and creative energies has emerged from Burning

Man's turn toward urban organization. The festival's late phase has also been

marked, unquestionably, by its greatest art, art that absorbs and permeates

social space and personal interactions. Utopia, we should not forget, is a city.

For a week or so, Black Rock City is a polis without cash, where citizens walk

and ride bikes more than they drive, where people finally begin to realize the

admonition of that annoying Berkeley bumper sticker: "Practice Random Acts

of Kindness and Senseless Acts of Beauty."

Northrop Frye reminds us that William Blake identified Eden with the

realized human imagination, and that the poet saw this paradise not as a

peaceful garden, but as a fiery city.28 Not a Rainbow Gathering, in other

words, but a Black Rock town, going wild.29 Like the human imagination, the

city is an absurd excess: it flickers, it intoxicates, it energizes forms that its

own energies consume. And we can see terrible forebodings in this incan-

descence, pulsing like warning lights on the near horizon of space-time.

Burning Man stages the city as Utopia and as inevitable catastrophe simul-

taneously. But this city is also imaginal, remember, as much inside us as out.

Rome burns as we burn, amazed adults in a Pleistocene playground, belting

out the old refrain: ashes ashes we all fall down.
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Hi-NRG and the Saint
While the more soulful black and Latin facets of disco evolved, as we'll see,
into house music, the whiter, Eurodisco sound of Moroder, Bellotte and Jean-
Marc Cerrone lived on in a genre that would eventually be known as "hi-
NRG'' (Eurodisco would also be an important influence for Detroit techno).
Hi-NRG valued melodies over basslines and velocity over funkiness, it pro-
fessed a love of Donna Summer over Chaka Khan, Amii Stewart over D-
Train, and was epitomized in the camp histrionics of artists like Sylvester,
Divine and Miquel Brown.

And its influence was huge. Hi-NRG became the lingua franca of white
gay dancefloors worldwide. It is the music which was appropriated by UK
producers Stock, Aitken and Waterman, who then sold this unashamedly
gay sound as teen-pop with bubblegum acts like Kylie Minogue, Dead Or
Alive and Mel & Kim, among many others. Even today, it remains the pre-
dominant pop-dance style, the backbone of supercommercial acts from Aqua
and Steps to the Pet Shop Boys and Take That. When combined with the
force of nineties European techno, in shirts-off homo-hedonistic clubs like
London's Trade, it evolved into "nu-NRG." In this form it is the staple of
such hugely successful DJs as Blu Peter and the recently departed Tony
De Vit.

The roots of hi-NRG lie in the white, gay, affluent culture of Fire Island,
and the scene's favored Manhattan haunts: clubs like the Flamingo and 12 West.

On September 20,1980, a new place opened which was to drive the com-
petition into the Hudson River. The Saint, on Second Avenue and 6th Street,
was for many the city's most eloquent symbol of gay emancipation. "It was
the headiest experience I've ever had in my life," said one clubber. "And it is
unrivaled still. It was liberating, spiritually uplifting. That's where I learned
to love my brothers." $4.2 million was spent in transforming what had been
the revered rock venue the Fillmore East into a huge club, purpose-built for
its newly liberated gay constituency. Within three weeks of its opening, 3,000

men had paid $250 to become members. In a matter of months, both Flamingo
and 12 West closed down.

The Saint was quite the most spectacular club anyone in New York had
seen. You walked through a pair of gleaming stainless steel doors through to
a massive area with bars, banquettes and cushioned chairs. Upstairs was the
vast 5,000-square-foot dancefloor, and above this the club's famous dome.
Imagine a hemisphere seventy-six feet across made of aluminum and theat-
rical scrim. Lit from inside it appeared solid, but when illuminated from above
it became formless clouds of psychedelic light. In the center of the dancefloor
was a planetarium projector, and when the moment was right this would cast
the image of the night sky onto the darkened dome.

The Saint's dancefloor would be a mass of bodies, each sculpted to per-
fection, moving in tribal unison. To the strains of the club's ornate music,
these beautiful men would proceed to get utterly trashed—on angel dust,
Quaaludes, ecstasy, cocaine, amphetamines. They were Greek gods with
drug habits. The lights would go down, the projector would come on, and
as New York went about its Sunday morning chores, a few thousand men
would take a snort of their poppers and continue dancing near-naked un-
der the electric stars.

"It was the apotheosis of the underground dance experience," said Michael
Fierman, one of the Saint's DJs. "The main point of what we did was to cre-
ate a commonality of experience for everyone there, unifying several thou-
sand people."

With a night at the Paradise Garage, the Saint's mostly black gay contem-
porary, you could never be sure what you might hear. But at the Saint you
could almost bank on the playlist. The roster of DJs there—Roy Thode,
Sharon White, Terry Sherman, Shaun Buchanan, Robbie Leslie and Michael
Fierman—favored a very particular sound, playing melody-soaked songs with
a heavy kick-drum, richly orchestrated strings and sentimental lyrics that told
of love lost and spurned. The Weather Girls were favorites, as was the clas-
sic diva soul of Thelma Houston, Phyllis Nelson and Linda Clifford, along-
side Eurodisco, especially French acts like Voyage and Cerrone, whose "Call
Me Tonight" was a particular favorite.

At about 8 A.M. each week the dancefloor would be offered respite from
the pounding beat, as the tempo dropped for what the Saint DJs called their
"sleaze records": Johnny Bristol's "Take Me Down," Miquel Brown's "Close
To Perfection," "American Love" by Rose Lawrence and, somewhat improb-
ably, Bucks Fizz's "I Hear Talk."
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"There never was a club like the Saint," gushes Ian Levine, formerly a
leading northern soul DJ and then the founding resident at Heaven, Britain's
first purpose-made gay discotheque. "The Saint was unique in the history of
disco music," he sighs. "The best ever. At Heaven, all we could even vaguely
hope to do was aspire to be a tenth of what the Saint achieved. It was the
ultimate."

Ian Levine at Heaven
Levine was determined to bring a slice of the Saint's gay paradise to England.
In doing so he would distill the club's musical tastes into a lasting genre.

"We created a new scene at Heaven by playing purely American disco
music, but it was at about the same time that the disco market slumped," he
explains. "Suddenly there was a shortage of new records. I explained to Howard
and Geoff from Record Shack that I didn't want all the funk records they were
selling to the straight DJs. I wanted much faster music and they would have
to get it."

As well as seeking out speedier tunes, Levine made his own. Already an
experienced producer, in the mid-eighties he started to make records tailored
specifically for the dancefloors of Heaven and the Saint. These were largely
extensions of the Eurodisco sound, but Levine codified and exaggerated the
style, bringing to it the aesthetic he'd developed in his northern soul career.
The result was fast, stompy music filled with swirling melodies and featur-
ing a series of female vocalists—Eartha Kitt, Hazell Dean, Evelyn Thomas—
singing lyrics with which every gay man could identify. One song, "High
Energy" by Evelyn Thomas, would clarify the style's name (it was also known
as "boystown" and "gay disco").

These records formed the core of Levine's DJ sets at Heaven, founding
the tastes of a generation of gay British clubbers, and were an important ad-
dition to the Saint's musical canon. In fact, such was his impact on the New
York scene that Levine would fly over to debut many of his tracks there.

He recalls just such a trip in Easter 1983, for the first airing of "So Many
Men, So Little Time" by Miquel Brown. The song had only been finished
on the Monday, but Levine rushed it to the factory for pressing and then flew
it to New York for DJ Robbie Leslie's Thursday night at the Saint. He re-
members the excitement the record caused: "Three o'clock in the morning,
at the peak of the night, he stopped the last record dead, plunged the room
into blackness, and then there was boo-boo-boo-BOO-BOO-BOOM! By the
Monday, it was the talk of New York."

San Francisco, Patrick Cowley and Syivester
The Saint was the finest expression of a sensibility which was previously best
established on the west coast in the famously gay city of San Francisco. Like
Fire Island and the Saint, this was a predominantly white culture. The
discotheques here had grown out of a thriving bar scene: the Mineshaft and
the Shed on Market Street, the Rendezvous on Sutter Street and the Cabaret
on Montgomery, which had become City Disco, the city's first major club.
City Disco was a huge entertainment complex that included a restaurant,
showroom, disco and several stores. Its first DJ star was John Hedges from
Ohio, who began spinning at the Mineshaft under the name Johnny Disco.
Another key jock was Frank Loverde, Billboards DJ of the Year 1976. When
Hedges moved to Oil Can Harry's, his place at City Disco was taken by Marty
Blecman (DJ of the Year 1978).

Because disco had originated in New York, the San Francisco scene was
heavily influenced by the east coast, even to the point of recruiting its DJs. New
York—based Howard Merritt was hired to play Dreamland, and Florida's Bobby
Viteritti was brought over for a residency at Trocadero Transfer. Merritt came
from the original wave of New York disco DJs, having learned his craft at the
Cock Ring and been resident at the Flamingo for five years (he was also a pro-
motions director at Casablanca Records). The arrival of Merritt and Viteritti
sparked a DJ wage war in San Francisco. Things became so competitive that
by the late seventies, the leading spinners were earning $1,000 a night.

Great pains were taken to enhance the dance experience. At Trocadero
Transfer, Viteritti and his light man Billy Langenheim would carefully plan
the scope of each night's set. "Billy and Bobby would get together at the begin-
ning of the night and plan where they would take the crowd and with what
songs," explained a clubber in David Diebold's book Tribal Rites. "They believed
that if they could totally control the audio and visual environments, then they
could actually control the group consciousness and influence people's trips,
which they unquestionably did. It was like nothing I've ever seen."

"We'd suddenly go into a wild, frenzied set and we'd beat the crowd with
strobes and wild music," said Viteritti. "We'd whip them up with one rough
song after another then throw them into a whirlpool, smoothing out with
'Touch Me In The Morning' by Marlena Shaw or 'Rise' by Herb Alpert, and
bring everybody back together into the same head space." The Trocadero
was quickly the city's most popular club.

As disco took hold in San Francisco, local DJs and producers soon began
crafting records specifically for the clubs, capturing on vinyl the atmosphere
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, of f)iaeeg4ik#^PrO;ca'd6f6 Transfer, the I-Beam, Dreamland, the End-Up and
• Alfie's^The most.talerited among them was the light man at City Disco. Patrick
tGbwley was ah intractable, folly liberated white man who lived, as his songs

'•; suggest,* for sex and music. Cowley grew to fame for his alliance with Sylvester,
a well-established black jazz singer turned disco-drag-diva with a piercing

,, falsetto '̂ who he met at Gity Disco. Cowley became the driving force behind
Sylvester's sequenced soul, producing such classics as "You Make Me Feel

• (Mighty Real)", and "Do You Wanna Funk?"
.Gowley wasrnot alone in making records for the scene. Linda Imperial was

^a^local 'Star, as was producer Paul Parker. The Boystown Gang were huge
(to"drSveii?seored:a hit iri the UK with their horrible cover of Andy Williams's

;,"Garl;t ir'ake,My:Eyes,OfFYou"), but beyond Sylvester there was little made
:iin San Francisco of enduring importance.-Notable exceptions include the
f^SalH^GMs^Ma'rfha;W'kSh and IzbraArrhstead), who started as Sylvester's
ssba'^p^iln^ersrahd :H*aB^a»huge:hi-NRG'hit with,"It's Raining Men."

;.T|he!St6ries»of.disco^ and gay••'liberation run in close parallel. For the core of
rits'devotees, the discotheque boom was more than pure hedonism. It was a
..movjertfen^through^hieh gay people made substantial social gains. Not only

.^a*sitthe;'soundtrack;to their emancipation from years of invisibility, a rally-
v;ings:c^Utfo;r;togetherne^and,toleraftce,.it w.as.also a Trojan horse by which
jiji^^rjEain^asljeetS'iofigay culture were pushed into.mainstream acceptance.
^b£i*HSJb&^^^ an attack on the free-
4d©rhs:^at|hadvbefeh;,rwone^ since the disco backlash was usually
^#icedk^ith%unnlistakabie'h6mophobiai This effrontery was compounded by
; Jlll^€|ll:k'ge'3|; asrahbtiier,force enierged that^would have an unprecedented
'Sirnpa^bn^he^gay^cbnimunityr. ••',,.••.''•' ' . - • , - - •
v,f ̂ Ifdi^tiisfeol-movenSehtlwas beatendown byrampant commercialism, it was
; Maid to^resf,by,;AIDS'. ,-A'story that began with the liberation symbolized at

Stbnewallcended^with a-disease, which seemed at first to discriminate along
.dxactlyfthe same-bigoted\lines as society at large.
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Can You Feel It?

"It really is much better than it sounds."
—Mark Twain (on the music of Richard Wagner)

"I view house as disco's revenge."
—Frankie Knuckles, 1990

âny DJs speak of their work in religious terms, few with as much
clarity as Frankie Knuckles. "For me, it's definitely like church,"
he explained on Chicago's WMAQ^TV. "Because, when you've

got three thousand people in front of you, that's three thousand different per-
sonalities. And when those three thousand personalities become one person-
ality, it's the most amazing thing. It's like that in church. By the time the
preacher gets everything going, or that choir gets everything going, at one
particular point, when things start peaking, that whole room becomes one,
and that's the most amazing thing about it."

In Chicago, as the seventies became eighties, if you were black and gay
your church may well have been Frankie Knuckles's Warehouse, a three-story
factory building in the city's desolate west side industrial zone. Offering hope
and salvation to those who had few other places to go, here you could forget
your earthly troubles and escape to a better place. Like church, it promised
freedom, and not even in the next life. In this club Frankie Knuckles took his
congregation on journeys of redemption and discovery.

"In the early days between '77 and '81, the parties were very intense," he
remembers. "They were always intense—but the feeling that was going on
then, I think, was very pure. The energy, the feeling, the feedback that you
got from the room, from the people in the room, was very, very spiritual."

One day a week, from Saturday night to Sunday afternoon, a faithful crowd
gathered, waiting on the stairway to enter on the top floor of the building

and pay the democratically low $4 admission. The club held around 600, but
as many as 2,000 people—mostly gay, nearly all black—would pass through
its doors during a good night. They dressed with elegance but in clothes that
declared a readiness to sweat. Many would sleep beforehand to maximize their
energy. Once in the club, some stayed in the seating area upstairs. Others
walked down to the basement for the free juice, water and munchies. Most
people, however, headed straight to the dark, sweaty dancefloor in between.
For them there was no need for distraction: they came here for Frankie
Knuckles's music. They came to the Warehouse to dance.

"It was amazing because you had those down-to-earth, corn-fed mid-
western folk," recalls Frankie, "and yet the parties were very soulful, very
spiritual." He smiles his big-hearted smile as he remembers the feeling of com-
munion, the intense focus his club created.

"For most of the people that went to the Warehouse, it was church."
DJ/producer Chez Damier was one of the people mesmerized by the

Warehouse. "It was something you couldn't re-create," he remembers. "It was
like no other sensation: being in a club foil of kids that you didn't know but
you knew. To try and understand it, all I can say is you have to imagine all
the fabulous feelings you've had over your own partying years."

To reach the dancefloor at the Warehouse you had to enter through a stair-
well from the white, plant-filled lounge above. Heat and steam drifted up to
meet you, generated in the murk of the underlit room by the glistening black
bodies that were down there "jacking" away. And as you descended into the
shadowy cavern, you were hit by the power of the sound system; sparked by
the energy of the dancers, many of whom were energized further by acid and
MDA powder (a precursor to ecstasy). Frenzied bodies were packed in wall-
to-wall throughout the space, their clothes reduced to a minimum of athletic
gear, their bare skin dripping with sweat and condensation.

"That room was dark," Frankie told writer Sheryl Garratt. "People would
say it was like climbing down into the pit of hell. People would be afraid when
they heard the sound thumping through and saw the number of bodies in
there, just completely locked into the music."

And Frankie's music was something completely new to most of these
people. He would work the crowd into a frenzy by twisting songs into frantic
new shapes with mixes and edits: New York DJing skills of which Chicago
clubs had little experience. And at a certain stage in the evening he'd black
out the room and throw on a sound effect record of a speeding steam loco-
motive, panning the stereo sound from one set of speakers to another so it
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felt like a real express train was thundering through the club. Chez recalls
the effect of a night at the Warehouse: "Kids would totally lose their minds."

Frankie Knuckles had learned his craft playing alternate for his great friend
Larry Levan in New York's Continental Baths, becoming the club's main DJ
when Levan left in 1974 and playing there until the Baths closed, bankrupt,
in 1976. Around this time, Levan was contacted by the owners of the Ware-
house in Chicago, a warehouse party which had built itself a permanent home,
and offered a residency. Since he was committed to the idea of the Paradise
Garage—and was busy cultivating its forerunner, Reade Street—he declined.
In his place he recommended Frankie, and told his friend that it would be a
great opportunity.

In March 1977, Knuckles went out to play for the opening night and also
the following week. Both nights went well and he decided he liked Chicago.
He was offered a permanent job; the terms included a financial interest in
the club.

"At that point I realized I had to think about what I wanted to do. If I re-
ally wanted to uproot from New York City and move there. Then actually
'when I looked at it, I didn't have anything holding me here. I figured, what
the hell. I gave myself five years and if I couldn't make it in five years, then
I could always come back home."

Before those five years had passed, Frankie Knuckles had become famous in
Chicago. As well as popularizing the funky, the soulful—the dangerous—side
of disco, which the city had rarely heard, he also imported its spirit, fostering
among these polite, godfearing midwesterners the communal, emancipating
hedonism of disco's gay underground. In doing this he was the catalyst for an
unprecedented explosion of musical creativity.

His club would give its name to a new genre of music; he would become
known as its godfather. The music was house.

The Meaning of Mouse
"In the beginning there was Jack, and Jack had a groove, and from this groove
came the groove of all grooves, and while one day viciously thr
owing down on his box, Jack boldly declared, Let there be house." So booms
"My House" by Rhythm Control.

For a long time the word "house" referred not to a particular style of music
so much as to an attitude. If a song was "house" it was music from a cool club,
it was underground, it was something you'd never hear on the radio. In Chi-
cago, the right club would be "house," and if you went there, you'd be house

and so would your friends. Walking down Michigan Avenue, you would be
able to tell who was house and who wasn't by what they were wearing. If their
tape player was rocking The Gap Band, they were definitely not house, but
if it was playing Loleatta Holloway or (surprisingly enough) the Eurythmics,
they were, and you'd probably go over and talk to them.

One day soon, Chicago kids would invent a stark new kind of dance mu-
sic, and because of where this came from, and because of where it was played,
it would steal the name for itself. But for several years, house was a feeling, a
rebellious musical taste, a way of declaring yourself in the know. Certainly,
the word house was used long before people started making what we would
now call house music.

Chip E, an early house producer, claims that the name came about from
his methods of labeling records at the Imports Etc record store.

"People would come in and ask for the old sounds, the Salsoul that Frankie
used to play at the Warehouse," he explained, "so we'd put up signs that said
'Warehouse Music' to get people's attention to reissues and collectors' items.
It worked so well that we started putting it on all sorts of records and short-
ened the label to 'House.' And 'House' became the name for music that was
happening, that was hot, whether it was old or new."

Frankie Knuckles says that the first time he knew of the term was in 1981.
Driving south through the outskirts of his adopted city to visit his goddaugh-
ter, he noticed a sign in the window of a bar: "WE PLAY HOUSE MUSIC."
Bemused, he turned to his friend and asked, "Now what is that all about?"
She looked at the sign and told him, "It means music like you play at the
Warehouse."

The name fit for all sorts of reasons. A "house record" could be one be-
longing to a particular club, one which was exclusive to that DJ. It could be
a song which simply "rocked the house." A "house party" was more intimate
and friendly than a club, and of course "house" conjured the idea of family,
of belonging to something special. If you were part of it, house was your home.
Later, as an army of young kids started producing electronic dance music in
their bedrooms, it enjoyed another resonance: it was simply music you made
in your house.

These meanings made it appropriate, but they were not where the word
originated (some will try and tell you otherwise). The word "house" came
from the Warehouse, referring to the music played there, the DJing ma-
nipulations which Frankie introduced, and the underground vibe the club
engendered.
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Frankie Knuckles at the Warehouse
If house music was named at the Warehouse, it started as disco, pure and
simple. Frankie Knuckles began spinning in Chicago around the time that
disco was reaching its commercial peak, and he would have been playing the
same records as his peers in New York: songs from labels like Salsoul, West
End and Prelude. His audience took to this music immediately, but he soon
faced a drought of good material as the major labels felt disco burning their
fingers. In New York, this problem was solved for many DJs by the blossom-
ing of new styles, notably hip hop and electro, but in Chicago Frankie looked
for ways to keep his beloved disco alive. This encouraged him to look back-
wards and emphasize older music in his sets.

"Songs lived in people's consciousness a lot longer than they do now," he
says. "So a lot of the stuff that came out in the early seventies on Salsoul and
Philly International, I was playing a lot of stuff like that, that was still work-
ing pretty strong in '77 when I moved to Chicago. And a lot of the popular
disco R&B club stuff and dance stuff that was coming out then."

As the eighties began, he played the weirder dubbed-up postdisco sounds
emerging from his hometown, the Peech Boys and D Train, and added ob-
scure imports, especially from Italy, where disco—albeit a more mechanical
version of the genre—was refusing to die. He also started working on reedits
of songs in an effort to rejuvenate old favorites, experimenting with the re-
mixing ideas he had seen DJs do back home. He started playing these pub-
licly around 1980.

"A lot of the stuff I was doing early on I didn't even bother playing in the
club, because I was busy trying to get my feet wet and just learn the craft. But
by '81 when they had declared that disco is dead, all the record labels were
getting rid of their dance departments, or their disco departments, so there
was no more uptempo dance records, everything was downtempo. That's
when I realized I had to start changing certain things in order to keep feed-
ing my dancefloor. Or else we would have had to end up closing the club."

Using a reel-to-reel tape recorder, and assisted by his friend Erasmo
Riviera, who was studying sound engineering, Frankie would take weird tunes
like "Walk The Night" by the Skatt Brothers (which sounds like the Glitter
Band on angel dust) or jazzy disco records like "A Little Bit Ofjazz" by Nick
Straker, or "Double Journey" by Powerline and reedit them, extending intros
and breaks, adding new beats and sounds, to make them work better for his
dancers.

"Even stuff like 'I'm Every Woman' and 'Ain't Nobody' by Chaka Khan,
just things like that, completely reedit them, to give my dancefloor an extra
boost. I'd rearrange them, extend them and rearrange them."

Chez Damier remembers how Frankie would rework the ballsy disco song
"Can't Fake The Feeling" by Geraldine Hunt: "Frankie would do something
like, 'You can't fake i t . . . voom, you can't fake i t . . . voom, you can't fake i t . . .
voom,1 and it would go three times, and the stop was really hard, VOMH And
then it would go 'L.O.V.I.N.' and it goes into 'You can't fake it...' eight times,
and then it would hit, and it would break into something else, 'L.O.V.I.N.'
which is Teena Marie."

Another record Chez remembers is "So Fine" by Howard Johnson, an
uptempo disco tune. "It goes, 'So fine, blow my mind,' and then, 'Throw your
head back, move it to the side,' and Frankie would change it to 'Throw your
head backbackbackback...' Dum!Dum!Dum!move it to the side DUMMH Little
tricks like that were such sensations. We were like followers."

The receptive audience loved all this DJ alchemy and Frankie reveled in
the chance to work with such a blank canvas. "Those type of parties we were
having at the Warehouse, I know they were something completely new to
them, and they didn't know exactly what to expect," he says. "But once they
latched onto it, it spread likej wildfire through the city."

Eventually, his tape projects would become complex remixes, as he ran
completely new rhythms, basslines and drum tracks underneath familiar songs.
This kind of DJ creativity was at least half a decade old in New York, and
was certainly being done in other American cities, but in Chicago it was very
new. "I'm sure there were other people that were doing it, but to my audi-
ence it was revolutionary," Frankie recalls.

It is these experiments which constitute the roots of house music. As these
ideas and techniques were copied, often in much-simplified ways by far less
skilled DJs using far more basic equipment, the house aesthetic was born.

At first, the Warehouse was seen by the wider Chicago club world as
marginal—it was a club for black gay people (of both sexes) with a black
gay DJ—and Frankie's music was written off as "fag music." The disco
backlash was building steam and the straight dancefloors in the city were
moving to new wave rock and European synth pop. Eventually, though, by
virtue of it being the only after-hours club in the city, some adventurous
straight kids started going. Many were swept away by the power of the music
they heard.



(207)

Frankie Knuckles at the Warehouse
If house music was named at the Warehouse, it started as disco, pure and
simple. Frankie Knuckles began spinning in Chicago around the time that
disco was reaching its commercial peak, and he would have been playing the
same records as his peers in New York: songs from labels like Salsoul, West
End and Prelude. His audience took to this music immediately, but he soon
faced a drought of good material as the major labels felt disco burning their
fingers. In New York, this problem was solved for many DJs by the blossom-
ing of new styles, notably hip hop and electro, but in Chicago Frankie looked
for ways to keep his beloved disco alive. This encouraged him to look back-
wards and emphasize older music in his sets.

"Songs lived in people's consciousness a lot longer than they do now," he
says. "So a lot of the stuff that came out in the early seventies on Salsoul and
Philly International, I was playing a lot of stuff like that, that was still work-
ing pretty strong in '77 when I moved to Chicago. And a lot of the popular
disco R&B club stuff and dance stuff that was coming out then."

As the eighties began, he played the weirder dubbed-up postdisco sounds
emerging from his hometown, the Peech Boys and D Train, and added ob-
scure imports, especially from Italy, where disco—albeit a more mechanical
version of the genre—was refusing to die. He also started working on reedits
of songs in an effort to rejuvenate old favorites, experimenting with the re-
mixing ideas he had seen DJs do back home. He started playing these pub-
licly around 1980.

"A lot of the stuff I was doing early on I didn't even bother playing in the
club, because I was busy trying to get my feet wet and just learn the craft. But
by '81 when they had declared that disco is dead, all the record labels were
getting rid of their dance departments, or their disco departments, so there
was no more uptempo dance records, everything was downtempo. That's
when I realized I had to start changing certain things in order to keep feed-
ing my dancefloor. Or else we would have had to end up closing the club."

Using a reel-to-reel tape recorder, and assisted by his friend Erasmo
Riviera, who was studying sound engineering, Frankie would take weird tunes
like "Walk The Night" by the Skatt Brothers (which sounds like the Glitter
Band on angel dust) or jazzy disco records like "A Little Bit Ofjazz" by Nick
Straker, or "Double Journey" by Powerline and reedit them, extending intros
and breaks, adding new beats and sounds, to make them work better for his
dancers.

"Even stuff like 'I'm Every Woman' and 'Ain't Nobody' by Chaka Khan,
just things like that, completely reedit them, to give my dancefloor an extra
boost. I'd rearrange them, extend them and rearrange them."

Chez Damier remembers how Frankie would rework the ballsy disco song
"Can't Fake The Feeling" by Geraldine Hunt: "Frankie would do something
like, 'You can't fake i t . . . voom, you can't fake i t . . . voom, you can't fake i t . . .
voom,1 and it would go three times, and the stop was really hard, VOMH And
then it would go 'L.O.V.I.N.' and it goes into 'You can't fake it...' eight times,
and then it would hit, and it would break into something else, 'L.O.V.I.N.'
which is Teena Marie."

Another record Chez remembers is "So Fine" by Howard Johnson, an
uptempo disco tune. "It goes, 'So fine, blow my mind,' and then, 'Throw your
head back, move it to the side,' and Frankie would change it to 'Throw your
head backbackbackback...' Dum!Dum!Dum!move it to the side DUMMH Little
tricks like that were such sensations. We were like followers."

The receptive audience loved all this DJ alchemy and Frankie reveled in
the chance to work with such a blank canvas. "Those type of parties we were
having at the Warehouse, I know they were something completely new to
them, and they didn't know exactly what to expect," he says. "But once they
latched onto it, it spread likej wildfire through the city."

Eventually, his tape projects would become complex remixes, as he ran
completely new rhythms, basslines and drum tracks underneath familiar songs.
This kind of DJ creativity was at least half a decade old in New York, and
was certainly being done in other American cities, but in Chicago it was very
new. "I'm sure there were other people that were doing it, but to my audi-
ence it was revolutionary," Frankie recalls.

It is these experiments which constitute the roots of house music. As these
ideas and techniques were copied, often in much-simplified ways by far less
skilled DJs using far more basic equipment, the house aesthetic was born.

At first, the Warehouse was seen by the wider Chicago club world as
marginal—it was a club for black gay people (of both sexes) with a black
gay DJ—and Frankie's music was written off as "fag music." The disco
backlash was building steam and the straight dancefloors in the city were
moving to new wave rock and European synth pop. Eventually, though, by
virtue of it being the only after-hours club in the city, some adventurous
straight kids started going. Many were swept away by the power of the music
they heard.



(208)

One such visitor was Wayne Williams, a young DJ from the city's south
side, who was so stunned by the energy he saw that he became a regular.

"For two years or so I would go and stand by the DJ booth and ask the
guy next to Frankie to give me the name of the record he was playing so I
could write it down and go back to the record store and get them," he re-
counted. "Being in a gay club, I was a bit scared to ask Frankie." Williams,
shopping at Sounds Good, then the only store in Chicago which sold such
records, bought as many of Frankie's tunes as he could find and introduced
them to his south side audiences. Used to more current sounds, his crowd
at first completely cleared the floor. However, he persevered and, by play-
ing music that none of his peers would touch, quickly became one of the
city's most successful DJs. "I was the only one who had balls enough to go
there and bring back this music to the south side and play it to the straight
kids." His success had a considerable influence and in the early years of the
eighties, the older, funkier sound known back then as "house" started to
spread far beyond the gay clubs.

Ron Hardy at the Music Box
By late 1982, the Warehouse had become a victim of its own success, its gay
clientele increasingly diluted. Frankie remembers "a lot more hard-edged
straight kids trying to infiltrate what was going on." The owners got greedy
and doubled the entry fee. Knuckles left and opened the Power Plant, a former
electrical substation. His crowd followed him loyally, but the owners of the
Warehouse had an ace up their sleeve: renaming the club the Music Box, they
hired another young DJ, black and gay like Knuckles and with similar tastes,
but with an even more orgiastic approach to music.

Because, in fact, the Warehouse wasn't the first place Chicago had heard
underground disco. At a gay club called Den One, a crazy young DJ had
played nights of hard black disco at least two years before Frankie arrived.
Around 1977 he had left town to work in California, leaving the clubland gap
which Knuckles would later fill. But at the end of 1982 he returned to play at
the Music Box and retake the Windy City by storm. His name was Ron Hardy,
and to many in Chicago he was quite simply the world's greatest DJ.

"Ron Hardy? Everybody hated him, he was mean and nasty, a drug ad-
dict. He had a huge ego, that's how he was. But, oh man, he was GREAT! He
was the greatest DJ that ever lived," remembers veteran house producer
Marshall Jefferson.

Sharing a house—Ron Hardy (left) and Frankie Knuckles (right), the two

founders of Chicago house music, in 1986.

If Frankie Knuckles is the godfather of house, he shared the raising of his
child with Ron Hardy. Knuckles's arrival had started a period of intense ex-
perimentation. He had created an excitement and a thirst for underground
music, and he had shown that a DJ could be a truly creative force. Returning
to Chicago to find this energetic laboratory, Ron Hardy was to become its
mad scientist. While Frankie's dancefloor experiments were conducted with
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characteristic level-headed momentum, Hardy was fueled by a far more de-
monic appetite—for both music and narcotics. Knuckles was already chang-
ing the face of dance music, but Hardy was ready to tamper with nature, eager
to release musical forces beyond his control.

Seasoned clubber Cedric Neal recalls the effect Hardy had on an audi-
ence. "He was like an idol. The first time I saw him spin, it was his birth-
day, and just to see people literally crying because this man had them so
hyper, seeing people pass out, I was like, 'Hey, this is my type of party!' I'd
never been to a place where the DJ had a control over the people where
they would dance and scream, and at some points cry. Depending on how
high they were, they were passing out from pure excitement. It was the
energy that was there."

The two DJs' sharply distinct personalities soon took effect. The older,
smartly turned out partygoers followed Frankie to the Power Plant. The
younger kids left for the craziness of the Music Box, which Chez Damier
describes as "more the ghetto version of the party." For Hardy to change the
scene like he did was no mean achievement. Knuckles had enjoyed a five-
year supremacy in Chicago's underground.

"Frankie was ruling the roost," recalls Marshall. "They were calling it house
music now, and that was because of Frankie. And for Ron Hardy to come in
there and steal Frankie's thunder, it was really something." Power Plant gave
up Saturdays and only opened on Fridays, and eventually the week was di-
vided between the two clubs, with Wednesdays and Fridays being Power
Plant nights, and Tuesdays, Thursdays and Saturdays belonging to the Mu-
sic Box. "They were competitive," laughs Marshall. "Like two gunslingers."

Both DJs were able to generate incredible energy levels on their
dancefloors. They would both extend everything for ages, stretching out their
dancers on an endless beat, teasing them in a highly sexual way with a re-
petitive rhythm until the final release of the actual song. Both used a reel-to-
reel to play edits and rhythm tracks, and for many this was the best part of
the evening. "I used to love it when they went to the reel," says Earl "Spanky"
Smith of acid house group Phuture. "'Cause that's when you knew they were
gonna play something exciting."

Frankie's style was more orderly and he kept his tempo much lower. He
paid greater attention to the quality of his sound and his sets were more tech-
nically precise and structured, with the pace rising and falling in waves
throughout the night. Ron Hardy, on the other hand, played with a raw, lo-
fi energy that left you in no doubt which moment he was living in. All he

cared about was energy, about pushing his dancers to their limits. He had little
time to plan anything. As Marshall puts it: "He didn't give a fuck about pro-
gramming or none of that. Hardy did every single drug known to man. How
the fuck you gonna program that}"

Their playlists were quite similar—favorite songs like "Let No Man Put
Asunder" by First Choice, "I Can't Turn Around" by Isaac Hayes, "There
But For The Grace of God" by Machine, "The Love I Lost" and "Bad Luck"
by Harold Melvin and the Bluenotes, "I'm Here Again" by Thelma Houston
and a good deal of Loleatta Hollo way found their way into both clubs, as did
dubby mutant disco—ESG's "Moody," Dinosaur L's "Go Bang," Atmosfear's
"Dancing In Outer Space"—and European synth tracks like "Frequency 7"
by Visage, "Dirty Talk" by Klein and MBO, and "Optimo" and "Cavern," both
by Liquid Liquid. However, Hardy played his music much faster, stripped it
down more, and would even add overtly commercial tracks like "It's My Life"
by Talk Talk, "Sweet Dreams" by the Eurythmics, and songs by new-wave
glamsters ABC.

Hardy's music was about bombshells and surprises, an onslaught of sound
reaching climax after funky climax. He upped the energy levels using any-
thing at his disposal, playing the EQ^avidly, dropping out and slamming up
the bass or the treble for extra effect (this would become a Chicago trade-
mark, though Knuckles was far less blatant with his EQing), or speeding every-
thing up as fast as he could, pitching records to plus six or plus seven percent.
Detroit techno pioneer Derrick May remembers a visit when he heard Stevie
Wonder played at plus eight.

Marshall Jefferson had been led to the Music Box by a wild girl he worked
with at the Post Office. She was a stripper as well as a letter carrier and
Marshall says he wanted to see her body in action on the dancefloor, so he
told her, "I want to see the wild clubs you go to." Previously a die-hard rock
fan with Thin Lizzy records in his collection and a tendency to believe that
disco sucked, he was converted to dance music immediately, such was Hardy's
power. "She took me to this place called the Music Box. I was touched by
God! The volume, man, just BOOM!!! It penetrated through my chest and
took hold of my heart."

Above all, Hardy loved to crank it up. "The volume, man!" Marshall ex-
claims. "It was really amazing. I have never heard music at that volume since.
In fifteen years I have not heard a single club that even came close to that
volume, and the reason, I would suspect, is there would be loads of lawsuits
from damaging your hearing. The Music Box was so loud that anywhere in
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the club, the bass would physically move you—not just on the dancefloor,
but anywhere in the club!"

Cedric Neal and his friends would always arrive early so they could sit
outside drinking and getting high before they went in.

"The front opened up at a quarter to one. And Ron would always start with
'Welcome To The Pleasure Dome.' This was '84, it just came out, and he
would play that for twenty minutes. And you'd just sit around and wait till
the crowd just built. Come five o'clock in the morning you gain the momen-
tum, and come six you'd pick up speed. People would come in there and just
dance all night."

After its first incarnation in the old Warehouse space, the club moved into
a second venue, in an industrial cave beneath an elevated highway called Lake
Shore Drive. With a capacity of around 750, it was at least half gay, and in
the years immediately preceding awareness of AIDS, a culture of sexual aban-
don prevailed for gay and straight clubbers alike. Cedric grins as he describes
"the big speaker," ten feet tall, all the way at the back of the club, where couples
would get under the stage. "We'd take girls in there: get a blowjob, a quickie.
It was still the end of the sexual revolution." He remembers how there were
pillows in the girls' bathroom. "There'd be guys in there, getting high, hav-
ing sex together. Maybe you'd see two lesbians in there."

This sexual openness enabled the club to be unusually free of aggression.
There was little or no sense of homophobia. "If you couldn't stand to be around
gays, you didn't party in the city of Chicago," Cedric recalls. "They would
ask, 'Are you a child or a stepchild?' Meaning, are you gay or not? If you were
a stepchild it meant you were straight but we accept you." It became fash-
ionable for a time to act gay even if you weren't. Cedric recalls people who
would experiment with bisexuality as an attempt to get closer to the true
meaning of house.

Music was undoubtedly the central focus, but club drugs like pot, pop-
pers (known as "rush") and LSD were present (with a smattering of MDA,
and the pricier intoxicants like cocaine and ecstasy). Music Box had more of
everything in its veins than Power Plant, notably a lot of acid and also PCP.
A popular high was "happy sticks," joints with a sprinkling of PCP, or "sherm
sticks," joints dipped in formaldehyde. With the resulting manic energy, the
Music Box could be an intimidating place indeed. Derrick Carter, DJ and
producer, remembers being truly scared after sneaking in aged seventeen.

"It weirded me out. There were speakers hanging from the ceiling, Mars
lights spinning. For some reason the place made me think of junkies. I didn't

know anything about the drugs, but Ronnie would play something like Eddie
Kendrick's 'Going Up In Smoke' and everybody would be . . . going up in
smoke! It would just lift everybody off the ground, people would be crying,
and just freaking out, they got so charged."

"The way Ron Hardy spinned, you could tell how he was feeling," says
Cedric. "The way he played records, the sequence he played them, how long
he played them. You could tell if he was depressed, because him and his
loverman had had a fight. You could know if he was up and happy or you
could know if he was just high, out of his mind because of the drugs."

The emotional intensity of the city's dancefloors, combined with the twin
genius of Hardy and Knuckles, gave Chicago a nightlife whose energy and
focus was unrivaled. With no Studio 54 celebrity scene to fuck things up, and
without New York's overbearing industry presence, music in Chicago stayed
dirtier, funkier, more about dancing till you dropped. And without any com-
peting scene, the house underground managed to spread beyond its gay ori-
gins without losing direction or momentum.

A recognizable house style soon developed: baggy Girbaud jeans and sports
sweatshirts were popular (a look later taken up by the world of hip hop, which
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at this stage was dressed in tracksuits and Kangols). And since house kids were
outsiders, the punk look was appropriated, so bleach-splashed jeans and spiky
hair could also mean you were "house." Punk styles of dancing came in, too:
it was quite normal to see the younger kids slamdancing to house. Another
crucial look was the "pump": a tall, flat-topped haircut. You'd get extra cred-
ibility for the height of your pump, and the sharpness of its corners. DJ Pierre
was known for his: "People'd be like, 'Damn! Look how high his pump is,'"
he laughs. The most distinctive fashion, however (and this would seem to have
parallels with London's New Romantics), was a sort of Ralph Lauren prep-
pie meets English country gentleman style, with cardigans, woolen jodhpurs
and riding boots being an indisputable sign of house-ness. Some people even
remember carrying a horsewhip.

The Hot Mix 5
Those who were too young to go to the Music Box or Power Plant were
switched on by another vital impetus: radio. From 1981-86 on station WBMX
(and later on WGCI), a racially diverse quintet of DJs introduced mixing
records to Chicago airwaves. Captained by Kenny "Jammin" Jason, the Hot
Mix 5, as they were called, included at first Ralphi Rosario, Steve "Silk"
Hurley, Mickey "Mixin" Oliver and Farley Keith Williams, aka "Farley
Jackmaster Funk." They played mostly new wave European pop, including
British groups like Depeche Mode, Human League and Gary Numan, the
German technopop of Falco, and even the hi-NRG of Divine.

This musical diet had profound influence on the tastes of the city, form-
ing the backbone of the more commercial clubs' playlists. More sophisticated
DJs searched out obscure imports along similar lines like Wire, Yello and
D.A.F. DJ Pierre, later to pioneer acid house, recalls Italian tunes like Doc-
tor Scat's "You Must Feel The Drive" and Capricorn's "I Need Love,"
Trilogy's "Not Love" and "Brainwash" by Telex. Much is made of the im-
portance of European records to the development of house, but it is impor-
tant to note that this was hardly a Chicago anomaly. In 1983 nearly a third of
all U.S. chart positions were taken up by British acts.

Such was the dominance of this European synth-driven sound that there was
at first a real prejudice against the blacker songs which Knuckles and Hardy
were championing. Pierre remembers his friend Spanky introducing him to
Isaac Hayes's Chocolate Chip LP, and feeling there was no way he could ever
play it. "I was like, 'I ain't playin' this old song. Do people even dance to this?'"

The Hot Mix 5, as well as being important taste-makers, mixed like ma-
niacs—far better, it is said, than either Knuckles or Hardy.

"All of the Hot Mix 5 were amazing, technique-wise," agrees Marshall.
"They would have two records of everything, everything was phased, then
they'd do backspinning and things on every song. Perfect, no mistakes, slam-
ming shit, man." For many, the Hot Mix shows were the first time they'd ever
heard records mixed. DJ Pierre was one of them.

"I used to have a tape player and make edits of stuff by using the pause
button, but when I used to listen to the Hot Mix 5 and I heard two songs play-
ing at once, I had no idea how they were doing it." Like many others, hearing
these radio jocks show off their skills was what pulled him into DJing. And
the power they enjoyed was phenomenal. WBMX claimed audience figures
of up to half a million—a sixth of the city's population. Maurice Joshua, then
a suburban DJ, remembers the excitement whenever the Hot Mixes were on.

"Everybody used to listen, especially when they brought it to lunchtime.
Twelve o'clock you'd be glued to the radio. People would even skip school
to tape the mixes." At Imports Etc., then the city's leading specialist dance
music store, there was a noticeboard describing the songs that had been played
in each mix, to save the staff from a barrage of Hot Mix questions.

The membership of the five was fluid and many of the city's DJs took a
turn. Frankie Knuckles was even included for a while, but there was constant
infighting and people recall the backbiting politics which surfaced whenever
it was time to choose a new Hot Mixer.

As the only long-term black member of the ethnically mixed five, Farley
enjoyed the most influence among the house kids of the south side. He also
had a residency in a club called the Playground, where he capitalized on his
radio success. Here he tried playing an 808 drum machine under old Philly
records like "Love Is The Message," something he also did on the radio. The
boosted beat was known as "Farley's Foot."

"I brought my drum machine to the club and learned to play records that
used the same machine, like 'Dirty Talk' by Klein and MBO," he says.
"Frankie Knuckles and I used to play many of the same records, but whereas
he would make a reedited version at home, I played my drum machine along
with the records, so that the crowd could really feel that heavy, heavy foot.
To play a record like Shannon's 'Let The Music Play' that didn't have a re-
ally driving foot was to get tomatoes thrown at you. You had to drive them
with your beat. Call me the foot doctor."
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In fact, though Farley reaped the most acclaim for the idea, Frankie Knuck-
les was also trying it, using a Roland 909 he bought from Detroit's Derrick
May. The 909 drum machine, with its distinctive kick-drum sound, would
become a standard component of house records. However, rather than play-
ing an actual drum machine in his club, Knuckles says he preferred to play
rhythm tracks made with drum machines. These tracks were what became
house music.

Jamie Principle, Jesse Saunders and the
First House Tracks

House was disco made by amateurs. It was disco's essence—its rhythms,
its basslines, its spirit—re-created on machines that were as close to toys as
they were to musical instruments, by kids who were more clubbers than they
were musicians. The DJ, aiming to preserve a music which had been declared
dead, had created another from its ashes. And in Chicago this new music even
shared the name of its forebear, because remember, the disco that Ron and
Frankie played was called "house" even before house was.

As house culture boomed its arrival in this lakeside city, the DJ's aim was
to drive dancers into states of drum-hypnotized fury, using endless thunder-
ing rhythm tracks to work the dancefloor towards the orgasm of a great vo-
cal song. This style demanded a steady supply of simple, repetitive drum
tracks. People had seen how basic a track could be. Studio equipment had
just become small and affordable. Suddenly, everybody in Chicago became a
producer, eagerly pushing tapes under DJs' noses.

It was inevitable that these would eventually be committed to vinyl, and
in 1984 there were two defining moments:

1. Byron Walton was shy and religious, could play the drums and had a
thorough college grounding in sound engineering. His favorite musicians were
Prince, Bowie, Depeche Mode and Human League. Calling himself Jamie
Principle, he created "Your Love," an achingly beautiful musical poem so
good that every DJ in the city wanted a cassette copy of it to play, so good
that few people believed it had been made by anyone in Chicago.

2. Jesse Saunders was a chancer, wanted to gain recognition in order to get
girls, was a big Chicago DJ, and had a friend, Vince Lawrence, whose father
owned a local record label and who egged him into making a record. Under his
own name, Jesse created "On And On," a rhythm track so basic that everyone
knew it had been made by someone in Chicago; so basic that everyone with a
drum machine and a four-track recorder felt sure thev could do better.

These were the first significant homegrown Chicago house artists.
Jamie Principle's music was heard first, his songs played from tape for more

than a year before being records (produced, on vinyl, by Frankie Knuckles),
but his work was too accomplished to spark an avalanche of copyists; most
people thought "Your Love" and "Waiting On My Angel" were songs from
Europe. It took Jesse Saunders's success with "On And On," a far inferior track,
to open the floodgates.

"That's what inspired everybody. It gave us hope, man," says Marshall
Jefferson. "When Jamie was doing it, nobody thought of making a record. His
shit was too good. It was like seeingjohn Holmes in a porno movie. You know
you can't do better."

Continuing his penile analogy, Marshall compares Jesse's track, on the
other hand, to a rather less endowed figure. "But if you saw a guy in a porno
movie with a three-inch peter, and all the women are swooning all over him
and he's a fucking millionaire, you would seriously consider having a go
yourself, wouldn't you!" Marshall booms with laughter at his comparison.
"That's what inspired everybody about Jesse. They saw somebody make it
big . . . But not be that great. When Jesse did his stuff, everybody said,'Fuck! I
could do better than that!'"

After more howls of laughter, he says, simply, "Jesse changed music, man."
Jesse Saunders was one of the city's most successful DJs, having learned to

play in the late seventies alongside his half brother Wayne Williams at the Loft,
which he describes as the straight version of the Warehouse. By 1983, as well
as guesting in other clubs and doing a radio mix show on WGCI, he was spin-
ning at the 2,000-capacity Playground, favoring a Hot Mix 5-type style heavy
on turntable tricks, and playing commercial new-wavey pop like the B-52s
alongside a few more underground sounds. A night there could last twelve hours,
and to stretch out his material he would use a drum machine (a Roland 808).

"A lot of the time I would take the drum machine to the club and just leave
it playing the same beat the whole time and just mix things in and out," he
says. There was one track in particular that he liked to use for this, the B-
side of a 1980 bootleg (the A-side was a megamix of popular tunes) credited
to Mach, called "On And On." This consisted of a funky bassline, the "hey,
beep beep" part of Donna Summer's "Bad Girls" (looped), and a horn part
from "Funkytown" by Lipps Inc. "Whenever I played, my first record would
be this bootleg 'On And On' because that was like my signature rane," he
recalls. "So I had a drum machine going, 'On And On' going on one turn-
table, and I'd be bringing in another record like 'Planet Rock' on the other."
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When this was stolen from his DJ box, he vowed to re-create it. As he told
Jonathan Fleming, "I was so pissed off 'cause now I didn't have my signature
record and I couldn't make the crowd go wild the way I used to when I came
on. So I was like, 'Weli, I'm gonna make one myself.'"

Despite having had music lessons all his life—his mother was a music
teacher and he'd learned piano, trumpet, flute, guitar and drums—he had
never before thought he had the skill to create the kind of music he was playing
as a DJ. "I hadn't really associated the fact that someone actually writes a song,
goes in the studio, records it and then presses it on a record—that never re-
ally occurred to me at that time. But by the time I got a drum machine I was
thinking, maybe I can do. a record."

In 1983, with his 808, a Korg Poly 61 keyboard that his mother bought, a
TB 303 bassline machine and a four-track cassette recorder, he started mak-
ing tracks. "I just kinda used the feel from a lot of the songs and records that
I played that were hits, to kinda concoct them and embrace them into this
one thing." The first he called "Fantasy" and another he called "On And On,"
in tribute to his stolen signature tune.

Jesse negotiated the task of releasing records with help from his friend
Vince Lawrence. As Vince tells it, the alliance was forged with one thing in
mind. "I was just trying to get pussy," he declares. "You know—trying to
get laid!" As one of the city's biggest DJs, Jesse had an instant promotions
network. As for Vince, he knew about getting a record made since his fa-
ther Mitch owned Mitchbal, a tiny independent blues label, and a year or
so earlier, as Z Factor, he and some friends had recorded a pop-rocky elec-
tronic single, "(I Like To Do It In) Fast Cars." Though it enjoyed a few
airings on Chicago radio, "Fast Cars"—a distant approximation of the lush
style of Vince's idol Trevor Horn—had little to do with what was happen-
ing in the clubs. However, some—especially Vince—like to think of it as
the first house record.

In January 1984 "On And On" came out on vinyl on Jesse's Jes Say label. A
month or so later, "Fantasy" came out on Mitchbal (Fantasy should have been
first—it was due for release at the tail end of 1983, but Vince's dad was a great
procrastinator). Vince then hooked up with a jazz pianist Duane Buford and both
Vince and Jesse watched the cash roll in as they released a stream of local hits.

"Jesse was first," remembers Farley. "He put out records before anyone
conceived of doing it, got all the girls, and all the fame. Jesse wanted to be
the next Motown."

"What we did was gather all the right ingredients," says Jesse, "and luck-
ily, I was lucky enough to be able to take all of that and make it into the sound
we know today as house."

"Jesse got all this shit played on the radio," recalls Marshall. "And next to
songs like Prince it would sound like bullshit. It would sound like tin cans,
man! But... everybody knew Jesse, so it was popular shit. By the time he fi-
nally did 'Real Love,' which was one fifth the quality normally necessary to
make the radio—everything else was about one twentieth!—when that shit
came out, it was huge! In Chicago, man, Jesse was bigger than Prince."

The Floodgates Open
Almost overnight there was a frenzy of releases as everyone realized that with
a few pieces of home studio equipment they could make a track, and with a
few hundred dollars and a bit of legwork they could even have it released on
vinyl. Whereas only a few months before, DJs were racking their brains to
fill a whole night with the uptempo music their crowds demanded, now they
had an army of young clubbers-turned-producers thrusting tapes under their
noses, and a growing stream of actual vinyl releases as the more successful of
those tracks made it onto record.

"Our sound is so different because we can make just a bassline and a rhythm
track and we can sell 10,000 copies of that just in the city," Farley told The
Face's Sheryl Garratt in 1986. "All you need is a feel for music. There are
people who've been to college to study music and they can't make a simple
rhythm track, let alone a hit record. It's weird. And it seems like a waste of
time to learn that, because now a little kid can pick up a computer, get lucky
with it, and write a hit."

The first wave of house tracks broke in late 1984 and early '85. Farley
put out early efforts like "Aw Shucks," which was basically a drum machine
and some dogs barking, and his "Funkin' With The Drums" EP—a drum
machine and some MFSB basslines. Chip E's "Jack Tracks" EP and "Like
This" were similar concoctions put together with the Power Plant's 909.
Adonis was one of many who were unimpressed and therefore inspired by
Jesse Saunders's "On And On." He jumped into the fray with "No Way
Back." Musician Larry Heard brought his more sophisticated jazz influences
to bear on the music and began his Fingers Inc project with vocal star Rob-
ert Owens. Recorded in 1984 but released in '85, Heard's "Can You Feel
It" and "Mystery Of Love" added jazzy, soulful flavorings, while his track
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"Washing Machine" was an early Chicago example of the more chilly, an-
gular style of house which would eventually be called techno and for which
Detroit would be most renowned. Amazingly, he claims to have recorded
all three of these tracks the same day.

With Heard as a rare exception, most of these youngsters had no musical
training and until a few months before had never even dreamed of making
records. Marshall Jefferson's story is typical. After being "baptized into house"
at the Music Box, he maxed out his credit and simply bought everything he
would need to make a track. He says he spent about nine grand getting kitted
up, leaving the store with: a Roland JX8P keyboard, a Korg EX8000 module,
Roland 707, 909 and 808 drum machines . . . a TB 303 and a Tascam 4-track
recorder. After unpacking them, he couldn't play a note. His colleagues at
the Post Office laughed long and hard.

But in two days, impelled by the ridicule showered on him, he had made
a track. He realized quickly that the technology he was using opened up all
kinds of possibilities. For example, though he couldn't play keyboards, it was
simple to make his efforts sound like a virtuoso: he just recorded the melo-
dies at a third of their final speed.

'"Move Your Body' was 122 beats per minute. I must've recorded those
keyboards at 40, 45 beats per minute." He mimes playing the stretched-out
keyboard line. "Dum dum DER DER DUM bombombom. Then I speeded it up."
The effect was impressive. He recalls the reactions: "'Oh Marshall's jamming!
Oh man!!!' You know."

Marshall's debut release was the "Virgo Go Wild Rhythm Tracks" EP,
made with the help of Vince Lawrence. This was mostly just 808 drum ma-
chine lines, but it contained elements that would later become Jefferson's 1986
classic "Move Your Body," the first house record to include a piano melody.
One of the first tracks he produced, 1985's "I've Lost Control" by Sleezy D,
was huge at the Music Box, becoming an anthem for the wild abandon of the
club. Marshall recalls the first night that Ron Hardy played his tracks from
tape. "He played seven of my tracks in a row. Seven! And by the time the fifth
one got on, it was 'I've Lost Control' and that was the biggest reaction. They
ran onto the dancefloor. It was like a stampede. Everybody going aaaarghhh,
and I was thinking, 'Oh, man. Yes!'"

A system of patronage had evolved whereby a producer would construct
tracks for a particular DJ, with the big guns, Knuckles and Hardy, getting the
cream of the crop. Frankie favored the more polished material and, with his
greater emphasis on sound quality, was unlikely to play the really rough cas-

sette mixes which were the most common currency. Ron Hardy, on the other
hand, would play anything that he thought would get his crowd moving, re-
gardless of what format it arrived in.

"I used to take my tapes down to Frankie," recalled Steve Hurley. "That's
how you got your score, that's how you found out if that song was gonna make
it or not; by giving it to Knuckles and if the people screamed, if you got that
crowd going, it gave you a feeling like there was no stopping you."

House Hits
House quickly grew from its underground beginnings into a thriving local
scene. "Us Chicago kids thought we were listening to a different music from
anyone else on the planet," says DJ/producer Derrick Carter. Carter was part
of the music's second wave, rising to success as a DJ by playing in the ware-
house parties which continued in Chicago into the nineties. He, like many of
his peers, was from the city's sprawling suburbs, and joined the party as it got
into full swing.

Perhaps the most memorable events of that time were the "marathons,"
explosive two-day dances populated by as many of the city's DJs as could be
squeezed into one bill, the big names included. Also notable were the huge
parties which LiF Louis (later to gain international fame as the producer of
seminal house track "French Kiss") organized in the ballroom of the Bismarck
Hotel. Louis had in fact been DJing in the city since the late seventies, and
drew as many as 8,000 kids here to rock the night away, sweating and
slamdancing to this music that few others in the world knew about.

By the time his example had started to bear fruit, Jesse Saunders had
signed a major label deal with Geffen and moved to Los Angeles. But the
founders of the music, Knuckles and Hardy, sustained the energy which
had propelled the scene, and with a whole generation of kids trying their
hand at DJing and producing, house looked set to accelerate. New clubs
opened to capture the growing house constituency. Record shops like Im-
ports Etc and later Gramophone thrived, and Farley and the Hot Mix 5
drove around in fancy cars as their mix shows drew enormous ratings. House
in Chicago would never be truly mainstream, but now it was no longer
underground.

In JM Silk (Steve "Silk" Hurley and vocalist Keith Nunally), house found
its first hitmakers. Hurley, who had risen to prominence as a DJ at the Play-
ground alongside his erstwhile friend Farley Keith, put out "Music Is The
Key" in August 1985. This was pumped so much in the clubs and on Farley's
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radio mix show that on the day it was released, it reputedly sold 2,000 copies
in Chicago alone.

It was another of Hurley's tracks, a reworking of Isaac Hayes's "I Can't
Turn Around," which propelled the music even further. Hurley's own ver-
sion, although he had long played it in the clubs, was pipped onto vinyl by
his friend Farley, now calling himself Farley Jackmaster Funk. (Hurley claims
the name "Jackmaster" was originally his, too, hence the "JM" in JM Silk.)
Farley renamed the song "Love Can't Turn Around," and with a vocal sung
in the mountainous Darryl Pandy's six-and-a-half-octave vocal range, it made
house international. It was accepted as a pop record in the UK, reaching #10
in September 1986. Hurley had his revenge, however, as in January 1987, "Jack
Your Body" became the UK's first house #1.

Chicago's Hip Hop
Intriguingly, house took on exactly the same cultural role as hip hop had done
in New York. Its original constituency was poor and black. Its energy came
from DJs competing on a local level. Its aesthetic was a result of DJs, dissat-
isfied with the prevailing sound, rediscovering older music and recasting it
in new ways.

Just like hip hop, house stole basslines and drum patterns from old songs
(both musics were initially about creating a very minimal and repetitive ver-
sion of disco). Its creative progression was a result of DJs constantly intro-
ducing new elements to their performance to outdo the other guy. And house,
like hip hop, depended on a fierce "do-it-yourself spirit. Even the clothes
which characterized house in Chicago—baggy and functional—were what
would later be identified as hip hop styles throughout the world. The only
fundamental difference was the tempo of the music, and that house accepted
rather than rejected disco's gayness and its four-on-the-floor beat.

Some Chicago DJs, like Pierre, can even recall battles, just like those be-
tween rival hip hop crews in New York, where a series of house DJs would
perform for the honor of having impressed the largest number of dancers—
complete with MCs!

"A DJ had to bring his own sound system, his own MC, and bring a big
sign with his name on it. And it'd be in a big school gymnasium," he recalls.
"Then another DJ, he'd bring his sound system, and a third DJ'd bring his
sound system. And you had to do your thing for like thirty minutes or an hour,
and whoever's sound system and DJing skills sounded the best won the com-

petition." Pierre even remembers losing a battle because he didn't have a par-
ticular record, "Time To Jack" by Chip E.

Given the nature of the house subculture, it's no wonder, then, that for
many years hip hop was virtually unheard in Chicago. Only in the middle
nineties, after house as a local phenomenon had gone resolutely back under-
ground, could hip hop claim any kind of listenership in the Windy City.
Today, the musical spectrum on Chicago radio still has a high ratio of
uptempo dance music compared to other American cities, but increasingly it
is succumbing to the swingbeat-style R&B and hip hop which now chokes
the U.S. music business.

Chicago, City of Gangsters
As Chicago's homemade music started making money, the rip-offs began. In
the furious competition of the time, copying and bootlegging was the norm,
ownership of tracks was shaky, and few people profited financially from their
talents. The music business—dance music especially—is one of the most
corrupt there is. In Chicago, things were worse.

Two men came to dominate virtually the whole output of house: Rocky
Jones of DJ International and Larry Sherman of Trax. Jones was a veteran
DJ who ran the local record pool, Audio Talent. His label's first release was
JM Silk's "Music Is The Key." When the first batch sold out, legend has it
that he paid for a second pressing of 10,000 records with the keys to his car,
a souped-up Corvette.

Larry Sherman was a Vietnam veteran and local businessman with a taste
for acid rock. He started his label, Trax, with advice about the local scene
from Vince Lawrence, who designed the Trax label. The key to Sherman's
success was the fact that he not only owned the city's most profitable house
label, he also owned the only record-pressing plant in Chicago. Even if you
ran your own label, you still had to pay Larry Sherman to make your records.
And as people found out, there was nothing stopping him from making some
more copies that you didn't know about and selling them himself.

Marshall Jefferson recalls how his song "Move Your Body" miraculously
changed labels at the pressing stage, appearing on Sherman's Trax imprint
instead of his own Other Records (he still has the original, unused printed
labels). Jesse Saunders recalls that although Sherman was very helpful at times,
often financing tracks by pressing records for free in exchange for a cut of
the wholesale price, he would forget who had the rights to the masters.
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"If he happened to get an order from somebody who asked if he had any
'On And On' records, he'd go, 'Oh, no, but I'll press some up and get them
over to you.'"

Chicago pressings were also renowned for their poor quality, a result of
Sherman's habit of recycling old vinyl. "They used to put all sorts of things
in there. People say you'd even get bits of old sneakers in the record," says
one Chicago producer.

In early reports about the developing Chicago house scene, Jones and
Sherman come over as enthusiastic supporters of the local music. And cer-
tainly, they invested a lot of time and money turning the city's musical hobby
into something resembling a business. Hundreds of artists were signed, records
flooded out and many of the young producers saw their work translate into
success and hard cash. However, when it became clear that this music was
capable of global impact, their rather casual business practices started to look
less than helpful.

It was common practice to buy tracks outright with a minimal contract and
no mention of royalties or publishing. Ask any of the house pioneers whether
they ever received a royalty check and they'll probably laugh. The kids were
too naive to protest, indeed they were only too happy to take a one-off pay-
ment of a few hundred to a couple of thousand dollars for a track, never imag-
ining that in time it might be worth ten times that. To be fair, even after they
got wise to the way it was supposed to work, many continued selling music
to Trax and DJ International, happy to get some quick cash for a quick track.

Perhaps more damagingly, though, Trax and DJ International seemed to
do little to invest for future success, concentrating instead on quick foreign
licensing deals, the proceeds of which were kept secret from most of the pro-
ducers. It's often claimed they frightened away almost all the major label
interest in Chicago. "They took the money and ran with it," insists Farley,
"instead of developing any artists."

In a city with a long history of organized crime, there are plenty of ru-
mors flying round about mafia connections and hidden agendas, and the house
scene is no exception. One conspiracy theorist claims that some figures wanted
house to remain merely a local success because they had such murky pasts
that they needed to avoid unwanted attention. One is alleged to have oper-
ated under a false name for years since he was on parole, something which
should have prevented him from leaving Illinois, let alone flying all over the
world. Another is whispered to have been under the FBI witness protection
scheme after involvement in some dramatic mob saga—a fine reason for not

wanting too much publicity. Ask someone in Chicago to tell you about the
record business there and you'll hear no end of entertaining tales.

Acid House
No one in Chicago had expected their music to have an impact outside the
city, let alone over in London, but it was in the UK that this music would
rise to its greatest heights. "Love Can't Turn Around" and "Jack Your Body"
led the way, but the export market was secured when Nathaniel Pierre Jones
discovered the super-synthetic sci-fi squelch noises hidden deep within an
otherwise redundant music machine. Jones is better known as DJ Pierre, his
group was Phuture, and the music they pioneered would become known as
"acid house."

The invention of acid house is a perfect example of an available technol-
ogy being creatively perverted in the name of dance music. The Roland TB
303 bassline machine was designed to provide an automatic bass accompani-
ment for solo guitarists. At this task it was fairly useless. When Pierre and his
friends Herb Jackson and Earl "Spanky" Smith started messing with the con-
trols, however, they managed to find some remarkable new noises which were
perfect for the druggy dancefloor at Ron Hardy's Music Box.

"I wanted to make something that sounded like things I'd hear in the Music
Box, or I heard Farley play on the radio," says Pierre. "But when we made
'Acid Tracks,' that was an accident. It was just ignorance, basically. Not know-
ing how to work the damn 303."

In late 1985, by turning up all the 3O3's controls past the point at which
any pub guitarist would dare to venture, Herb and Spanky made the 303
produce a sort of tortured alien bleep. Pierre then leapt on the machine and
turned things up even more. "I started turning the knobs up and tweaking it,
and they were like, 'Yeah, I like it, keep doing what you're doing.' We just
did that, made a beat to it, and the rest is history." The resulting record would
be called "Acid Tracks." Its name and its sound would be the basis of an en-
tire subgenre of music.

The first thing the young producers did with their revolutionary track was
take a tape of it over for Ron Hardy to play, waiting for two freezing hours
outside the Music Box for his arrival. "Because he was the man. If he said he
loved something, that was it. But if Ron Hardy had said he didn't like it, that
would have been the end of acid."

When Hardy played it, the results were astonishing. "The fuckin' floor
cleared," recalls Pierre with a laugh. "We just sat there thinking, 'OK, I guess
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he won't be playin' that ever again.'" But Hardy waited for the dancefloor to
fill up and then forced the song on his clubbers again, gaining a slightly bet-
ter reaction. He waited a while and then played it a third time. By the fourth
time he played it, at 4 A.M. when everybody's drugs had kicked in, the crowd
went ballistic. "People were dancing upside down. This guy was on his back,
kicking his legs in the air. It was like, 'Wow!' People were going crazy, they
started slamdancing, knocking people over and just going nuts."

Spanky, Herb and Pierre had originally titled the track "In Your Mind,"
but the clubbers at the Music Box, tripping on the club's spiked punch, had
other ideas. It fitted so well with their LSD-infused frenzy, they called it "Ron
Hardy's acid track." It caused a storm.

And it was only a reel-to-reel tape. Pierre and his friends had no idea how
to have it released properly. "We was running around trying to ask people,
'How do you make a record? How does a record come out? Who do you go
see?'" In the end, he scribbled a note to Marshall Jefferson, by then a recog-
nized force on the scene. It read, "My name is DJ Pierre. I'm in a group called
Phuture, and we did a track called Acid Tracks, and Ron Hardy has been
playing this track off a reel. Could you help us make a record?" Marshall
helped them mix it and told them to slow it down considerably—the origi-
nal track was pitched at 130 bpm. For New York to get into it, he advised, it
should be slowed down to around 120.

With the success of "Acid Tracks," the 303 became a coveted piece of
hardware, and its aggressive bubblings quickly drenched the house scene. Part
of its attraction was that its circuits will quite literally write the music for
you, courtesy of the machine's randomizing function. Turn it on and there
are a series of mutant basslines all ready to go. If you want a new pattern, you
simply remove and replace the batteries and there'll be a whole new compo-
sition ready and waiting. Spookily, Pierre says, the line used in "Acid Tracks"
is preserved forever in the bowels of that particular machine.

Moving House
Chicago produces a constant supply of church-trained vocalists. These an-
gelic voices are kept in steady work because the city is also the advertising
jingle capital of the world. A similar happy mix of the sacred and profane is
exactly what powered house. It was a genre inspired as much by the classic
spiritual dance songs of the seventies as by basic consumer computer tech-
nology. Thanks to this combination, in a process that owed virtually nothing

to the musician and almost everything to the DJ, Chicago was the clearest
example of disco being lovingly continued under another name.

But by 1987 the Chicago scene was faltering. Rap's belated arrival in the
city caused some tension as the two rival cultures clashed, not least over the
presence of gay clubbers. Many blame the rise of hip-house, a hybrid of
the two genres popularized by artists like Tyree and Fast Eddie, for a weak-
ening of the club scene (and a drop in the quality of the music). Marshall pins
similar blame on the success of acid house, suggesting that because it was so
easy to make an acid track, there was a flooding of the market and a massive
fall in the number of records you could expect to sell locally. Acid's manic
qualities also served to edge out the less frenetic styles of house.

The mafia, too, had a role in house's downfall, exerting their influence on
the city's revitalized venues and accelerating clubland's cycle of openings and
closures. After Power Plant closed in 1986, Frankie Knuckles went to CODs,
a smaller, short-lived club. From there he opened a place called the Power
House, but in 1987 the city authorities moved against after-hours clubs and
he returned to New York. The Music Box closed in 1988.

Hardy got caught in a downward spiral of drug abuse. He started inject-
ing, and would sell his mix tapes for a fix, his ravenous appetite for excite-
ment degenerating with the years into a sickness that drove him to sell the
rarest of records for a few dollars apiece. He died in 1992.

House, driven by its success overseas, became an export business. Because
back at the end of the eighties, just as the music seemed to wither in its birth-
place, across the ocean it was being championed to unforeseen heights.
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Dangerous dancing and disco riots:
the northern warehouse parties

DREW HEMMENT

no matter how many draughts of forbidden wine we drink,
we will carry this raging thirst into eternity.

Hakim Bey, TAP

My last memory of a Blackburn party is of an attempt at storming a
police station to regain a seized PA. We had followed the convoy
for over an hour along motorways and down leafy country lanes to
our warehouse destination only to find the PA truck had been
stopped by a routine police check and the PA impounded. The
driver told us that it was being held in a small village police station
a few miles away and this information spread like a virus through
the crowd - which then set off marching towards the police station,
like a carnival winding its way through the deserted rural lanes,
music pumping from car stereos and people dancing and shouting
on top of the cars. There was no plan to this spontaneous act of
unity and resolve, however, and when the procession arrived at the
police station the momentum was broken on its walls. These were
people on a mission, but without deadly intent. Radicalised by a
winter of confrontation and discontent, some people started throw-
ing missiles, but others in the crowd tried to stop them, and many
more just stood around or shouted. At one point a police officer
on duty in the station opened the door and rushed out to try to
grab someone who had strayed up close. But upon emerging he
was stopped short by the sight of the mass of people at his gates.
After a second's pause as both sides stood frozen in time the crowd
surged forward and the policeman darted back inside, just manag-
ing to slam the door behind before being overwhelmed. (If
only....) A hail of missiles followed. With iron bars covering all

the windows, that fleeting chance turned out to be the only
opportunity there was. Pretty soon it became clear that it was futile,
and, anticipating what was to come, people started exchanging
clothes in order to confound any later identification. Within twenty
minutes they arrived: half a dozen riot vans driven at speed into
the middle of the crowd. The back doors were flung open and
squads of riot cops poured o u t . . .

This story, dating from 1990, has it all: party progress met by
systemic negation, a festive outburst keeps the vibe alive, frustration
and transference before the solid walls of state power, and the
ultimate imposition of order and control. So what happened to the
party? And where did the party heads run when the battle lines
were drawn - underground, overground, or somewhere even more
secret that exists between the two but which has yet to be mapped?

'High on hope'

we fought the law
but who won?

The north-west of Britain is better known for its urban wastelands
and decaying industries than its night life, but between 1989 and
1991 it saw some of the most intense and sustained disco debauch-
ery in the history of house as the otherwise unremarkable town of
Blackburn became the centre of a DiY party movement that would
spawn two of the country's most successful clubs, Cream and Back
to Basics, and culminate in a series of large-scale riots and the
arrest of 836 people at a single party.

The warehouse parties took place at the juncture between the
unruly excesses of acid house and the development of the dance
scene into a cultural phenomenon with global pretensions and
mass appeal. Arising before any coherent ideology had coalesced
around dance culture, and before its commercial viability had been
ascertained, they are both a seminal moment in this history and a
microcosm existing on their own terms. Here I look into the rise
and fall of the infamous Blackburn parties, with a particular interest
in their escalating confrontation with the law. I then look at their
legacy by considering the ART LAB, a dance and art collective that
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unruly excesses of acid house and the development of the dance
scene into a cultural phenomenon with global pretensions and
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arose four years later just down the road in Preston. What they
shared was the effort - against adversity - to make art out of life
rather than just marking time. Both inspired the sense of unlimited
potential that always accompanies a step into the unknown, not to
mention the discovery of new worlds of sound and forms of
expression. Both survived - for a while - against all odds. And both
provided a meaning and focus to people's lives where before - and
after - there was none. But while Blackburn took on the whole
world (and for a while looked like it could win), the ART LAB
offered a small-scale and local solution that gives a valuable lesson
in how it is possible to outwit despondency and stagnation in
contemporary times.

Fuelled by amplified noise, repetitive beats, relentless rhythms,
alien soundscapes, police chases, drugs and late nights, the ware-
house experience was something never before seen. What had
started with the yuppie economics and laissez-faire lifestyle of the
London orbital raves swept like a tidal wave across the country,
until it reached the furthest reaches of the northern conurbations.
Here it struck a chord with the disinvested bodies of the post-
industrial wastelands who had been abandoned by Thatcherite
economics and forgotten by global trends. Barriers between races
and classes were broken down, a generation of football hooligans
tuned in and chilled out, and the inner-city underclasses broke out
of the ghettos and discovered a new world of potential and release.
At the vortex of the storm was Blackburn (and in particular the
underground party collective Hardcore Uproar). The town was
renamed Boomtown and took on the feel of an independent state
existing in the psychedelic imaginations of the people involved and
on the graffitied motorway signs on the convoy routes.

To understand the significance of the parties it is important to
grasp the context of cultural desolation and economic death found
in northern towns such as Blackburn and Preston. The dour and
ugly urban features were mirrored in the hopelessness of the
residents' lives. People had little to lose and everything to gain,
which explains the immense amount of creative and psychic energy
unleashed by the parties. With this the parties helped to build a
sense of regional identity and cultural pride: the expression 'It's
grim up north' was invested with a new meaning and came to
signify the perversely positive pathos of the times.

Music has long been used as a signifier of regional identity in the
north-west of England - from Mersey Beat and the Beatles, through
Northern Soul and the punk of the Buzzcocks, Joy Division, and
the Fall's 'The North Will Rise Again', to indie bandsrsuch as the
Stone Roses and Oasis. At the time of the warehouse parties
Manchester in particular was witnessing a cultural renaissance,
reinventing itself as 'Madchester' and selling the indie-dance
sounds and narcotic lifestyles of bands such as the Happy Mondays
to the world. But this music industry-engineered rebirth was in fact
parasitical on the new energy emanating from dance culture - and
from Blackburn in particular. Television footage of the Blackburn
parties was packaged and sold as a Mancunian export, creating
incredulity and scorn amongst the party-goers. Manchester did play
a pivotal role in the development of dance culture. The Hacienda
did more than any other club in Britain to cultivate the house
sound, and tracks such as 808 State's 'Pacific State' and A Guy
Called Gerald's 'Voodoo Ray' - both originating from Manchester
- are among the most sublime moments in UK dance music. But
the warehouse parties arose at a distance from this, and maintained
a fierce independence. They were simultaneously a popular-festive
outburst from the provinces and the site of a new hybridised
cosmopolitanism constructed over and against the rationalised
modernism of the city centres, as people from all corners of the
country came together and danced to the exoticism of imported
sounds and incipient musical styles. And, beyond this, within the
dance scene in general, it was less that the music was an expression
of an authentic regional identity than that the way it was played
and received - especially the do or die attitude - created a unique
sense of place and a feeling of cultural empowerment.

An obvious precursor to the warehouse parties was seventies
Northern Soul. Inspiring a passionate following, the Northern Soul
'all-nighters' were characterised by an obsession with obscure black
American soul records, frenetic dancing and night-shifts that could
last an entire weekend. As with dance culture, it was the experience
of moving to and being moved by the music that was important,
rather than alcohol or sexual conquest. What was to become a
national dance phenomenon had its roots firmly in the north-west,
and it was only down the road from Blackburn and Preston that
Wigan Casino became its focal point. People would travel consider-
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able distances to get there, and once inside they were free to dress
and act how they liked, whether they wanted to dance on the tables
or get a bit of sleep on the floor: 'At the Casino anything went.. . .
A party of blokes could literally have turned up in their underpants
and gained admission as long as they had membership cards.'2

There are many similarities with the warehouse, parties, such as the
long pilgrimages, the centrality of dance, and the importance of
the musical output of post-Fordist Detroit - although whereas Berry
Gordy Jr at Motown attempted to construct a new (mass-produced)
reality for black Americans, Detroit techno artists faced with the
intransigence of structural racism were more concerned with
mapping (aleatory) routes out of the everyday. Northern Soul was
also deeply underground: there was not the spontaneous, open
communal organisation that characterised the early dance scene,
and yet it was based on local networks of participants and was
spread by small, independent record shops. The difference is that
it remained underground because of its conscious quest for the
subcultural capital of rare tracks that no-one else possessed. Whilst
Northern Soul looked backwards to the past in its quest for 'new'
sounds, the postmodernism of house preferred pastiche to nostal-
gia, combining fragments old and new into its potent sonic
cocktail.3

Disco damnation

The north-western party scene took its cue from the ecstatic highs
and musical adventures of the Hacienda in Manchester, but it was
with outdoor parties such as Live the Dream and Joy that it really
took off. However, these legal parties held in marquees were easily
identified and stopped by a police force wary of potential noise and
nuisance. This set the scene for what was to follow - the explosion
of illegal, underground warehouse parties that abandoned the
bureaucratic structure of licences and health and safety regulations,
and instead sought spaces where the penetrating gaze of the law
could not reach.4 Following the arteries of the motorway network,
the inner-city breakout found and reclaimed the spaces abandoned
by the tide of industrial decline. Left standing empty and unused,
derelict factories and brand-new prefabricated warehouses alike

provided the perfect venues for the party phenomenon that could
appear out of nowhere and vanish without trace in its effort to
outwit the police.

By adopting their typically confrontational stance, all the police
achieved - initially at least - was to pour fuel on the fire they
sought to control.5 As a result, a culture of criminality and violence
developed within a cultural space dedicated to music and dance
that was initially peaceful and non-violent. Indeed, Blackburn is
one of the rare instances in which crime itself has been raised to
the status of an art form.

Equipment was supplied by an ever-expanding cottage industry
of thieves and audio technicians.6 In particular Jules and Fossie
formed the hard cell in this campaign of guerrilla sound produc-
tion, constructing new speaker cabinets in secret locations each
week to replace those seized the week before, whilst smuggling the
expensive components out through the police lines so that they
could be reused. (Jules kept on going despite being banned from
the city limits of Blackburn, placed on police curfew and bound
over on £10,000 bail - until ultimately he was jailed for noise
pollution.) On the night the sound system woulcLbe taken to the
warehouse shortly before the party was due to start Then the
convoy would be led there - driving through road blocks, the
wrong way down motorways, and blocking off police vehicles as
required - timed so that it could arrive just as the music was ready
to start. Then the people would be directed into the warehouse as
quickly as possible, for once they were inside the police were
powerless to prevent the party going ahead. It is a testament to the
organisers that not once did the police ever get to a venue before
the convoy.

Through a collectivisation of resources (auto theft), people who
would never have been able to afford a car were able to participate
in this high-speed pursuit. A cat and mouse game developed
between police and partiers, with the convoy becoming an essential
ingredient of the fun. In an interview in 1995, Chief Inspector
Beaty - the officer in charge of policing the parties — described to
me how he would stand on motorway bridges as the convoy passed
beneath and see three rows of white headlights stretch as far as the
eye could see behind and three rows of red tail lights disappear
into the distance in front. The scale of it was such that it was
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possible to drive towards the confluence of motorways surrounding
Blackburn knowing that if you kept searching you would almost
certainly come across cars heading the right way (although this was
also a cause of more than a few misadventures, with many an old
couple followed to their home after a late night at the bingo).

Thousands of urban kids let loose on an unsuspecting land
created a surreal spectacle, as scallies in ski hats and baggy jeans
brought lawlessness and lunacy to neon-lit industrial estates and
motorway services. The hit and run tactics of the parties meant that
there was rarely the luxury to supply much more than the bare
minimum — a PA and a set of decks. The warehouse walls were
decorated not by sophisticated lighting or styled decorations, but
by a few projectors, simple backdrops and the colourful figures of
the dancers themselves, as people scaled the walls and balanced
precariously on the steel girder frames of the buildings. Even the
sound quality - and sometimes the DJing itself- often left much to
be desired. But these inadequacies were easily forgiven, as what
mattered was that there was sound at all.

If there was any musical style to the Blackburn parties it was
Balearic - the eclectic fusion of American house, European hard
beat, Italian garage and UK sampledelia and indie-dance. Flowing
out of the black and gay clubs in the ghettos of Detroit, Chicago
and New York had come a sonic revolution which set the UK alight.
The abstract sounds and minimal rhythms of artists such as Juan
Atkins, Derrick May and Frankie Knuckles took the legacy of disco,
funk and European electronica into new realms of audio mayhem.
Combined with the ambient sounds of the Mediterranean night
this washed up on British shores in the form of a do-watja-like
sensibility and a sonic sensitivity tuned to dancefloor affect rather
than the pop music formula driven by the 7" single and radio
playlist. Anything could find its way into the mix, from the US
house of the Reese Project to Andrew Weatherall's remixes of
Primal Scream, and from the abrasive sounds of the urban night
on Steve Poindexter's and Mike Dunn's acid excursions to the
evangelical hope of Stirling Void's 'It's Alright' and Jo Smooth's
'Promised Land'.

In tune with the beats aesthetic forged by the early deck pioneers,
this was music dominated by rhythm and texture rather than by
songs. Vocals became disconnected fragments, sounds tactile

shapes, and music an immersive environment in a genre that mixed
messages of harmony with renegade frequencies and twisted
rhythms. Rather than make a statement or match a trend, the
music explored new zones of experimentation whilst always engag-
ing with the body and maintaining the groove. These were sounds
that pushed new expressive frontiers, but without lapsing into the
intellectual irrelevancy that characterises much experimental
music. They both continued and broke with a tradition of black
music that was carried from Africa in the secret resistance rituals of
the slaves and that infiltrated mass culture (black and white)
through gospel, soul and funk. Unlike Northern Soul's obsessive
quest for rare, forgotten originals, house substituted studio distor-
tions for the original instance, and celebrated inauthenticity over
the real - continuing the tradition of audio abduction that runs
from the studios of Lee 'Scratch' Perry, through Juan Atkins's and
Rick Davies's 1982 workouts as Cybotron, and forward to the
contemporary drum'n'bass of 4 Hero and beyond.

Left with its defiant two fingers stuck firmly up its own arse, punk
never escaped the rock 'n' roll swindle it exposed. But dance
culture swept the rug from under the music industry's feet by
refusing to play the game. Before the cult of the DJ reintroduced
passive fixation into the dance experience, the anonymous DJ
replaced the pop star and collective dance swept away the crowd
transfixed by the spectacle of the rock star jerking his guitar off on
stage. Whilst the floors of contemporary dance clubs can at times
resemble glammed-up military parade grounds, the Blackburn
crowds favoured the arbitrary and impulsive over the ordered and
prescribed. Northern Soul, too, had shifted the emphasis towards
the action on the dancefloor. But it was still largely about compe-
tition and display, and broke the male gaze only by reversing its
polarity and maintaining a rigid gender distinction as men became
the chief protagonists of the dance. Revealing its debt to gay disco,
on the other hand, dance culture introduced a more amorphous
and diffuse sexuality that allowed women and gays more scope for
active expression without forcing any particular position or orien-
tation upon the crowd. A degree of masculine dominance
remained, however, due to this ambiguity remaining non-reflexive
and thus existing incongruously alongside traditional gender rela-
tions and sexual outlooks.
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Beyond these cultural and artistic shifts, the most celebrated
aspect of dance culture is its decentralised mode of organisation
and revolutionary forms of participation. In this instance more like
punk than Northern Soul, early dance events grew from ground
level, organised by the participants for their own satisfaction. There
was no strict separation between organisers and crowd, with regular
party-goers often finding themselves helping in the running of the
events. This added to the effect that dancing has always had of
loosening social restraints to unite people of all colours and classes
- 'equal under the groove', as the saying goes.

However, the truth of the matter with Blackburn was not so
simple. Whilst it was possible for anyone so inclined to get involved,
and whilst most people dedicated their time and risked their liberty
for free, the Blackburn parties were ultimately organised and run
by an inner cell of gangsters. Indeed, it was only their tight
organisation and undercover experience that made such wholesale
mayhem possible. People could be charged up to £5 on the door,
which, with up to 10,000 attending every week, meant that some
people were making a lot of money - and stories were common of
people disappearing into the night with black bin liners full of
cash. In contrast to the anti-market ideology that would later
prevail with the free parties, here the commodity exchange of late
capitalism had been replaced by the covert profiteering of the
black economy.

But Boomtown was not just run by gangsters — it was run by and
for gangsters. Until the good times dried up and the in-fighting
began, we were all gangsters together: Boomtown was more of a
pirate Utopia than a hippie paradise. Like the Caribbean islands
taken over in the seventeenth century by escaped slaves and
disaffected sailors - such as Captain Mission's Libertatia in Mada-
gascar - there was a generalised participation and a communal
assent that accepted that the people taking the risk deserved what
they got, and that all that really mattered was that independence
was maintained and that the dance went on. What can be said,
however, is that there was a significant degree of naivete about the
ruthlessness of the gangster organisation that lurked beneath the
surface. And when the proverbial shit did hit the fan a lot of
innocent idealists (including myself) had their fingers burned and
their illusions shattered. Many found the comedown too much to

bear. And yet others managed to negotiate the wreckage and turn
the energy to creative ends. An example is Nathan, who, despite
being made a scapegoat and suffering violence and intimidation,
continued to work in lighting and sound production, and also Jane,
the editor of the Blackburn fanzine Ear to the Ground, who went on
to build a successful promoting, DJing and production career -
without compromise - with the urban down-beat dance collective
One Tree Island.

From Boomtown to Doomtown

Collective dance and abstract sounds led to a revolution in the way
people related to art and to each other. But it was in the
confrontation with the intransigent blue lines of the law that dance
culture became overtly politicised. It is always the sight of a
common enemy that binds people together most - especially if that
enemy wears a uniform and claims a monopoly on violence.

I recall one party in March 1990 - which was later to be the
scene of one of the darkest nights of police violence - when I
arrived at a warehouse near Nelson at 6 a.m. with the party in full
swing. Walking up to the warehouse I heard the deep chords of
Kid and Play's anthem 'Too Hype' mixed with the sounds of horns
and cheers washing towards me. The doors were wide open and
through the haze of the steam escaping into the cool night air my
bleary eyes could make out the colourful seething crowd within.
With the hairs standing up on the back of my neck I felt like Neil
Armstrong on the moon, every step I took one giant leap for
(hu)mankind. I don't know if it was hope but I was high on
something. But then it was six in the morning.

But later that night when the crowd had started to thin, the
doors of the warehouse which had been closed against the rising
sun were flung open to a chorus of loud bangs and flashes.
Through the smoke came a solid wall of blue moving to dissect,
isolate and 'sterilise' the area. DJs and equipment alike were thrown
5 metres off the improvised stage, whilst towards the crowd came a
double line of police in full riot gear marching shoulder to
shoulder, striking their linked shields in time with the beat of their
hobnailed boots - a sinister alternative to the repetitive beats of



(223)

Beyond these cultural and artistic shifts, the most celebrated
aspect of dance culture is its decentralised mode of organisation
and revolutionary forms of participation. In this instance more like
punk than Northern Soul, early dance events grew from ground
level, organised by the participants for their own satisfaction. There
was no strict separation between organisers and crowd, with regular
party-goers often finding themselves helping in the running of the
events. This added to the effect that dancing has always had of
loosening social restraints to unite people of all colours and classes
- 'equal under the groove', as the saying goes.

However, the truth of the matter with Blackburn was not so
simple. Whilst it was possible for anyone so inclined to get involved,
and whilst most people dedicated their time and risked their liberty
for free, the Blackburn parties were ultimately organised and run
by an inner cell of gangsters. Indeed, it was only their tight
organisation and undercover experience that made such wholesale
mayhem possible. People could be charged up to £5 on the door,
which, with up to 10,000 attending every week, meant that some
people were making a lot of money - and stories were common of
people disappearing into the night with black bin liners full of
cash. In contrast to the anti-market ideology that would later
prevail with the free parties, here the commodity exchange of late
capitalism had been replaced by the covert profiteering of the
black economy.

But Boomtown was not just run by gangsters — it was run by and
for gangsters. Until the good times dried up and the in-fighting
began, we were all gangsters together: Boomtown was more of a
pirate Utopia than a hippie paradise. Like the Caribbean islands
taken over in the seventeenth century by escaped slaves and
disaffected sailors - such as Captain Mission's Libertatia in Mada-
gascar - there was a generalised participation and a communal
assent that accepted that the people taking the risk deserved what
they got, and that all that really mattered was that independence
was maintained and that the dance went on. What can be said,
however, is that there was a significant degree of naivete about the
ruthlessness of the gangster organisation that lurked beneath the
surface. And when the proverbial shit did hit the fan a lot of
innocent idealists (including myself) had their fingers burned and
their illusions shattered. Many found the comedown too much to

bear. And yet others managed to negotiate the wreckage and turn
the energy to creative ends. An example is Nathan, who, despite
being made a scapegoat and suffering violence and intimidation,
continued to work in lighting and sound production, and also Jane,
the editor of the Blackburn fanzine Ear to the Ground, who went on
to build a successful promoting, DJing and production career -
without compromise - with the urban down-beat dance collective
One Tree Island.

From Boomtown to Doomtown

Collective dance and abstract sounds led to a revolution in the way
people related to art and to each other. But it was in the
confrontation with the intransigent blue lines of the law that dance
culture became overtly politicised. It is always the sight of a
common enemy that binds people together most - especially if that
enemy wears a uniform and claims a monopoly on violence.

I recall one party in March 1990 - which was later to be the
scene of one of the darkest nights of police violence - when I
arrived at a warehouse near Nelson at 6 a.m. with the party in full
swing. Walking up to the warehouse I heard the deep chords of
Kid and Play's anthem 'Too Hype' mixed with the sounds of horns
and cheers washing towards me. The doors were wide open and
through the haze of the steam escaping into the cool night air my
bleary eyes could make out the colourful seething crowd within.
With the hairs standing up on the back of my neck I felt like Neil
Armstrong on the moon, every step I took one giant leap for
(hu)mankind. I don't know if it was hope but I was high on
something. But then it was six in the morning.

But later that night when the crowd had started to thin, the
doors of the warehouse which had been closed against the rising
sun were flung open to a chorus of loud bangs and flashes.
Through the smoke came a solid wall of blue moving to dissect,
isolate and 'sterilise' the area. DJs and equipment alike were thrown
5 metres off the improvised stage, whilst towards the crowd came a
double line of police in full riot gear marching shoulder to
shoulder, striking their linked shields in time with the beat of their
hobnailed boots - a sinister alternative to the repetitive beats of



(224)

Candy Flip's 'Strawberry Fields Forever' which they had inter-
rupted. There were a few isolated screams, and then people started
rushing and pushing towards the back of the warehouse as the
police lashed out at anyone within their reach. With those at the
back hardly aware of what was happening, the crowd became
squashed and hemmed into a corner, terror on people's faces. A
tall Rasta shouted for everyone to stay calm, and then someone
managed to throw open a door at the back. Everyone poured out
into the fresh air - but outside was another line of police waiting
to stop them, and people had to dodge the flying truncheons to
escape. This was in contravention of the need to allow an avenue
of escape, and in blatant disregard for the police's stated concern
for safety.7

This event changed the nature of the situation altogether. Stories
circulated about police beating young girls over the head and other
such misdemeanours, and the incident entered the collective
memory not only of the people there, but of everyone involved in
the northern rave scene. It welded people together as a community,
more determined than ever not to lose their way of life. An
entertainment was becoming a movement, and more and more
people were being drawn to a life on the dark side of the law. In
the extreme cases, even violence against the police came to be seen
as legitimate, as self-defence in the face of a threat to both their
physical persons and their way of life. In the resulting climate, new
people were attracted to the parties who went only to fight with the
police. In the face of massive and sustained police pressure there
followed a succession of serious riots - repetitive beats met with
repeated beatings. This situation reached a climax on 22 July 1990
in the mass arrest of 836 people at a single party at Gildersome
near Leeds - one of the biggest peace-time arrests in Europe this
century. I had my records confiscated at this event, and the only
other DJ - Rob 'parasite-electric' Tissera - was sent to prison for
inciting a riot (Section 2 Public Order) and 'dishonest abstraction
of electricity'.

With the events at Nelson, the authorities served notice of their
new policy of zero tolerance, assembling a national party force and
flooding the region with the same policemen who had learned
their bloody trade during the Miners' Strike and against the Peace
Convoy in the mid-eighties. The irony was that even such extreme

measures did not of themselves stop the warehouse parties. It was
more the actions of hardcore gangsters who travelled up from
places such as Cheatham Hill in Manchester and who were pre-
pared to use violence to obtain a quick profit that put people off.
With guns starting to appear on the scene, the parties were no
longer worth the risk and became few and far between. When
there was enough money floating around for the big cats to have
their cream everyone was happy. But with the profits drying up the
Blackburn gangsters revealed their true face and in-fighting and
mutual recrimination began.

Eventually the sense of purpose that had built up around the
parties was destroyed. With them gone, the people in the Blackburn
region returned to the hopelessness of economic desolation. The
premature end of such high hopes and soaring aspirations brought
people back to earth with a sickening bump as the dream died and
despair returned - Boomtown became 'Doomtown'. And those
who consider this misery a price worth paying in the war on drugs
should note that the end of the parties did not put an end to drug
use, but turned existing drug users to stronger, life-destroying
drugs such as heroin. The next generation of parties lost the
Utopian flavour of the Blackburn parties. In place of 'Brave New
World' (Poole Bank) and 'The Love Decade' (Gildersome) - the
last two Blackburn parties - came 'Revenge'.

The ART LAB

The light that burns twice as bright, will always burn
half as long. ART LAB we salute you.

No Damn Cat8 (graffiti following police raid)

The vacuum created by the demise of the Blackburn parties was
soon filled as the dance virus mutated and spread to all corners of
the cultural map. After the introduction of the Increased Penalties
Act (1990) and the Criminal Justice and Public Order Act (1994)
dance culture split into two parallel universes, as, on the one hand,
club culture swallowed the poisoned pill of respectability and built
its elegant castles in the sky, and, on the other, the free party scene
forged links with a wider countercultural movement with its potent
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Flyers before (left) and after a summer of confrontation in 1990 reveal
how the Utopian rhetoric gave way to animosity. Original Blackburn flyers
from the collection of the author

combination of traveller mobility and sound system ampliphonics.
These two worlds are invariably presented as polar opposites. And
yet they both share the decentralised organisation, loose collectivity
and open networks of influence and exchange. The real enemy is
the corporatism that enslaves the music to business strategies and
the professionalisation that divides and excludes. Whilst clubs can
nurture new genres of music and communities of practitioners,
they can also become mere supermarkets of style. The apparent
deregulation of consumer society which promises unlimited free-
dom in fact hides an ever-increasing adherence to the code. With
the noose being increasingly tightened around the neck of legit-
imate promoters (particularly after the introduction of the Public
Entertainments Licences [Drug Misuse] Act 1997, which gives
councils sufficient clout to force club owners to bow to their every
wish), it is left to the free party organisations to keep alive spaces
beyond the 'new deal' of legal asphyxiation - from local sound
systems such as the Rhythm Method in Lancashire, to those with
an international following such as the DiY Collective and Spiral
Tribe.

But the free party formula is not the only alternative to suffoca-

tion by bureaucracy and incomprehension. Often the most interest-
ing events occur where least expected, and a refreshing alternative
to the official history of house as written in the glossy magazines
came from a source isolated from these wider movements and
trends. Four years after the last Blackburn party, in November
1994, an ex-punk called Allan Deaves decided to convert the
warehouse space in which he lived into an audio immersion zone.
He had been involved in the Mutoid Waste parties in London in
the early eighties and had just spent four years as technical director
of the Tunnel club in New York, but he had no experience of the
UK dance scene and no contact with the free party networks. He
was joined by Alison Frith and others, as a collective of interested
people formed around this new space. With its name recalling the
experimental zones of the sixties, the ART LAB was born. Situated
just ten miles down the road from Blackburn in Preston, it faced
many of the same problems and raised many of the same issues as
the earlier warehouse parties. And yet the answers it gave and the
form it consequently took were very different. The LAB was a fixed
space, run by a few very committed artists for a restricted audience.
And whereas Blackburn was covert but in yer face, the LAB was in
the open whilst deliberately low key.

In addition to the mutual effort, collective release and united
confrontation with the law, with the ART LAB it was also the
incredible dedication of those responsible for the evolving art
environment that bound people together. The ART LAB's two
floors were converted into a living sculpture with new touches every
week and a breath-taking attention to detail. Caught between the
riveted steel of our Victorian heritage and the computer compo-
nents of our technological future, the LAB's walls evolved into an
intricate mix of organic, rusting pipe-work, digital circuit boards
and computer monitors tuned in to constant static. Alien icon-
ography mixed with machines that seem to possess a life of their
own whilst being on the verge of falling apart. And extra touches
would be added that would not even last the night, such as a
different logo painted on the floor each time and worn off by the
dancing feet during the course of the night.

Much more than just a dance club, the whole top floor was given
over to the depraved scene of people lounging around amidst the
sofas, beds and sculptures, their trivial pursuits aided by the cheap
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The walls of the ART LAB
invoke the hot spirits of post-
rave urban paranoia while
framing the delirious
diversions of the party.
Artwork by Allan, Chuck and
the rest; photograph by No
Damn Cat

Pip and Rich experience some
toxic pleasures at the ART
LAB. Photograph by No
Damn Cat/Cowie/Hemment

coffee and free slices of fruit which were available all night..From
the irreverent vision of its Keep Britain Messy campaign (my
contribution) to the community spirit of the free DJing and sound
engineering workshops it ran for local kids, the ART LAB always
pushed the club concept two steps further. Donations accepted on
the door allowed the retro-futurist DJ booth to be fitted with state-
of-the-art equipment - such as Pioneer CD-J mark II CD mixers —
so that this underground space could support cutting-edge sonics
even without the megabucks of the big clubs. Until a court
injunction closed the LAB down in 1996 there were even plans for
a CD of tunes written by some of the regulars and there was a
fanzine called The Daily Rumour named after the newspaper that
was painted on the venue's toilet wall with a new headline each
week — such as 'Justin Robertson Abducted by Aliens' the night he
was supposed to DJ but failed to show.

What was memorable about the LAB was the energy and enthu-
siasm it inspired. As admission was by invitation only there was a
degree of exclusivity, but this measure - necessary for the space to
exist - served also to increase the sense of intimacy. With word
spread through local networks, it attracted an unlikely mix of
punks, hippies, bikers, bankers, students, crusties and the nouveau-
chic - most new to the dance experience, but all able to find a
home at the LAB. The DJs, too, were new to the game, and, initially
at least, they supplied an unrelenting diet of up-for-it techno
anthems with few excursions into eclecticism or depth. Whilst not
to everyone's taste - and certainly not for the faint-hearted — this
formulaic simplicity meant that what the LAB offered was all the
more accessible and immediate, musical sophistication eclipsed by
the messy art of dancefloor delirium and the sheer intensity of the
tribal stomp. Ultimately it was more than the venue or the sounds
that was special; it was the people who went who created the
atmosphere and ensured the departure from sanity and restraint.

For Allan Deaves, the high points were the occasions when
people voluntarily donated equipment to replace that seized in
police raids, notwithstanding the high risk of it also being seized.
For others the actions of Allan himself provide the most poignant
memories. The resident DJ, Adrian, recalls one occasion when the
floor was bouncing and straining so much due to the frenzied
dancing (he had earlier noticed his feet leaving the ground every
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second beat) that one of the struts supporting it from beneath gave
way. He rushed over to tell Allan, who, without any sign of panic,
proceeded to remove one of the floor panels at the edge of the
room, climb underneath the floorboards, wriggle towards the
broken strut and fix it whilst people continued to dance above him
- oblivious to his impromptu subterranean service.

The space had to be protected against both gangsters and the
law. With entrance by invitation only, it avoided licensing regula-
tions because it was the home of those who ran it, and it escaped
the attention of the police by staying low key: everyone had to have
their invites ready when they arrived so that there would not be
people milling around outside, and the numbers were strictly
limited to 300 - which also meant that there was never enough
money to make it worth robbing. In addition, unscrupulous dealers
were kept out, everyone was made to feel safe, and people were
encouraged to take personal responsibility for themselves, what
they brought with them, and for those around them.

After surviving for almost a year without incident, the LAB was
raided on successive occasions, with the cast-iron doors broken
down with a hydraulic battering ram and riot cops pouring in.9

Once inside the police made illegal searches of the premises and
helped council officials confiscate equipment under noise pollution
legislation without ever even stopping to take decibel readings
(which environmental health officers can do under obscure local
by-laws, the equivalent of convicting you of drink-driving without
testing your alcohol level). Passports and personal effects were
confiscated for over a year, £700 in fines were levied, and thousands
of pounds' worth of equipment was seized and destroyed. But what
finally put an end to the ART LAB (at least in its original form)
was a court injunction stopping the building being used for
gatherings of more than fifty people on grounds of public safety -
on pain of imprisonment.

Even though no effort was spared on the safety of those who
entered, the LAB was outside the system of official checks and
measures required by law. It had found favour with the police, who
were primarily concerned with threats to public order and con-
sidered the packs of drunk men who would spill out of local bars at
closing time looking for a fight a far greater problem. But in this
case it was the local councillors who took offence. As with the

Blackburn parties, this was something not only outside their
jurisdiction but also beyond theif understanding - and so it was not
to be tolerated. The gap in comprehension was demonstrated by
the authorities' justification for their first raid, when they main-
tained that the sweaty, scantily clad bodies indicated that porno-
graphic movies were being shot within. Never was it so true that
the actions of those in power reveal more about the workings of
their own fetid minds than about what is actually happening on the
ground.

Free party sound systems have the luxury of being able to pack
up and disappear into the night. This makes them more mobile
and harder to combat. But it also means that any liberation they
might achieve is fleeting and transient. Whilst free parties and
alternative culture in general seek to escape the clutches of modern
society by opting out of the game - skirting over the areas they
liberate without ever trying to achieve a lasting settlement - the
ART LAB sought to open a space that would stand the test of time
and weather the attentions of the law (without it becoming the
victim of its own success by solidifying into a permanent cultural
institution). Rather than just liberating that space for a night, it
also freed the material conditions that would allow it to continue
and grow. Instead of disappearing from view it stood up to be
counted, whilst nevertheless evading the contemporary mechan-
isms of control and culture of surveillance, allowing people free
expression and the chance to create something on their own terms.

The ART LAB was an interzone between the non-place of alterna-
tive culture and the dictates of bureaucracy and the law. Allan
wanted to run a venue without being a club owner - 'Done for the
art of it not for the financial side.' For him, when it becomes a
business, 'There's neither art nor heart in i t ' Even the most
hardcore sound systems often find themselves running into the
profit imperative as soon as they start dealing with club managers.
The LAB showed how a space can be reclaimed and defended
without surrendering the purity or the passion: rather than try to
overturn the whole world, explore crevices and slip between the
gaps. It also shows that if you want to buy in without selling out, use
the system against itself: pervert to subvert. This is not something
that can be taken for granted, but in Blackburn required a Faustian
pact with the criminal underworld, and with the LAB rested on the
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down with a hydraulic battering ram and riot cops pouring in.9

Once inside the police made illegal searches of the premises and
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legislation without ever even stopping to take decibel readings
(which environmental health officers can do under obscure local
by-laws, the equivalent of convicting you of drink-driving without
testing your alcohol level). Passports and personal effects were
confiscated for over a year, £700 in fines were levied, and thousands
of pounds' worth of equipment was seized and destroyed. But what
finally put an end to the ART LAB (at least in its original form)
was a court injunction stopping the building being used for
gatherings of more than fifty people on grounds of public safety -
on pain of imprisonment.

Even though no effort was spared on the safety of those who
entered, the LAB was outside the system of official checks and
measures required by law. It had found favour with the police, who
were primarily concerned with threats to public order and con-
sidered the packs of drunk men who would spill out of local bars at
closing time looking for a fight a far greater problem. But in this
case it was the local councillors who took offence. As with the

Blackburn parties, this was something not only outside their
jurisdiction but also beyond theif understanding - and so it was not
to be tolerated. The gap in comprehension was demonstrated by
the authorities' justification for their first raid, when they main-
tained that the sweaty, scantily clad bodies indicated that porno-
graphic movies were being shot within. Never was it so true that
the actions of those in power reveal more about the workings of
their own fetid minds than about what is actually happening on the
ground.

Free party sound systems have the luxury of being able to pack
up and disappear into the night. This makes them more mobile
and harder to combat. But it also means that any liberation they
might achieve is fleeting and transient. Whilst free parties and
alternative culture in general seek to escape the clutches of modern
society by opting out of the game - skirting over the areas they
liberate without ever trying to achieve a lasting settlement - the
ART LAB sought to open a space that would stand the test of time
and weather the attentions of the law (without it becoming the
victim of its own success by solidifying into a permanent cultural
institution). Rather than just liberating that space for a night, it
also freed the material conditions that would allow it to continue
and grow. Instead of disappearing from view it stood up to be
counted, whilst nevertheless evading the contemporary mechan-
isms of control and culture of surveillance, allowing people free
expression and the chance to create something on their own terms.

The ART LAB was an interzone between the non-place of alterna-
tive culture and the dictates of bureaucracy and the law. Allan
wanted to run a venue without being a club owner - 'Done for the
art of it not for the financial side.' For him, when it becomes a
business, 'There's neither art nor heart in i t ' Even the most
hardcore sound systems often find themselves running into the
profit imperative as soon as they start dealing with club managers.
The LAB showed how a space can be reclaimed and defended
without surrendering the purity or the passion: rather than try to
overturn the whole world, explore crevices and slip between the
gaps. It also shows that if you want to buy in without selling out, use
the system against itself: pervert to subvert. This is not something
that can be taken for granted, but in Blackburn required a Faustian
pact with the criminal underworld, and with the LAB rested on the



willingness of Allan, Alison and the others to stand up in the full
face of the law and take all the harassment and punishment that
could be thrown at them. For them this was a price well worth
paying - and they haven't finished yet.10

In a way the LAB Was like the art works painted on its dancefloor
- it was not intended to be permanent, but was an artistic statement
that was destroyed as it was consumed. It suffered an untimely
death, producing a vacuum that has yet to be filled, and leaving
those at the centre bruised and burned out - and yet it achieved
everything Allan and the others set out to do: 'I should be happy
with this, and use it to build something else.' Even though it was
brought to a premature end, the LAB both stood as an example to
anyone wishing to set up something similar themselves, and pro-
vided a space in which the people who went could experiment in
creative expression and thus start to devise artistic projects or
political strategies of their own: 'I want everyone to use the lab as a
stepping stone to their own next level' (Allan Deaves). The LAB
was a breeding ground of renegade art, and a launch pad for
autonomous action. Many were able to take the inspiration it
offered and go on to do their own thing, some finding work in
music or journalism, and others going on to other forms of
collective action.

A case in point is that of Roo, a dedicated clubber who had had
no real involvement in alternative politics until, in 1995, she met
some activists from the nearby Stanworth road protest site at the
LAB, She took a group of people down to visit their camp, and
ended up becoming converted to the cause. She has since swapped
her worldly possessions for a life on the road, and, in the best
tradition of DiY protest, is using the example of her own radicalised
lifestyle to directly engage in environmental conflicts. It is ironic
that the motorway being contested was to link Blackburn and
Preston, a trail of asphalt at odds with the highway of excess traced
above, one leading to congestion and pollution, the other to both
artistic highs and committed political and environmental engage-
ment. Another example is that of Roo's friend Rich Brains, who,
when he discovered that he had all but exhausted the artistic limits
of his set of Technics decks, traded them in to finance extended
stays at various protest sites (although, unlike Roo, he is still
occasionally seen around their home town of Lancaster and he still

plays at Rhythm Method parties). Just as the further adventures of
DiY and Spiral Tribe have demonstrated that the autonomy does
not have to evaporate when the party is over, the stories of Roo
and Rich reveal how the dance experience can break down barriers
and open people's minds, not to the spurious aspirations and
conservative politics often found in the New Age movement, but to
radical alternatives that take the energy and inspiration of dance
culture beyond the comedown and into new zones of autonomous
life. 'It was the party that got me where I am today - and I'm still
dancing' (Roo, 11 September 1997).

The dance scene itself will continue to flourish not because of
the strength of any 'movement' or the truth of an ideology, but
simply because of the power of its combination of autonomous
art and collective intoxication. If there is a lasting lesson to be
learned from the ART LAB it is that such senseless acts of beauty
are possible if the mutual endeavour is there and the desire is
right, and that even when the cultural horizon appears stale and
stagnant there are always forces pushing up from beneath the
ground that can confound the subcultural speculators and unsettle
expectations.
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Building to a crescendo
Dance music's long and tortured journey to the playa

by SCRIBE aka

T STEVEN T. JONES
he Black Rock Desert is a wide-open canvas

full of possibilities on which Burning Man has
made myriad m e m o r a b l e marks over these
many years, moving from the Mad Max a n a r -
ChlC freedoms of the early years to the m i f i d -
b l o w i n g art pieces that it continues to culti-
vate.

But to focus only on the visual landscape - as
SOme longtime artists tend to do, particularly
some of the instigators of the Borg2 art rebellion
whose wprk js, now being displayed just off of
2:00 - is to''forget SOUfld and the important
role the a u r a l landscape has come to play
in people's Burning Man experiences.

The large-scale sound camps along
the 2:00 and 3LO:00 radials - such as Opulent
Temple of Venus, El Circo, Sound o f Mind,
and House of Lotus - throw the parties that
animate Black Rorck City's n i g h t l i f e and keep
people da f i c in f j until dawn. But it hasn't
always been tfi|f%ay. In fact, music was slow to
arrive on the^faya, and when it did get here, it
experienced a more tumultUOUS ride than
most people realize.

In the beginning, there was...
uUnlik£ oilier forms of art, sound jtravels, and

you can'f escape i t / ' says Buw'mgM an founder
Larry Harfty, a reality ihapxplains the many ..
conflicts that-sound ea)ot£ftte: between early-,
rising ajrtjsts'.arid | | j f | j f | | } t | t partiers, and the
animosi!#of ' i j | | !^^ \
musjc or des#S%offluqe from their desert experi-
ence. '; ';• " j f ^ , i _.^.; A-'"1"'-;'

Yet Harvey alsollfpffs at those whoi^omplain
that sound campj||lve somehow sullie%the
event's v i p f ^ f f t aken over; "People-were con^>
cemg <$£§$ partiar§llbculturei|s <!VK:
going'toiak^er t^figer-cuf&fe?^ it's

L i k e - i ^ ^ ^ l d c l i t l O n to theVamazing: •
art spectfffi%||;||||tring exp'erimen£i(||alterrS -"
ative commmfMlirhlm..Man js;alsQ;:tffj|)eSt
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week-long party available on the planet - and
it's a party whose soundtrack is usually spun by
DJs who use this canvas to create countless
peak experiences for Burners.

"Some of the deepest and most m a g i c a l
moments of my life have.been involved in the
dance floors and f reak ish movement cere-
monies that occur on the playa," says Lorin, a
Berkeley-based DJ whose Burning Man perfor-
mances have been the stuff of legend. u l feel
like, collectively, we are channeling forces of
nature that don't exist anywhere else in the
world. That's why the sound system aspect of the
festival is so s a c r e d . "

'Ravers' is a di r ty word
While use of the term ravers is now sort of

derogatory shorthand that many use to describe
dance camp denizens, it's certainly true that
the dance camps grew out of the Under-
g r o u n d rave scenes in San Francisco and
other urban centers around the world.

The word had such St rong connotations of
drugs, reckless behavior, and i l l ega l parties
that Burning Man organizers (who needed offi-
cial permits to stage the event) avoided becom-
ing associated with electronic dance music.
Longtime board member Harley Dubois, who
now handles theme camp placement, said, uThe
cops told us that if they hear the word
rave, 'We're shutting you down/7 / .

But by 1995 raves were getting huge. That
was the year that Brad Olsen and a group of v

.travelers who had ended up in Goa, India - gpinjf
to huge parties with t r ance music - decided'to
settle in San, Francisco. They rented a ht ige
warehouse on Howard Street, pitched ifl for a
soundsystem, and started throwing underground

.i,|£artce parties (known as the CCC warehouse
JJjarties) that%vefoped a big foIIOWIfig; , &£

uSo when we heard about Burning l ^a^w l *
said, xHell yeah, let's bring5 our sotodiy^teni but

Jfiere/"Olsen says. .,j.\ 'n ••-•<•£ ' ' Y-r ;'
fljt When Olsen and the CCC%rowd/showed up in
"fL9«95, they joined up with anotheKgroup of . _ .

jratfers from Wicked Sound System and set up ,

camp about three miles from the main Burning
Man camp. They were only loosely connected
to Burning Man, which had a few thousand peo-
ple and few restrictions or signs of civic organi-
zation.

u l don't think they even dropped us a single
porta-potty," Olsen says. "We were completely
on our own."

The Techno Ghetto
The next year, a member of the Bay Area

music community named Terbo Ted made con-
tacts with the Burning Man organization, and
the "Techno Ghetto" became more of an official-
ly-recognized camp, albeit still placed a few
miles away from the main camp.

u / % IS St i l l m y f a v o r i t e year. It was
awesome/' Olsen says. xvWe had our a u t o n o -
my, which basically went away in the coming
years."

But it was also a t r a g i c year. Early Monday
morning, three people sleeping in a tent got run
over by someone driving back from the Techno
Ghetto. "That made everyone realize that the
rave camp had to be a part of things/' says
Joegh Bullock, a promoter who worked for
Burning Man and facilitated the promotion of
sound on the playa. One of the resulting
Changes was a restriction on driving, which
meant the dance camps needed̂ ©; be brought

; into the camp. ....-'•"""-•^Kf
Bullockfand fellow BurningMan staffer and

, •: dance cofnmunity member M||hj»el Gosney fash-
} ^ioned a compromise: the C4§||lnity Dance, one

night only, after the Biir|l^f|||jiist eight hours.
Everyone agreed tha|?th^0§^as a I | t | le
d o r k y . It wa^Ii l fsdml^ibundlng^enough
so policejs/0(uld0;!fiink it was M rave, but the

.x.;jgrpvy'|Tsf|0yi6nS of music lovers|would get their
f^fi igir iF -̂  -• -^

The first dai|fe was pretty ho-hum by most
accounts, largely because it was an especially

< co)d,nlgh|||at 1998 was the year thajtJtteny
'] say Bw^^Mmanddance njusiG||i^||tnentfy

fused! tullock actually aftt^lsen^lpMlli
St^mmU^ity 'L)a|g&^plpfne money for
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lasers that year, the only time
Burning Man has given money to a
dance camp.

uSo as soon as the Man burned,
the U FO started shooting off the
lasers and the Community Dance was
on. Everybody came over, and it was
d. big Hit. People were just danc-
ing and grooving," Olsen says.

Jim Mason vs. Goa Gil
But the tension between estab-

lished artists and this new medium
would spill over into the storied
standoff between artist Jim Mason
and the metalheads and Goa Gil and
the ravers. Mason led his mob in the
Veg-O-Matic, a pedal-powered
drilling vehicle with a massive flame-thrower.
He came to Stop the music and burn the UFO.
The DJ stood his ground and ref USed to back
down, but the incident solidified the division.

"I t was very mean-spirited and intimidat-
ing," Olsen says, but Mason still ma in ta ins
it was "a joke" and piece of performance art -
which is how DJ Gosney also saw it - although
Mason a d m i t s that his animosity toward the
dance camps has only grown since then.

"We were pretty pissed off and disen-
chanted at that point. For US, it was the straw
that broke the camel's back/' Olsen says, not-
ing that they burned the UFO themselves and
didn't Clean it up very well, further fuel ing
the division and accusation that dance camps
don't even clean up after themselves (today,
Burning Man clean-up crews say artist camps
can be worse than dance camps).

But the die was cast. Gone was the
Community Dance, replaced by Dubois's idea of
placing large sound camps along the 10 o'clock
and 2 o'clock radials, aimed out at the open
playa to minimize their d isrupt ion of other
camps and the town of Gerlach.

"We solved the problem by zoning," Harvey

says of the noise conflicts.
Today, sound camps provide the SOUnd-

t r a c k for the event. It doesn't always fit
everyone's musical tastes (many complain it's
too focused on electronic dance music, although
it's also big enough so that just about every
kind of music is somewhere to be found) or the
desire of some Burners for quiet solitude.

"The BMorg tends to think that Burning
Man is not about music and they shouldn't
fund it. Burning Man was very
much opposed to rave music and
rave culture from the beginning/7

Bullock says. "But if you walk around BM
today, it's sort of like one big dance party....
What they bring out here now is i m m e a s u r -
able/'

Dance camps got more organized and respon-
sible, largely shedding the baggage froni the/
irresponsible ravers in the cities and the pjpor
clean-up job in 1998. .:c.)

" I have more and more KGSjD^Ct for targe-
scale sound camps/' says DuSois. She said they
have declined in number because of their COSl
and logistical difficulties, but they've
gotten more creative. =

No funds for large-scale sound r

Even today, the organt||tion cjoes littlfjjxtp •>{;•
facilitate large sopifg^ps, 1ea|jn|jppuTar
longtime c_ampsjfe'iurrf;|ft|t;and |ade away, as
Lush did this year. Fewiaslmore than three or

four years, perhaps because Wey COSt
from $20,000 tO $40,000 to stage
and require hard work over many months from a
minimum of 40 people, with all that money and
e f fo r t going into just one big week in the
desert. It's a lot to ask of people trying to make
a living.

"There's definitely a life span on the sound
camps," Syd Gris, a DJ/promoter from Opulent
Temple, recently told me over pitchers of beer
at Zeitgeist in San Francisco that I had to buy
because he's broke. "You and I are paying
out of our own pockets so people can have this
par ty at Burning Man."

Syd and Laird Archer, another big DJ in the
scene, last fall talked about approaching
Burning Man for a Sliver of the $7.5 million
in t i cke t sales to support the sound camps.
After all, the organization gave out almost
$400,000 to art projects this year, but SOUnd
camps have never really gotten funding.

"They charge all this money, and then the
people who entertain everyone have to do it for
free," Lqrin says. "There should be more
diversi ty in the share of the capital, period.
And I'm not talking about paying DJs. I'm talk-
ing about forklift rentals, generators, sound
systems, and workers who set up the nightclubs
that rage this festival."

But when the visual artists staged their
"Borg2" rebell ion over inadequate arts fund-
ing last fall, Syd dropped the idea. Part of the
rhetoric of Borg2 instigators Mason and Chicken
John has been to bash the "ravers" as some-
how sullying the true Burning Man culture.

"That's why I was m a d at Chicken John's
thing, because the artists have been f u n d e d
arid celebrated," says Bullock, who has attend-
ed every year since '94. "If you t o o k a w a y
the dance and theme camps now, you wouldn't
hayeBurning Man."
; |Spe sonic landscape has become an Unden i -

J | p l y h u g e p a r t of the Burning Man experi-
ence, whether it is from the big sound camps or

the thousands of r a n d o m DJs, musicians and
noise artists all over Black Rock City. ,v

"You can go OUt on the playa and find
S^OOjoond systems with some.cJude and his
spflkers, and he has decided that he, too, is a
fDJl^nd that's cool," Lorin says. "But there
are pnly a few spots where it really goes off,; f
w^|e^|verybody comes and it just eriipts."

; :^| |P;?mbk for that Spot in your .remaining;
;||fi ie out here. v-f - " >•

"^pis article was adj^i^l^the^uithor for a - i
ife||.tAat was f(r||p|f/s|e4;/n"tfje San

|^jl|ci|iof;.;Bay4uarciian'l^'l::* '' ;"

What's it take to put
together a large
dance camp?
by BUCK A.E. DOWN

I surveyed two Burners who have been instrumental
in putting together a couple of large-scale sound
theme camps, and picked their brains on exactly
what it takes to move asses here every night for a
week. The results are below.

Name: Sam
Wijegunawardena

Camp:
Sol System

How many years
has the camp
survived? 2

Estimated total
production costs of camp (sound, power, light-
ing, structures, transportation, etc.):
2003 - $35,000
2004 - $45,000
Financial assistance from BMorg? No

Do you know of any large-scale sound camp
that has? No
How did you raise funds for your camp? Parties,
auctions, chocolate sale, dues, donations

Did you have any art structures? 2003 - 1/4-
mile Sonic Runway, 50' Chakra Wheel, OJ Booth
Pyramid, Trapeze; 2004 -1 /4 mile Sonic Runway
(enhanced), Sol Henge, DJ Booth Sunrise struc-
ture, Solarium (multi-channel ambisonic chili
dome)

Estimated average attendance per night?
Several thousand

How long did it take to construct your camp
once you arrived on the playa? 2003 - 4 days
2004 - 6 days

How much time did you spend working on your
camp prior to arrival in BRC? 2003 - 1 0 months

Name:
Mark Hinkley

Camp: Xara

Years: 1999-2004

Estimated total
production cost
of camp (sound,
power, lighting,
structures, transportation, etc): Average around
$7000 over the years, as much as $18,000 in 2000
Financial assistance from BMorg? No
Do you know of any large-scale sound camp
that has? No

How did you raise funds for your camp? Camp
dues, fundraiser events, personal sacrifice, embez-
zling from-my wife and children "-/

Did you have any art structures? The entire camp
was a 7,000 square foot, interactive art structure •

Estimated average attendance per night?
Packed to the rafters every hour of every night

How long did it take to construct your camp
once you arrived on the playa? 2Q03 - 4-5 days

How much time did you spend working on your
camp prior to arrival in BRC? 2003 -354 days;.'"
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If it's too loud, go home
Why don't large-scale sound camps get any love?

by BUCK A.E. DOWN

1 ou know you've done it, so don't
front. Yes, even though you don't own a
Single electronic music record, and
you p robab ly can't tell the difference
between House and Drum & Bass, you
have at One po in t gotten yourself all
hopped-up on goofers and gone dancing
at some rave camp, bouncing around
with 1000 or so other freaks at the top
of the city - and dammit, you had fun!

It's okay to admit it.
And just because you did, that doesn't

mean you have to jam a pacifier in your mouth or start
wearing big-legged pants. There are p lenty of standard-
bearing candy ravers left on the playa to do that for you.
Yesj'while once thought extinct, a breeding pair somehow
got iOOSe in San Bernadino County and restocked the
teenage hordes capable of performing "energy ball" hand
dances in a serious and IM- i roniC way while wearing
strings of beaded sweet tarts as a "fashion statement"
How quaint.

Face it, electronic music is the sound of Black Rock
City. Plain and simple. As much as my morbid curiosity
would love to see a large-SCale sound camp that exclu-
sively plays non-stop punk rock, or even better, metal, it'll
never happen. You can feel f ree to b i tch all you want
about the hegemony of electronic music on the playa - but
Only on the day your monkey-ass goes as deep into your
pocket^ as these folks do to bring the music to the party.

Because when the Burning Man grant money gets doled
out, you can rest assured these folks ain't gettin' a dime of
it. Meanwhile, half the fucking city is kicking it at their
dance camps night after n ig f i t . Is music somehow less of
an art? Granted, it takes surprisingly little talent to spin
records in a convincing enough way to be thought of as a DJ
- but the real heroes are the folks that build the Staple of
Black Rock City nightlife: Large-Scale Fucking Sound. 2:00

. and J.0:00 are the seedy downtowns of our little city,
where all the real late-night action is.

Oh yeah, next time you leave one of those dance camps,
pick up some trash on the way out. It's the greatest gift
you can give to those who have given so much for you. No
single other spot on the playa is so hor r ib ly abused by
its guests. I know you're rea l ly high, but don't be a dick.

WHAT'S OUT WHAT'S IH
art cars

black

braids

bunnies

burning plastic

buying coffee at Center Camp

gifting coffee at Center Camp

casting spells

Critical Tits

documenting the
Burning Man experience

dying

forehead bindis

generic cowboy kitsch
and blinky shit

gifting trinkets

goths

having a playa name

morning yoga

nuclear sex

organized events

playa installations

ravers

spinning fire

sticking with your clique

theme camps on the
Esplanade

tits and ass

Utopia

art bikes

pink

shaved heads

monkeys

lighting your farts on fire

gifting coffee at Center Camp

clandestinely posing as a
Center Camp barista and "by
donation only" distributing
coffee to fund your BM trip

operating machines

the Goddess Gathering

camera-free zones

saving someone's life

penis bindis

tripped out formal attire
and regalia

gifting sperm

cybergoths

having a playa name,
appropriate super powers,
and an elaborate back-story

afternoon lecture circuit

polyamory

spontaneous happenings

neighborhood art

party people

dancing in an inscribed circle
of flame

cross-pollinating

theme camps in
Walk-In Camping

pussy

dystopia

- Fucko Pete, Danger Ranger, Stickerguy Pete,
GiGi-D UAmour, Funk 'N' Wagnalls
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It's SPIRIT,
Y'ALL
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Metta Meditation for Hot Male Action
or, How to Practice Love in Sleazy Bars

by Jonathan Mack

This is an essay about meditation.
Which is maybe something you

plan to do once you get your act to-
gether. On the list with getting sober,
settling down, eating oatmeal and re-
moving all the porn from your comput-
er. Personally, I suspect I may be dead
before I ever get myself all buttoned-up
and presentable. But, in the meantime,
I still practice meditation.

Metta means loving-kindness - and
loving-kindness is just a fancy word for
love. The Buddha taught metta medita-
tion 2500 years ago. I've found it to be
very useful in even the most scandalous
places, the most low-down situations.
Even when I am completely nuts.

I'm looking to incite a queer metta
craze. Metta is a perfect accessory for
our gay lives, like techno, poppers,
and fetish gear, like water-soluble lube,
like manhunt and gaydar. Leaving your
apartment without metta is even worse
than neglecting to moisturize or put gel
in your hair. Metta is essential. It cannot
and must not wait.

If it's only noon and you're on beer #4
already, if you've spent the last six hours
jacking-off online, if you're reading this
hurriedly on the way to the baths - hon-
ey, it's metta time. Trust me, I've tested
this myself. Repeatedly.

I'm not sure I have a right to talk
about meditation. I have zero creden-
tials. Okay, I did live in a Buddhist mon-
astery, about a century ago. I was always
the one chosen to answer questions
about masturbation. I'm not exactly ra-
diant with virtue. Nonetheless, here we
are. Someone has evidently neglected to
lock up the computer, so here, are a few
notes on the practice of metta in sleazy
gay bars.

Of course, I'm sure that metta would
also work at, say, a piano bar, or one of
those places where gay businessmen
gather to drink a very dry martini before
going home to their husbands to, uh, as-
similate some more. Personally, I prefer
sleazy bars. Spectacularly sleazy, if avail-
able. Places where you can get blown
standing at the bar. Places where there's

a fist-fucking party on the first Sunday
and watersports on the last Thursday.
Transgender working girls, lurkers at
the urinal, free condoms, a sling. What a
wonderful place to meditate!

Like most guys at the bar, I often sit
alone, staring into space. Macho cruise
mode: trying not to slouch, trying to look
tough and hunky. Do you ever do this?
This is a perfect time to meditate. You
can keep the same posture and change
what's in your mind.

If it's a bar that shows porno, pry your
eyes off it. (For now - we will return to
this point, and to porn.) And please don't
worry - if a man comes up to you, beg-
ging to be ravished, you may interrupt
your meditation at any time.

If you've spent the last six
hours jacking-off online,

if you're reading this
on the way to the baths -

honey, it's metta time.
Trust me, I've tested this

myself. Repeatedly.

G ive yourself a minute or two to
breathe. Notice whatever is going

on in your mind: complaints, desire, fog.
Usually what's going on in my mind is: I
want him. He doesn't want me. He wants
me. Do I want him? Am I good enough?
Shouldn't everyone be paying more at-
tention to me? Is it too late to do some-
thing about my ears? Whatever it is, just
notice it.

Traditionally, it should be said, medi-
tation is done without beer. Which is
worth trying - but perhaps not in the
beginning. Sip slowly.

To start, thinkof someone you're fond
of, someone for whom you have a soft
spot. Imagine that person in your mind.
Maybe it's your mom or your best friend.
Or maybe your mom is a bitch two-
thirds of the time, and your best friend
just spilled red wine on the only decent

pair of white pants you've ever owned.
Maybe Grandma?

Sometimes it's easier to start with a
stranger. That guy at the Seven-Eleven
who winked at you and cheered you up.
The coffee lady who slipped you a free
muffin. Honey, there are no rules. Kylie
Minogue or your dog will do. The point is
just to get some love percolating through
your sad heart.

When you think of someone, address
them in your mind. May you be happy.
May you be free of suffering. May you
be healed. May you be at peace. These
are all phrases commonly used in metta
meditation. Use phrases that work for
you. Just think of a person for whom
you feel tenderness, and love them in
your mind.

It's not really so different from getting
turned on. (The Buddhist police are

coming for me now.) Maybe you weren't
thinking about sex at all until you saw
that guy at the gym, the one who struts
around with his towel slung over his
shoulder, his long floppy penis practic-
ing hypnotism. Then you started check-
ing out random hot pedestrians. By the
time you got to the bar you thought,
whoa baby, I better have something on
the rocks because I am feeling damn
friendly toward everybody.

Metta is like that. You want your
loving-kindness, which started with
one person, to overflow and spill to-
ward other friends, then random peo-
ple, then to the bar regulars you tired
of years ago, and finally even to the guy
you gave your number to - but the bas-
tard never called.

Sitting right there at the bar, looking
cool and bored, slowly look around the
room. Find someone who has been kind
to you, or someone cute, and in your
mind offer him loving-kindness. Think
of it as cruising with a purpose. Maybe
start with the bartender, if he ever slips
you free shots. Is he doing all right? Does
he look tired tonight?

If it's a weeknight and the task doesn't
seem too overwhelming, try to offer lov-
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ing-kindness to every man in the bar.
One by one. Be specific - what else do
you have to do? A typical night at the
bar: you're there with your vodka cock-
tail, watching a bareback gangbang vid-
eo, being totally ignored by the guy that
you want most. It's meditation paradise.

Remember that, just like you, all these
men want to be happy. Yeah, and just
like you, they're probably doing a piss-
poor job of it. Make a wish for them to
be happy. Deeply and truly happy. Wish
for their healing. Remember that they're
going to be dead soon, just like you. Ever
come to this bar ten years ago? Who's
left?

One by one, send metta. For the vi-
cious queen: may you be full of loving-
kindness. For the leather daddy who's
been on retrovirals forever: may you be
healed. For the jittery dealer: may you be
at peace. Be careful not to skip over the
guys you don't know so well, or the ones
who are kind of nondescript. Middle-
aged in guy blue jeans: may your heart
be flooded with joy.

Extend your loving-kindness toward
the entire bar, toward all the bars you
know, all the drunks and depressed folks,
all the addicts, the whole city, the coun-
try, the world. May you be happy. May
you be healed. May you be safe. May you
somehow be remotely all right at the end
of this long night.

If it starts to seem mechanical, don't
worry. Go back to someone you really
care about, someone who was kind to
you. For me, it's those folks at the soup
kitchen, who always called me a volun-
teer, even though I chopped carrots may-
be once a month, but ate there every day.

Even if your meditation stays mechani-
cal, don't worry. What would I normally
be doing? Watching Big As They Come
for the ten-thousandth time, sneaking
hits off a bottle of poppers. Keep practic-
ing metta, even when it's just words. The
point is to end up a friend of the whole
world. (However, it is not actually neces-
sary to sleep with everyone. I often for-
get this. Sleeping with people everyone
is optional.)

By the way, don't forget to include
the beautiful men in your meditation.
Personally, I have this handicap: I think
the gorgeous don't suffer. Ridiculous, I
know. But I keep thinking that, if I had
a perfect face, a perfect body and, most
of all, an uncut porno mega-dong, all
my problems would be solved. When in
fact it does not work this way. The horse-
hung bubble-butt washboard-abs crowd
is also suffering. I have to re-learn this
nearly every evening. This man I see
now, posed beside the bar, who looks
like he fell off the box cover of Real Hung
Straight Marines, Volume Eleven - if he
was so freaking happy would he really be
on coke and using steroids? Would he re-
ally have this face like sucking lemons?

Remember to include yourself. Send
loving-kindness toward yourself. Make a
wish for your own healing, your happi-
ness and peace. You at the bar, feeling a
little lonely, with all your bad habits, ex-
tra kilos and old hurts. May I be happy.
May I be at peace. May I be full of lov-
ing-kindness. Traditionally, metta prac-
tice started with yourself because loving
yourself was easiest. (Insert hysterical
laughter here.)

I try to sneak myself into my medita-
tion, like a drunk crashing a wedding.
Once I've thought of lots of other people,
I toss myself in as well. Like, oh yeah, and
the funny looking guy, whatshisface, may
I be free of suffering, may I be joyful, may
I learn some social skills which allow me
to keep my pants on.

There's one problem though if I suc-
ceed in smuggling love to myself, I start
to cry. Which is oh-so-much not the Hot
Macho Leather Stud persona I'm aiming
for. If at any point you start to cry, mas-
sage both sides of your temples with one
hand, thus covering your eyes.

At certain points in your meditation,
you may find yourself nailed by painful
realizations. Such as: if I really loved my-
self, I wouldn't be drunk in this bar every
night of the week. If I really loved my-
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self, I wouldn't be kneeling in this dark
room offering myself as a urinal. If I re-
ally loved myself, I wouldn't be having
safe sex just, oh, well, maybe 80% of the
time. Allow yourself to be skewered by
these thoughts. Send loving-kindness to
yourself. And please feel free to change
your life.

Often I hear: first, get sober. First, stop
fucking around. Then meditate. I won-
der, where is the love and sanity required
to make these changes supposed to come
from? I assume you already know it would
be better to just stay home. Eat dark leafy
greens and go to bed early. Those smart
people staying home, I hereby refer to
the 700,000 books and articles published
every year on Buddhism for Respectable
People. These notes are intended as com-
pany for those of us headed out. I wish I
could buy you a beer. Hell, I wish I could
play with your nipples. All I can offer is
this typing. Hope it helps.

Those of us who meditate in sleazy
bars have several big advantages. First,
there's the proximity of suffering - this is
very helpful. Most of the time, we're not
neatly bandaged up, with all our wounds
disguised. Nope, we're bleeding all over
the floor. Look around: that guy over
there started drinking at dawn. Those
three are on tina. This one just found
out that his T-cells are shit. That one is
so far gone he's willing to get fucked by
anyone. Any love you can muster is ur-
gently needed. Things are not going to be
all right.

Still, it's astonishing how often I man-
age to think that I'm the only one with
real problems. When I feel this way,
I look around the bar and tell myself,
"Yeah, these guys are basically happy.
They're at peace in their hearts. They're
all going to wake up tomorrow with a
smile on their face and a song of joy in
their heart." I do this until I giggle. Then
I resume metta meditation.

If, while cruising the bar, you no-
tice that you're suffering, that's useful
too. Whatever it is that's bothering you
- trust me, it's bothering someone else
too. Feeling not hot enough, rejected,
queasy from cheap shots, canker sore
coming on, sore dick, hemorrhoids, wor-
ried about work tomorrow, love-sick, so
horny you're a danger to society? Baby,
whatever it is, you've got company.

I maintain that, when it comes to
practicing metta, sluts have an advan-
tage. (Buddhist police, driving faster



now.) We've spent so much time smash-
ing down barriers already. We've slept
with lovers, friends, enemies and ump-
teen strangers. Now we just have to learn
to share our loving hearts. And actually
it's much easier than sharing your ass.

Another major advantage of sleazy
gay bars is the presence of an extraordi-
nary meditative tool: porno. Whenever
you're having trouble meditating, porn is
there to help you. When you can't think
of anyone, when you're distracted, start
directing loving-kindness to the boy up
on the screen. Think about him. How's
he doing? Is he all right? Look into his
eyes: bored, spaced out, or full of that
fuck, yeah! fake passion at which I am
expert and probably you are too. Send
your love to the men in the video, to
all the fake lumberjacks and lifeguards,
to the leather men and twinks, to the
Czechs and Brazilians, the experts and
the amateurs. You'll know you're making
progress is your meditation when sud-
denly the men on-screen are real.

Actually, it's very useful, on the nights
you can't find any love at all, just to sit
in the bar, looking at the men, remind-
ing yourself, "That man is real. He's
real." This sounds simple but it may in
facjt be quite revolutionary, especially if
all your thoughts about him previously
have been: "Ohmigod, for trolls like that,
spandex should be illegal" Or: "Oh hon-
ey, that's gonna hit the spot."

Sleazy gay bars are such ideal places

to meditate that I fear, if word gets out,
we may be overrun by Buddhist medita-
tors. By you know, respectable people.
Clutching their cashmere shawls and
their meditation cushions handmade in

Vermont. You see, traditionally, Buddhist
monks used to seek out places like this
for meditation. Graveyards and battle-
fields - places respectable people avoid-
ed. Now we're in the 21st century, and
here we are in the new charnel grounds.
If you see anyone at the bar who looks
too respectable or, god forbid, holy - no
problem. Show them your toys or your
piercings. Offer to pee on them.

Actually, this is one of the dangers of
practice. You might start thinking, "Oh
these poor unfortunate men. And I, I am
an compassionate meditator, with love
in his heart. Oo la la!" This is to be stu-
diously avoided. We're all in this mess
together. If you start feeling puffed-up,
direct loving-kindness toward yourself.

Just like the pretty boys who act of-
fended if you so much as smile in their
direction, we're all scared to death.
Therefore, when you screw up, be even
kinder to yourself. We have already been
punished sufficiently, thank you.

You might think: I can't walk around a
tough, nasty, mean-ass, hard-core leather
bar with love blazing in my eyes, like I'm
everybody's aunty, like some cow that's
been grazing on marijuana.

Trust me: you can. I've tested it. I
promise you won't get groped any less.
Of course it doesn't help to grin like a
happy Jesus poster. Keep your mouth
as it is and blaze love out your eyes. If
you feel self-conscious, look at the floor
or into space. Imagine you are a loving-
kindness secret agent.

And remember, love often must take
action. The point of metta is not to sit
at the bar in a happy daze - beer does
that. You are the designated friend of the
whole damn bar, whether you're sober or
drunk off your ass. It is your responsibil-
ity to help and to prevent harm. This is
impossible - and it's still your job.

Every time you think "somebody
ought to" — honey, that somebody is you.
Call taxis, hold wallets, make sure the
kid about to pass out does not wind up in
the sling. Steal car keys when necessary.
Always have love in your heart - and half
a dozen condoms in your pocket. Little
packets of lube are also often appreci-
ated.

Metta - just something else to take
along to the bar. Add metta to your
check-list. Condoms, lube, butt plug,
wrist restraints, latex gloves, tit clamps,
poppers and - oh, yes, do I have my good
heart? (By the way - I'm speaking to my-

self here - take it easy with the poppers.
It may be that your brain is something
you will need to use later.)

As I was saying - metta is as essential
as a condom. We cannot afford mean-
ness. We cannot afford the petty acts of
cruelty we dispense so freely. All the big-
otry the straight world dishes out is not

a tenth as bad as how we gay men treat
each other. It must stop and you yourself
must stop it. Tonight.

Probably you know plenty of bitter
queens, eaten up by meanness. Maybe
you're one of them some nights. I sure
as hell am. Don't give up on yourself,
but beware: unlike HIV, cruelty does
not have a ten-year incubation period.
We suffer immediately. The effects of
cruelty can be more sneaky than pneu-
monia and quicker than a brain tumor.
We must ditch our petty cruelty like a
shit-smeared condom. We must saturate
ourselves with kindness. This is an emer-
gency. Metta is essential. This world des-
perately requires you, and cries out for
your loving heart.

Okay, now it's time to talk about
some odd side-effects of metta prac-
tice. Which some would call rewards.
This is where things get a little weird, a
little magicky. Nonetheless, you should
be prepared. Because it's not like you do
your metta practice, night after night,
forever, and nothing happens. Because
- I don't know, maybe the Buddha was
wrong about karma. Maybe rebirth is all
a hoax. But metta, gents and ladyboys,
tops and bottoms, bears and cubs, metta
is for real.

Of course metta should be practiced
for the sake of cultivating a good heart,
because it is our true nature to be lov-

Continued on Page 42
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Continued from Page 31

ing, et cetera. But if that doesn't motivate
you, practice metta because it'll trans-
form your nights in sleazy bars.

Fill yourself with as much loving-
kindness as you can, until you're as satu-
rated as canned fruit in syrup. Imagine
breathing-in loving-kindness like emp-
tying your bottle of poppers in one long
whiff. Blast your loving-kindness like a
fire hose at the raging fire of misery in
the world.

Meanwhile, do not be alarmed if odd
things occur. If the bartender suddenly
refuses to let you pay for your drinks. If
men, with no warning, suddenly embrace
you and declare their love. If the creepiest
junkie in the place comes up to you and
says, "Could you just hold my hand for a
little while?" If a man says, "Dude, I am go-
ing to get shot for saying this, but there is
something going on with your aura." These
are a just few of the things that have hap-

pened to me while practicing metta at the
bar. Write in with your list, okay?

It can also work the other way. Suddenly
the most difficult person in the bar - actu-
ally the most difficult person in the entire
metro area - will accost you. You had such
a good feeling going, a happy metta groove,
and now you think, "Fuckin' A - do I have
to love this one too?" Yes, him too, him and
his hair gel and his little snide remarks.
Keep sending out metta and, when it gets
tough, love yourself for trying.

Of course, you are practicing metta for
the sake of the ultimate liberation of all
humankind, so I hate to admit that metta
may also lead to drastically better nights at
the bar - fewer hangovers, and, yes, better
sex. (Buddhist police, breaking down the
door.) If you practice metta, more men will
buy you drinks, chat you up, and some-
times even the hunkiest, most desirable,
lick-able, dreamy, man-god will abruptly
want - you. If this occurs, try not to act
alarmed. For goodness' sake, do not start

talking about Buddhist meditation (Ugh!).
But don't feel you have to stop practicing
metta. Keep thinking: May you be happy.
May you be free of suffering. Right on into
his arms.

These are just a few notes, based on my
experience of meditating in sleazy bars.
Please remember: love is not the property
of respectable people. Love cannot wait
till you pull it together. Love yourself, even
the mess you are now, and love the people
around you, busy with their own disasters.
Do not wait a day or an hour, don't wait a
moment, not even until you get you sober
up, or get your pants back on. May you be
free from suffering. May you be at peace.
May you be happy. May you be healed.
May you always be full of loving-kindness.

Jonathan welcomes responses to the
thoughts presented here. His email is
jthanmack@yahooxo.in and his blog is
atguttersnipedas.blogspot.com
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Faerie Sanctuaries and Faerie
Friendly Organizations

Amber Fox
McDonald's Corners, Ontario, Canada
akaamberfox.blogspot.com

Breitenbush (Cascadia Radical Faerie Re-
source)
www.radfae.org/breitenbush

Edward Carpenter Community
BMECC
London WC1N 3XX
United Kingdom
contactecc@edwardcarpentercommunity.org.uk
www.edwardcarpentercommunity.org

Faerie Camp Destiny
P.O. Box 517
Chester, VT 04143-0517
info@faeriecampdestiny.org
www.faeriecampdestiny.org

Faeryland
P O Box 495
Nimbin, N.S.W. 2480
02 66897070
ozfaeries@yahoo.com
www.ozfaeries.com

Folleterre
Ternuay-Melay-et-Saint-Hilaire
France
info@folleterre.org
www.folleterre.org

Gay Spirit Visions
P.O. Box 339
Decatur, GA 30031-0339
info@gayspiritvisions.org
www.gayspiritvisions.org

IDA
904 Vickers Hollow Rd
Dowelltown, TN 37059
615-597-4409
idapalooza@gmail.com
www.planetida.com

Kawashaway Sanctuary
P.O. Box 58i 194
Minneapolis, MN 55458
www.kawashaway.org

Midwest Men's Festival
http://www.midwestmensfestival.com/

Nomenus (Wolf Creek Sancturary)
Wolf Creek Sanctuary
P.O. Box 312
Wolf Creek, OR 97497
541-866-2678
nomenus@hughes.net
www.nomenus.org

Santa Cruz Radical Faeries
www.santacruzradicalfaeries .com

Short Mountain Sanctuary
247 Sanctuary Lane
Liberty, TN 37095
615-563-4397 Messages only

Starland
Yucca Valley CA
www.starlandcommunity.org

Zuni Mountain Sanctuary
P.O. Box 636
Ramah, NM 87321
505-783-4002
zunimtn@wildblue.net
www.zms.org

Corrections? Send them to submissions®
rfdmag.org with "corrections" in the subject.
Announcements can be sent to the same ad-
dress. Please be sure to list "announcement" in
the subject line!



ON PRACTICE

a perfectbalance
Cultivating equanimity with GIL FRONSDAL and SAYADAW U PANDITA

Artwork byAMYRUPPEL

Equanimity, one of the most sublime emotions of

Buddhist practice, is the ground for wisdom and

freedom and the protector of compassion and love.

While some may think of equanimity as dry neutrality

or cool aloofness, mature equanimity produces a

radiance and warmth of being. The Buddha

described a mind filled with equanimity as "abun-

dant, exalted, immeasurable, without hostility, and

without i l l-wil l."

The English word "equanimity" translates two sep-

arate Pali words used by the Buddha, upekkha and

tatramajjhattata. Upekkha, the more common term,

means "to look over"and refers to the equanimity

that arises from the power of observation—the ability

to see without being caught by what we see. When

well developed, such power gives rise to a great

sense of peace.

Upekkha can also refer to the spaciousness that

comes from seeing a bigger picture. Colloquially, in

india the word was sometimes used to mean "to see

with patience." We might understand this as "seeing

with understanding." For example, when we know

not to take offensive words personally, we are less

likely to react to what was said. And by not reacting

there is greater possibility to respond from wisdom

Gil Fronsdal has trained in both the Soto Zen and Insight Meditation

Society schools of Buddhism since 1975 and has a Ph.D. in Buddhist

Studies from Stanford University. Sayadaw U Pandita is the abbot of

Panditarama Monastery and Meditation Center in Rangoon, Burma.

and compassion. This form of equanimity is sometimes

compared to grandmotherly love. The grandmother

clearly loves her grandchildren but, thanks to her

experience with her own children, is less likely to be

caught up in the drama of the grandchildren's lives.

Still more qualities of equanimity are revealed by

the term tatramajjhattata, a long compound made of

simple Pali words. Tatra, meaning "there," some-

times refers to "all these things." Majjha means

"middle," and tata means "to stand or to pose." Put

together, the word becomes "to stand in the middle

of all this." As a form of equanimity, this "being in

the middle" refers to balance, to remaining centered

in the middle of whatever is happening. This form of

balance comes from some inner strength or stability.

The strong presence of inner calm, well-being, confi-

dence, vitality, or integrity can keep us upright, like

ballast keeps a ship upright in strong winds (see

"Seven Supports for Equanimity," page 43). As inner

strength develops, for example, from the accumula-

tion of mindfulness in the ordinary moments of life,

equanimity follows.

Equanimity is a protection from what are called the

Eight Worldly Winds: praise and blame, success and

failure, pleasure and pain, fame and disrepute.

Becoming attached to or excessively elated with suc-

cess, praise, fame, or pleasure can be a setup for

suffering when the winds of change shift. For exam-

ple, success can be wonderful, but if it leads to arro-
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gance, we have more to lose in future challenges.

Becoming personally invested in praise can tend

toward conceit. Identifying with failure, we may feel

incompetent or inadequate. Reacting to pain, we may

become discouraged. If we understand or feel that

our sense of inner well-being is independent of the

Eight Winds, we are more likely to remain on an even

keel in their midst.

A simple definition of "equanimity," considering the

various Pali roots, is the capacity to not be caught up

with what happens to us. We can practice with equa-

nimity by studying the ways that we get caught.

Instead of pursuing the ideal of balance and nonreac-

tivity directly, we can give careful attention to how

balance is lost and how reactivity is triggered. Trying

to fit into some idealistic model of what being equani-

mous is supposed to look like can all too easily pro-

duce such threats to equanimity as indifference,

aloofness, rigidity, or complacency. But when the

obstacles are understood and removed, then the

resulting equanimity can be the foundation for car-

ing, presence, flexibility and diligence.

- G I L FRONSDAL

U Pandita on Developing Equanimity

ACCORDING TO THE BUDDHA, the way to bring about
equanimity is wise attention: to be continually mindful
from moment to moment, without a break, based on
the intention to develop equanimity. One moment of
equanimity causes a succeeding moment of equanimity
to arise. Once equanimity is activated, it will be the
cause for equanimity to continue and to deepen. It can
bring one to deep levels of practice beyond the insight
into the arising and passing away of phenomena.

Equanimity does not arise easily in the minds of
beginning yogis. Though these yogis may be diligent
in trying to be mindful from moment to moment,
equanimity comes and goes. The mind will be well-
balanced for a little while and then it will go off again.
Step by step, equanimity is strengthened. The intervals
when it is present grow more prolonged and frequent.
Eventually, equanimity becomes strong enough to
qualify as a factor of enlightenment. Along with this

practice of wise attention, here are five more ways to
develop equanimity:

1 Balanced emotion toward all living things

The first and foremost is to have an equanimous attitude
toward all living beings. These are your loved ones,
including animals. We have a lot of attachment and
desire associated with people we love, and also with our
pets. Sometimes we can be what we call "crazy" about
someone. This experience does not contribute to equa-
nimity, which is a state of balance.

To prepare the ground for equanimity to arise, one
should try to cultivate an attitude of nonattachment
and equanimity toward the people and animals we
love. As worldly people, it may be necessary to have a
certain amount of attachment in relationships, but
excessive attachment is destructive to us as well as to
loved ones. We begin to worry too much over their
welfare. Especially in retreat, we should try to put
aside such excessive concern and worry for the welfare
of our friends.

One reflection that can develop nonattachment is to
regard all beings as the heirs of their own karma. People
reap the rewards of good karma and suffer the consequences
of unwholesome acts. They created this karma under their
own volition, and no one can prevent their experiencing
the consequences. On the ultimate level, there is nothing
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you or anybody else can do to save them. If you think in
this way, you may worry less about your loved ones.

You can also gain equanimity about beings by reflecting
on ultimate reality. Perhaps you can tell yourself that,
ultimately speaking, there is only mind and matter.
Where is that person you are so wildly in love with?
There is only nama and rupa, mind and body, arising and
passing away from moment to moment. Which
moment are you in love with? You may be able to drive
some sense into your heart this way.

One might worry that reflections like this could turn
into unfeeling indifference and lead us to abandon a
mate or a dear person. This is not the case. Equanimity
is not insensitivity, indifference, or apathy. It is simply
nonpreferential. Under its influence, one does not push
aside the things one dislikes or grasp at the things one
prefers. The mind rests in an attitude of balance and
acceptance of things as they are. When equanimity, this
factor of enlightenment, is present, one abandons both
attachment to beings and dislike for them. The texts tell
us that equanimity is the cause for the cleansing and
purification of one who has deep tendencies toward lust
or desire, which is the opposite of equanimity.

2 Balanced emotion toward inanimate things

The second way of developing this factor of enlightenment
is to adopt an attitude of balance toward inanimate

things: property, clothing, the latest fad on the market.
Clothing, for example, will be ripped and stained
someday. It will decay and perish because it is imperma-
nent, like everything else. Furthermore, we do not even
own it, not in the ultimate sense. Everything is non-self;
there is no one to own anything. To develop balance and
to cut down attachment, it is helpful to look at material
things as transient. You might say to yourself, "I'm
going to make use of this for a short time. It's not going
to last forever."

People who get caught up in fads may be compelled to
buy each new product that appears on the market. Once this
gadget has been bought, another more sophisticated model
will soon appear. Such persons throw away the old one and
buy a new one. This behavior does not reflect equanimity.

3 Avoiding people who "go crazy"

The third method for developing equanimity as an
enlightenment factor is avoiding the company of people
who tend to be crazy about people and things. These
people have a deep possessiveness. They cling to what
they think belongs to them, both people and things.
Some people find it difficult to see another person
enjoying or using their property.

There is a case of an elder who had a great attachment
to pets. It seems that in his monastery he bred a lot of
dogs and cats. One day this elder came to my center in
Rangoon to do a retreat. When he was meditating, he was
practicing under favorable circumstances, but his practice
was not very deep. Finally I had an idea and asked him if
he had any pets in his monastery. He brightened up and
said, "Oh yes, I have so many dogs and cats. Ever since I
came here I've been thinking about whether they have
enough food to eat and how they're doing." I asked him
to forget about the animals and concentrate on medita-
tion, and quite soon he was making good progress.

Please do not allow overattachment to loved ones, or
even pets, to prevent you from attending meditation
retreats that will allow you to deepen your practice and
to develop equanimity as a factor of enlightenment.

A Choosing friends who stay coot

As a fourth method of arousing upekkha, you should
choose friends who have no great attachment to beings
or possessions. This method of developing equanimity is
simply the converse of the preceding one. In choosing
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such a friend, if you happen to pick the elder I described
just now, it could be a bit of a problem.

5 Inclining the mind toward balance
The fifth and last cause for this factor of enlightenment
to arise is constantly to incline your mind toward the
cultivation of equanimity. When your mind is inclined
in this way, it will not wander off to thoughts of your
dogs and cats at home, or of your loved ones. It will only
become more balanced and harmonious.

Equanimity is of tremendous importance both in the
practice and in everyday life. Generally we get either
swept away by pleasant and enticing objects, or worked up
into a great state of agitation when confronted by unpleas-
ant, undesirable objects. This wild alternation of con-
traries is nearly universal among human beings. When we
lack the ability to stay balanced and unfaltering, we are
easily swept into extremes of craving or aversion.

The scriptures say that when the mind indulges in sen-

sual objects, it becomes agitated. This is the usual state
of affairs in the world, as we can observe. In their quest
for happiness, people mistake excitement of the mind for
real happiness. They never have the chance to experience
greater joy that comes with peace and tranquility.

From In this Very Life by Sayadaw U Pandita, © 1991 by

theSaddhamma Foundation. Reprinted with permission of

Wisdom Publications, ivww.wisdompubs.org.

Seven Supports for Equanimity
from Gil Fronsdal

ONE APPROACH TO DEVELOPING equanimi ty is to cul-

tivate the qualities of mind that support it. Here are
seven supports for equanimity:

11ntegrity
When we live and act with integrity or virtue, we feel

The Buddha on Equanimity

AS A SOLID mass of rock

Is not stirred by the wind,

So a sage is not moved

By praise and blame.

Asa deep lake

Is clear and undisturbed,

So a sage becomes clear

Upon hearing the Dharma.

Virtuous people always let go.

They don't prattle about pleasures and desires.

Touched by happiness and then by suffering,

The saae shows nosianofbeina elated ordeDnThe sage shows nosign of being elated or depressed.

— Dhammapada 81-83

WHEN A PRACTITIONER has discerned formations by

attributing the three characteristics [non-self, imperma-

nence, and suffering] to them and seeing them as empty in

this way, he abandons both terror and delight, and

becomes indifferent to them and neutral. The practitioner

neither takesthemas" I" noras" mine" andis like aper-

son who has divorced a spouse (and in so doing become

unaffected by the doings of the ex-spouse).

— Visuddhimagga 21.61

EQUANIMITY IS characterized as pro-

moting neutrality toward all beings. Its

function is to see equality in beings. It is

manifested as the quieting of resentment

and approval. Its proximate cause is see-

ing ownership of deeds (karma) thus:

"Beings are owners of their deeds. Whose (if not theirs) is

the choice by which they will become happy, or will get free

from suffering, or will not fall away from the success tfey

have reached?" It succeeds when it makes resentment and

approval subside, and it fails when it produces the equa-

nimity of unknowing.

— Visuddhimagga 9.96

RAHULA, DEVELOP meditation thai is like the earth, for

then agreeable and disagreeable sensory impressions will

not take charge of your mind. Just as when people throw

what is clean and unclean on the earth —feces, urine, saliva,

pus, or blood—the earth is not horrified, humiliated, or dis-

gusted by it; in the same way, agreeable and disagreeable -

sensory impressions will not take charge of you mind when

you develop meditation like the earth. :-w> : '

—Majjhima-nikaya 6̂
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confident about our actions and words, which results in
the equanimity of blamelessness. The ancient Buddhist
texts speak of being able to go into any assembly of
people and feel blameless.

2 Faith

While any kind of faith can provide equanimity, faith
grounded in wisdom is especially powerful. The Pali
word for faith, saddha, is also translated as "conviction"
or confidence. If we have confidence, for example, in
our ability to engage in a spiritual practice, then we are
more likely to meet its challenges with equanimity.

3 A well-developed mind

Much as we might develop physical strength, balance,
and stability of the body in a gym, so too can we

develop strength, balance, and stability of the mind.
This is done through practices that cultivate calm,
concentration, and mindfulness. When the mind is
calm, we are less likely to be blown about by the
worldly winds.

U Well-being

In Buddhism, it's considered appropriate and help-
ful to cultivate and enhance our well-being. It is all
too easy to overlook the well-being that is easily
available in daily life. Even taking time to enjoy
one's tea or the sunset can be a training in letting in
well-being.

5 Wisdom

Wisdom can teach us to separate people's actions from
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who they are. We can agree or disagree with their
actions, but remain balanced in our relationship with a
person. Or we can understand that our own thoughts
and impulses are the result of impersonal conditions. By
not taking them so personally, we are more likely to stay
at ease with their arising.

One of the most powerful ways to use wisdom to facil-
itate equanimity is to be mindful of when equanimity is
absent. Honest awareness of what makes us imbalanced
helps us to learn how to find balance. Wisdom can also
be an important factor in learning to have an accepting
awareness, to be present without the mind or heart con-
tracting or resisting.

6 Insight

Insight is a deep seeing into the nature of things as they

are. One of the primary insights is the nature of imper-
manence. In the deepest forms of insight, we see that
things change so quickly that we can't hold onto any-
thing, and eventually the mind lets go of clinging. Let-
ting go brings equanimity; the greater the letting go,
the deeper the equanimity.

7 Freedom

Freedom comes when we begin to let go of our reac-
tive tendencies. We can get a taste of what this means
by noticing areas in which we were once reactive but
are no longer so. For example, some issues that upset
us when we were teenagers prompt no reaction at all
now that we are adults. In Buddhist practice, we
work to expand the range of life experiences in which
we are free. T

tilt:

we.



C H A P T E R 5
R E I N V E N T I N G R I T U A L I N B L A C K R O C K C I T Y

FIGURE 5.1. Ken Hamazaki performing a Japanese tea ceremony on
the playa, 2003. Photograph by Gabe Kirchheimer.

Underlying all rituals is an ultimate danger, lurking beneath the smallest
and largest of them, the more banal and the most ambitious—the possi-
bility that we will encounter ourselves making up our conceptions of the
world, society, our very selves. We may slip in that fatal perspective of rec-
ognizing culture as our construct, arbitrary, conventional, invented by
mortals (Moore and Myerhoff 1977: 18).

The core ritual around the Man was the raising and the burning.
Essentially, we didn't have to assign any meaning to it. We did it because
it was fun. What we have done, as time goes on, is evolve rituals. There
are two methods we have come to employ in formulating ritual: work and
play (Harvey 2001).

Black Rock City is a rich environment where new and hybrid rituals that
draw on traditional practices abound. Borrowing, reworking and refash-
ioning ritual practices, Black Rock citizens create a patchwork that forges
the unique, heterogeneous identities of the participants into a temporar-
ily harmonious community. The spectrum of reinvented ritual in Black
Rock City runs from the parodic—tongue-in-cheek, comic rituals—to the
efficacious—serious ritual practice that is meaningful to the participants.
Many engage in both forms throughout the week at Burning Man.

Each year, the week begins with the Opening Fire Ceremony at sun-
set on Monday at the Center Camp cauldron, led by Crimson Rose, one
of the six Black Rock City LLC board members. In 2004, at around 6 p.m.
as the sun was sinking below the horizon, Bay Area's Gamelan X,1 a group
of over 100 Gamelan players and dancers, dressed in black-and-white
checkered sarongs with silver and gold sashes, entered Center Camp. The
procession slowly moved towards a steel cauldron in front of the Cafe,
drawing a crowd of several hundred. Drummers followed in droves, form-
ing a circle around the cauldron, and the Gamelan music soon transi-
tioned into drumming.

Once the performers were assembled, Rose entered the centre area.
A striking woman, she wore her long silver hair in a braid that snaked
down her naked back; her black sarong was embellished with yellow and
orange flames. She held a long piece of rolled paper like a wand as she
circled the playing area, moving and dancing in front of the crowd, to the
beat of the drum. In a strong and authoritative voice, she commanded the
crowd to pay attention—the initiation ceremony was about to begin. The
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crowd continued to grow. Then Rose gestured to the drummers to pick up
the pace. She philosophized about the meaning of the flame, the fire and
the Man, commanding the crowd to keep the fire alive all week long, for
this would be the fire that would release the Man on Saturday night. Rose
addressed the circle: 'You are the Man—the Man is within each of you.
[. . .] The fire is in each of you. [. . .] Fire comes from within. [. . .] Each
one of us will be released' (2004b). Everyone clapped to the beat of the
drum as she began to dance around the cauldron. A man walked into the
circle with a large silver disc and pointed it at the sun as Rose held the
baton of paper in the magnified light. The baton instantly burst into
flames and the crowd roared with cheers and whistles. Rose then lit the
cauldron filled with wood, and die circle of spectators erupted into spon-
taneous dancing around the cauldron.

The flame is kept alive all week until it is transferred from die caul-
dron to the Luminferous (a transportable metal urn) and carried from its
position at Center Camp towards the Man in a procession by the Fire
Conclave, a group of over 650 fire performers. Once it reaches the Man,
the Luminferous is carried clockwise around the circle used to ignite the
Fire Conclave. Up until 2000, the same flame was used to ignite die Man
on Saturday night. However, due to safety concerns, he is now lit by a pro-
fessional pyrotechnic team. The ritual of creating fire captured by the sun,
invented by Rose in the mid-1990s as a personal ritual dedication to the
Man, now marks the official start of Burning Man.

The Eclectic Rituals of Burning Man

The opening fire ritual described above is one example of the many
invented rituals in Black Rock City. At Burning Man, one can see how the
sacred infuses the secular, how ordinary life is turned into ritual, blurring
the boundaries between the sacred and profane and forging a complex
relationship between performance, visual arts, ritual practices and spiri-
tuality. Burning Man is a peculiarly American event, a conglomeration of
New Age religious beliefs and practices, pop art, high art and hedonism.
The secular, invented rituals of Burning Man structure the community's
social reality and embody its ethos, offering participants a way to create
meaning and a sense of place and belonging.2

In the 2005 annual census conducted by the BMO, surveying 20 per
cent of the population, data indicated that over 75 per cent of those
responding to the survey reported that Burning Man was a spiritual expe-
rience for them. In 2006, 55 per cent had a spiritual experience and 23
per cent had a 'somewhat' spiritual experience. The census in 2003 and
2004 did not collect data on spirituality; however, the themes 'Beyond
Belief (2003) and 'Vault of Heaven' (2004) played right into the spiritual
impulses of many who attended. These impulses are not necessarily
inclined towards the practices and beliefs of Christianity, Judaism, Islam,
Buddhism or Hinduism. The reach instead is towards activities and beliefs
that are more 'New Age': combined elements from many different reli-
gions, from the 'great religions' to Wicca (witchcraft) and Animism.
Burning Man from its inception incorporated much that was 'spiritual' in
die New Age sense. But, in 2003 and 2004, there was a superabundance
of spiritual eclecticism. Of the 466 theme camps, at least 23 and over 100
workshops were dedicated to ritual or spiritual content. This inundation
of spiritual information lays the groundwork for what Denny Sargent calls
the 'eclectic ritualist' (1993: 165). Sargent argues that this phenomenon is
predominantly American, and that the eclectic ritualist flips through var-
ious religious practices and sacred rituals like channels on the TV, weav-
ing together a new system of beliefs according to spiritual wishes and
needs. Throughout the week, a Burner could wander through Black Rock
City and sample a variety of rituals, becoming an eclectic ritualist.

From the Temple of Reverie, the Temple of Venus and the 24-Hour
Confessional to the 7 Sins Lounge, Camp Israel, Kabala Kabana,
Sanctuary Village and The God Box, each camp offered a site for spiritual
experimentation and sampling. These venues were not the ordinary
church, mosque or synagogue, but spirituality refracted through the lens
of Burning Man: erotic, playful and New Age. One could join sunrise and
sunset meditations, full moon and new moon rituals, and even a sunrise
sacrifice in which a stuffed animal was sacrificed and offered to the sun.
Oracles are another popular activity, with numerous groups hosting Tarot
readings, rune stone-making workshops, vision quests, sunrise pow-wows,
guided shamanistic journeys and talking circles.
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FIGURE 5.2. The 'Talk to God' telephone booth, 2004.
Photograph by John Tzelepis.

Humorous Ritual Practice
from the 2004 and 2005 'What? When? Where?' event guides

Spiritual Accounting Office hosted by Hippocampus

Our crack team of spiritual accountants and refund specialists are here to

assist and serve. Our records indicate that YOU are due! Please come file

your return and help us bring the universal accounts back into balance.

AAA 24-Hour Confessional

Father Nick makes his triumphant return to the playa with a whole rec-

tory full of playa-bound priests ready to hear your very best confessions,

grant you eternal absolution, and assuming your confession is good

enough, get you good and drunk. Be pure, get absolved, and meet some

really cool priests—remember, we've got god on our side!

7 Sins Lounge

Come embrace the heat at the 7 Sins Lounge! Why take a chance on

Eternal Damnation when our Church-sanctioned Get Out of Hell Free

cards can save the day!

Camp Israel

Love Israel? Love die Dead Sea? Love the spirituality and die mystics? Love

Jewish stories? Love to dance? Love life? Love learning? Love family? Love

community? Love food? Camp Israel has something for everyone!

Kabala Kabana

Under die Vault of Heaven there are many maps to help you find your

way—the Kabala, Runes, the Medicine Wheel, Tarot, Twister. Kabana

offers a participatory experience with metaphysical and just plain physi-

cal fun. Rune and Tarot readings will be available throughout the week,

or come and make your own set of runes.

Sanctuary Village

Sanctuary is a village of long-time Burners who offer spiritual explo-

ration and physical celebration in a hospitable and inviting environment.

Visit us daily for yoga, meditation, full body adornment, clothing gifts,

discussions on shamanism and journeys of the mind, tea service, and

nightiy audio/visual presentations—and enjoy our sacred refuge from the

outside environment.

The Temple of Venus

The Temple of Venus will be a full-service salon for the goddesses of the

playa, serving their bodily, spiritual, psychic, emotional, and sensual
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or come and make your own set of runes.
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needs. Temple priests and priestesses will attend to the needs and desires
of each goddess individually.

The Messiah Complex

Discover the savior within you! The Messiah Complex will help you build
a new religion that features YOU as the founding prophet. Through our
mystical methods of divine contact, you will learn the deepest secrets of
the universe, which you will spread to the infidels. If you can gather the
largest flock, you can brand everyone else heretics! The Messiah
Complex features a holy symbol and vestment workshop. Paint, sew, or
mold your very own sacred artifact, pendant, or banner. Stitch up a gen-
uine prophet's robe, kimono, or other priestly garb (BMO 2004c and
2005b).

The creation of altars is a common practice and they often serve as sites
for the blurring of the sacred and the profane—some serious, some ludi-
crous. At Super Lucky Camp, in the centre of the altar was a large
ceramic Maneki Neko (the 'beckoning cat' thought to bring good luck)
surrounded by three smaller versions, Chinese Hell money, fans and fake
candles. By the end of the week, the altar was covered with offerings which
included Kit-Kat chocolate bars, candy and Hello Kitty toys, thus serving
as a powerful symbol of consumer worship. The altar, like many others
scattered throughout Black Rock City, highlights the inherent contradic-
tions that run throughout the City—between the 'commerce-free' world
and the realities of the event's economics, between the sacred and the
profane.

Both New Age practices and the 'great religions' were represented on
the playa. The ritual sampler could take a course in Judaism, participate
in a Shabbat dinner, attend a Quaker meeting and share in a moment of
Unitarian Universalist worship. In 2004, the Zenplicity camp created a
Zen rock garden where you could meditate in the shade or design a per-
sonalized card for Tsunami survivors, to be delivered to the affected
regions on the first anniversary of the tragedy in South East Asia.

Three Jewish camps—Kosher Camp, Camp Israel and the Black Rock
JCC—offered a variety of activities in 2004, including a potluck Shabbat
dinner, question-and-answer sessions about the Jewish faith and Kabbalah
workshops in Jewish mysticism. The Black Rock JCC held two events that
were open to all, regardless of affiliation or knowledge of Judaism. In

2005, it gave a midnight workshop called the 'Jewish Shamanic Journey
and Meditation', which fused elements of Jewish shamanic and mystical
practice. Camp Israel also offered a Kabbalah workshop on Friday after-
noon, or you could just stop by to be painted the blue of the Jewish star
on the Israeli flag—fusing the humorous and political with the religious.

Not only did the 2003 and 2004 themes inspire a flurry of spiritual
activities and rituals, they also were the impetus for a number of art instal-
lations dedicated to spiritual or sacred iconography. In 2004, these
included the Heavens on Earth by Frank John Piwarski and Aldebran Dawn
Larson, Universal Awe by Jerelyn Hanrahan, Cosmic Dance by Daniel
Dunkle, Cosmos by Royce Carlson, Celestial Stone Circle by Jeremy Bryant,
Celestial Body by Michael Christian, Cosmic Cocoon by Ellen Henrici,
Heaven's Gate by Todd Reed, Wheel of the Sacred Earth Year by Kasia

Wojnarski and Heaven's Point by Kern Atma. Both Daniel Dunkle's Cosmic

Dance (also known as Foucault's Pendulum) and Ellen Henrici's Cosmic

Cocoon created interactive spaces where participants could engage with

metaphysical questions while moving through or inside the work.

According to Dunkle:

All diat we are and perceive, including the fundamental foundation of
the earth itself, is truly in motion through the larger Cosmos. In the still-
ness of the vast desert, Black Rock City rotates through endless spirals,
mostly outside of our awareness. Cosmic Dance brings this perpetual
motion into the realm of our ordinary senses, using a centuries-old yet
still relevant technology, the Foucault Pendulum. The continual spinning
of Planet Earth, and the passage of what we call time, can be remarked
as the pendulum swings, pegs are toppled at regular intervals, and audi-
ble tones are emitted by the resonant harmonics of Celestial Motion
(2004).

Henrici's Cosmic Cocoon was a walk-in canvas womb; its inside was

painted with a depiction of the birth of the universe and the formation of

the stars, with an ambient soundscape. Through installations such as these

scattered around the playa, Black Rock City becomes a sensorium in

which participants see, hear, feel, smell and taste a selection of ritual

elements from around the world.
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Rites of Passage

Rites of passage, both playful and serious, are rehearsed and performed

throughout Black Rock City. Crossing the threshold into the City is itself

a rite of passage in Arnold van Gennep's sense of the term. Participants

separate from the profane world of everyday life and move towards the

margins of society. The gates of the City are the threshold or limen into a

new world, where entrants become in essence neophytes or initiates (van

Gennep 1960: 3). In Turner's elaboration of van Gennep's basic idea,

novices undergoing a rite of passage are stripped of their secular clothing

and identities as they pass through a symbolic gateway. They are 'levelled',

their former names and selves discarded (1969: 108). In Black Rock City

new playa names are taken, quotidian clothing is shed and highly imagi-

native costumes—or nakedness, a costume of a different kind—are

donned. Sometimes these new identities stick and are carried back into

the 'default' world of everyday life after Burning Man is over.

In ritual, clock time is transformed into 'event' time. During the week

in Black Rock City, the neophyte exists in a liminal state of event time and

endures tests of survival, engages in ritualistic activity and forms new

bonds of community. Afterward, the former neophyte, now changed, rein-

tegrates into his/her community (ibid.: 94). Some are permanently trans-

formed while others only temporarily transported, a distinction put forth

by Turner, Schechner and others. While this may seem like a romanticized

scenario, many participants do in fact experience such a transformation

when attending Burning Man for the first time. Even a few of the veteran

Burners still undergo changes during their week on the playa. While some

enjoy Burning Man as one big party, many others find the experience to

be deeply personal, affecting real-life changes. For most, however, the

week in Black Rock City is both fun and meaningful.

A wedding is a rite of passage that, in many cultures, is both enjoy-

able and serious. Each year on the playa, dozens of marriages, real and

pretend, take place. At the Black Rock Wedding Chapel, furnished with a

seven-foot Elvis head and a spin-a-vow wheel, both faux and real wed-

dings are staged, Las Vegas-style. Others choose more intimate settings

within their camps, inviting friends as well as strangers to partake in their

playa nuptials. In 2004, two participants, Squeeze and Mistress Ann,

planned their interactive wedding at the El Circo Dome. Invitations were

distributed randomly on the playa, which specified a dress code of burnt

oranges, yellows, reds and ice blue. Guests were provided with food and

drinks, and a dance party followed the ceremony.

The death rituals in Black Rock City play with fire in the figurative

sense; some of the death enactments come closer to the real thing than

one might at first imagine. The advertisement for the Black Rock

Cemetery reads:

Die in style and reserve your plot in the Black Rock Cemetery of the
Deceased and Deranged. We'll kill you, judge you, accept confessions,
send you to Heaven or Hell, punish or reward you, entertain or bore you,
accuse or pardon you, photograph you, mist you, relax you, and costume
you for the inevitable afterlife (not exactly in that order) (BMO 2004c).

At Camp Hex in 2005, a person could stage his/her own death and

funeral by lying in a real coffin donated by a San Francisco funeral home.

One woman invited her friends to perform her funeral while she lay in the

Leoffin. Dressed in all black, they brought poems they had written, left her

flowers and delivered eulogies. After the ceremony, the woman's friends

helped her out of the coffin and went on their way.

The Lamplighters of Black Rock City

One of the most enduring rituals in Black Rock City is the civic ritual of

; the Lamplighters. Every evening, as soon as the sun slips behind the

i Black Rock mountain range, several hundred Lamplighters emerge from

the Lamplighter Chapel. Their white gowns edged with orange and yel-

low flames suggest membership of some mediaeval guild and evoke a

solemn atmosphere. Each Lamplighter carries a wooden bar behind

his/her neck and across the shoulders from which five kerosene lanterns

hang on either side.

As the sound of gongs and cowbells fill the air, a tall man, sporting a

kilt, a leather whip and leather suspenders, addresses the crowd. His bil-

lowing voice slices through the desert air as his incantation, which I

recorded in 2004, introduces the Lamplighters to the community:

We are the Lamplighters lighting our city. The Lamplighters give us
light. [.. .] As a gift to you, within each one of these lamps burns a flame,
a flame of hope and a flame of creativity. A flame that enlightens each
and every one of us to the endless possibilities that our friendships and
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FIGURE 5.3. The Lamplighter procession, 2001.

Photograph by Stewart Harvey.

experiences here can provide. Now in honour of the playa and the
boundlessness of our dreams and visions we will hang our lanterns high.

- Now, hurry, the night is upon us and the festivities are about to begin.
Lamplighters, light our city!!! Citizens, make way for the Lamplighters!
(Lamplighters 2004) ^

The crowd cheers and screams, 'Lamplighters, we love you!' The sea
of people parts out of respect as the Lamplighters go forth to light the
City.

The ritual of the Lamplighters was invented and designed by Larry
Harvey, once a Lamplighter himself. In 1993, Steve Mobia and Harvey
placed 24 lanterns on the ground leading up to the Man, creating a cere-
monial pathway of light. Several of the lanterns were stolen; hence, the
following year, Mobia painted them with the Burning Man logo. This time
they were all stolen. As a preventive measure, and an aesthetic choice, 12
foot-tall spires were erected to put the lanterns out of reach. Mobia, who
retired from the Lamplighters in 1997, noted: 'These lampposts give the
sense of an urban space to what might otherwise be a haphazard camp.
The lamps are controlled flames as opposed to the passionate flames of
the Man: a balance of fires' (BMO 1997b).

These 24 lanterns doubled every year; by 2007, over 800 illuminated
the streets of Black Rock City. Burning Man is the largest user of kerosene
lamps in the United States, with Disneyland a distant second; both are
supplied by W. T. Kirkman of Ramona, California—the largest importer
and distributor of kerosene lamps in the country (BMO 2003a). Over the
course of the seven days of Burning Man, the 800 lanterns consume seven
55-gallon drums of kerosene, lighting over three miles of the city each
evening.

The Lamplighter Village has become the hub where some
Lamplighters live and where they all gather each evening. By 2004, the
Lamplighter Village lounge was a 4,000-square-foot shaded communal
area covered in AstroTurf and featuring a small waterfall. The 750-square-
foot kitchen—with four sinks, a water tank, a fridge and a two-burner
stove acquired through donations—fed almost 150 Lamplighters every
night.

The central Lamplighter workspace, where the lanterns are prepared
each evening, is known as the Chapel. Every day, 150 volunteers clean,
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fuel, light, carry and lift the lanterns into place. The Lamplighters make
their own robes from donated bedsheets. Mikel recalls how Louise
Jarmilowicz (aka Edwina Pythagoras), a former Suicide Club and
Cacophony Society member, designed—gold lame with red flames sewn
on the bottom edge—and sewed the first Lamplighter robes in 1995.
(Mikel has the only one out of the first six ever made.) Jarmilowicz's
design was adapted and simplified so that the robes could be easily repro-
duced.

Around 5 p.m. each evening, the Lamplighter Chapel is bustling with
activity. A freight container is filled with the robes of the Lamplighters. All
the sooty lantern globes are washed and cleaned, the lamps filled with
kerosene and the lanterns are arranged, loaded onto the poles and made
ready for carrying. Everything is done in a precise, methodical manner,
mostly in silence.

In 2004, people who wanted to volunteer or were trying to find their
group of Lamplighters surrounded a white eraser board outside the
Chapel. The City had been divided into six regions with routes drawn and
designated: (1) Center Camp to the Man, (2) from 6 and 10, (3) from 6 to
2, (4) from 3 to 9 including both plazas, (5) from the Man to the Temple
and (6) the Temple complex. Each region was assigned six to eight
Lamplighter volunteers which were divided into three groups: lifters, car-
riers and support. These routes change only slightly from year to year.
Another crew of four to eight people works in the kitchen, preparing the
meal that is shared once the city has been lit; each villager is required to
provide one ingredient for one of the meals. The next day, a few early ris-
ers set out after dawn in the Lamplighter staff vehicle—dubbed 'Lucifer'
(aka 'Lucy')—to take down the lanterns before the City wakes up.

A huge dust storm broke out during 2004, as I observed the
Lamplighters' preparations. Regardless, about 100 people, wearing dust
masks and goggles, continued their diligent efforts to get the lamps out
and up. Was this work or play? Clearly, the experience was not 'fun'—they
were struggling to see and breathe in the dust—but they worked with ded-
ication and commitment despite the harsh conditions. Volunteerism had
turned into sacred duty: they would not let the City down; the City would
be lit no matter what the conditions. And, perhaps at some level, the com-
radeship and dedication made the task 'fim\

If a person camps in the LamplighterVillage, it is expected that s/he
will lamplight almost every night, although the requirement is somewhat
flexible. Despite all their work, the Lamplighters are required to buy full-
priced tickets. The Lamplighter Council is composed of three veteran and
three new members who work year-round on the project—organizing the
camp, coordinating the set-up crew for the village, ordering the kerosene
and planning the meals. To join the Lamplighters, you have to fill out an
online questionnaire on the Burning Man website participation section.
Once the questionnaire has been completed, the volunteer gets a pass-
word to access the Lamplighter listserv. In his second year on the playa in
1999, Terry Schoop3 (aka Retro) joined the Lamplighters and held sever-
al roles from Volunteer Coordinator to Council Member to Project
Manager in 2004. As Schoop notes, 'We have this core group of labour in
the village and then people walk in at 5 o'clock and help us. We are all
over the city, we open it up to everybody, you don't have to live in the vil-
lage to be a Lamplighter' (2004). While the Lamplighters are an inclusive
group, the core members who return year after year run and maintain the
Lamplighter Village. The Lamplighters actively recruit in Black Rock City
by hosting cocktail parties serving sangria and Bloody Marys to entice
new volunteers on a night-to-night basis.

When I asked Schoop if he felt the Lamplighters represented any par-
ticular religious affiliation or symbolized something specific, he replied,
'It's hanging lanterns. We are kind of like the Pacific Gas and Electric of
Black Rock. I have to respect that some people do see it that way [as reli-
gious]. I appreciate and respect their beliefs. One thing we do is we signal
the difference of the changing between the afternoons, the heat of the day
and the cool nights. The transition from day to night' (ibid.). For Schoop,
being a Lamplighter connected him to a large network of like-minded
individuals in the San Francisco artistic community and beyond.4 While
the Lamplighters serve a civic ritual function, it is the temples by David
Best that serve as Black Rock City's sacred centre.

The Temple of Tears: Rites of Separation

For the Egyptians and the Babylonians, as for us, the temple represents
the principle of ordering the universe. It is the omphalos 'navel' around
which the earth is organized. The temple is a scale model of the universe,
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the principle of ordering the universe. It is the omphalos 'navel' around
which the earth is organized. The temple is a scale model of the universe,
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[. . .] a very important feature of every town in our contemporary civi-
lization, as in the ancient world. [. . .] The temple as the center of the
universe may be a myth, but it is the most powerful myth that ever pos-
sessed the human race (Nibley and Norton 1992: 15, 170).

One of Burning Man's most magnificent artistic efforts, merging visual art
and ritual on a grand scale, are the ephemeral temples designed and con-
structed by San Francisco-based artist David Best. Prior to Best, there had
been other temple-like structures, such as Pepe Ozan's Temple of Rudra
(1998), but it is Best who managed to fill the spiritual void for processing
grief and loss—his temples serve as sites for the expression of beliefs
within the Burning Man community. Since 2000, Best's temples have
become sanctuaries—a quiet space of prayer, meditation and reflection—
where the community performs rituals of mourning, memory and loss.
Each temple, which is built to be destroyed, is burned on Sunday night,
after the Man burns on Saturday night.

Before coming to Burning Man for the first time in 1997, David Best,
a striking man in his 60s with a white beard and piercing blue eyes, made
his living in San Francisco working primarily with painting, prints and
sculpture. The temples mark a tremendous evolution in his work as an
artist. In 1997, he was invited by a neighbour to attend Burning Man, and
he took along a bunch of junk to make things with. Over the first two
years, he created an art car that he calls his 'rocket car'—a converted
Cadillac convertible shaped like a rocket.

On his way to Burning Man in 2000, Michael Heflen, one of die
young people working with Best, was killed in a motorcycle accident. This
tragedy gave rise to the first temple of Black Rock City, Temple of the Mind,
constructed out of recycled scraps from a dinosaur jigsaw puzzle factory in
Petaluma, California. Best reminisces, 'So we were going to build some-
thing but we had no idea what. There was no meaning to it. We were col-
lecting material and a week before we were coming up one of the kids that
was working with us was killed on a motorcycle. We built this structure and
it became a tribute to Michael' (2005). As he constructed the first
impromptu temple, about 10 participants wandered up and offered to
help build the structure, a wave of generosity that Best had not expected.
He ended up with a crew of about 80 volunteers. Over the years, diis
initial group of volunteers became known as the 'Temple Crew', a group
dedicated to helping Best construct his temple structures.

The structure of the temple synthesized various styles and quickly
became a site of mourning and meditation. By the end of the week, every
surface was inscribed with dedications to the dead, makeshift altars were
erected and rituals invented within the space. Working with his Temple
Crew of volunteers, Best designed and built more elaborate structures
with every passing year.

Best designs the temple ahead of time in Petaluma, California, but his
design is only a rough sketch, leaving his crew the freedom to embellish
and improvise, to add their own personal touches. At first, Best simply
took leftover scraps from the jigsaw factory dumpsters but, as his pieces
grew larger and more ambitious, he began to buy the scraps to ensure he
had enough material. Sorting and colour-coding the req'cled material
begins in May each year in a warehouse in Petaluma (not always the same
one). Each year, a 45-foot flatbed trailer loaded with the sorted and coded
Russian birch plywood puzzle pieces arrives at the Nevada Burning Man
Ranch and Black Rock City. The first step is to build the temple's frame.
Then die crew spends several weeks on the construction and ornamenta-
tion of the interior.

While the Temple Crew is all volunteers, some get free tickets to
Burning Man though most pay full price for their tickets. One crew mem-
ber, William Dire Wolfe, a computer programmer turned musician, usual-
ly bought his ticket but was given one in 2005. As Wolfe explained, 'Not
all of them get in free, some of them pay for tickets. It all depends on your
financial situation. I didn't have any money because I was out of a job and
the Temple Crew took care of me' (2005).

Wolfe's first year at Burning Man was 1996 but he didn't join the
Temple Crew until 2001, the year of the Temple of Tears. Initially, Wolfe
thought his role in the Temple Crew was limited to that of a musician but,
slowly, his responsibilities grew. Now he does almost everything from
construction and painting to picking up trash. One of his jobs is to drive
to all the recycling centres in San Francisco collecting scrap wood. For
Wolfe, the most important thing that Burning Man and the Temple
Crew have given him is the feeling that he is a part of something. The
crew has become his life inside and outside of Burning Man. Stories like
Wolfe's abound at Burning Man. Best described his crew's devotion to the
temple:
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We are so committed to one another. If I said, 'Let's make this thing out
of aluminum foil or push-pins,' they would do it. [. . .] The beauty comes
from Dire working on it, from Maureen working on it, from Tim working
on it, and it comes from all these different people with different aesthet-
ics. If you just have good aesthetics, if you just had a perfect thing, it
wouldn't work, as far as I am concerned. The thing that makes the tem-
ple for me is when it is imperfect. It is when someone has built this beau-
tiful altar and then someone comes up with the nail gun and goes 'gunk
gunk gunk'. You don't say, 'You've screwed it up!' You say, 'Great, can you
just come over here for a minute and help me with something. I need to
get a sandwich. [. . .] Will you come over and sit with me for a minute?'
You graciously pull the person away from what they've just done. Then I
go over to Dire and I say, 'Dire, could you do me a favour. Could you go
over and put another layer over that?' And then the other person does-
n't feel as if they were disrespected. And they weren't disrespected. It is
just layering. So then Dire puts 10 pieces over it—what you have is four
people's labour melded into one (2005).

Considering the building process, Best tells an anecdote that he
believes epitomizes the temple experience and explains its success. The
night before I interviewed him, Best was standing quietly, visiting the con-
struction of The Machine, an installation by the Seattle Regional Crew. Best
recalls what happened:

Last night I just happened to be out there talking to someone. I told
them they were doing a fantastic job. He was out there at 12 o'clock at
night still working with a smile on his face, like our crew has done.
Someone else came up and said, 'Who is the boss?' and here is the key to
our success right there. [. . .] The guy said, 'No one is the boss in this. We
don't have a boss.' Maybe one or two people's vision but we are all work-
ing together, and we all have different skill levels, and everyone is con-
tributing what they can. Someone who studies office management and
corporate management—our method would certainly not fit into any
corporate situations (ibid.).

Inside each temple, participants can practise any chosen belief. Best
considers his temples to be the ultimate temple—where all religions and
belief systems are welcomed and celebrated, challenging French sociolo-
gist Emile Durkheim's assumption that churches and temples house only
one ideology and belief system (1996: 143).

| Due to the popularity of the Temple of the Mind in 2000, the BMO
asked Best to build his 2001 temple to fit in with their theme, 'Seven Ages

of Man'. Designed by Best and Jack Haye, the Temple of Tears was con-

structed as the final stage of a symbolic journey from life to death through

seven rites of passage.^ The Temple of Tears was reminiscent of South East

Asian temples as it shared several of their architectural features; yet it

maintained a uniquely original shape and form (see Figure 5.4). The

inner sanctuary was dark and shady, with rays of light streaking through

the recycled wood lattice and forming patterns on the playa floor. The

dark space provided a break from the glare of the desert sun outside, and

the intricate latticework created a 'sky door' effect, allowing the sun and

sky to flicker into the sanctuary. A sky door, according to architect Anthony

Lawlor, connects a building to the cosmos, drawing attention towards the

sky and the sun. This draws the spirit upwards, igniting human inspira-

tion and imagination (1994: 57). For this reason, many temples and

churches have windows and openings near the ceiling. The cella or inner

room of the Greek temple faces the entrance and is a sanctuary for reflec-

tion and meditation (Fox 1988: 33). Wolfe recalls: 'Sometimes, it would be

these big biker guys or something, dressed in leather and chains, just lying

on the ground crying their eyes out. And then beautiful women around

them, holding them and crying too. People from all different walks of life,

all different sizes, suddenly joined together to comfort each other' (2005).

I asked Best why he built his temples:

If I am building a temple, what is this about? Is it a Buddhist temple? Is
it a Baptist Church? Is it a synagogue? I thought about all of those reli-
gions and there is a stigma about not being able to be buried with the rest
of the dead if you have taken your own life. You put all your life into a reli-
gion and then all of a sudden because for some reason if one of your wires
isn't right they won't bury you? This temple is dedicated to suicide (2005).

Best estimated that in 2001 he talked with at least 100 people who

had lost someone to suicide, be it their mothers, fathers, brothers, sons,

daughters, spouses or friends. One of his most memorable moments at

the burning of the 2001 Temple was when a man in an Eddie Bauer out-

fit, who looked like a lawyer or doctor, came up to him and said, 'My son

committed suicide and you set him free' (ibid.). Best feels a tremendous

sense of honour and responsibility to be able to build something that

evokes that kind of emotional, personal response. The temple has become

Black Rock City's sacred centre, or omphalos, a. powerful destination for

those members of the community who are grieving or processing a loss.

CO
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FIGURE 5.4. The Temple of Tears, 2001.

Photograph by Gabe Kirchheimer.
FIGURE 5.5. Map of the seven stages of life in Black Rock City, 2001.

Created by the author.
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Best was so overwhelmed by the emotion evoked by the Temple of Tears

that he told Larry Harvey he would create the Temple of Joy for the sum-

mer of 2002. By changing the name, he hoped it would still wield the

same power yet allow people to tell jokes about their father in hospital

undergoing chemotherapy or recall their mother's favourite joke. They

may still cry but there would be a sense of joy and the possibility of laugh-

ter (ibid.).

Then 9/11 happened. The Temple of Joy was dedicated to all those who

died at the World Trade Center and Pentagon attacks; its altars expressed

grief and sorrow while offering a place for reflection. An American flag

was placed at the entrance, and a chest containing the names of those

killed in the attack was set atop of the main altar (Pike 2005: 208). Afire-

fighter from New York City was invited to set alight the temple at the end

of the week. Lee Gilmore remembers that, at the burning of the temple in

2002, the silence gave way to a spontaneous performance of 'New York,

New York' (2005a: 50).6

Best realized he had filled a necessary void in the community. But he

also wondered how he was going to rid himself of the responsibility of

having to build the temple each year. He was 60 years old and didn't want

to assume the sole burden of building the temple:

How I am going to be able to make the temple evolve so that someone
else can do it? I've got an idea, I'll do it out of paper. I thought by using
a different material, it would open the door to someone else who could
help me. So, I made the Temple of Honor [2003] out of paper. That was
probably the world's dumbest thing to do, to come to the desert with
wallpaper and paste in a desert storm and try to glue stuff to the temple
at 70 feet in the air! (2005)

Best dedicated the Temple of Honor to forgiveness (see Figure 5.7).

Towering above the playa, the paper temple looked to some like a

mosque, but Best said the structure had 'nothing to do with the war in the

Middle East, Bush, or patriotism' (ibid.)—it was a place where people

could come to be forgiven or grant forgiveness. He said, 'I get the oppor-

tunity to make a place where someone is going to walk in and forgive

themselves or their mother' (Shipwreck 2003). While rewarding for Best

and visually intriguing, this temple seemed to him to lack the emotional

potency of its predecessors.

FIGURE 5.6. Sketch for David Best's Temple of Honor, 2003, created by

David Best.
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FIGURE 5.7. The Temple of Honor, 2003, created by David Best.

Photograph by Rick Egan.

A year later, in 2004, Best challenged himself and his crew to build
their largest and most elaborate temple yet, the Temple of Stars.
Unfortunately, there was a moment of panic when one of the trucks bear-
ing the main building materials was late—the crew feared that the driver
may have cheated them, leaving them without the essential materials to
complete the temple. But Best remained calm; he had absolute faith in his
crew's commitment and knew that, no matter what, the temple would be
built with whatever materials were available, even if they had to drive to
Reno for plastic bottles from the recycling centre (Best 2005). The mate-
rials did finally arrive and the temple was completed late, opening to the
Burning Man community on the Friday of the festival. It was up for only
two days in its finished form before being burned on Sunday night.

Around dusk on Wednesday, before the temple was completed and
opened to the citizens of the city, I walked over to the Temple of Stars Camp
at Esplanade and 2 o'clock to find Best. The camp was the headquarters
for the Temple Crew and its intricately designed eating area with lattice
walls was made from the same dinosaur jigsaw puzzle remnants used to
construct the temple. A man at the entrance asked, 'Can I help you?' and
I said I was looking for Best. He told me he was at the temple that was still
under construction; they were behind schedule—it was Wednesday and
the temple was still not complete. The man was Leo Nash, co-author with
Daniel Pinchbeck of Burning Man: Art in the Desert (2007) and the temple's
lighting designer. Nash told me he was about to light up the temple and
asked if I would like a ride to it in Best's art car, a 30-foot Cadillac. I could-
n't refuse.

After a 5-mph trek to the outer limit of the City, we arrived at twilight
to see the silhouette of the intricate temple latticework against the
azure blue sky. Since the temple was not officially open, it was empty and
entirely silent. I watched Nash use a crane to climb high into the temple
vault. He asked me to hold a spotlight on him as he muddled about for a
bit. Then, suddenly, the entire temple lit up like a thousand stars.

Once it was officially opened on Friday, 3 September 2004,1 returned
around 11 a.m. Located on the furthest margins of the city, directly
behind the Man, one must embark on a pilgrimage to get there. From die
centre of Black Rock City, the temple was a small dot in the distance. As you
walked away from the City and towards the temple, the blinding white sur-
face of the playa met the horizon ringed by majestic mountains. The



(256)
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thumping sounds of the City faded to near silence, and all you heard was

your own breathing, the beating of your heart and the crunching of the

playa beneath your feet. During the day, the sun's blinding glare made the

walk an arduous journey. Some flew by on bicycles or in art cars but the real

experience lay in making the journey on foot. Gradually, the vision of the

sprawling two-storey temple complex appeared, extending a quarter of a

mile along the horizon. Two long ramps led up on either side to the second

level, marked by two small, spired stations. A central altar dominated the

interior and rose up into the steeple.7

Several hundred people were milling around inside, on the ramps, up

in the rest stations and in the main temple. Inside, the atmosphere was

sombre, hushed; people were crying, meditating, praying, consoling and

writing messages to loved ones. Someone began to play a guitar; someone

else on the upper level hit a Tibetan gong that resonated throughout the

temple and vibrated out into the desert. From the highest point, Black

Rock City was a distant cloud of dust just barely visible. While it was a mag-

nificent structure, Best noted one major flaw: he did not like that people

on the second level could look down on those grieving on the first.

The central altar was covered with mementos, photographs, paint-

ings, portraits, flags, candles, burning incense and sage, books and beads.

There was a pile of circular disks of wood left by the Temple Crew onto

which people could inscribe their feelings and thoughts. Mementos to the

dead, wishes and blessings covered all surfaces on the way up to the sec-

ond level of the 2004 Temple of Stars:

'I love you dad'; 'Hi Grandpa'; 'May tiiis burn release me from my
cocaine addiction'; 'Sorrow and pain, I thank you for your lessons'; 'This
is Erika and John letting go'; 'Hari, what is it like over diere?'; 'My empty
womb'; 'Here today gone tomorrow'; 'Burn my dishonesty'; 'Miss you
mom'; 'To all I have hurt, I'm sorry'; 'Praying for a cure, a release from
needle bondage'.

In The Gift: Imagination and the Erotic Life of Property Lewis Hyde speaks

of'threshold gifts' or 'gifts of passage' that aid in rites of separation (1983:

41) and that serve as actual agents of individual transformation and

change. Leaving a memento, a poem, a photograph or drawing at a site

of mourning, such as the temple, acts as a symbolic gesture to the

deceased: 'Passing the gift along is the act of gratitude that finishes the

labour. The transformation is not accomplished until we have the power

to give the gift on our own terms. [. . .] Art acts as an agent of transfor-

mation that we may correctly speak of it as a gift. A lively culture will have

transformative gifts as a general feature' (ibid.: 47). The temples become

portals through which Black Rock citizens can pay their respects to those

they have lost through gifts of art, inscriptions and performative gestures.

As in Chinese funerary rites, the burning of effigies and symbolic paper

objects such as cars, houses, money and other material possessions releas-

es them into the afterlife. The burning of the temple, and with it the

inscriptions and gifts, performs a similar symbolic function of release and

transfer. According to John M. Lundquist, the temple is 'associated with

the realm of the dead, the underworld, the afterlife, the grave. The tem-

ple is the link between this world and the next. It has been called "an

antechamber between two worlds'" (1993: 104). Temples are liminal

spaces for divine human encounter, for illumination, transformation and

passage. Best's temples are conduits for performing what van Gennep

would call 'rites of separation' or funerary rites. Participants become ritual

agents transforming their grief and sorrow into release (1996: 532).

When the temple was finally completed, Best had the opportunity to

walk through it one last time before its incineration:

When I got up to the temple itself, and looked at it, I was blown away like
anyone else would have been blown away. I realized that this was die last
time I was going to walk from it and I couldn't turn around to look at it.
I really wanted to turn and look because this was die last time I was going
to see it. And yet, I also knew that it wouldn't be fair to look back. I had
to keep walking. And then this young girl started to jump off die ramp,
and I said, 'Hey, you can't do that, you have to walk all the way to the
end.' Suicide is where people jump off. There are a lot of places where
people bail midway dirough life. You can look back at your life and say,
'Wow, that was incredible, I had such a great life and now it is so shitty.
It's shitty but it's life.' You have to walk all the way through life. You can't
just stop walking because it is not as free as it used to be. And by looking
back you look longingly for the past instead of living in the present. I
didn't realize any of that when I made it. It was only when I was walking
on it that I realized what it meant (2005).

Best believes that if he hadn't built the temples, someone else would

have; he is just fortunate enough to be the one who had that opportunity.

He has become a celebrity of sorts within the Burning Man community,

receiving praise and respect for his powerful work.
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Changing Hands: The Temple of Dreams, 2005

While Best is still an active member of the Burning Man community and

a board member of the BRAF, in 2005 he handed the responsibility of

designing and building the Temple of Dreams to artist and builder Mark

Grieve. Best decided to take the year off to pursue other art installation

projects. Grieve earned his degree from the San Francisco Art Institute

and, inspired by Best's temples, in 2003 created a small, intricate pagoda

complex out of sticks. In 2004, Best invited Grieve to create an installa-

tion of sticks in front of his own main temple before handing over full

responsibility in 2005. Grieve's temple was a light salmon pink, with a

main temple and several smaller temple huts evocative of a Shinto

shrine—beautiful but smaller in scale and less complex than Best's

temples. The Temple of Dreams was dedicated to the memory of Stevie,8 a

young woman who was a beloved member of the Burning Man

community and was killed leaving Black Rock City in 2004 when her RV

flipped over on the highway.

Constructing the Temple of Dreams turned out to be very difficult for
the crew, who were used to working with Best:

A new person came on [Mark Grieve] and it was really hard to inherit 60
people that every night I give a kiss goodnight to. And he [Grieve] is not
a person who does that. Six months working with these people, he does-
n't know how to give a kiss good night. I've known every one of them for
five years now. [. . .] The long and the short, for the Temple Crew, even
though this has been a hard year for them, I am hoping we can bring the
crew together again (Best 2005).

In 2005, Burning Man took place the same week as Hurricane
Katrina hit New Orleans and the Gulf Coast. With limited access to the
Internet or the media, news was slow to reach the playa. Media Mecca was
turned into the New Orleans Disaster Relief Center, where free satellite
phones and a laptop were made available for those who needed to reach
their families in the devastated areas. During the event, over $35,000 in
cash donations were collected and thousands of pounds of food and water
were delivered to the Salvation Army for hurricane survivors displaced to
Reno. In an article featured in Wired, 'Burning Man Mourns the Big Easy',
Daniel Terdiman writes:

On Sunday afternoon, hundreds took part in a New Orleans-style memo-
rial for the flooded city at Mark Grieve's Temple of Dreams. The service
organized by the anti-consumerist Reverend Billy of the Church of Stop
Shopping, mixed angry political rhetoric with heartfelt sadness. Singer
Joan Baez led the audience in a sing-along of 'Swing Low, Sweet Chariot'
and 'Amazing Grace' (2005).

Once again, the temple had become a site for processing national

trauma, just as the Temple of foy was for mourning the victims of

September 11.

For the 2006 Burning Man, Grieve and the Temple Crew designed

and built the Temple of Hope. Constructed out of wood and white fabric, a

series of conical towers formed a courtyard, evoking a futuristic science

fiction landscape. As was the case with the Temple of Dreams, participants

could wander through the labyrinth of pillars and inscribe messages to the

dead on their surfaces. The same year, the Seattle Temple Crew built the

Temple of Light as a memorial to the victims of the Capitol Hill shooting on

25 March 2006, when six young members of their community were killed.

Their aim was to provide a quiet space for reflection, grieving and to leave

messages.

When I asked Best in 2005 if he would build another temple, he

replied: 'Not for a couple of years. But I will do other things with the

Temple Crew. I am 60 years old; I think for the next 10 years I would like

to work with Dire, Tim, Maureen, and all of the crew; we are so much

stronger as a team than as individuals' (2005). However in 2007, Best

returned to team up with Tim Dawson to design and build the Temple of

Forgiveness, a simple yet elegant structure that captured the intimacy of his

earlier temples (see Figure 5.8). Four grand entrances converged on a cen-

tral altar and an interior cella. An open tower above the altar provided a

sky-door effect, with long curved beams reflecting the arc of the horizon.

Using his trademark lattice of jigsaw puzzle scraps, Best added subtle

details within the frame to create undulations of light and shadow. Once

again, Best managed to create an intimate yet complex space, unmatched

in uniqueness and emotional potency.

In 2008, responsibility for the design and building of the temple

changed hands yet again. Pasadena artists Shrine and Tuktuk built Basura

Sagrada, a temple inspired by Antoni Gaudi's Sagrada Familia {basura is

Spanish for garbage). Shrine and Tuktuk first created the Basura Sagrada
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FIGURE 5.8. The Temple of Forgiveness, 2007, designed by David Best and Tim Dawson.
Photograph by Scott London.
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Collaboratory to collect materials for the temple. They established a web-

site to post designs and sent a call out to the Burning Man community for

recyclable materials such as windows, doors, plywood, lumber, cardboard,

sheet metal, driftwood, branches and frames. The surfaces of the two-

storey temple structure was ornately painted in a swirling pattern and the

central spire housed a large wind chime made of recycled aluminum that

filled the interior of the temple with a percussive symphony of sound. As

in the temples by Best, shrines, altars and messages of farewell, regret and

hope filled every surface until their release into flames on Sunday night.

Best's desire to transfer the responsibility for designing and building the

temple was complete. With or without him, the temple has marked its

place within Black Rock City as an enduring and necessary part of

Burning Man's ever-changing culture and identity.

A Temple Like No Other

What distinguishes Best's from ordinary temples in the 'default' world?

Firstly, Best's are artworks made to disappear, built to be destroyed.

Secondly, by the end of the week, every surface of the temple is inscribed

with dedications to the dead, impromptu altars are erected inside the tem-

ple and rituals are invented and performed in the space. The temples are

meant to be places of mourning, of remembering the dead, especially

those lost to suicide, and Best forbids anything other than memorials. He

wants to create a space free of slogans or propaganda or anything that is

not a remembrance of the dead:

If a Republican's son had just gotten killed, I wouldn't want them to feel
that they couldn't walk into the temple. [. . .] It is not my place to make
a political statement. I can make a lot of political statements, but the tem-
ple is not a place to make those statements. It is a place to grieve and be
forgiven, a place to say goodbye (2005).

Thirdly, Best considers his temples to be nondenominational, where

all religions and belief systems are welcomed and celebrated. Inside the

temple, participants can practise whatever beliefs they choose. And finally,

Best's temples are perhaps the only temples in the world you can enter

naked, wearing a G-string, a corset, or lingerie with knee-high platform

boots. No priest, mullah, rabbi or bishop governs this temple and it is

home to no single doctrine or belief. In her essay, 'Fires of the Heart:
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Ritual, Pilgrimage, and Transformation at Burning Man', Gilmore

poignantly argues that Burning Man offers an 'experience of ritual

without dogma' (2005a: 45). Best's temples are an example of this, non-

denominational spaces where people process and release grief. Best

believes that the temple was an inevitable and necessary part of Black

Rock City: 'I see the temple as an integral part of the community here

now. You couldn't have Burning Man without the porta-potties; you could-

n't have Burning Man without the Cafe, and you couldn't have Burning

Man without the temple' (2005).

While Best had not previously studied other temple structures, he

believes his inspiration was drawn from the innate need to construct and

decorate. The recycled lattice wood does dictate the design to some

degree. He believes that if you put 100 people in a field with a sack of

seeds within a matter of minutes, they would be casting seeds in a rhythm

and within 10 minutes would be singing a song (ibid.). Given a pile of

sticks, the same people would start to build a structure. 'You get a bunch

of people out here with a cup of water, and a little bit of that water spilled,

the rest is divided up to drink, someone would get that little bit of mud

and put it on their face. We have decoration within us' (ibid.).

Best may be a Utopian dreamer but many are keen to follow him and

his dreams. Formerly a solo artist, Best found a community at Burning

Man and discovered that working collaboratively can be deeply fulfilling,

both for the individual and the community. Although he no longer takes

sole responsibility for the temples, he remains actively involved in

Burning Man and serves on the board of directors of the BRAE However,

his long-term goals extend far beyond the Black Rock Desert—he plans

to build his ephemeral temples across the US.

Before the 2005 Burning Man, Best and his crew worked on two tem-

ple projects outside of Black Rock City: die Chapel of the Day Laborer (2005)

and the Temple at Hayes Green (2005), botii in San Francisco. Chapel of the

Day Laborer was planned as a temporary art installation in San Rafael, a

small city in Marin County, just north of San Francisco. The Chapel, some

30-feet tall, was designed for a green space beside the main entrance to a

market in the Canal District of San Rafael, a neighbourhood that is home

to many Hispanic day-labourers. Writing in the 2005 Burning Man Summer

newsletter, Kristin Hale reported:
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It [the Chapel] was conceived as a tribute to the courage and an acknowl-
edgment of the hardship inherent in leaving one's home country with
the uncertain hope of finding work in the United States. The project was
also meant to honor those whose lives take place invisibly around us,
neatly tucked behind the scenes of our affluent society (in Hale and
Pritchcett 2005).

Best obta ined permiss ion to bui ld the Chapel from representat ives of

the City of San Rafael as well as the storeowner who occupied the site.

However, the landowner had not been informed and ordered him to tear

it down. With that, the building department of San Rafael cordoned off

the site with yellow tape and laid a red tag to stop construction next to the

accumulated offerings left by the people of the neighbourhood. Best had

to comply: 'I wanted to break into a poor community, to build a central

location where the laborers could reflect. This is where people come to

buy groceries and make phone calls. It's a hub, and a place where some-

one can go and sit and cry about not being with family' (in ibid.).

Best and crew disassembled the Chapel but, when members of die San

Francisco Arts Commission saw a front-page article in the San Francisco

Chronicle detailing the rise and fall of San Rafael's Chapel of the Day Laborer,

the Director of Public Art telephoned Best asking the BRAF to help

undertake a similar project on public property in San Francisco, on a new

green space at die intersection of Hayes and Octavia scheduled to open

in June. Best agreed. The temple was on display from June to November

of 2005. Once the Hayes Green Temple was complete, it was quickly

inscribed with messages. While it was meaningful to the community, the

temple, set as it was amidst the crowded urban landscape, did not have the

same visual impact achieved on the stark playa.

The Burning of the Temple

The temples, like every other structure at Burning Man, are built to be

destroyed. On Sunday night at the end of the week-long event, the tem-

ple is set afire—significantly, the day after the Man is set alight. The effect

of the two spectacles is very different. For some, the burning of the Man

is like a wild party while the burning of the temple is a spiritual experi-

ence. I asked Best about the potential competition between the temple

and the Man:
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FIGURE 5.9. The burning of the Temple of Forgiveness, 2007.
Photograph by Gabe Kirchheimer.

Looking at the Man and looking at where the temple is at, they [the
BMO] could have fought the temple. They tried a bit last year and the
year before to call the Man the temple. No matter what they did, the
temple still is the temple. There might be a year that they make a hun-
dred temples, but there will only be one temple, and that's the temple
where people go to put their son's ashes, their dog's ashes, their dad's
ashes, or their mother's. There is only one. And I think they've seen that.
They are my friends, not adversaries, but I think they have seen that the
temple is a separate thing. They are not trying to compete with it and I
am not trying to compete with the Man (2005).

Wolfe adds his perspective on the significance of the temple within

the Burning Man community:

Last night, when I went out to the temple there were people doing
shamanistic rituals, and there were musicians playing sitars on the steps.
I feel like the temple has become an entity of its own. Even without David
and the crew, it is possible that the temple could go on at Burning Man.
People come out here to participate. You come out here and people have
been working all year on some of this—they expect it and they need it.
So, someone could build the temple in theory and new people would
come and do their thing. We don't need to make it happen anymore,
necessarily (2005).

Wolfe isn't sure he wants to continue building temples at Burning

Man, but he is committed to working with Best on future projects. Wolfe

appreciates the distinction between the temple and the rest of Burning

Man: the burning of the temple is a quiet event, whereas the burning o\

the Man is more primal. When the temple burns, people are crying and

mourning; they are silent and sombre. I asked Wolfe about the relation-

ship between the Man and the temple:

The Man is like a party and the temple is like a spiritual experience. The
central atmosphere at the burning of the temple is one of quiet, whereas
the Burning Man is more about 'let's all release and scream'. The circle
around the temple, people are crying, people are still mourning. They
put their stuff in the temple, and they are going to watch it burn. They
are going to release something. There are people partying too, but some-
times it is totally silent and sombre. David's temples have all had perfect
acoustics, not by design, just by chance. I played my guitar out there, and
I thought the sound was just going to be dead but it just rings inside of
it. I would bring my guitar to the Temple of Tears and just play, and peo-
ple would come in and start crying (2005).



263)

FIGURE 5.9. The burning of the Temple of Forgiveness, 2007.
Photograph by Gabe Kirchheimer.

Looking at the Man and looking at where the temple is at, they [the
BMO] could have fought the temple. They tried a bit last year and the
year before to call the Man the temple. No matter what they did, the
temple still is the temple. There might be a year that they make a hun-
dred temples, but there will only be one temple, and that's the temple
where people go to put their son's ashes, their dog's ashes, their dad's
ashes, or their mother's. There is only one. And I think they've seen that.
They are my friends, not adversaries, but I think they have seen that the
temple is a separate thing. They are not trying to compete with it and I
am not trying to compete with the Man (2005).

Wolfe adds his perspective on the significance of the temple within

the Burning Man community:

Last night, when I went out to the temple there were people doing
shamanistic rituals, and there were musicians playing sitars on the steps.
I feel like the temple has become an entity of its own. Even without David
and the crew, it is possible that the temple could go on at Burning Man.
People come out here to participate. You come out here and people have
been working all year on some of this—they expect it and they need it.
So, someone could build the temple in theory and new people would
come and do their thing. We don't need to make it happen anymore,
necessarily (2005).

Wolfe isn't sure he wants to continue building temples at Burning

Man, but he is committed to working with Best on future projects. Wolfe

appreciates the distinction between the temple and the rest of Burning

Man: the burning of the temple is a quiet event, whereas the burning o\

the Man is more primal. When the temple burns, people are crying and

mourning; they are silent and sombre. I asked Wolfe about the relation-

ship between the Man and the temple:

The Man is like a party and the temple is like a spiritual experience. The
central atmosphere at the burning of the temple is one of quiet, whereas
the Burning Man is more about 'let's all release and scream'. The circle
around the temple, people are crying, people are still mourning. They
put their stuff in the temple, and they are going to watch it burn. They
are going to release something. There are people partying too, but some-
times it is totally silent and sombre. David's temples have all had perfect
acoustics, not by design, just by chance. I played my guitar out there, and
I thought the sound was just going to be dead but it just rings inside of
it. I would bring my guitar to the Temple of Tears and just play, and peo-
ple would come in and start crying (2005).



(264)

In her essay 'No Novenas for the Dead: Ritual Action and Communal

Memory at the Temple of Tears', Sarah M. Pike shares her experience of

the Temple Burn in 2001: 'Thousands of people gathered around the

perimeter of the circle about a hundred yards across. An opera singer

began the ritual with a rendition of "Amazing Grace". Then fireworks

exploded and the temple was lit. Spirals of flame, ash and dust flew from

the temple, releasing wishes, promises, grief, and joy' (2005: 211).

Like the laborious ritual of Tibetan butter sculptures or the intricate

patterns and colours of Navaho sand paintings, David Best's temples are

carefully constructed over many months with dedication and artistic mas-

tery. Then, like Black Rock City itself, the temple vanishes. Prayers, pleas

and pronouncements are burned and released from the temple in the ris-

ing smoke.9 From the mundane to the sublime, a broad spectrum of

invented ritual practices are celebrated in a kaleidoscopic flurry through-

out Black Rock City. Whether humorous or serious, Burning Man offers a

fertile space for experimentation with belief, allowing each participant to

create his/her own life rituals. The efficacy of these rituals is evident in the

process alone, in the dedication of time, resources and energy spent in

building Black Rock City and its annual community of participants, infus-

ing the playa with life, culture, meaning and belief.

Notes

1 Gamelan X is a Bay Area-based music ensemble that weaves Indonesian,
Balkan, African, Indian and American rhythms and melodies to create a
unique fusion of sound. It has performed extensively throughout
California and the United Stated as well as internationally in Bali and
Jogjakarta, Indonesia (Gamelan X 2008).

2 In Secular Ritual (1977), Sally F. Moore and Barbara G. Myerhoff argue
that the sacred is a wider category than religion, rejecting Emile
Durkheim's binary of the profane and the sacred. Secular rituals can be
found in all contexts, including court trials, graduations and other for-
mal gatherings that make up the fabric of social life (ibid.: 4).

3 In 2004, Terry Schoop resigned as head of the Lamplighters to accept a
new senior staff position within the BMO, overseeing the management of
all Black Rock City Community Service Departments: airport, ice distri-
bution at Camp Arctica, the Burning Man radio station, Center Camp

Cafe, Earth Guardians, Greeters, Lamplighters, placement of camps,
Playa Info, Recycle Camp, the shuttle bus and the Volunteer Resource
Team (BMO 2008b).

4 During the year, the lanterns and supplies are stored in three railroad
containers at the Burning Man Ranch: one container for the kitchen
equipment, one for the lounge and one for their workspace, the Chapel
(BMO 2004b).

5 The first stage, or birth, was named the 'Infant'. It was situated along the
promenade directly in front of Center Camp and was represented by
Cradle, an art installation by Deirdre de Franceaux and Jann Nunn con-
sisting of three six-foot-high sculptures of vaginal openings. Cradle was
designed for participants to re-experience the wonder and excitement of
being born, the sensory overload associated with experiencing the world
for the first time. Next, one passed through childhood, 'The
Playground', represented by Michael Christian's Flock, a 42-foot-high
headless creature with four legs, constructed out of gnarled metal wire.
The third stage, adulthood was called 'The Chapel', symbolizing rites of
passage such as marriage and made manifest by William Lai's Wedding
Cake and Charlie Smith and Syd Klinge's large metallic, flaming heart
Hearth. The fourth stage, life's struggles at 'The Coliseum' was depicted
by Grid created by Russell Wilcox. Grid was a lattice of laser beams creat-
ing an energy field one foot off the ground. If participants blocked the
laser, the field would disappear; and it became a challenging game of
jumping over and under the beams to keep them active. The fifth stage
was enlightenment, which could be found at the Temple of Wisdom con-
structed as the base of the Man. The sixth stage was 'Justice' represented
by The Maze designed by Todd Dworman and Charles Trapolin, a
labyrinth of rooms that participants had to navigate through. Finally one
arrived at the final stage—death—experienced through Best and Haye's
Temple of Tears, also known as 'the Mausoleum'.

6 According to Sarah Pike, the Delaware Burning Man contingent, Playa
del Fuego, planned their annual Beach Burn on a stretch of Delaware
coastline a month after 11 September 2001 (2005: 208). Pike notes,
'Several hundred gathered there, many of them from New York City, and
built their own mausoleum out of remnants brought home from the
Temple of Tears' (ibid.: 208).

7 In the Temple in the House, Lawlor points out that the steeple embodies
'principles of the masculine, [. . .] found in three archetypal forms: axial
pillars, sky doors, and world mountains, whereas sanctuaries offer shel-
ter, nurturing, stability, and loving embrace' (1994: 52). It is the energies
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of both the steeple and die sanctuary that evoke feelings of the sacred
(ibid.: 51). According to Lawlor, 'the altar balances and integrates the
energies of the steeple and is the focal point of the sanctuary, signaling a
place of arrival and rebirth: the world navel' (ibid.: 64-72).

8 Stevie's last name is deliberately left out to protect her identity.

9 The temple releases personal messages to die afterlife. In Chinese funer-
als, hell money and paper effigies are burnt as a symbolic offering, trans-
ferring these goods to the afterlife:

Paper products in all shapes and sizes are produced in China to be
burned as offerings to dead relatives, either at die annual Ching
Ming Festival or on die anniversary of a relative's death. These
objects are copies of a vast array of products, mainly luxury goods
or items indicating wealth and affluence: gold bars, gold credit
cards, cash from Hell's Bank, mobile phones, laptop computers
and digital cameras. [. . .] According to traditional Chinese beliefs,
it is up to die living to make sure that dieir departed relatives are
looked after financially and materially, as the dead cannot take any-
thing widi diem to die next life. The act of burning the paper prod-
ucts 'sends' it to die underworld. If the departed live well on the
other side, it is believed they will bestow blessings on die living
(Oliver 2001).
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Sunday is the new Saturday
by HERBERT

, G.RATNERIU
mow's over. Nothing to

see here. Move along,

suckers."
T h a f S what the

Rangers should be telling all
the lawn chair-toting
tourists and late-coming frat
boys strolling out to
W a t c h the Man burn on
Saturday night. Mindless
drones watching fireworks
shoot like Larry Harvey's
version of Cinderella's
Castle at Disneyland. S u r e
they'll burn the fucker,
you'll see your show. You'll
get your Mutaytor making
like Circ De Sole of the
Playa. But that's all you'll
see - a show.

If you don't know the

way it used to be, i
guess you don't know what
you're missing. And the last
thing I intend to indulge in
here is m u s h y l i O S t a l -
g i a . But there was a time when Saturday night m e a n t S o m e t h i n g .
It was an end to a life-changing week, and like any good third act, it
summed up the e n t i r e e x p e r i e n c e and left you wanting more. And if
that's still what it's doing, then what does the Saturday burn say for
W h e r e we are?

I first came here four years ago, looking for spirituality, danger, and all
the things that can't be found in a Wal-Mart, n e x t to the Olive Garden, in
the concrete/glass office park that is modern-day America. If there was one
place left in America where a person could go find "reality," in all its fan-
tastical beauty, this, I was t O l d . was it. And I was fulfilled - almost.
Everything was going fine U n t i l the night of "the big Burn," when all the
air went out of the balloon.

Like every other first-time sucker, I skipped out to the Man, expecting
one of the most r e a l e x p e r i e n c e s I'd ever had. W h a t did I get?
I got Disneyland Imagineering, corporate America, choreographed tripe. I
got little kids, S p a r k l e r s in hand, sitting around waiting for Daddy to
put on a show. Did people run out and t h r O W t o r c h e s onto the Man?
Did they haul their titash put and burn it? No. After a well choreographed,
sub-Vegas drum shOWjpfayed out, fireworks launched out of the Man as
if on an automatjirttmer. And as the Rangers held everyone back to a safe
distance, thai pifof ;old tired fucker burned. S a d a n t f s l o w .

When the "sholw" was over, everyone just sort of ambled back to their
camps with a gather glazed expression which seemed to cry, "That's it? A
whole week, and that's how it ends?" F o r l O f l i e d , I roamed the playa int
the wee hours of the night, looking for something I lost, even though I nevet
h e l d i t to begin with, Slowly, as the night WOre On, a few things did
burn. And with tfie h%Jp;of some pSVChedeliCS, things got a bit surreal,
met up with a f r i e n d , and we did have fun. So okay, maybe the Burn itsel
was a l e taOWi l , but the night still took pleasing shape. Art burned. I
stared intpfl^e;4nd when a Ranger gave me the Okay , I was actually able
to get clos&enough'to some hot ashes to perhaps hurt myself... a l m o s t .

The n e x t year, I stayed back in camp while Larry Harvey did his best
imitation of jthe Vegas Sfrip. And w h e n the night got late, i ventured out t
find something r e a t l a g i i l . But not this time. Each year, the playa gets
more p l a s t i c . And f iWrikrnyfirst year there was the last year before it
became heK| | l je t Io4l l y s^atgd: Tt»attsTwhy my Burning Man now ends on

Because tner^is,a new Burning p a n happening bu|nere, and it's much clos
er to the f j ^ t tsb jen gYowiftqoverthe past three yeat& Looking for somethin<
real? Sonteihing S p i r i t u a l ? Well, never fear. The wild child stiff exists out
here - they just"moved it back one night to trick the t o u r i s t s . The r e a l
p a r t y can only start after the Man is dead. Let the posers buy their tickets

and come to the show. As
long as come Sunday morn-
ing, they get the fuck out.
Load up their RVs, their
gas-sucking SUVs, and their
dusty BMWs. 'Cause come
Sunday night, ama-
teur hour is over -the
Temple burns, and shit gets
crazy. The h e r d has been
thinned, authority has
relaxed, and only the real
folk are left. Granted, noth-
ing is ever as it was. Time
marches on and only a
fool tries to rope it and tie
it to a post But as much as
it can be, Sunday is the new
Saturday on the playa.

Looking for something

spiritual?
DangerOUS? Looking
for fires as far as the eye
can see? Dust storms?
Getting lost in the middle
of the desert? Sunday
Burn. Let the corporate

lackeys burn their
l o g o on Saturday night.

That's fine. I don't want logOS. I came out
here to get away from logos. From struc-
tures. From rules. The whole damn place is
up the aSS with rules, more so with each
passing year. But somehow, come Sunday,
the oiace is r e a l again.

A l l the art burns, not just the Temple.
And people b u r n i n g art that they spent
months creating, is a very spiritual thing.
It's m o v i n g . It's V i s c e r a l . Last year on
Sunday, I roamed from one burn to another.
The Temple, the House of Cards, Johnny-
On-The-Spot, the Pyramid. At e a c h one,
the crowds lessened, the air got colder, the
Rangers got leSS S t r i c t , until I found the
evening blurring into fire, wind, and alka-
line sediment. I got lost. 1 C r i ed . I danced.
I found something that can only be found on
the playa. Only after all the tourists had
gone home, and the Man and his watchful
eye had been S l a i n .

Wait, what have I done? If everyone
knows the u r e a l " burn is on Sunday, that
Saturday is just a r u s e to get all the
tourists out, haven't I just m i n e d Sunday?
Isn't the only way for it to remain , ,,
UntOUChed a n d p u r e , is for it to remain a secret? Don't worry: It's
all part of the plan. Because as nice as Sunday is, it's a l r e a d y getting
old. People are catdhing on. The crowds are growing. The Tjmple was writ-
ten Up in papers around the world lasfyear and as sqdtfcaSSomething gets
this well-known, slap a Starbucks on it and call it dead.

So go ahead. Go to the Temple Burn and get your rocks off. Because the
real Burners know that the authentic, primal, bum is moving again.^Monday.
T h a t S right. Only about a thousand pecfpie left, hauling their t r a s h out
and burning it. No roads, no lattes at £enter4anip. Just a few hardcore
SUrVIVal lStS, standing around burning shit so they dpn't have to carry it
home. That's where I'll be, hand over my moutft and nose, eyes watering in
the b l a c k SOOt. Because Monday is the real5Burninight now. Ariti when
that gets w h o r e d , it will move agajft^B|cause the real Burn is inside the
few Burners who still remember whatpey're looking for and who are strong
enough to seek it out Other people can buy their tickets, but for them, the

real Burn will forever be but of reach. • ~

IOOH • 2 1 1

(267)



Comfort & Joy Statement Regarding Burning Man Suicide http://laughingsquid.com/comfort-joy-statement-regarding-burn...

Kitten Calfee sent us the following statement regarding the suicide that took place last Thursday
morning at Burning Man, He was part of the Comfort & Joy theme camp where a man decided to end
his life by hanging himself. Laughing Squid extends our most sincere condolences his family and
friends.

On the morning of Thursday, August 30th a young man from Colorado
chose to end his life in the rafters of a public tent at the Comfort &
Joy Burning Man theme camp.

Though he was unknown to us, in the wake of his passing we're learning
from those who knew him that he was creative, kind, unconventional and
smart, and that he was regarded with affection by many.

His final act, committed in solitude, has one lasting effect as it
brings us together to mark his passing. To all who have offered our
camp their sympathy and support during this time, thank you. To all
who knew him, please accept our sincere condolences.

It is estimated that there was an one hour interval between the last
visit to the tent by a camp member, and the discovery of the body by a
second camp member. It is believed that the tent was unoccupied
during this time, and that there were no witnesses to the suicide.

One other individual, not associated in any way with the camp, was in
the tent at the time the body was discovered. Emergency personnel
were immediately contacted by camp members. Authorities responded
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within minutes and closed the scene upon arrival.

The Black Rock City Rangers, Sheriffs and other law enforcement
officials who assisted us with this incident were very professional,
supportive, and helpful to us at a difficult time. We are grateful
for their services. We are also thankful for the warm and organized
support we have received from the grief counselors from the Black Rock
City Mental Health Team. They helped us openly discuss what had
happened and come to a shared understanding of the morning's events.

Much of our camp was quarantined while the coroners did their jobs and
we canceled that day's events (a yoga class, a queer discussion group,
glitter body painting and a watercolor painting workshop).

As a camp, we decided to make a contribution to David Best's Temple of
Forgiveness, where people can mourn, remember, write messages and
leave items to be ceremonially burned on Sunday night. We felt the
rope the young man used represented the terrible violence he committed
upon himself and the people around him. By sending the rope up in
flames, we hoped to allow some of that pain to disperse. None of us
believe that this young man wanted to trouble us with his actions.

The members of Comfort & Joy extend their deepest sympathy to all who
knew this young man. Our hearts go out to his family, friends, and
special people in his life. Although we will never know or understand
him the way you did, he indeed touched us as well, made us grow, and
hopefully become better individuals. May the rest of his journey be
peaceful and lead him to the joy we all seek in our lives.

We look forward to continuing our mission of creating positive, warm
and supportive queer community both in Black Rock City and the Bay
Area.

With love and respect,

The Comfort & Joy Family
http://www.plavaiov.org
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Rumor stemming from
suicide untrue, officials say

by Heather Cassell

^ ,•£ evada law enforcement of-
| j % | | ficials and Burning Man or-
fe ^ ganizers this week disputed
a widely reported rumor stem-
ming from a suicide at the annual
festival in the Black Rock Desert
last month.

Press reports and blog postings'
that stated that friends and mem-
bers of the Comfort 8c Joy camp
thought the hanging body of a
young man was an "art piece," are
untrue, according to Sheriff Ron
Skinner of Pershing County,
Nevada, and Andie Grace, spokes-
woman for Burning Man.

The man was identified by au-
thorities as Jermaine D. Barley, 22,
of Fort Collins, Colorado. He
committed suicide in a tent at
Comfort & Joy, one of the queer
camps at Burning Man, on August
30, according to Skinner.

The Bay Area Reporter report-
ed Barley's suicide earlier this
month, though at the time offi-
cials would not release his identi-
ty. The article cited the San Fran-
cisco Chronicle's reported accounts
of the incident. Nevada authori-
ties would not provide informa-
tion to the B.A.R. beyond con-
firming that the incident took
place, and Comfort & Joy orga-
nizers did not respond to mes-
sages by press time.

Kitten Calfee, founder and or-
ganizer of Comfort & Joy, told the
B.A.R. on September 6 after lie ic-
turned from the festival that there
was "nothing unusual" happening

at the camp early on the morning
of August 30, when he was saying
goodbye to guests. About a half
hour to 45 minutes later, while he
was getting ready for the day,
camp members notified him that
there was a body in the public
dome. He told them to get rangers
immediately.

"If he hung for any period of
time it was because he hadn't been
discovered," said Calfee.

Skinner agreed. He told the
B.A.R, on Tuesday "we don't be-
lieve that anyone else was in the
tent for sometime later,"

"It was all handled very quick-
ly," said Grace.

It is unclear why Barley com-
mitted suicide or chose the Com-
fort & Joy camp. According to
Calfee, Barley wasn't a member of
the camp. The sheriff's depart-
ment is still conducting an inves-
tigation and is waiting for the
Washoe County medical examin-
er's report that is expected to be
released within the next two
weeks.

"We were just a physical envi-
ronment that he happened to
walk into," said Calfee. "He chose
to leave the planet on his own."

Calfee said that Barley used the
leopard print rope from the chan-
delier in the tent and a lectern that
was being used for "Leopardy," a
Jeopardy parody show with ques-
tions about Burning Man, to hang
himself early in the morning.

Calfee told the B.A.R. that he
was impressed with the speed with
which rangers and Burning Man
officials responded. Calfee said

rangers arrived quickly and that
Burning Man organizers immedi-
ately sent a team of five or six psy-
chologists to Comfort & Joy to
talk with camp members about
the incident.

Calfee said that the camp re-
opened after officials cleared the
area. Camp members decided not
to dismantle the tent.

"We wanted to keep people
positive," said Calfee, which is one
of the reasons why he created
Comfort & Joy.

Rumors about past suicides at
Burning Man that were also being
posted on blogs are untrue, ac-
cording to Grace. Barley's suicide
was the first in the 21-year history
of the event, she said. Y

Jermaine D, Barley
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Why would anyone spend four months and $180,000 building something that will only last
a week? The answer says a lot about Burning Man culture

The 21,000-square-foot Temple of Flux rises in the desert
GUARDIAN PHOTO BY JOHN CURLEY

steve@sfbg.com m

Temples are the spiritual centers and gathering places for the communities that build
them, standing as testaments to their faith. In traditional culture, they are lasting
monuments. At Burning Man, these complex, beautiful structures are destroyed at the end
of the festival.

Building something that takes months to plan, design, and construct but lasts only a week
takes an unusual attitude and a faith — not in some unknowable deity, but in one another
and the value of collective artistic collaboration. In many ways, the Temple of Flux, this
year's spiritual centerpiece on the playa, represents the essence of an event that is
redefining the American counterculture.

Burning Man has been experiencing a renaissance in recent years as it moves from a wild
bohemian celebration on the open frontier into a permanent counterculture with
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well-developed urban values, vast social networks, and regional manifestations around the
world.

The Temple of Flux crew toiled for months in West Oakland's huge, burner-run American
Steel workspace, designing, cutting, painting, and assembling the parts and pieces of
what would become five massive wooden structures. And for the last few weeks, they
camped and worked in the desert to create what looks like a stunning series of peaks and
canyons, dotted with caves and niches that tens of thousands of visitors will explore this
week.

Even with volunteer labor, this 21,600 square foot project cost $180,000. And on Sunday,
Sept. 5th, it will be completely destroyed by a carefully orchestrated fire. Yet its real value
will linger on in the spirit, skills, and community that created it. And that's true of many of
the projects that comprise Black Rock City and this year's particularly timely art theme:
Metropolis: The Life of Cities.

The city that nearly 50,000 citizens build for Burning Man each year is one of world's great
urban centers while it stands, with mind-blowing art and world-class entertainment offered
free to all in a stunning visual environment. The $210-$360 ticket that people buy to
attend the event only entitles them to help build the city.

But it doesn't last — the city is dismantled entirely, and some of the most impressive art is
destroyed. Why do people devote months of their lives to build art that will be burned in a
week?

An ambitious undertaking like the Temple of Flux required five carefully packed semi
trucks to move and a mind-boggling logistical effort to construct in the hostile world of the
Nevada desert. Making it happen was like a full-time unpaid job for four months for many
of the more than 200 diverse volunteers.

I spent four months embedded with the crew and helped build the Temple, seeking to
understand what drove the artists and builders. The question is pronounced, the answers
varied, but it comes down to one of the defining characteristics of Burning Man: the
process, the work, the experience, the challenge, and the ability to bond with and learn
from others was far more important than the final product.

The three project principals and designers — Rebecca Anders, Jessica Hobbs, and PK
Kimelman — have been lauded within the Burning Man community, but they say they are
humbled by the efforts of the team that supported them and their vision.

"I was under the impression that I'd have to call in a lot of favors, but people have been
coming out of the woodwork," PK, a veteran of the Space Cowboys sound collective who
is new to making large-scale art, told me in the desert. "It's a very diverse group of people
in their personalities and backgrounds, but it's amazing how it's become just one cohesive
group without any factions."

Indeed, a steady in-flow of volunteers showed up, ranging from experienced builders and
grizzled Burning Man veterans to first-time burners (and a few who weren't even attending
the event) with no relevant skills but a desire to help in any way they can. Almost all said
they were honored to simply be a part of the project and were willing to devote themselves
to it.
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"I've been amazed by people's dedication and devotion. That doesn't necessarily happen
in the real world," PK said.

This was a project that required an immense commitment, from raising the $120,000
needed to supplement a $60,000 art grant from Burning Man organizers to the thousands
of person-hours required to build and burn it. And there were many unexpected obstacles
to overcome along the way, such as when PayPal froze the group's finances just as they
were leaving for the playa.

BEFORE METROPOLIS

The only set pieces at Burning Man each year are the Man and the Temple, which get
burned on successive nights as the week ends. Only the base of the Man changes each
year, but the Temple gets designed from scratch. This is the first year the Temple isn't a
traditional building, but rather a throwback to precivilization.

The temple's structure resembles five dunes, named for notable ridges, canyons, and land
forms — Antelope, Bryce, Cayuga, Dumont, and El Dorado — the latter the biggest at
more than 80 feet tall. Together they form sheltering canyons and create a contrast to the
event's Metropolis art theme and the tower that the Man stands on this year.

"Before we even discussed it together, we all gravitated toward the idea of natural
formations, and the more we talked about it, the more it made sense. We wanted to relate
Metropolis back to where we came from," said Jessica Hobbs, who has done several
large-scale artworks at Burning Man, last year creating Fishbug with fellow Temple artist
Rebecca Anders.

Rebecca and Jess are veterans of the fire arts collective Flaming Lotus Girls (see "Angels
of the Apocalypse," 8/17/05), whose members are playing key roles with the Temple
project as the group takes a year off. Rebecca has known PK since college and they've
long talked about doing a big project together. The opportunity presented itself this year
when Burning Man officials approached Jess and Rebecca about doing the Temple.

An architect by training, PK said the design and theme aren't as incongruous as they
might initially seem. "If the city was going to be architectural, then the Temple should stand
in counterpoint to that and go back to where our collective enterprise began. Man
originally sought shelter and dwelling in the land, in caves, and in canyons, and it was only
after existing in the cradle of the earth, literally, that man then started making and building
structures that became more and more elaborate ... and we relate to it in very much the
same way we once related to the peaks and canyons," PK said.

Yet if the temple design seems to buck the Metropolis theme, the massive collaboration
that created it epitomizes the urban ideal that Black Rock City is all about these days, as
the chaotic frontier of old becomes a vibrant city with a distinctive DIY culture. The Temple
of Flux drew together people of all skill sets from a wide variety of camps to design, build,
fundraise, support, and create the nonprofit Flux Foundation to continue the collaboration
into the future.

From the first meeting in mid-May, the project was broken down into teams devoted to
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design and structural engineering, fundraising, construction, a legal team (to create the
nonprofit Flux Foundation, among other things), infrastructure and logistics,
documentation, and the burn team, each headed by capable, experienced leaders (most
of them women) with the authority to make myriad decisions big and small along the way.

"Big projects are really tough if I try to think about the whole thing all at once," Jess told
me June 6 during the regular Monday evening meeting and work session at American
Steel.

Even at that early stage, before the design was done and all the wood had been ordered,
there were already many moving parts to the project. A demonstration wall had been built
to develop the look for the exterior cladding; a cutting station for creating the plywood
strips for the cladding and a painting station for whitewashing them; 10 A-frames from
Dumont — the smallest dune, the only one that would fit in the workspace — reached up
about 20 feet and created a slow twist; scale models of the whole project were built and
refined; and the whiteboard was filled with fundraiser dates and other project details.

Over the coming weeks, Dumont would be cladded with plywood strips and shapes, then
torn apart and recladded, several times over, as part of the learning and training process.
Caves and benches were added and refined. "This is the only one we can build in the
shop, so this is our petri dish," Rebecca said.

Johnny Poynton, a British carpenter and psychedelic therapist who didn't really know
anyone with the project but joined after his own request to Burning Man for "a ridiculous
amount of money" for a lighthouse project was rejected, quickly became an integral
member of the team, and perhaps its most colorful.

He had been going to Burning Man for 10 years with his son, Max, who is now 26. They
each have been involved with a variety of camps, together and separately, something that
has drawn them closer together. "It's something we've bonded over, to say the least," said
Max, who worked hard on the Temple.

That kind of connecting through a shared purpose is important to Johnny, who quickly
developed affectionate relationships with those on the project. He said it is the project, the
shared vision, that unites people more than casual social connections. "For me, it's not
about how people are interconnected. It's about what they want to do," Johnny said.

Catie Magee, another former Flaming Lotus Girl, took on the role of project den mother,
seeing to its myriad details while the principals initially focused on design and wrangling
needed expertise and supplies. She was also dealing with Burning Man brass, who knew
the project was underfunded but promised to make up for it with logistical support, free
tickets, and as many early arrival passes as they needed to finish this labor-intensive
project.

"From what we gather," Catie said at the June 6 meeting of the passes needed to facilitate
a large crew on the playa starting Aug. 13, "we get as many as we need."

THE NATURE OF ART
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The Flaming Lotus Girls, who work in steel and fire, have always focused on teaching and
spreading the skills and knowledge to as many people as they could. But that was even
easier to do with an accessible medium like wood, and all the more essential on a project
of this scale. They needed as many people as possible to understand the design and do
the work.

"A lot of us come from groups where we encourage empowerment and teaching," Jess
told the group during one meeting. "If the opportunity is there, please take it [and teach
skills to someone who needs them]."

It was something all the leads encouraged throughout the project. "The design is about
horizontal learning," PK told group, referring to how the knowledge gets spread, with one
person teaching another, who then teaches another.

The cladding on Dumont was placed and removed several times with different teams to
hone the design and facilitate learning, waiting until late July to finally break it down and
get its frames and cladding ready for transport to Burning Man. While the team used
computer programs to design the structure and faces, the artistry came in modifying
Dumont and letting it inform how the other dunes would look.

To represent the varied texture of hillsides, the plywood received a light latex whitewash,
the wood grain showing through. Solid plywood sections would represent veins of solid
rock, surrounded by the layers of sediment and dirt that would be created using strips of
plywood randomly thatched together at varying angles.

"The metaphor we're working for is the rock face with the various strata and how it
changed over time," Rebecca said.

"It's important that it's not an artist's sketch," PK said, but a work of art in progress. So as
they learned from Dumont, studied photos of their dunes' namesakes, and thought more
about their art, the leads would draw new lines on the cardboard model they created,
refining the design.

"I'm trying to use geological rules to do this. It's all conceptual geology," Jess said one
Saturday in late June as she drew on the model with a pencil, shop glasses on her head,
earplugs hanging about her neck, wearing a Power Tool Drag Races T-shirt.

In addition to doing freelance graphic design, she helps run All-Power Labs with her
boyfriend, longtime Burning Man artist Jim Mason. "Work gets in the way," said Jess, who
was working on the temple project full-time. She supplemented her hands-on Burning Man
art experience by studying at the San Francisco Art Institute, earning her MFA in 2005. So
she brought an artistic eye to her innate social skills that made her an unflappable
connecter of key people.

During a meeting at American Steel, PK said the architectural term for the way shapes are
created that only fit together a few different ways is a "kit of parts," adding, "It's like
building a puzzle without the box."

Later, on the playa, he conveyed the concept to the group in a way that seemed downright
zen. "The pieces will tell you the way more than the guidelines," PK said of the cladding
shapes and thatches. He said shapes have an inherent nature, something they want to be,
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and "they will show you the way if you let them."

But the process was always more important than the product, something that was
conveyed regularly through the project. At the July 12 meeting and work night, Jess,
Rebecca, and Catie said the need for progress shouldn't compromise the central mission
of teaching and learning.

They told the temple crew that one woman working on the project complained that some
of the more skilled men weren't taking the time to teach her, and they said that was simply
unacceptable. Rebecca even invoked the original Temple builder, artist David Best, who
built all the Temples until 2005.

"David Best said, 'Never take a tool out of a woman's hand. It's insulting and not OK.' But
I'd like to expand that and say never take a tool out of anyone's hand," Rebecca said.
"Hopefully we can take on that sexism and some of the other isms in the world."

TEMPLE OF FLUFF

Heavy equipment has become essential to creating the large-scale art that has been
popping up in Black Rock City in recent years, so Burning Man has an Art Support
Services crew to operate a fleet of cranes, construction booms, scissor lifts, and other
equipment that big projects need.

For months, the Temple of Flux crew built sturdy frames that were carefully broken down
for transportation on five tractor-trailers, along with hundreds of cladding thatches stacked
on pallets, boxes of decorated niches, a tool room built in a shipping container, all the
pieces and parts needed to create a smooth build on the playa.

"Then I get to pop in and help them make it art," Davis, a.k.a. The Stinky Pirate, said as he
prepared to take Lou Bukiet (a Flaming Lotus Girl in her early 20s) and a stack of thatches
up in the boom lift on Aug. 23 to staple the cladding to the windward side of Cayuga, with
Jess and her artistic eye spotting from the ground.

Davis has helped build Black Rock City every year since 1999 when he joined Burning
Man's Department of Public Works. In recent years, he has operated heavy equipment for
a variety of notable artworks, such as Big Rig Jig and the Steampunk Treehouse. He said
the groups do all the prep work and "I get to come in and be a star player."

I began my work day on the playa ripping off cladding that had been placed on wrong the
night before, an exercise that was a regular occurrence as the artists sought to perfect
their work.

It was a little frustrating to undo people's hard work, and Davis even told Jess before going
up into the lift with Lou, "My goal is no more redoes, whatever time we have to take for a
do." Yet it was a minor quibble with a group he said was the best on the playa.

"This is a killer group. It's probably the best crew I've gotten to work with," Davis said,
explaining that it was because of their attitude and organization. "Art is more than just
building the art. It's about community, and this group is really good at taking care of each
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other."

Taking care of each other was a core value with this group. Not only did the Temple team
have a full kitchen crew serving three hot, yummy meals a day and massage therapists to
work out sore muscles, it also had a team of "fluffers" who brought the workers snacks,
water, sunscreen, cold wet bandanas, sprays from scented water bottles, and other treats,
sometimes topless or in sexy outfits, always with a smile and personal connection.

Margaret Monroe, one of the head fluffers, instructed her team to always introduce
themselves to workers they don't know and to touch them on the arms or back to make a
physical connection and help them feel cared for and supported.

PK said he initially bristled at the high kitchen expense and other things that seemed
extraneous to the cash-strapped project. "People are eating better here than they eat back
at home," he said. But he came to realize the importance of good meals and attentive
fluffers: "If you keep people happy, then it's fun. And if it's fun, then it's not like work."

BUILT TO BURN

Don Cain is the head of the burn team, the group charged with setting the temple on fire.
They worked out of his workspace and home in Emeryville, known as the Department of
Spontaneous Combustion, which is like a burner clubhouse complete with bar, rigging,
classic video games, old art projects, and the equipment to make new ones.

Don grew up in Georgia working in his dad's machine shop and did stints as a police
officer — where he cross-trained with the fire department and developed a bit of
pyromania — and in the Army. After that, he lived in Humboldt and then came to the Bay
Area to study art photography at San Francisco State University.

He attended his first Burning Man in 2000 "and my very first night there was epic." So he
immersed himself in the culture, making massive taiko drums for the burner musical
ensemble The Mutaytor, creating liquid fuel fire cannons and building massive
fire-spewing tricycles.

"I've been doing the fire stuff for a while and I have all my fingers and toes and I haven't
set anyone on fire yet," Don told me in his shop.

So he was the natural choice to lead the team that will "choreograph the burn" of the
Temple, as Don put it, an experienced group that loves geeking out on the best ways to
burn things. "We have a collection of very experienced people in the fire stuff," Don told
me. "About 50 years of experience."

The most basic goal was to create hundreds of "burn packs" made of paraffin, sawdust,
burlap, and other flammable materials to "add a lot of calories in one spot, which is what
we're after," he said. The burn packs, stacks of kindling, and tubes of copper and chlorine
shavings to create a blue-green color were placed strategically throughout the Temple as
soon as the framing was done.

The idea is to break down the structure before the cladding burns away so the A-frames
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Get your fierce on

I'm a great believer in vulgarity - if it's got vitality.
A little bad taste is like a nice splash of paprika.
We all need a splash of bad taste - it's hearty, it's healthy, it's physical.
I think we could use some more of it. No taste is what I'm against.
- Diana Vreeland
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aren't standing up the air. "I would like to get the structure to collapse relatively quickly,"
Don said. "Then we'll have a pile of fuel that will burn for a while."

They also created 13 "sawdust cannons" using the finest, cleanest sawdust from the
cutting of wood at American Steel, one of many creative reuses of the project's
byproducts. Tubes of the sawdust, so fine they called it "wood flour," were placed over
buried air compressors that will be silently fired off during the burn to create flammable
plumes. "I've taken the opportunity to turn this burn into more than just setting a structure
on fire," Don said.

The Temple is where burners memorialize those who have died, something that took on
personal significance with the Department of Spontaneous Combustion crew when
member Randall Issac died suddenly of cancer earlier this year.

So they created the largest cave in the Temple of Flux as a memorial to him, only to have
Burning Man brass threaten to close it down because of concerns about the potential fire
hazard. On Aug. 25, Burning Man fire safety director Dave X (who founded the Flaming
Lotus Girls in 2000) led a delegation to inspect the Temple, which includes Bettie June
from the Artery, lawyer Lightning Clearwater, Tomas McCabe from Black Rocks Arts
Foundation, and fire marshal Joseph P.

"The thing we're concerned about is closed spaces, ingress and egress," said Dave X,
who assembled all the relevant department heads to consider it together.

After touring the site with PK and Jess, the group eventually agreed that the risk was
manageable if the Temple Guardians who will work shifts monitoring the project during the
week watch out for certain things. "Their mantra needs to be no smoking, no fire," Dave
said. Joseph also said the caves needed to be named and a protocol developed for
evacuation in case of accidental fire.

"The important thing is that whoever is calling in can use the terminology we use in our
dispatch center," Joseph said.

The fire arts were largely developed in the Bay Area by burners, who have developed an
expertise and understanding that exceeds most civil authorities. And even though the
Temple crew was like family to him, Dave X warned them, "You guys are in the yellow
zone here where you're taking precautions."

KEEPING THE PACE

On the playa, a sense of camaraderie and common purpose propelled the Temple crew to
make rapid progress on the project, working all day, every day, and most of every night.
Given the uncertain weather on the playa, they still felt time pressure and the need to
crack the whip on the crew periodically, particularly guarding against letting the great
social vibe turn into a party that steals the focus from the work at hand.

"Let this temple be your highest priority," Rebecca also said the night of Tuesday, Aug. 24,
asking for a show of hands of when people were committing to work on the project: that
night, the next morning, during the heat of the next day. "Look at each other and know that
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you're making a commitment to yourselves and each other."

That sort of hard sell, used several times during the week, hardly seemed necessary most
of the time. People really were there to work long hours on the project and seemed to take
great pride in it — even if many also took car trips during the hottest part of the day to the
nearby reservoir and the on-playa hot springs Frog Pond and Trego. This was a treat for
the crew, since they are all closed during Burning Man.

By Wednesday, Aug. 25, word arrived that windy, rainy weather was on the way that
weekend, which got the group even more focused on finishing. "We need to ask
everybody for a really big push," Rebecca said.

"We are so close, so we need everyone to get out there and kick ass," Jess said that
evening. "We're going to finish this tonight, and then we're going to have fun for the rest of
the time."

And that's what happened, with a huge crew working until the wee hours of the morning,
leaving mostly fine-tuning to go as the winds began to pick up the next day, growing to
zero-visibility dust storms by evening. But they finished with time to spare before the event
began on Aug. 30, despite a nasty storm rolling in on the final weekend, complicating the
breakdown of the camp and touched frayed nerves.

Seeing this massive project through was particularly poignant for PK, who suffered a
seizure at Burning Man in 2001, leaving the playa with Rebecca and ending up getting a
golf ball-sized brain tumor removed, the first of two craniotomies that left him partially
paralyzed on his left side.

"I should have been dead by now if you look at the averages. I should have been dead a
long time ago. So you learn to appreciate life in a slightly new way," PK told me as the
project was just getting underway. "The minute you give up the lust for life is the minute
your life is over.

"Most importantly," he continued, "you learn to appreciate the community, the people
around you, and your support system."

Catie, who has her master's in public health and does evaluations and qualitative
research, said the project was transformative for many of its participants. "It's the capacity
that has been built in people and the skills they've discovered," Catie said of this project's
real value. "Even in West Oakland, people were having profound experiences. At the
shop, I tell people it's like being in love."

And that love is likely to only grow as a spectacular fire consumes the Temple of Flux.

City Editor Steven T. Jones, who also goes by the playa name Scribe, is the author of the
upcoming bookThe Tribes of Burning Man: How an Experimental City in the Desert Is
Shaping the New American Counterculture, which draws from articles he has written for
the Guardian on Flaming Lotus Girls, Burners Without Borders, Opulent Temple, Indie
Circus, Borg2, and other Burning Man tribes.
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WHAT IS BELTANE?
Beltane is a traditional May Day celebration of fertility, renewal, awakening & new beginnings
that heralds the arrival of summer.

At this time, life is renewing itself. Birds and animals are mating. In the fields, newly
planted seeds are beginning to grow. We emerge from the darkness of winter and our eyes savor
emerging natural abundance... rolling green hills, budding branches and tender shoots. Love is
flowering. It is a traditional time for Handfastings (bonding couples together), and a time for
couples to bless the crops and the earth by making love outside. This is a time to fertilize your
dreams with action, and make a fresh start.

The Maypole is an important element to Beltane festivities, it is a tall pole decorated
with long brightly colored ribbons and flowers. As dancers revolve around the base of the pole,
interweaving the ribbons, a colorful pattern emerges that symbolizes union in community. We
are those colors, woven in a interlocking web of amazing diversity, more fabulous together
than apart. Beltane is a time to create new connections and renew familiar ones.

It is said that at Beltane the veils between the worlds grows thin... allowing the Faeries
return from their winter respite, carefree and full of faerie mischief and faerie delight.

HOW DOES ONE CELEBRATE BELTANE?

Form a wreath of freshly picked flowers, wear it in your hair, and feel yourself radiating joy
and beauty. Dress in bright colors. Smile and give away flowers to strangers. Dance the Maypole
and feel your connections with community grow stronger. Bless your garden in the old way by
making love with your lover in it. Make a wish as you jump a bonfire for good luck. Welcome in
the May with lots of singing and dancing!
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A
-A. A . ncl so it is. The Fool is born and the

journe\ of life begins. Infinite spirit embod-

ies and craves the expeiience of eveiy fieak\

beautiful thing life offers. The Fool dances,

bounce.-*, chases butteiflies, and tweaks the

dragons tail, aJl to please the mhnite spirit

inside him. He roars laughter and breaks

into song unexpected!}, rnpracticed and a

little out of tune, the Fool is the essence of

expanded possibility, that far-out place wheie the mind melds with the cos-

mos. Practicality bores him. Economies of eneig\ make no sense to him.

His cosmic souice can never dv\ up, be sold, or uin a\va\. and it can onl\

be lived b\ people like us.

In the card a beautifully naked lad with woodmniph w ings chases a life-

green butterfly as it floats over the edge of a rocky cliff. lie is the Fool.

Behind linn flics his little dog, smuggling to keep up. Far from worned

about falling to his death, the Fool radiates a carefree attitude. Although he

is u i i a \ \ a i e of it. mag ic w a t c h e r o \ e i l i n n J lie sk\ i c s p o i i d s to his o p e n i K s s

w ith a c u t ulai p a t t e r n in t h e c l o u d s a b o \ c h i m I IK pa l te i n is a p i o l e e l i ng

p i e s e n c e . pe l h a p s l e s p o n s i b l e foi k ' l i d i n g the I 'ool b u t t e i i K w i n g s that

w insk h i m ou t of h a i m ' s w a \ at t h e e i uc ia l m o m e n t Sun i l a iK Ins little d o g

is Ins faithful p i o t c c t o i w h o b a l k s a n d g i o w l s in t h e p i c s e n c e ol e u i i e i s m

l e p i e s c n t e e l b \ the o p e n j aws ol t h e c i o e o d i l e e \e i ea^ei to taste the Foo l ' s

\ 11 gin lie si i 1 h e e\ m e a l woi Id lu s t s a f t d h i m . all the w hile- h o p i n g foi h is

d e l in sc in oie lei to p i o u tha t Us m u i s t e n l e d u l l n e s s is the ti tie i e a h t \ But

t h e I 'ool sails g a i h above s u c h i n s a m t \ . n o t e \ e n p a u s i n g to a c k n o w l e d g e

i h e l o o t l n p r e s e n c e .

1 he i n n o c e n t I 'ool h a s . h o w e \ e i . c h o s e n to be b o m i n t o (his m a d d e n -

ing w o d d l i t flies i n t o the u n k n o w n . lea\ i n g the i o e k of the familial b e h i n d

h i m ( h i t h e l o c k , a H o p i l a b \ u n t i l m a p s o u t ihe ]<ni ine\ of a d \ c n t u i o u s

n i u e h i e l h e will u n d e r t a k e A l o n g the w a \ the i o o l a n d h i s l i n k d o ^ will

e i i c o u n u i m a n \ e i o c o e h l e s A s h c i s a n s k t a k e i . b e m a \ l e a i n some ' pa in fu l

l e s s o n s , b u t w i t h i n t h e m o u t h of e a c h l e s s o n a n e n l i g h t e n e d h a n d h o l d s a

i i a ^ i a i i i f lowci 1 h e I 'ool s lew a i d !<>i t h e c h a n c e s h e lakes o n h i s d n u to

fulh e x p e i i e n e e t h e w m k l is t h e i lowei It a l s o ie p i e s e n t s the intae t i n n o -

c e n c e of t h e F o o l aftei h i s t i a n s f o i m a t n e e n c o u n i e i w itli t h e e i o c o d i k . w h o

c a n o t i l \ m o l d h i s i n n o c e n c e , n o t d e s t i o \ it f i l e l ' oo l is t h e first n i e m b e i

of t h e ( . o s m i c f n b e I h s n u m b e i is z e r o , t h e i n e l e s t i u c t i b k a i c h e u p e of the

e g g . s \ m b o h / i n g t he p i e e v i s t e n t w h o l e n e s s w i t h i n e m p t i n e s s T h e Fool is

the n o t h i n g t ha t e loesn t get in t h e wav.

Divinatory Meaning
Congiatulations. The Fool has .skipped into \oui leading. Now is the time

to lemembei the limitless possibilities suiiouneling \ou. Step out. take a

eh.nice' on life. Do vou hear the nagging \oices of na\sa\eis in ing to stop

Mia horn chasing butterflies.3 Aie some of these \oices in \our nun head '

Rcexannne \oiu options. I'ollow vour heai t s )ov and chase those buttei-

flies1 Ik- optimistic about the outcome of a nsk\ \eiituie. Invite fnvohtv and

the boundless energ\ that comes with it into \oui life Weai something

wend to woik. sing as vou walk dow n the street, laugh too loudK al a p.n t\.

o
Fool
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The whole spiritual thing is something I ignore about radical

fa or' > For a lot of people that's totally what it is for them. But for

me, well, maybe I'm just not ready for that kind of thing, or

maybe I just don't need it—I haven't decided. But I don't need to

go to a heart circle and open up my guts to the whole planet to get

something off my chest. I'm just too bloody cynical to have the

magic circles affect me, because I'm not religious at all. I never

e\en think of religion. When you're up here with people who are

renlh conscientious of nature, it makes you thmk, and it gets you

in line to a little bit of magic, 1 guess—but that's as far as it goes.

A ritual realh works foi me when we made it up ten minutes

ago We don't have to do X, Y, and Z, simply because we always

do X > . and 7 There's always a wonderful releasing of spinted-

ness. and playful energ\. when we invent new rituals. We had a

ntua! where we burned the canasta cards. The cards were old,

stick), and lorn You knew which one was the four of clubs,

because it had a big bleach spot on the back of it. It's not that we

plav a terribly competitne game, but it was time for new cards.

Tins niual centered on burning these old decks and talking

about dispensing with things that were useful m our past, but

aie not particular]} useful now

People ascribed meanings to the cards the\ were dealt Then

the\ ' tepped up to the fire and burned them Vietnam, and all

the^' thing1- that we hadn t realh thought of oi hadn't anticipated,

came up We saw a s\mbolism of queens and jokers in gay and

faerie life The gay people are the queens and the faeties are the

joker —the tricksters of the queens—^o we sa\ed those and

didn't burn them

In the final ritual of this gathering people talked about the

history of this place and these people together as a community.

It's like learning about your family history, learning about some

of the roots. To be woven into that community touched me

deeply because I knew just one person when I came here but all

of a sudden, I felt accepted, loved, included, and encouraged to

express myself, by fifty-five new people. It is an emotional thing

to feel a part of a community based on inclusion, generosity,

acceptance, allowance, and play.

I burned a triangle of flowers, for m\ lover of twenty years who

died As I lit the flame, the northern lights came out It was just

like I turned on the switch. 1 started this fire—a persona] fire—

and it rekindled my spirituality. 'I hat's what Kawashaway does

for me, it connects me up with m\ pagan spirituality, and

I for»et that I'm a Zen Lutheran

As a practicing pagan. 1 think it's important to ritualize and

celebrate the five directions and to understand that earth I am.

water I am, fire I am. air I am, and spirit I am.
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C h a p t e r 6

Probable Luck,
Reasonable Luck,

Mathematician's Luck

hile our examination of hick has M> far l>een con-

cerned with history and ancient practices, it is lime

to look at it from a rational angle. Luck is? a subject that has

been studied by great mathematicians, and their work—some

of it inspired so they and/or their associates would win more

often in business ventures or gambling—is something we take

for granted today. Great minds ha\e considered luck from an

academic and intellectual perch, and it's not hard to put their

work to use.

Math can 't predict that you will be Inch: but it's useful in

predicting how lucky you need to be.

If you enter a sweepstakes along with millions of others.

your likelihood of winning (of being lucky) is much smaller

(2R
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Barrie Dolnick and Anthony H. Davidson

than when you enter one with fewer people. You can look at

odds and know how easy it is to win. Even if you know the odds

of a game, you'll still be tempted to "beat the odds." Why?

Because someone eventually does—but is that someone going

to be you?

Probability is simply putting together a rational, formal

picture of the whole: winners and losers. It just won't tell you

which group you'll be in.

You need luck for that.

Mathematics and Luck

We have identified seven contributions from great mathemati-

cal minds that have helped us form a better understanding of

luck. We have made their concepts simple to understand and

have taken their findings a step further to help you apply them

to luck. You don't have to be good at math to enjoy the results

of their work.

Girolamo Cardano—a sixteenth-century gambler who figured
out odds.

Blaise Pascal—a seventeenth-century philosopher who wres-
tled with belief and faith.

Jacob Bernoulli—a seventeenth-century mathematician who

analyzed averages in the law of large numbers.

Daniel Bernoulli—an eighteenth-century mathematician who

developed utility theory—the law of diminishing returns.

Probable Luck, Reasonable Luck, Mathematician's Luck 91

Abraham de Moivre—an eighteenth-centurv mathematician

who was a consultant to gamblers and who discovered the dis-

tribution of the bell curve.

Francis Galton—a nineteenth-cent ur\ statistician and explorer

who established regression to the mean—how everything over

time reverts to the average.

Harry Markowitz—a twentieth-century Nobel Prize—winning

economist who created the concept of portfolio diversification.

Pioneer of Probabi l i ty :
Where Odds Were Born

Girolamo Cardano (1501—1576) was a sixteenth-century Ital-

ian physician, gambler, and mathematician.

Cardano s book Liber de Ludo Aleae [Book on (himes of

Chance) was published in 1525. This book contains the first

principles of probability, where probability is expressed as a

fraction. For example, in a simple coin toss, the likelihood of

heads versus tails is expressed as 1/2. Stated another way. the

probability of heads versus tails is 50 percent. Fractions make

possible the concept of odds.

CARDANO AND LUCK

How can Cardano s fractions be applied to luck? In the classic

coin toss example, we need just a little more luck than our

opponent to tip the 50 percent probability in our favor. The

odds of hitting the New York Lotto are 1 chance in -±5.057.474:.
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The New York State Lottery's slogan is "Hey. You Never

Know." But you do know—you know that you need a whole lot

of luck to win a game where you have a 1 in 45,057,474

chance. Odds are especially important in pure games of chance

(such as coin toss, lottery, roulette, dice, and slots) because the

odds determine how much luck you need. We will have more to

say about specific games of chance in chapter 7 on gambling

and luck. The point here is that when you are faced with odds,

it is important to ask not only the question "What are the

odds?'' but also "How much luck do I need?

Cardano's odds help you decide how to evaluate "how
much luck you need."

Pascal's Wager: What's Better to Believe?

Blaise Pascal (1623-1662) was a celebrated French mathe-

matician, physicist, and philosopher.

Pascals wager is contained in his work Pensees (Thoughts).

Pascal's wager is basically as follows: God exists, or he does not

exist—what should we believe? Pascal maintained that it is

better to believe in God. If God exists, there is the possibility of

salvation. If he does not exist, you lose nothing.

PASCAL AND LUCK

How can we apply Pascal's wager to luck? Luck exists, or luck

does not exist—what should we believe? It is better to believe in

'f\&

luck, because if it exists, there is the possibility that we can get

lucky. If it does not exist, you lose nothing. Believing in luck

leads to a greater understanding of its nature, and that leads to

a greater understanding of oneself.

Pascal's wager implies that believing in luck can make

you luckier.

Jacob Bernoulli and
Luck with Large Numbers

Jacob Bernoulli (1654-1705) was a Swiss mathematician.

Bernoulli's book Ars Conjectandi (The Art of Conjecture)

was published in 1713. The book contains the theorem known

as "the law of large numbers. The law of large numbers gener-

ally states that the larger the number of observations of some-

thing, the closer the sample's average will be to the true

average. The law of averages describes what the true average is.

In the coin toss example, the law of averages says the odds of

heads versus tails are 1:1. The law of large numbers says the

greater the number of coin tosses, the closer to this average you

will get.

JACOB B E R N O U L L I AND LUCK

How can we apply the law of large numbers to luck? The gam-

ing industry depends on the law of large numbers for profits

because it can rely on its statistical house advantage over the
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long run. Conversely, gamblers know that if they win early, they

should take profits because the law of large numbers will work

to their disadvantage over time.

PRACTICAL USE OF THE LAW

The law of large numbers is useful in other luck endeav-

ors. For example, I like to hunt for rare books. I figure on

average there is one book bargain in approximately three

thousand books looked at. On any given day, I am more

confident of a lucky find if I look at three thousand books

versus only three hundred.

Jacob Bernoulli's law of large numbers contains the idea
"Quit while you're ahead."

Daniel Bernoul l i and
Luck wi th the Ut i l i ty Theory

Daniel Bernoulli (1700-1782) was the nephew of Jacob

Bernoulli and also a Swiss mathematician.

Bernoulli's utility theory is set forth in an essay published in

the papers of the Imperial Academy of Sciences in St. Peters-

burg in 1738. In this essay, Bernoulli states that "the utility

resulting from any small increase in wealth will be inversely

proportionate to the quantity of goods previously possessed.'' In

other words, the more we have of something, the less meaning-

Probable Luck, Reasonable Luck, Mathematician's Luck 95

ful is an increase to it. Utility theory is also known commonh as

"the law of diminishing returns."

U T I L I T Y AND LUCK

How can we apply Daniel Bernoulli's utility theory to luck?

Utility theory basically introduces a subjective component to

probability theory. In terms of luck, utility theory says thai it s

important to make certain subjective decisions. Lets say. for

example, you win $100 at a casino. Then you go on to win

SI.000. According to utility theory, winning Si00 on top of the

$1,000 has less utility than the first S100. Anyone who lias

gambled knows this feeling.

Utility theory guides us out of the dilemma of whether to

push our luck. Using utility theory, we should simply make a

subjective determination about the utility to us of winning or

losing another $100. Utilitv theory can also assist us in other

areas where luck is involved. Let's say. for example, a collector

searches antique stores for certain porcelain cups. The first

lucky find makes him feel great. Now he has a thousand of

these little treasures. They become increasingly hard to find. At

this point, utility theory suggests that the collector should make

a subjective decision and perhaps adjust his attitude to expect

to find less of them and reduce his efforts toward finding them.

Daniel Bernoulli's utility theory implies that being lucky

over and over again can feel less exhilarating than being

lucky once in a while. It's no fun if you always win.
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Luck and the Bell Curve

Abraham de Moivre (1667-1754) was a French-born mathe-

matician. He moved to London and became a consultant to

gamblers and insurance brokers on probability theory.

De Moivre's theory of normal distribution is commonly

known as "the bell curve.'' It was first published in an article in

1734 and reprinted in his book The Doctrine of Chances in

1738. De Moivre describes how random drawings or events

tend to distribute around their average. The distribution is

known as the bell curve because it looks like a bell. The top of

the bell curve represents the average and the greatest number

of observations. The left side of the curve represents less than

the average. The right side of the curve represents greater than

average.

T H E LUCKY SIDE OF THE CURVE

How can we apply de Moivre "s bell curve to luck? The bell

curve is a great way to visualize luck at any given time. The top

of the curve represents average luck. The left side of the curve

represents progressively bad luck, with the bottom being really

bad luck. The right side of the curve represents progressively

good luck, with the bottom being really good luck. For

example, the top of the curve, in the bulk of the bell, is an aver-

age situation. If it is the average experience to win or Jose $100

at a casino, that is the bulk of the curve and where most people

are. The left side of the curve represents losses greater than

$100, the farthest left being big losses. The right side of the

Probable Luck, Reasonable Luck. Mathematician 's Luck 97

curve represen t s w i n n i n g m o r e t h a n S i 0 0 . and the fart 1KM

right is a b ig win.

Applying the bell curve to lurk shows how luck) it i.̂  to

get lucky.

Francis Galton and
Luck with Regression to the Mean

Francis Galton (1822-1911) was an anthropologist, explorer,

and statistician. He created the field of study known as eugen-

ics. Eugenics advocated improving human heredity through

intervention. The scientific stature of eugenics has diminished

because of Nazi abuses during World War II. Regression to the

mean, however, has proved to be a powerful theory.

Galton's regression-to-the-mean theory was first presented

at a Royal Institution Lecture in 187'7. Galton described how

sweet peas varied from generation to generation. Although

there are variations, the force of nature brings things back to

the average tvpe. Regression to the mean, therefore, basically

says that things tend to regress or revert back to the average.

R E G R E S S I O N AND L I C K

How can Francis Galton s regression to the mean be applied lo

luck? Whereas the bell curve can help us visualize luck, regres-

sion to the mean can help us with our expectations. Regression

to the mean is a great way to deal with lucky cycles. If I in having

really good luck. I appreciate it because regression to the mean
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says eventually things will go back to normal. Conversely, if I'm

having really bad luck, I can bear it because eventually things

will go back to normal. You might find $20 on the street today

and lose $50 tomorrow. Good luck and bad luck in this case are

not equal, but Galton implies that eventually things go back to

normal.

Galton will cheer up losers and challenge winners, since
his regression-to-the-mean theory implies things go back
to normal.

Harry Markowitz and
Luck with Portfolio Diversification

Harry Markowitz (b. 1927) is an economist at the University of

California at San Diego. He won the Nobel Prize in Economics

in 1990.

Markowitz was studying linear programming when he pub-

lished an article in 1952 entitled "Portfolio Selection." The

article applied linear programming to the stock market. The

central concept is that a diversified stock portfolio can be used

to reduce volatility and manage risk. A diversified portfolio has

stocks that are aggressive in risk, moderate, and also safe. That

way, when risky stocks drop, the portfolio is buoyed by safer

investments, and when risky stocks go up, the portfolio benefits

as a whole.

Probable Luck, Reasonable Luck. Mathematician's Luck 99

D I V E R S I F I C A T I O N AND LUCK

How can Markowitz's diversified portfolio be applied to luck?

The idea is to create a diversified luck portfolio. We have previ-

ously defined luck as winning in the short term or being suc-

cessful in the long term owing to chance. A diversified luck

portfolio should contain both long-term and short-term luck

assets. We have identified several short-term pursuits where

luck is involved (for instance, gambling, book hunting, an-

tiquing). You can create your own luck portfolio by adding to

it any pursuit where you personally find luck (such as collect-

ing, bargain shopping, playing games, participating in sports).

Long-term luck may include personal relationships, career, and

any other aspect of your life where you believe you are espe-

cially lucky. Sometimes one area in your luck portfolio may be

"down, but another may be "up. Creating a diversified luck

portfolio helps you reduce luck volatility and manage luck.

Markowitz implies that you need to take a broad look at

luck. When things are going well (lucky) in one part of

your life, they might be more challenging somewhere else.

Luckv in cards, unluckv in love—or vice versa.
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\Excerptedfrom Bobby Henderson's open
letter to the Kansas School Board.

I am writing you with much concern after
having read of your hearing to decide
whether the alternative theory of Intelligent
Design should be taught along with the
theory of Evolution...

Let us remember that there are multiple
theories of Intelligent Design. I and many
others around the world are of the strong
belief that the universe was created by a
Flying Spaghetti Monster. It was He who
created all that we see and all that we feel.
We feel strongly that the overwhelming
scientific evidence pointing towards
evolutionary processes is nothing but a
coincidence, put in place by Him.

It is for this reason that I'm writing you
today, to formally request that this
alternative theory be taught in your schools,
along with the other two theories. If the
Intelligent Design theory is not based on
faith, but instead another scientific theory, as
is claimed, then you must also allow our
theory to be taught, as it is also based on
science, not on faith.

Some find that hard to believe, so it may be
helpful to tell you a little more about our
beliefs. We have evidence that a Flying
Spaghetti Monster created the universe.
None of us, of course, were around to see it,
but we have written accounts of it. We have
several lengthy volumes explaining all
details of His power. Also, you may be
surprised to hear that there are over 10

million of us, and growing. We tend to be
very secretive, as many people claim our
beliefs are not substantiated by observable
evidence. What these people don't
understand is that He built the world to
make us think the earth is older than it
really is. For example, a scientist may
perform a carbon-dating process on an
artifact. He finds that approximately 75% of
the Carbon-14 has decayed by electron
emission to Nitrogen-14, and infers that this
artifact is approximately 10,000 years old, as
the half-life of Carbon-14 appears to be
5,730 years. But what our scientist does
not realize is that every time he makes a
measurement, the Flying Spaghetti
Monster is there changing the results with
His Noodly Appendage. We have
numerous texts that describe in detail how
this can be possible and the reasons why He
does this. He is of course invisible and can
pass through normal matter with ease.

I'm sure you now realize how important it is
that your students are taught this alternate
theory. It is absolutely imperative that
they realize that observable evidence is at
the discretion of a Flying Spaghetti
Monster. Furthermore, it is disrespectful to
teach our beliefs without wearing His
chosen outfit, which of course is full
pirate regalia. I cannot stress the
importance of this enough, and
unfortunately cannot describe in detail why
this must be done as I fear this letter is
already becoming too long. The concise
explanation is that He becomes angry if we
don't.

You may be interested to know that
global warming, earthquakes, hurricanes,
and other natural disasters are a direct
effect of the shrinking numbers of Pirates
since the 1800s. For your interest, I have
included a graph of the approximate number
of pirates versus the average global
temperature over the last 200 years. As you
can see, there is a statistically significant
inverse relationship between pirates and
global temperature.

I am eagerly awaiting your response, and
hope dearly that no legal action will need to
be taken. I think we can all look forward to
the time when these three theories are given
equal time in our science classrooms across
the country, and eventually the world; one
third time for Intelligent Design, one third
time for Flying Spaghetti Monsterism, and
one third time for logical conjecture based
on overwhelming observable evidence.

For more information and to learn how you
can help, please go to www.venganza.org
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CHURCH OF THE FYING
SPAGHETTI MONSTER
There are multiple theories of Intelligent
Design. Many people around the world
are of the strong belief that the universe
was created by a Flying Spaghetti Monster.
It was He who created all that we see and
all that we feel. We feel strongly that the
overwhelming scientific evidence pointing
towards evolutionary processes is nothing
but a coincidence, put in place by Him.

WHAT ELSE SHOULD I
KNOW?
We have evidence that a Flying Spaghetti
Monster created the universe. None of us,
of course, were around to see it, but we
have written accounts of it. We have
several lengthy volumes explaining all
details of His power. Also, you may be
surprised to hear that there are over 10
million of us, and growing. Wre tend to be
very secretive, as many people claim our
beliefs are not substantiated by observable
evidence.

SCIENTIFIC PROOF
He built the world to make us think the
earth is older than it really is. For example,
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a scientist may perform a carbon-dating
process on an artifact. He finds that
approximately 75% of the Carbon-14 had
decayed by electron emission to Nitorgen-
14, and infers that this artifact is
approximately 10,000 years old, as the half-
life of Carbon-14 appears to be 5,730
years. But what our scientist does not
realize is that every time he makes a
measurement, the Flying Spaghetti
Monster is there changing the results with
His Noodly Appendage. We have
numerous texts that describe in detail how
this can be possible and the reasons why
He does this. He is of Course invisible
and can pass through normal matter with
ease.

Global Average Temperature V». Number of Pirates
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MORE PROOF WITH A
GRAPH!!
You may be interested to know that global
warming, earthquakes, hurricanes, and
other natural disasters are a direct effect of
the shrinking numbers of Pirates since the
1800s. The graph above shows the
approximate number of pirates versus the
average global temperature over the last
200 years. As you can see, there is a

statistically significant inverse relationship
between pirates and global temperature.

WHAT DOES THIS MEAN
We are sure you now realize how
important it is that this alternate theory is
spread. It is absolutely imperative that
everyone realizes that observable evidence
is at the discretion of a Flying Spaghetti
Monster. Furthermore, it is disrespectful
to teach our beliefs without wearing Pits
chosen outfit, which of course is full pirate
regalia. I cannot stress the importance of
this enough, and unfortunately cannot
describe in detail why this must be done as
we have run out of space. The concise
explanation is that He becomes angry if we
don't.

CONCLUSION
Thank you for taking the time to read
about our views and beliefs. We hope this
was able to convey the importance of
teaching this theory to our children and to
everyone. We can all look forward to the
time when the three theories of creation
are given equal time in our science
classrooms across the country, and
eventually the world; One third time for
Intelligent Design, one third time for
Flying Spaghetti Monsterism, and one
third time for logical conjecture based on
overwhelming observable evidence.
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(297)

a scientist may perform a carbon-dating
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IS THAT A FULL MOON IN YOUR POCKET
OR ARE YOU JUST HAPPY TO SEE ME?

San Francisco Yoga Faeries & Friends have been gathering for the past seven
years every full moon to chant the magical & mystical Maha Mrtyunjaya Mantra
108 times. This free event is held in a different home each month on the cusp of
the full moon. There have even been skype full moon chanting scenarios between
SF, Portland & India! We have also chanted several times at the James Turrell
Skyspace, a big dome in the back garden of the De Young Museum in Golden
Gate Park, and other picturesque outdoor settings such as parks and at the
beach.

People bring their gayest finery, drag, fabrics, costume, shamanic outfits,
accessories, incense, candles, flowers, chocolate, sweets, musical instruments,
food & drink to share, and sacred altar items. There is a vegetarian potluck feast
after the chanting. Beginners are welcome & no experience is necessary.

Yoga Daddy facilitates this monthly happening in the SF Bay Area, which he
learned from Dharmanidhi in Berkeley.

WHAT 15 FULL MOON CHANTING?
The Maha Mrtyunjaya Mantra, a Shiva prayer, is most often chanted on the full moon.
This prayer features Shiva and celebrates our immortal nature. Shiva represents
creation, destruction, immortality, yoga, libations, the divine androgyne & the sacred
lingam. By chanting this prayer 108X on the full moon, unlimited power becomes
accessible, and the immense energy of the full moon can be harnessed & manifested
within.

#** WHY CHANT TOGETHER?
We chant together with healing intention to create happiness, peace,
love, community, ritual, warmth, beauty, bliss, & to be uplifted!

* * * MAHA MRTYUNJAYA MANTRA

Om Triambakam Yajamahe
Sugandhim Pushtivardhanam
Urvarukamiva Bandhanaam
Mrityor Mukshiya Maamritat
Swaha

*** YOGA DADDY'S CALENDAR:

http:// www.omstyleyoga.com
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THEATER IN A
CROWDED FIRE

RITUAL ANO SPIRITUALITY

AT BURNING MAN
LEE GILMORE



CHAPTER 4

Desert Pilgrimage

Among the qualities of Burning Man that are shared by all (or nearly all)
festival participants—the heat, the dust, the climactic rite of the Burn—
there is one that is of necessity universal: the journey. Whether they join
the thousands who trek over California's Sierra Nevada range from the
San Francisco Bay Area, wend their way through the rain forests of the
Pacific Northwest, soar by plane from the East Coast and continents
abroad, or simply make the twenty-minute drive from the nearby town
of Gerlach, everyone must travel to the Black Rock Desert playa to join
in the event. Once within the boundaries of Black Rock City, almost
everyone will visit the prominent art installations and theme camps, espe-
cially those such as the Man or the Temples that are of special ritual sig-
nificance, wandering from site to site and thereby undertaking a series of
internal pilgrimages. Indeed, this act of strolling or cycling about and
taking in the sights is an essential part of what one does at Burning
Man.

Opportunities for personal or social transformation are often cited
as among the definitive qualities of pilgrimages, and in this regard Burn-
ing Man does not disappoint. In this collective journey to a distant
wilderness, far beyond most participants' realms of ordinary experience,
many individuals encounter transformations of perspective and identity
that reach deeply and unexpectedly into their lives in an enduring, even
permanent fashion. Whether or not transformation is the conscious
intention compelling participants to make the pilgrimage to Burning
Man, many of them do experience profound and real changes in their
lives.
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Of the hundreds of individuals I surveyed and interviewed, I was not
surprised that nearly three-fourths replied affirmatively when asked,
"Has Burning Man been a life- or perspective-changing experience for
you?"1 What was somewhat surprising was that a strong majority of those
individuals who felt somehow transformed, more than three-fourths, re-
ferred directly or inferentially to various aspects of Burning Man's ethi-
cal framework as sources of their personal or perspectival change, the
core aspects of which are signified by the terms participation, com-
munity, radical self-expression, radical self-reliance, radical inclusivity,
gifting, and leave no trace.1 In particular, respondents most frequently
spoke of community, self-expression, and self-reliance—sometimes as
distinct concepts but usually as interrelated themes indicating some ex-
change between self and other—as keys to their experiences of transfor-
mation through the event. Many respondents also reported that Burning
Man had engendered various encounters with their sense of self, includ-
ing increased self-knowledge, self-acceptance, self-affirmation, personal
growth, challenge, expanded boundaries, opened horizons, freedom, and
confidence. The challenge of surviving in the desert was another com-
monly cited factor, and with its vast, empty, and inhospitable terrain it is
easy to see the playa as a blank slate or temporary autonomous zone on
which new identities may be inscribed and where anything is conceivable.
Finally, a number of respondents also spoke of creativity, art, play, ritual,
and spirituality as significant elements in their transformative experiences.

Over the course of my interviews and other conversations with par-
ticipants, I was repeatedly struck by the consistency with which they re-
flected the event's ethos to me in various ways, and no one was telling me
anything about their experiences that I didn't, on some level, expect to
hear. My first reaction was to assume that this simply meant my com-
prehension of the field was solid; I had done my homework, and my
conclusions seemed reliable. Yet on reflection, I began to understand
that the participants were absorbing the event's ethos and reflecting it
back out onto the rest of the culture of Burning Man, where it was in
turn reabsorbed and reflected. With this insight, I came to understand
that Burning Man's ideology is both performative and reflexive—as
these concepts are both enacted and rendered efficacious—constructing
an ethos that loosely frames the festival's contexts and that participants
often carry back to the default world. In this regard, participation in
Burning Man often results not just in some internal sense of self-
transformation but also in having an impact on how people act and in-
teract in the larger world, as the performance of these values often serves

to transform or sharpen participants' already held worldviews.3 As the
event has evolved and participants have endeavored to take the Burning
Man ethos seriously by enacting the values it embodies beyond the bounds
of the playa, some Burners have increasingly sought to effect meaningful
changes in the default world, as well as in their own lives.

Turner saw pilgrimages, like rites of passage, as mechanisms for
prompting communitas and effecting changes in status or identity, and
this narrative can easily be read into Burning Man. The journey to this
festival involves separation from the norms and constraints of the de-
fault world, liminality in being betwixt and between the ordinary and
the outlandish on the playa, and finally aggregation in returning to the
default world having integrated new insights and experiences and per-
haps an altered sense of self or identity. A dialogue with some of the key
characteristics Turner ascribed to pilgrimage—and how these both suc-
ceed and fail to aptly characterize Burning Man—illuminates and en-
gages some of the festival's physical, conceptual, and transformational
facets, including Burners' constructions of nature, time, civic space, so-
cial status, and gender. Event participants, of course, pride themselves
on voicing discordant perspectives and alternate interpretations, and in
this regard Turner's critics also provide insights into what makes Burn-
ing Man tick.

In spite of the widespread absorption and performance of the event's
ethos, participants and organizers alike also note that it is not necessar-
ily universally embraced or enacted. This has become another area that
is subject to internal critique, as some participants adamantly denounce
aspects of the event that they perceive as failing to live up to its stated
ideals. These include controversies surrounding growth and increased reg-
ulation, the delicate balance organizers attempt to strike between com-
merce and commodification, and the appropriate allocation of art grants,
among many other such issues. Because participants are not in agree-
ment on these matters, organizers have sought to even more proactively
promote the event's ethical principles in order to better acculturate new
community members and extend the event's ideological reach into the
default world. This in turn has become yet another issue subject to cri-
tique as some individuals feel that such measures are too prescriptive or
dogmatic.

Finally, in exploring participants' bodily and conceptual movements
to, from, and within Black Rock City, this chapter locates Burning Man
in the contemporary relationships between pilgrimage (traditionally
considered sacred quests) and tourism (typically associated with profane
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travel). Although Burning Man resists many of the banal features
typically associated with blatantly commercial tourist sites—seeking
to differentiate itself in part through its participatory and performative
ethos—a consideration of the event's "touristic" elements reveals inter-
esting parallels. Burners perform complex and occasionally paradoxical
exchanges between imagined and reimagined selves and fictive or exotic
others, which contributes to the event's potential to produce a sense of
transformation.

PERFORMING SELF IN COMMUNITY

Larry Harvey has often asserted, "People often come to Burning Man to
enjoy the freedom. They stay, however, and contribute more each year,
because of the community."4 And indeed, when asked whether or not
they felt the event had changed their lives or perspectives on life and, if
so, how, many participants mentioned or alluded to the themes of com-
munity, self-expression, and self-reliance. On a basic level, many of the
individuals who attend Burning Man constitute multiple and overlap-
ping communities that manifest in hundreds of theme camps, villages,
volunteer teams, and other collectivities and that also often reflect ongo-
ing ties and relationships that are maintained year-round. Given the
geographic origin of this event, it is not surprising that many of these
groups are located in the San Francisco Bay Area where they may fre-
quently come in contact with one another through year-round events
and social gatherings, although increasingly the Burning Man commu-
nity extends beyond Northern California and the West Coast, reaching
throughout North America, as well as Europe, Australia, New Zealand,
Asia, and South Africa. For many individuals, there is also a feeling of
togetherness and community within the confines of Black Rock City, as
well as a shared sense of what it means to be a participant and hence a
Burner. This sense of community—of a felt connection to or bond with
others, despite perceived or substantive differences—is considered a
quintessential aspect of the Burning Man experience, and it is a core
message promoted by the organizers, who bill the event as "an experi-
ment in temporary community."5 This is also reflected in the event's
radical inclusivity: anyone, at least in theory, is welcome to attend and
participate.

Underscoring the crucial importance of community, two-thirds of all
respondents to my on-line survey made some mention of this aspect of
Burning Man as an important part of their experience, whether or not

they personally felt they had been changed by the encounter; and of those
who reported that they had been somehow transformed, almost three-
fourths cited community as a source. (See DVD, chap, i.)

These respondents used the term community in multiple but not mu-
tually exclusive ways.6 For some, it was an idea that encompassed an
overarching sense of unity and solidarity in "Black Rock citizenship";
for others, it indicated a physical- community—that is, the individuals
who were their friends, companions, and loved ones. Many reported
having discovered through Burning Man a community of new friends and
like-minded others who continued as important relationships in their
lives beyond the spatial and temporal confines of Black Rock City. For
example, one man credited his newfound community with reinforcing
his sense of identity by affirming the life choices that had placed him
outside societal norms:

It did restore a community to my life, which had been absent for a decade
and a half. This has been a huge plus, in my experience. While I did not
experience anything like the epiphanies that many other friends have, I
was reminded that there are others out there who don't fit well into the
constraints that mainstream society dictates. And I was both reminded
and reassured to again be a part of a community where people were close,
and trusting of one another, and openly emotional in situations that did
not involve death or disaster . . . which is, all too frequently, the only time
you tend to see open and honest emotion in most of our society. I'd say
that I may be happier about my life and choices in part because of my
Burning Man experiences, because a lot of those choices have gone con-
trary to what I was "supposed" to do or expected to do.7

For others, the sense of transformation stemmed from changes in rela-
tionships that were already rooted in their default world lives. For
example:

It's transformed my relationships, my friendships, my view of myself, my
view of the world. It's opened up myriad possibilities and inspired new
activities. It's the opportunity to create a community from scratch, one
based on a more altruistic system than capitalism. And the freedom to be
and explore whatever you want.8

Nearly one-fourth of respondents named more than one facet of
community—connections with others, friendships, unifying or homo-
genizing sentiments reminiscent of communitas—as typified by the
following statement:

It has changed the way I look at myself. I can accept who I am because of it.
I shed all my negative thoughts I had about myself and my image. I realized
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that the kind of people who were at Burning Man were the kind of people
I wanted to be like. I saw myself in them, and they recognized themselves
in me. They accepted me, after I accepted myself. It has also changed my
perspective on what is important in life. Survivalist events have a way of
doing that. . . . Also trusting other people to help take care of me as I
would take care of them. I realized that once I got there I couldn't just be
a spectator. I couldn't just watch it all happen and not be a part of it. I had
to open up. I had to reach out to people. . . . Granted the change would be
different for everyone, but when you have to trust yourself to be responsi-
ble for yourself and your actions, your survival, both physical and emo-
tional, and you are dealing with people who are on the same level as you
are—no richer, poorer (at the moment of the event)—then you can have a
real connection and friendship. Not one that takes weeks or months to
build but moments.9

It can be seen that for this individual, it was not just a multiply under-
stood sense of community but rather an encounter between self and com-
munity (or self and others) that had changed him.

This man was not alone in expressing this sentiment. More than one-
third of respondents referred to dynamic encounters between self and
other as having led to feelings of personal change. For example, another
individual stated:

It certainly changed my identity—or rather, solidified it. I learned more
about myself as an individual and in community. I learned that for me, the
meaning of life begins with chillin' with my homies, and that that act—
creating and enjoying a home and community that nourish me—is the es-
sential starting point for anything else I hope to accomplish in the world.
Burning Man helped bring about that transformation in joyful and in
painful ways. Like any major change in life, and especially in forming
one's identity, transformation is not a simple operation. Burning Man
brought everything to extremes—heat, dry, dust, working together, work-
ing against each other, dissolution of friendships, formation of new
friendships, you learn who your friends are and who is empty cargo in the
desert.10

For others, the experience of self in community was connected to active
participation in the event, leading to an increased understanding or knowl-
edge of themselves. One woman said:

First there, was kindness in the face of cluelessness, and that kindness in-
spired me to contribute. Through contribution came community, and my
interactions with that community helped me figure out who I am and
what I have to offer the world. I have the kind of friends and support that
I always dreamed of having, and finally feel cared for. . . . Working with
these folks has taught me so much—a greater sense of my own worth,

improved communication and negotiation skills, greater respect for others'
voices and ideas. You see, deep down I always hoped I was fabulous. I just
didn't have much proof until Burning Man. Also, being involved with this
community sparked my own creative juices.11

In addition to those who mentioned encounters with community, al-
most half traced their source of transformation through Burning Man
at least in part to experiences of self-expression or self-reliance at the
event. For example, many spoke of expressing themselves creatively or
of being able to act with less self-restraint:

Burning Man has pretty much completely changed my life. The experi-
ence has primarily taught me that I had indeed been an artist for many
years before I discovered the event but had not been allowed, either by cir-
cumstance or by others in my life, to express myself accordingly. Burning
Man gave me the tools necessary to become the creative person I am and
to realize that my own radical self-expression is a key component to the
person I actually am. Or have become.12

Participants also spoke of the impact of radical self-reliance on their
lives. One woman stated, "Burning Man's credo of radical self-reliance
is something that, as a lifelong codependent, has challenged me in many
ways and will hopefully make me a better, stronger person in the long
run."13 Still others said they had gained new self-reliance and personal
growth through having successfully faced various challenges:

I saw that at the festival, being who you are was celebrated. It wasn't about
conformity or not making waves, it was about radical self-expression. My
first few years taught me to be more accepting of myself and to fly my
freak flag high and proud. It also taught me that, as far as making deci-
sions, I can play safe or take risks. And that although taking risks and
pushing my boundaries a bit was more frightening and challenging, it also
brought greater rewards and wonderful experiences I may not have other-
wise had. That is something I try to remember every day.14

As already seen above, several others referred to feelings of increased
self-affirmation or self-acceptance. For these individuals, the event both
enabled and affirmed their unique quests to become more truly them-
selves. For example:

I would say Burning Man has been a life- and perspective-affirming expe-
rience. I have always struggled to live a lifestyle outside of the norm and
have always suspected that the "norm" is not the ideal way of life. How-
ever to live outside of the norm you need to confront a lot of judgments,
you need to sometimes fight to justify your way of life, yet you still need to
operate within a society that has certain rules in place—many of which do
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not take alternative lifestyles into consideration. . . . This puts you in a
constant state of swimming upstream, which takes a lot of energy. When
I first arrived at Burning Man I felt an immediate sense of "home." It was
a place [where I] could live by the principles I normally live by and feel to-
tal acceptance, little struggle, and it affirmed the attitudes I fight to keep in
everyday life. This not only provided a sense of freedom—existing in my
ideal community as I would have imagined it—but allowed me to further
examine my lifestyle choices. Burning Man provided a working example
of what I always suspected—that people are happiest when they can ex-
press themselves freely and enjoy the expression of others in a nurturing
nonjudgmental environment.15

Sometimes participants mark their sense of renewed, affirmed, or rene-
gotiated identity by adopting colorful "playa names"—Chef Juke, Evil
Pippi, Absinthia, Actiongrl, to name just a handful—some of which are
self-selected and some of which are nicknames assigned by friends and
campmates.16 These alternate identities, which playfully signify the
changes wrought on the playa, often follow participants home. Some in-
dividuals continue to use their playa names in their day-to-day lives, thus
incorporating the experiences or ideas they denote into their whole sense
of self.

PERFORMING COMMUNITY BEYOND BURNING MAN,

A significant theme voiced by nearly one-fourth of the respondents was
that of having gained a renewed hope for humanity by having witnessed
and actively participated in what seemed to them a better social model.
For example, one man stated, "Burning Man renewed my faith in my
fellow man. It showed me that people from entirely different cultures,
social settings, and economic classes can come together and create won-
derful things."17 Others thought that the event had given them a broad-
ened perspective on human possibilities and the parameters of culture:

Before Burning Man, I saw society as something that an individual lives
in. After Burning Man, I see society as something more personal—that I
am a working part of it—and that I am a small cog in a working machine.
Even the smallest cog, when it's not participating, slows down progress. I
find I'm more empowered and more enriched by seeing [that] my role in
my friendships, my neighborhood, and my connections to others makes
for a' much more livable society. I found that it doesn't take much to make
the society I live in a better place—just by making small efforts to bring
joy, compassion, and human kindness into others' lives, I make society at
large a much lovelier thing.18

Other aspects of Burning Man's ethos, such as gifting, decommodification,
leave no trace, and participation, were cited as important transformative
factors by over one-third of respondents. One individual mentioned sev-
eral of these qualities:

The ideals of radical inclusiveness and gifting have had a huge impact on
how I live my life. I've become very aware of litter and trash. I've become
more politically active, because I've learned that people are people, and
life is not a spectator sport. I am less intimidated by "politicians," or per-
formers, or actors, or whatever. I'm willing to talk to them, send them
e-mail, letters, faxes, etc. I've realized that it's important to participate in
the processes that greatly affect my life rather than complain uselessly
about things that are happening that I don't like.19

Sometimes the strong emphasis on communal effort and civic respon-
sibility fostered at the festival not only connects individuals to physical
communities on the playa or feelings of personal transformation but
also inspires individuals to carry the event's values into the rest of their
lives by working to enact social change outside of Burning Man. Perhaps
the most significant example to date took place in 2005. In the wake of
the Hurricane Katrina disaster—which happened to coincide with Burn-
ing Man that year—groups of Burners traveled to the Gulf Coast im-
mediately after the event and set up an ad hoc relief effort that came to
be known as Burners without Borders.20 (See DVD, chap. 2.) Setting up
tents and shelters still dusty from the playa, more than two hundred vol-
unteers over the course of eight months distributed food, water, and
other critical supplies; demolished damaged buildings and hauled away
debris; and rebuilt a Vietnamese Buddhist temple in Biloxi, Mississippi,
and a home in Pearlington, Mississippi.21 The momentum generated by
these efforts would be maintained with support from the Burning Man
organization, which continued to spearhead a variety of volunteer civic
relief projects, including working with Habitat for Humanity in Reno,
environmental cleanup and restoration projects in the San Francisco Bay
Area, and building a school in Pisco, Peru, which had been devastated by
an earthquake in 2.007.

Other examples are the efforts of Burners located in New York City
who banded together after the attacks of September 11, 2001, to assist
and support rescue and cleanup crews by donating burn barrels (i.e., re-
cycled oil drums decorated with cut patterns that are commonly used on
the playa to contain fires along the Esplanade and in theme camps) to
cold and grateful city workers. In 2004, when a highly contentious
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presidential election was to take place just two months after the Burning
Man event, some participants took the opportunity to engage in voter
registration and other acts of political activism. For example, one San
Francisco Burner, JX Bell, organized a number of his friends and ac-
quaintances to form what he called the Real World Greeters. Taking the
Burning Man organization's Greeters model as their inspiration but re-
versing it, Bell and his compatriots approached participants in their cars
as they slowly filed out of Black Rock City. Their message echoed the
same basic themes that the Greeters employ: "You're entering into a
strange new culture where you'll need to participate, express yourselves,
give gifts, and leave no trace." In so doing, they also took the opportunity
to direct people to voter registration information appropriate to their
home states.22

CREATIVITY, RITUAL, AND NATURE

Although the various principles that constitute Burning Man's ethos
were the predominant themes in respondents' reflections on transforma-
tion through the event, other themes emerged as well. For example, art
and creativity served as catalysts for one-fourth of respondents. For some,
this was tied to self-expression; for others, it came from observing and
interacting with the work of others. One individual stated:

I now look at art differently. For me, art used to be something that hung
on a wall, and though it should be thought-provoking, there was very lit-
tle interaction in it. Now I see art as all types of things—stuff people make
for you, food given to you, a massage, a thought-provoking movie, etc.
But it also helped me to understand that / could be creative, too. In the
past I've always been a math-science computer nerd. Now I understand
that those things can be artful, and I also have more interest in executing
on my nonlinear artsy ideas.23

Some individuals, totaling iz percent, specifically cited experiences
of spirituality, religion, ritual, or pilgrimage as having contributed to
their sense of transformation. Of those who mentioned spirituality or re-
ligion, most offered simple statements that also alluded to other themes,
for example, "Burning Man for me has become a spiritual pilgrimage
every year. It has renewed my faith in what humans can achieve, in terms
of community."24 Another said, "Burning Man was one of many nonreli-
gious but spiritual activities that I have been cultivating since leaving my
formal religion [Latter-day Saints] one and a half years ago. In this re-
spect it was very powerful for me."25 A few others specifically mentioned

having been changed by an emotional catharsis in rites such as the Burn
or the Temples. For example, one individual stated, "It afforded me the
opportunity to ritualize a great deal of grief I had due to loss of friends
from HIV. For four years after my first Burn I went to the Black Rock
because I needed it. It wasn't a party for me. "26 Another individual of-
fered this story:

In preparing for my first Burn, I was, without really thinking about it, go-
ing through all my belongings, large and small, discarding a lot of "crap"
that I didn't need or that didn't resonate with me anymore. At the end of
it, I had a small pile of letters, photos, e-mail printouts, etc., that I decided
to burn. . . . As the event [was] drawing to a close, I realized I still had this
"stuff." I debated about throwing it into a burn barrel and just leaving it,
but on the final day (Sunday), I realized where it needed to go: into the
walls of the Temple. I rushed over by myself and stuffed everything into
the Temple walls—it was the final hour before they closed it to prepare it
for the burn. That night, I sat holding hands with two of my campmates,
tears streaming down my face, as I watched it burn away all the anger, all
the bad things people had said to me and I'd kept, like some sick testa-
ment to why I am a Bad Person. I doubt I have ever before nor will ever
subsequently feel like I felt that night.27

The natural desert landscape and the rigors of surviving in adverse
conditions were named as critical factors by zo percent of respondents,
as has already been seen in some of the excerpts above. Another partici-
pant stated:

Every time I attend, I seem to gain a major shift in perspective. Part of it is
a result of the physical environment; the stress of being in the desert and
the need to focus carefully on my physical well-being sensitizes me. Emo-
tionally, I'm in a more highly charged, "compressed" community, so my
interactions with other people have a deeper impact. It's an atmosphere
conducive to rapid processing, for me, as I'm in a sensitive, open space in
which I feel basically safe and accepted, and able to explore my limits and
boundaries. I've had really "negative" emotional experiences there, but
every one has ended up being a major catalyst for growth.28

The shared encounters with extreme heat, cold, wind, and dust can serve
as visceral reminders of the fragility of the human body. This environ-
ment can push participants to their limits, thereby establishing circum-
stances ripe for transformational experiences.

Although participants located the sources of their transformation
in many different experiences, they collectively referenced themes
that resonated with Burning Man's ethos. For many Burners, the dy-
namic tensions between self and community—and between self and
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natural environment—provided opportunities to reflect on self, identity,
otherness, and the body. Through free expression, and physical and emo-
tional challenges, many Burners have gained new perspectives on them-
selves, and in turn their cultural and social locations.

PILGRIMAGE AS PASSAGE?

Black Rock City, with its carefully measured streets, lampposts, "down-
town" Center Camp, and other civic amenities, blends the seemingly
alien nature of the playa with a para-urban setting, creating a space that
is both totally other and oddly ordinary. In fulfillment of the event's
"leave no trace" imperative, the city must be completely removed within
about a month of the festival's close and re-created from scratch the fol-
lowing year. In producing and negotiating this aesthetic paradox betwixt
and between emptiness and abundance, Black Rock City readily evokes
a sense of liminality. While the threshold into the Zone has changed
from a simple line etched on the cracked surface of the playa into a long
line of cars marked by surly ticket takers and jovial greeters—and the
sense of temporary autonomy is notably more regulated—the spatial
metaphors of liminality remain pertinent in terms of participants' physi-
cal movements from home to desert and back again.

In his work on Christian pilgrimages, Turner perceived them as
neatly mapped onto the threefold processes of rites of passage. Noting
that the traditional liturgy and sacraments of his own Roman Catholic
faith offered little in the way of the sort of liminal experiences that he
identified in his fieldwork in Africa, Turner (in collaboration with his
wife, Edith) looked to the phenomenon of pilgrimage in the Christian
world, where he saw the processes of liminality, antistructure, and com-
munitas in action. In the ritualized journey and hardships encountered
in pilgrimages, the Turners identified "some of the attributes of liminal-
ity," including

release from mundane structure; homogenization of status; simplicity of
dress and behavior; communitas; ordeal; reflection on the meaning of
basic religious and cultural values; ritualized enactment of correspon-
dences between religious paradigms and shared human experiences; emer-
gence of the integral person from multiple personae; movement from a
mundane center to a sacred periphery which suddenly, transiently, be-
comes central for the individual, an axis mundi of his faith; movement it-
self, a symbol of communitas, which changes with time, as against stasis
which represents structure; individuality posed against the institutional-
ized milieu; and so forth.29

On first reading this passage, I was struck by the number of similar qual-
ities that can be experienced at Burning Man. The event offers a smor-
gasbord of shared ritualized enactments that can cultivate a strong sense
of communitas. The very act of making the trip to Burning Man has cer-
tain ritualistic elements: the necessary preparations, often repeated year
after year, combined with the journey to a distant and unforgiving envi-
ronment converge to give participants a sense that they are performing
ritual behaviors and enacting a kind of pilgrimage. Yet, on further con-
sideration, I also began to recognize numerous ways in which Burning
Man problematizes the qualities that the Turners held to be definitive of
pilgrimages.

Without a doubt, Burning Man resonates in some obvious ways with
the Turners' perspectives. Participants leave behind their everyday lives
and mundane urban centers (separation); journey to a distant, unforgiv-
ing wilderness, where they enter into the carnivalesque setting of Black
Rock City (liminality); and return home, often with changed perspec-
tives or renewed understandings of themselves in relation to the world
(aggregation). In leaving behind the default world of their daily lives—
and framing their sense of separation with such language—Burners ex-
perience a release from mundane structures. This sense of release and
dislocation extends to the temporal, as many individuals seek to im-
merse themselves in the moment and lose track of ordinary time, a col-
lective experience that has come to be called being on playa time. They
also move spatially from center to periphery—from the urban environ-
ments that most of them call home to the wilderness of the remote and
inhospitable Nevada desert. Burners have even adopted their own term
for the aggregation phase—decompression—a reference to the difficulty
of reintegrating themselves into their ordinary lives after the event.30

Yet the separation here is not total. As different as Burning Man or
the playa may be from the default world, Black Rock City consciously
re-creates a familiar "civic" infrastructure, complete with streets, news-
papers, and "peace officers," including representatives of external gov-
ernmental agencies and its own team of Rangers. In addition, many
more experienced participants bring both the comforts and the faces of
home with them; they set up reasonably comfortable camps or travel
and stay in air-conditioned RVs, often in the company of friends and
family. In these regards, the separation from the mundane, ordinary, or
default world is not as total or extreme as the Turners' model intended.

The ordeal quality of pilgrimage identified by the Turners can cer-
tainly be seen at Burning Man. Participants must be prepared to endure
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physical hardship and moments of trial in the harsh environment. With
its extremes of heat and cold, unforgiving winds, unavoidable dust, and
the persistent risk of dehydration, the environment can exact a daunting
physical toll. (See DVD, chap, i.) In addition, Burners may commit enor-
mous amounts of time, energy, and money well above the nontrivial ex-
pense of admission and supplies in order to create elaborate art projects,
costumes, and theme camps, and these "gifts" to the community can be
understood as personal sacrifices.

However, these aspects of "ordeal" are mitigated by modern ameni-
ties: automobiles, ice chests, and relatively easy access to water chief
among them. In this regard, I think of the pioneers on the Oregon Trail
not much more than a century ago who sometimes took an ill-advised
turn late in their arduous journeys through the Black Rock Desert. Some
of these travelers died; others sacrificed everything but what was ab-
solutely necessary for survival, leaving their material possessions along
the trail.31 For Burners, the trip to the playa is a choice, a vacation even,
and technological advances have made surviving, even thriving, in this
inhospitable place quite manageable. Indeed, part of the fun of camping
on the playa may be to attempt to live as decadently and elegantly as
possible in the face of the physical challenges, and while the heat, dust,
wind, and occasional rainstorms may be difficult to endure, they can
also be thrilling; all these are reminders that we too are subjects of na-
ture. For example, some of my frequent campmates have instituted a rit-
ualistic tradition fondly known as "gong camp" in which people bring
out gongs, pots, pans, and other clanging noise makers and stand in the
center of camp making a surreal and celebratory noise during dust
storms. One participant who responded to my survey noted this tamed
challenge: "I had never been to anything like it; the closest thing was
Boy Scout jamborees. Same sense of exploration, fake hardship and self-
reliance, and camaraderie."32

To a certain extent Burning Man invites the homogenization of sta-
tus, although in this context participants' shared condition is more typi-
cally marked by flamboyant or eccentric dress and behavior than by
simplicity. There is a very real sense in which the playa becomes a level
playing field, as many of the standard roles individuals adhere to in the
default culture fall away by means of the shared experiences of arriving
at and surviving in the desert. The venerated sense of community that
dominates at Burning Man includes an egalitarian idealism that mani-
fests in feelings of connectedness, unity, and hope for humanity that are
held to be absent in the default world.

Participants' notions of community, as seen in some of the narratives
above, often reflect emotional sentiments of fellowship, affinity, and one-
ness that are among the hallmarks of communitas. But this apparent
parallel between Burners' collective sense of community and Turner's
communitas must be treated with caution. On a basic and pragmatic
level, the term community is sometimes employed by Burners to refer to
the physical dimensions of both person and place, whereas Turner coined
the term communitas in part to distinguish "a modality of social rela-
tionship from an 'area of common living.' "33

Nor is the homogenization straightforward or universal here. Not
only is Burning Man a heterodox community; there is an extent to which
participants inevitably replicate society's class structures and other dif-
ferences by what they bring with them to the desert, thus undermining
the ideal of communitas. For example, some can afford to travel and stay
in RVs, and others cannot; some have the resources to create large and
technologically complex art projects, and others do not. The expense of
the event also renders the festival mostly inaccessible to those without suf-
ficient means, and the event is by and large—although by no means
universally—attended by whites.34 Stereotypical gender-based divisions
of labor are also sometimes reproduced. Although there are, of course,
ample exceptions to these generalizations, it has still most commonly
been men who have made the big pyrotechnic art, and it has also more
often been men who have built shade structures and pounded rebar
stakes into the ground.35 Even in the Burning Man organization, although
both women and men work in various capacities in all the departments,
men lead both the Rangers and the DPW while women manage Com-
munications and Community Services.36 There is also a differentiation in
status on the playa between those who are more experienced or long-
time Burners and first-time attendees (semidisparagingly called newbies),
as well as a disparity between members of prominent and favored theme
camps, that are given preferential placement along the Esplanade, and
those who camp on the outskirts of Black Rock City, differences that
can cause tension and territorial disputes.

Furthermore, as we have seen, Burning Man has changed a great
deal as it has had to negotiate the concerns of the state, and this is cer-
tainly reflected in the qualities of liminality, communitas, and auton-
omy at the event, down to the event's most basic rituals. Recall, for ex-
ample, the increasing distance between participants and the Man
deemed necessary by the increasingly large crowds. With these changes,
communitas at Burning Man has become increasingly normative or
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You know that
you're a Burner when...
You take the weird big bubble wrap stuff
that your mail order computer equipment
was packed in and wrap it around your
body trying to come up with a playa fash-
ion concept.

Someone says VPVC and you think 'shade
structure' before thinking 'sprinkler pipe.'

Sneakers in the dryer sound suspiciously
like the bad techno music you heard on
Burn Night.

You have some Burner friends in a non-
Black Rock City context, and you have to
ask them what their real names are to
order to introduce them to your more
mundane friends.

You're much better prepared than most of
your family and friends to handle a situa-
tion when the water or power goes out.

Your mundane friends come to you first to
borrow camping equipment.

You get more e-mail from the Burning
Man list than from spammers.

At an after-Christmas sale you're in the
store, loading up on strings of lights
because, "those would be great for our
camp!"

You start wondering when tickets will be
going on sale to an event that's still ten
months away.

You go to a park and find yourself picking
up garbage and "moop" that others left
behind.

Your new source of cool ideas in fresh
gear for club wear and parties is the
Army-Navy surplus store.

You go to the Louvre and wonder what all
of the various "masterpieces" would look
like wreathed in glorious flames.

Getting up everyday and putting on
clothes seems unnatural.

You never really go camping but have way
more camping gear than any of your
friends.

You start saying things like, "This one ,
time at Burning Man..." a la American
Pie's uOne time at band camp" refrain.

You start lusting after the deluxe sun?
showers at REI. > " *

You start collecting weird objecls that
justseem playa-esque.

vWearincj ram's horns toja fiarty seems
^jkej|§£jriost natural thing in the ^jMku*

l e t t i n g your oil c h a n j ^ d ^ t t ^ J ^ W e ^ ^
.makes you g i g g l ^ a ^ ^ ^ ^ ^ a l l serious.

Going ̂ nao ie t i ^pMa whofe^ew^
meaning in At ig lp
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around doing cartwheels in Black Rock
City.

You cave in the top of your Suburban and
you smile ... because it was just enough
wood to make your ideal structure.

You care more for the people you met in
Black Rock City than your own neighbors.

The term 'freak' is a compliment to you.

People don't understand why you just
"give things away." Or pick up litter.

Water becomes your drink of choice and
you always subconsciously note whether or
not you "piss clear."

You're heard arguing with another man
about who's skirt is more manly.

You keep multiple bottles of water stored
in the fridge and in your car. And you
don't live within hundreds of miles of a
desert.

The wallpaper on your screen is a shot
you took of a piece of untouched Playa
from five feet in the air.

You'd drive three hours on the crappy
traffic-choked interstate just to have a
beer with somebody you camped near two
years ago.

You subconsciously break your non-BM
friends down into two categories: Those
that could appreciate and involve them-
selves and become Burners, and the others.

- compiled by Penfold, Pyrokitten,
Bobby G, Fred Silver, Joe McCleskey,

Dogdrum, Erika Bellas, Andy Wing,
Bonzai, William Schaeffer, iD, and

SirJames of the Playa

Watching the '^m^tics at Cirque du \
Soleil makes^y^^ish you werl^nnihi
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ideological rather than the ideal of free spontaneity still desired by
many participants.

In Burners' condemnation of default culture, the event provides am-
ple opportunities to reflect on the meaning of basic religious and cultural
values. At Burning Man the juxtapositions of religion/spirituality, par-
ticipant/spectator, self/other, and nature /culture, among others, prompt
individuals to reflect on their own orientations to these concepts, ulti-
mately encouraging an awareness of their malleability and thus support-
ing the Turners' assertion that pilgrimages can generate experiences of
both personal and social transformation. Yet even those who have expe-
rienced profound life and perspective adjustments as novices at Burning
Man often outgrow what was once a deeply radicalizing experience. For
those who have become adepts in this context, the opportunities to see
the world and one's position in it from a different vantage point may not
be ongoing. After attending for a number years, the once-extraordinary
experience can become almost routine: the festival loses some of its
initial enchantment and mystery for those who know what to expect.
Many longtime Burners eventually begin to criticize various aspects of
the event as increasingly lacking in whatever quality of magic it was that
initially, and repeatedly, drew them in the first place, and sometimes for-
merly avid participants burn out and choose to move on to new interests
and other life experiences. Those who continue to attend year after year
often do so for the sense of community it provides, and their time in
Black Rock City becomes a family reunion of sorts.

For example, one participant said she decided to stop attending Burn-
ing Man because it had become "too big." "The event interferes with
my appreciation for the desert environment, it's losing its impact on my
psyche, and it's time to seek new perspective adjustment tools," she con-
tinued.37 Another participant told me that he feels there are now "too
many people [and] too much spectacle for the sake of spectacle. [I'm]
moving on in my own life."38 One former participant shared his lengthy
critique:

In the past tense, it was all about freedom, freedom, freedom, baby. The
freedom to do what you wanted, wear what you wanted, bring what you
wanted, drive what you wanted anywhere you wanted. The event was a
blank slate which you could gleefully fill with whatever and whoever you
could bring with, you. . . . Freedom has been replaced by stifling bureau-
cracy, limited movement and tired formula to create what amounts to a
rather controlled desert car-camping experience. The focus that it had on
the small and the personal and the DIY [do-it-yourself] is mostly gone, and

it is now basically a big-ass party in the desert with way too many people
and way too many bored law enforcement personnel wandering about. For
those who enjoy Burning Man in its present form, I say, more power to
you, enjoy it by all means. . . . [B]ut for me, the things that drew me to the
event in the first place scarcely exist anymore. As someone once said, you
can't go home again. I will leave it to others. I am done with it and have
been since 2.000. Time to move on.39

However, a woman who founded and formerly ran the Center Camp
Cafe saw this process as only, natural. Individuals, she said, get what
they need out of the event and then reach the point where they need to
move forward and take that experience into other parts of their lives and
the rest of the world.40 This too is an aspect of the experiences of trans-
formation prompted by Burning Man. Although many individuals on
this pilgrimage may repeatedly experience life- or perspective-changing
encounters, it may be that these experiences cannot be reproduced in-
definitely even if the festival itself, theoretically, could.

It has been said that pilgrimage may be better understood as a realm
of competing discourses—both secular and religious.41 Burners do in-
deed engage in a plethora of diverse and sometimes contradictory dis-
courses as they seek to make sense of their individual experiences of the
event and to disrupt or reinvent traditional perceptions of community,
culture, self, ritual, and spirituality. While events such as Burning Man
may temporarily dissolve normative or default societal structures and
open up liminoid zones of freedom and autonomy—as Turner theorized—
they also reproduce and ultimately support many dominant ideologies.
More often, pilgrimages can be seen as serving multiple purposes simul-
taneously, and Burners tend to see their pilgrimage as being "whatever
you want it to be." Furthermore, despite the extent to which experiences
of radical life or perspective change are commonly reported by Burners,
it is important to acknowledge that approximately 10 percent of survey
respondents did not feel that the event had changed their lives in any way,
and roughly another 10 percent said that the event had changed them in
some ways but that other experiences in their lives had been more per-
sonally significant.42

Inevitably, the heterotopia of Burning Man imperfectly reflects the
Utopian visions and aspirations expressed by both participants and or-
ganizers, as the event's core values are not universally or flawlessly em-
braced and enacted by all. For example, although there are occasional
acts of violence or theft—a few people have been victims of random
assaults, and bicycles in particular have been a favored target of
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thieves—such occurrences remain comparatively rare among the tens of
thousands of Black Rock City residents. On another level, those whose
behavior is perceived as violating or undermining the event's founda-
tional values or who are viewed as giving nothing back to the commu-
nity may be seen as spectators by other Burners.

Thus while Burning Man is construed on the one hand as "whatever
you want it to be," this is perhaps best understood as a framework for
personal interpretation. As clearly evinced by the criticism lobbed by
many participants, there is an idea of what the event should be, and this
process too is a dialectic. As the parameters of behavior become more
clearly defined and widely enacted, thus constituting an orthopraxy
(meaning "correct practice" or "correct action") if not an orthodoxy
("correct doctrine" or "correct thought"), divergence from these ideals
likewise comes more sharply into focus.

PILGRIMS OR TOURISTS?

Some Burners might regard themselves as pilgrims, but it is unlikely that
they would want to be considered tourists, given the stigma attached
to that term. Indeed, the term spectator functions here as a kind of
synonym for tourist. Still, as Turner and Turner observed, "A tourist is
half a pilgrim, if a pilgrim is half a tourist."43 Given the realities of con-
temporary global travel, it is increasingly difficult to differentiate the
secular tourist from the spiritual pilgrim. Burning Man both attracts and
resists attracting attendees that some might consider mere spectators or
tourists, and although Burners promote and practice decommodification
and gifting within the bounds of Black Rock City, the event nevertheless
remains embedded in global capitalist economies and can be seen as a
popular commercial travel destination.

For example, in 2.004 Burning Man was featured on an E! Entertain-
ment cable television show that counted down the "top ten party spots in
the world." Burning Man was listed at number 3, just behind Cancun,
Mexico (popular with some college-age U.S. tourists), at number 2 and
Ibiza, Spain, at number 1, which, with its innumerable nightspots, is a
major international party destination. In 2002 my colleague Mark Van
Proyen—who typically spends several summer weeks traveling around
Europe and thus waiting on train platforms with many of those headed
to and from Ibiza and other glamorous locales—reported that he was be-
ginning to see more and more apparently young, wealthy, and fashion-
ably attired individuals at Burning Man who looked like members of

what he dubbed "the Ibiza set."44 Such possible associations aside, there
does seem to be a pronounced influx of attendees who show up very late
in the week solely for the "big night" of the Burn. More than once I have
observed large numbers of individuals hanging out in the Center Camp
Cafe on Saturday afternoon who were a little too clean and well dressed
to have been on the play a for more than a few hours. The Cafe may be a
comfortable refuge for those who have come only to party for one night
and who have probably not bothered to set up their own camps.45

Various genres of so-called electronic or techno music feature promi-
nently in the many nighttime dance-oriented theme camps at Burning
Man, and some participants are clearly drawn to Burning Man by this
scene. Still, these are but one among many of the diverse subcultures and
activities that can be found in Black Rock City. Many participants never
partake of these venues, and some see them as antithetical to the event.
There are several issues underlying these tensions, most of which can be
traced to aesthetic, musical, and other lifestyle differences between vari-
ous segments of the Black Rock City populace. For their part, organizers
are wary of the potential legal or other consequences entailed by being
too closely associated with the electronic music scene, and experience
has shown them that those who attend only to party, in whatever capac-
ity, may be less likely to uphold the ethos of Burning Man. In this re-
gard, organizers publicly downplay and recast these elements by, for ex-
ample, referring to dance camps as "large-scale sound art" and by
requesting that publications geared to the international electronic dance-
music subcultures refrain from listing Burning Man in their event calen-
dars. They also dissuade prominent or internationally known deejays
from promoting their attendance at Burning Man. Those who perform
at the event have been told that it must be as their gift to the community
and must not be actively publicized and certainly not charged for.46

With its potpourri of interactive theme camps and "attractions," an-
other very different kind of tourist site to which Burning Man can be
compared is Disneyland, and Harvey has called Burning Man "Disney-
land in reverse."47 Yet even while Burning Man seeks to be a decom-
modified and DIY (do-it-yourself) event, it can feel at times like the event
has stumbled a bit closer to Disneyesque spectacle. For example, starting
in 2003 the Artery volunteer team began offering an official "art tour"
that conveys participants who sign up for this service around the playa
in art cars to see the prominent art installations. I took advantage of this
tour in 2004 and can attest that it was certainly convenient and that I
also learned some things about the artwork that I would not have been
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thieves—such occurrences remain comparatively rare among the tens of
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likely to discover on my own.48 Nevertheless, it seemed rather strange to
be ferried about in a tramlike art car, listening to a guide tell us what was
what via a small loudspeaker. The experience felt distinctly "touristic."

Such slippages aside, Burning Man remains in many ways a far cry
from the kind of commercial tourist spectacle that is Ibiza or Disney-
land. For many participants, Burning Man may be the primary annual
holiday, and in a society in which many workers are allotted only two
weeks of vacation per year it is perhaps remarkable that so many Burners
choose to spend one of these weeks at Burning Man, which can be phys-
ically demanding "hard work." Yet they prefer this noncommodified—
and hence nontouristic—experience over a more conventional and per-
haps more relaxing vacation elsewhere.

Anthropological studies of tourism have often foregrounded the ten-
sion between commodification and authenticity, framing tourism as an
expression of and outlet for individuals' discontent with "modern" cap-
italist society by way of romanticized encounters with the "premodern."
For example, Dean MacCannell noted that while modern tourism de-
pends on both the leisure time and "disposable" income provided by
capitalist mechanisms, it'is also seen to furnish a release from those very
systems as individuals go in search of something felt to be more authen-
tic.49 MacCannell would go on to argue that what is at stake in the
"touristic" is an experience of otherness. As cultures become increasingly
commodified, the "product" that is sold to the Western tourist is an en-
counter with the other, such that tourism becomes a zone for the "staging
of otherness."50

Just as Burning Man cannot be pigeonholed as essentially spiritual or
religious, or for that matter as either purely pilgrimage or tourism, so
too should it not be definitively labeled as either a pre- or a postmodern
phenomenon. There is increasing consensus in tourism studies—as else-
where in the scholarly world—that demarcating any essential dichotomy
between "modernity" and "nonmodernity" is limiting, static, and ulti-
mately meaningless in the contemporary globalized world.51 Still, some
of the concepts and practices generally signified by the terms modern,
premodern, and postmodern remain readily observable cultural tropes.
Through the symbolic hybridity of the event's art, theme camps, and rit-
uals, Burners often perform romanticized conceptions of "primitive" or
"exotic" others while also often parodying elements of American de-
fault culture as inauthentic or inferior.

Recall, for example, the diverse cultural motifs adopted in the operas
and Temples, or HelCo's sarcastic caricatures of ubiquitous corporate

icons. Hybridity was also apparent in a 2003 art installation called the
Carousel Numinous, which consisted of three carousels, each featuring
a series of wooden panels painted with mutated mythological creatures:
a naked Christlike sacrificial figure with a lamb's head, surrounded by
corn plants with Native American motifs; a Buddha figure seated before
a flaming labyrinth with wings on his head and a Kabbalistic "tree of
life" formation on his chest; and a gray-green alien figure standing on
top of a ouija board, with a Masonic pyramid in one hand and the other
holding the hand of chimpanzee, with flying saucers and strands of
DNA in the background.52 (See DVD, chap. 2.) Another artwork from
2003 that commented on the emptiness of the default world was a piece
called Burning GreyMen, consisting of several rigid, lemminglike lines of
small gray papier-mache men—all with receding hairlines and dressed in
drab business suits—facing a central altar on which rested a hearth. Par-
ticipants were invited to inscribe a burden, limitation, or conformity on
a small piece of paper and affix it to one of the GreyMen before they
met their fiery demise.53 (See DVD, chap. 6.) A final example that occa-
sionally showed up on the playa beginning in 2002 was a giant inflated
Ronald McDonald figure that had been liberated from its fast-food
chain and painted to resemble a golden seated "McBuddha." By comi-
cally merging an idealized Eastern aesthetic with an utterly banal Amer-
ican icon, this piece cleverly reversed a ubiquitous corporate brand in the
guise of the quintessentially un-materialistic Buddha (fig. 7).

At Burning Man the ordinary modernity of the default world is asso-
ciated with the fake, while the exotic, primitive, or natural remains ide-
alized as more truly real. Burning Man explicitly offers itself up as an
alternative to the normative, the commodified, and the institutionally reli-
gious, and what is valued in this context is an experience deemed more au-
thentic or immediate. At the same time, participants critique Burning Man
wherever they believe that it fails to authentically live up to its own
Utopian ideals as it is brought into increasing tension with the everyday
bureaucratic and capitalistic world.

Burners' narratives reveal that in this context it is often a dialectic be-
tween communally embedded experiences of others and concomitant en-
counters with the self that engenders feelings of personal transformation
and that can also inspire contributions to social transformation. But in
this context, the other is not simply a fetishized marker of what you are
not but a reflexive authentic self that you desire to become. The natural
environment is also sometimes viewed as a kind of other on the playa,
encounters with which were likewise said to provoke experiences of
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FIGURE 7. "Ronald McBuddha" by unknown artist, 2002. Photo by
Lee Gilmore.

transformation for many Burners. By connecting with a sense of com-
munity, in being moved to reflect on oneself as reflected in others, or in
being tested by the embodied experiences of the playa, Burning Man pro-
vides models that invite participants to create and negotiate their own
frameworks of identity.

Through borrowing and mixing an enormous variety of cultural sym-
bols that engage with exotic ideals of otherness and fictive authenticities—
which can be viewed as symptomatic of "modern" stereotypes of the
"premodern"— Burners re-create themselves as their own exotic others,
which can ironically entail or induce an experience of becoming more
authentically oneself. Paradoxically, while this hybridity creates a con-
text considered by most participants as more authentic, the very ap-
propriation and reproduction of these symbols and narratives renders
them, on a fundamental level, inauthentic, thus destabilizing fixed or

rigid distinctions between these concepts. As participants play with di-
verse cultural images and ideas—alongside various notions of cultural
boundaries or authenticity—Burning Man provides a theater by which
to apperceive the extent to which all cultures are constructs, thereby re-
vealing their ultimate inherent plasticity and mutability.

CONCLUSION

Burning Man is a creature of contradictions that can facilitate signifi-
cant reorientations in time and space and spark remarkable life changes.
Through this pilgrimage, many participants experience something be-
yond the ordinary: they touch, for a moment and in their own ways, a
sense of something meaningful in their lives that was missing before.
Participants report numerous different perspectives on what prompted
their experiences of transformation, but many referred to elements of
the value system that over time has come to be established as the event's
core principles. While categorically rejecting orthodoxy, participants
and organizers collectively promote an orthropraxis of sorts by way of a
clearly delineated ideology that encompasses personal, social, and envi-
ronmental responsibility, alongside individual freedom. Even where ad-
herence to these ideals is lacking, participants' critiques illustrate the
varying degrees to which these ideals are both embraced and contested, a
process stemming in part from the desire for authenticity and resistance
to hierarchical authority. Many participants have been drawn to this event
in the first place because, to varying extents, they already share its basic
values, and in performing the ideology of Burning Man as it maps onto
their personal experiences, they have helped to dialectically shape the
event by collectively transmitting an ethos that capitalizes on and rein-
forces a nascent worldview, which can in turn engender variously located
experiences of transformation.

For many survey respondents, feelings of personal transformation
often emerged from or took root in encounters with community. The
connections with others that have been forged or deepened through
the festival often have meaningful and lasting impacts that transform
participants' daily lives well beyond Black Rock City. Through the
explicit invitation to creatively and unreservedly express themselves,
many participants feel freer to continue these expressions long after
the event's conclusion. Having participated in this alternative, albeit
temporary, social model and having witnessed the mutability of cultural
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norms, values, and symbols through this experience, some participants
are moved to continue to enact Burning Man's ideals in the default
world.

The juxtaposition between the vastness of the Black Rock Desert and
the civic circle of Black Rock City has the power to foster unique per-
ceptions of space, land, environment, and time—both embodied and
imaginal—such that the natural world itself can be productively per-
ceived as other. The desolate landscape invites the imagination to popu-
late its open terrain, as participants create a mind-boggling array of ex-
pressive projects, producing a stark visual contrast between geographic
emptiness and artistic abundance. The desert also evokes a potent im-
agery of mystery, abstraction, and limitlessness, as well as time-honored
connotations of hardship and sacrifice, creating the context for esoteric
experiences in a quasi-mythical setting. These dynamic encounters between
self and other—in tandem with embodied experiences of the desert—
coalesce to generate critical transformations for many participants, lead-
ing some to ascribe spiritual significance to the event.

Burning Man's numerous ritualistic elements—symbolic appropria-
tion and invention, the agency and reflexivity afforded by participation,
the visceral creative and destructive forces of fire, along with the ardu-
ous journey of pilgrimage—lend themselves to experiences of transfor-
mation. In considering some of the complexities, ambiguities, and ten-
sions between Burning Man's performance as a "sacred" pilgrimage and
its "profane" touristic elements, the event's simultaneous reflection of and
resistance to the quotidian forces of commodification and modernity be-
comes apparent. As actors on the global stage of travel, tourism, and in-
tercultural exchange, Burners perform, contest, negotiate, and play with
varied notions of authenticity, otherness, and the exotic in their quests to
re-create and transform themselves.
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OUR PLACE IN NATURE

Anumber of years ago, I was in Manhattan being interviewed by a
feminist historian who was writing an article on the wome'n's

movement. In the course of our conversation, I mentioned that my
partner and I were uncertain of our summer plans as we might be fac-
ing a short stretch in jail for blockading at Clayoquot Sound up in
British Columbia, where we had been protesting the logging of old-
growth forests.

My interviewer peered forward and said something high on my list
of Least Favorite Responses to Political Action: "Are people still doing
that sort of thing?" This was, of course, many years before Seattle,
when large street actions were just not happening and protests in the
forests were not being covered by the New Tork Times.

When I assured her people were indeed still doing that sort of
thing, she leaned back, pen poised in the air, and said, "You know, I
think to most New Yorkers the environment is sort of unreal." While
I was digesting that thought, she went on, "I mean, we support it, save
the whales and all that, but we don't really believe in it."

This conversation made a lasting impact on me. At first, I laughed
and felt superior, but as I began to consider her words I realized she
had articulated a problem that went far beyond New Yorkers — that
was, in fact, a condition shared by lawmakers, corporate executives,
decision-makers of all kinds. The environment seems less real than the
balance sheet or the latest results of voter polls.

But as I thought longer about the situation, my smugness began to
erode. For if I were honest, I would have to admit that to most city
dwellers, even most environmentalists, even most Pagans who claim to
worship nature, in reality the environment is sort of unreal, something
we visit from time to time, or appreciate aesthetically, without deeply

grasping that our lives depend upon it. My family and I had been
arrested for trying to protect old-growth forest, but the truth is that
until our friends took us hiking, we wouldn't necessarily have known
old growth when we saw it. How could we? There isn't enough of it
left anywhere reasonably accessible for us to have become familiar with
it. Like many people, I garden — but the vegetables and fruit I grow
are a wonderful addition to the food I buy, not my major source of
subsistence. I may worry about the weather, but it rarely determines
my income or my daily caloric intake.

We all live in a culture that has more and more made the environ-
ment unreal, something exotic we watch on PBS, not the daily fabric
of our existence. I began to feel that developing a real relationship with
nature was a vital part of both our political and spiritual work.

To do that, we need to be aware of the underlying attitudes that
separate us from the natural world. There are, of course, the overrid-
ing philosophies that see human beings as above nature and therefore
entitled to exploit the natural world for human ends. These philoso-
phies arise both from religious sources and secular worship of profit,
and the damage they cause is massive and visible.

But there is another more subtly damaging view of the human
relationship to nature, and the damage it causes is perhaps more insid-
ious because this view is often held by activists and environmentalists
themselves. That is the attitude that human beings are somehow
worse than nature, a blight on the planet, doomed to despoil what-
ever we touch, and that nature would be better off without us. Now,
I admit that a case can be made for this view — nevertheless I think
that in its own way it is just as damaging as the world view of the
active despoilers. For if we believe that we are in essence bad for
nature, we are profoundly separated from the natural world. We are
also subtly relieved of responsibility for developing a healthy relation-
ship with nature, for learning to observe and interact and play an
active role in nature's healing.

The humans-as-blight vision also is self-defeating in organizing
around environmental issues. It's hard to get people enthused about a
movement that — even if only unconsciously — envisions its extinc-
tion as a good. And people don't act effectively out of feeling bad,
guilty, wrong, and inauthentic. As long as we see humans as separate
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from nature, whether we place ourselves above or below, we will
inevitably set up human/nature oppositions in which everyone loses.

There is another view, a view held by most indigenous cultures, by
bioregionalists and permaculturalists and many people who live closer
to the earth — and that is to see humans as being ourselves as much
nature as any old-growth redwood, mosquito, or wildflower. We are,
in fact, animals. We are bodies evolved over billions of years to eat,
shit, breathe, drink, reproduce, die, and decay like other bodies. In
nature, every giant whale and tiny microorganism has a role to play in
the balance of the whole. How arrogant to think that we don't!

What might that role be? One hint might be contained in the
words of Mabel McKay, Cache Creek Porno elder and basketmaker:
"When people don't use the plants, they get scarce. You must use
them so they will come up again. All plants are like that. If they're not
gathered from, or talked to and cared about, they'll die."

Could it be that we are supposed to be talking to the plants and
animals, interacting with them, accepting the gifts they offer, and
using them in ways that further their growth? The Porno basketmak-
ers, by collecting sedge roots, pruned and thinned the stands of sedge
and improved their habitat. The sedge, flourishing by the riversides
and on the banks of creeks, helps hold the soil with its roots, prevent-
ing erosion. The First People of California pruned, coppiced,
harvested, and burned the grasslands and forests in patterns that cre-
ated optimum conditions for wildlife, for both open meadows and the
growth of the great trees. Their interaction with the land was so ele-
gantly attuned that European invaders missed it entirely, believing they
had found a wilderness untouched by human intervention (and open
for their exploitation), when what they had actually found was more
in the nature of an exquisitely cared-for wild garden.

All over this continent, native peoples used fire, prayer, tools, and
ceremonies to influence their natural environment. The ecosystems we
revere in forest and prairie co-evolved with human cultures. Outside
of the highest mountain peaks and the glaciers, no "untouched"
wilderness existed here. European preconceptions and racist dismissal
of other cultures created the fantasy of the "virgin" wilderness. The

^f$f/"nature" we see ourselves as blighting was formed by millenia of
)itation.

Indigenous cultures around the world, including those we draw
from in our present-day Pagan traditions, have seen themselves as part
of nature. Not all have been successful in keeping the balance: indige-
nous cultures have hunted animals to extinction, have destroyed forests
and desertified cropland. We must not romanticize other cultures, but
neither should we close our eyes to what we can learn from them.

The first lesson is that we as human beings do have the capacity to
meet both our needs and those of the nonhuman beings around us, in
ways that actually increase diversity, habitat, balance, and beauty. If we
fail to do so, it is because of a flaw in our attitudes, our observations,
our goals, or our actions, not our inherent being.

The second lesson we can learn is that nature wants to talk to us.
Far from being better off without us, nature would be incomplete
without human eyes admiring her and human voices singing praise,
human hands tending, pruning, and gathering, and human bellies
filled with her bounty. The plants will die if they are not cared about.
And especially right now, when so much of nature suffers from human-
inflicted wounds, we need human creativity, ingenuity, and sweat to
renew the balance our out-of-tune culture has damaged.

DEVELOPING BONDS TO PLACE

All of our ancestors were indigenous to somewhere; that is, they were
deeply rooted in one place, living in a culture in which sustenance,
spirit, and culture arose from the plants, animals, climate, and
resources of that particular land. If we are going to create anew polit-
ical/economic/social system, one that truly cares for the environment
and for human beings, we may need to become indigenous again, to
find at least one spot on the earth we can know intimately.

Come and walk with me in the Cazadero Hills, and I can tell you
the names of all the trees. I know where the rare California nutmeg
grows, where to find berries in the summer and matsutake mushrooms
in the winter, where the gray squirrel crosses the stream running down
the big-leaf maple branch and leaping into the redwood, where the
ravens court each other with aerobatics after the winter storms. My
neighbors, who have lived here longer, know even more.

Because I know these things about my land, I can walk into any for-
est where the trees are strange and understand something about the
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relationships going on. I know what health, stress, and recovery look
and feel like, and I can be more intelligent in my interventions.

I didn't learn these things in a day, or a week. It takes time to get
to know a place. Permaculture, the system of ecological design I
attempt to put into practice on my land, has a guiding principle: "Use
thoughtful and protracted observation instead of thoughtless inter-
vention." Learning a place takes time because what we need to
observe are patterns that only become apparent through time. Not
just, "What are the birds in my backyard today?" but "What birds
come and go throughout the different seasons? How do their popu-
lations change? Are there more this year than last year? How do I
know? Is this a one-time fluctuation or part of a larger trend?" And
those questions are just the beginning. Indigenous myths and cere-
monies reflect thousands of years of careful observation, codified into
songs and tales and rituals that tell us what is supposed to be going
on, and when.

Observation itself, for most of us, requires a shift in awareness.
Most of us don't actually know how to see and hear what is going on
around us in the physical world. When we do go out into the forest or
the mountains, nature becomes a scenic background to pur own
thoughts and dramas. If we grew up watching television or riding on
the freeway instead of watching birds and animals and walking
through the woods, our brains may literally need to be repatterned.

Jon Young, director of the Wilderness Awareness School8, which
teaches these observational skills, tells of a psychology experiment in
which two groups of cats were raised in two different rooms. The first
room was painted in vertical stripes, the second in horizontal stripes.
After a few months, they were both brought into a room full of chairs,
with both vertical and horizontal parts. The cats raised in the vertical
room avoided the chair legs but bumped into the crossbars. Those
raised in the horizontal room steered clear of the crossbars but ran into
the legs. They literally couldn't see what their brains had not grown
accustomed to seeing. After many collisions, however, they learned.

Tr -,vc want to repattern our awareness, we need to arrange some
regu ; : collisions with nature. The Wilderness Awareness School
sre-ses finding one spot, whether it's in the country or your backyard
in ihe cicy or a vacant lot beside your house, and spending some time

there each day observing what is going on, consciously opening all five
of your senses.

When we begin this practice, we can begin to understand some-
thing of what it means to be bonded to a place. The dominant culture
has no word for or true understanding of this bond. It stresses attach-
ment to people, to family, lovers, and mates as well as attachment to
things, to property and commodities and the money that allows us to
buy them. Connection to place is seen as unimportant, a sort of aes-
thetic thing, but really, one place is as good as another.

To indigenous cultures, the bond with place is more akin to the
bonds we expect with our mothers or our closest family. Jeannette
Armstrong writes from the Okanagan perspective: "The Okanagan
word for 'our place on the land' and 'our language' is the same. This
means that the land has taught us our language. The way we survived
is to speak the language that the land offered us as its teachings ... We
also refer to the land and our bodies with the same root syllable. This
means that the flesh which is our body is pieces of the land come to us
through the things which the land is ... We are our land/place. Not to
know and to celebrate this is to be without language and without land.
It is to be dis-placed. The Okanagan teaches that anything displaced
from all that it requires to survive in health will eventually perish ... As
Okanagans our most essential responsibility is to learn to bond our
whole individual selves and our communal selves to the land."9

The whole system we call "globalization" is predicated on the
destruction of this bond. The global corporate economic system has
displaced millions of people. A capitalist economic system needs a
workforce of mobile and expendable people, who can be brought to
work when the need for production is high, laid off or transferred
when its low. And indigenous peoples have an annoying habit of valu-
ing the integrity of their land and culture over the profits that can be
extracted from the resources it may command. The whole ideology of
"efficiency" and "integration" is aimed at shoring up an economic sys-
tem in which no region is self-sufficient, in which the resources of the
entire globe are available without restraint to corporations that wish to
exploit them, and in which the entire world is one huge market open
to all, Corporations and enterprises are displaced as well — they are no
longer tied or responsible to any local community. They are free to
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pick up and leave if local regulations become too onerous, or local
labor too demanding.

The world we want to create, the revolution we foster, would
reroot us back in place. At one of the early meetings of our local land
use group, the Cazadero Hills Land Use Council (or CHLUC, pro-
nounced "Cluck"), my neighbor Bob Madrone defined our work as
"becoming indigenous." At the first World Social Forum in Porto
Alegre, Brazil, in 2001, an indigenous speaker defined what it means
to be indigenous. "It's not the color of your skin," he said. "It's not
even about being raised in a traditional way. It's about being a
guardian of the common treasure of the land."

BRAZIL'S MOVIMIENTO SIM TERRE

One of the best examples of a balanced human/nature relationship
comes from the MST of Brazil. The Movimiento Sim Terre, or
Landless Rural Workers' Movement, is the largest direct action move-
ment in the world.10 Since 1984, they've enabled hundreds of
thousands of very poor people to reclaim unused land and start settle-
ments that the government, in time, is forced to legalize.

An MST encampment is the embodiment of reinhabitation.
Although the members of the settlement are generally from the poor-
est strata of Brazilian society, without any formal education, the MST
teaches a high degree of ecological literacy.

I visited two encampments in February of 2001. When my com-
panions and I arrived at the first legalized camp with a cargo of bright
balls, we were greeted by a pack of delighted children and Tane Rosa,
the schoolteacher. Tane Rosa was surprised and happy to learn that I
also lived in a rural area. She immediately asked me four questions:
"What kinds of trees do you have? What kinds of birds do you have?
Do you have any wild animals? What can you grow?"

We walked up to her garden, picked okra for lunch, and she pointed
out to me the medicinal herbs and edible wild plants growing alongside
the path, just as I would do for her if she came to visit my land.

When we toured the encampment, she pointed with pride at the
new coffee planting that would be an example of agroforestry: shade-
grown coffee planted under trees that provide fruit and habitat for
birds and animals. There are three separate areas of indigenous forest

left, and the settlement is planting forest corridors to link them and to
provide more wildlife habitat.

In the room we stayed in is a poster that outlines the Ten
Agreements of the MST. It reads:

OUR AGREEMENTS WITH EARTH AND WITH LIFE

Human beings are precious because their intelligence, work, and
organization can protect and preserve all forms of life.

1. To love and preserve the earth and all natural things.
2. To always improve our knowledge about nature and agriculture.
3. To produce food to eliminate hunger in humanity. To avoid

monoculture and the use of agricultural pesticides.
4. To preserve the already existing forest and to reforest new areas.
5. To take care of the springs, rivers, wetlands, and lakes. To fight

against the privatization of water.
6. To make the camp and community beautiful by planting flowers,

medicinal herbs, and trees.
7. To adequately treat the trash and to fight any threats of contam-

ination and aggression of the environment.
8. To practice solidarity and to revolt against any kind of injustice,

aggression, and exploitation against a person, a community, and
nature.

9. To fight against the large estates so that everyone can have land,
bread, education, and freedom.

10. Never sell the land. The land is the supreme gift for the future
generations. Agrarian Reform — for a Brazil without large
estates!

"To love the earth, you first must know it, and by the time you do,
we'll be able to build a better world," Tane Rosa tells us.

LEARNING TO LOVE THE EARTH

How do we learn to know and love the earth? To begin with, we can
each commit ourselves to developing a personal relationship with the
natural world, to making that relationship the heart of our spiritual
practice and the inspiration of our actions in the world.
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Perhaps the best way to begin is simply to step outside and observe.
Find some spot that is still at least partly wild. If you live in the city,
that might mean a less-tended corner of a park or a vacant lot filled
with weeds or an unkempt garden — not a mono-culture lawn under
a few clipped trees or a manicured flowerbed, but any place that seems
slightly out of control. Spend a few moments each day there, if you
can, just looking at the physical reality around you. Not, if you can
help it, speculating on how the trees feel or using them as a back-
ground for your own meditations or personal work, but actually
looking at them, at what insects and birds and animals appear, at how
they grow and change over rime. Just look, feel, listen, smell, taste. If
you get bored, either you've picked a place that's too sterile and con-
trolled to have much going on, or you're not really looking. Notice
how your mind gets in there and what your internal dialogue is, but
instead of focusing on yourself, focus on what's around you.

Over time, you'll be amazed at how much there is to see, once we
open our eyes. And as we relearn our capacity to observe, we'll begin
to understand that what we see is real.

THE PRACTICE OF DIRECT
DEMOCRACY

Direct democracy, horizontal organizing, nonhierarchical structure —
these are all key aspects of our movement. Putting them into

practice is an art that requires a shift in our organizational modes as
well as in our thinking.

Hierarchy is the model of leadership and organization most people
are familiar with and surrounded by from the moment they are born
into a modern hospital through their education in a public or private
school and beyond, whether their later life includes attendance at a
university, a job serving burgers at McDonald's, rising to management
at a large corporation, a stint in the military or attendance at the neigh-
borhood church. Although to many of us, hierarchy has negative
connotations of disempowerment and lack of freedom, the word actu-
ally describes a certain pattern that exists both in nature and in human
affairs. A hierarchy is a branching pattern. Go look at a tree and see
how the twigs connect to one branch, the branches to one larger limb,
the limbs to the trunk.

This branching pattern is extremely widespread in nature. It's the
same pattern found in the way that small rivulets combine into brooks,
streams, and mighty rivers. It's the pattern of our capillaries, veins, and
arteries. Nature repeats this pattern over and over again because it is so
useful. A branching pattern functions for collecting, concentrating, and
dispersing. It branches out to fill the widest possible space as complete-
ly as possible. Notice how a tree fills the maximum volume of space
with leaves or needles that can collect sunlight from the largest possible
number of surfaces. The energy from the sun is transformed into sugar
and then collected and concentrated, and eventually dispersed to feed
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practice is an art that requires a shift in our organizational modes as
well as in our thinking.
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connotations of disempowerment and lack of freedom, the word actu-
ally describes a certain pattern that exists both in nature and in human
affairs. A hierarchy is a branching pattern. Go look at a tree and see
how the twigs connect to one branch, the branches to one larger limb,
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arteries. Nature repeats this pattern over and over again because it is so
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and then collected and concentrated, and eventually dispersed to feed
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the cells of the tree and the roots, which in their structure mirror the
branches. The roots collect water and nutrients, which in turn are con-
centrated and then dispersed out to the branches and leaves.

A branching pattern is also a two-way flow. Streams and rivers carry
nutrients (and pollutants) from the hills down to the sea. Salmon,
swimming upstream, return nutrients from the ocean to even the
smallest rivulets — at least they used to. Now they do only in increas-
ingly rare intact habitats.

A branching pattern links the trunk to the furthest leaf in a clear
line, but it doesn't allow the leaves to directly feed each other. Salmon
cannot leap from the headwaters of one stream to the headwaters of
another.

For a branching pattern to be sustainable, the flows both ways
must be balanced. The energy collected by the leaves is balanced by
the water and nutrients collected by the roots. The trunk, the place
of concentration, is merely a conduit that serves this balance.

But in human societies, branching patterns are often used to col-
lect wealth, resources, and labor from one group and to disperse them
to another group. Barely enough is given back to insure survival. The
value produced by labor is collected from the workers, the leaves of the
corporate tree; then concentrated into the hands of various levels of
management, and eventually dispersed to owners and shareholders.

In such a hierarchy, power and decision-making flow in opposite
directions. Decisions are made by the few in the top echelons and
communicated downward to those who have no voice in the deci-
sions. Inequality and imbalance are justified by assigning a higher
value to those who are the recipients of wealth and the makers of
decisions. They are seen as a different class, a different order of
human being, deserving of more, and both political ideology and reli-
gions reinforce this view. Even God is addressed as "Lord" or "King."

Hierarchies run on power-over: the entitlement and ability of
some groups to control others, extract their labor or resources, and
impose sanctions or punishment. Power-over also reflects the
degree of privilege each group holds. In our society, men have
power over women, white people have power over people of color,
the rich have power over the poor, those who fit the norms of soci-
ety around sexual identity, attractiveness, fitness, age, etc. have

higher status than those who don't. Privilege translates directly into
wealth and opportunity.

A DIFFERENT MODEL: THE WEB

When we begin to organize around the principle of direct democracy
and real equality, we need to look for a different model, a different pat-
tern. It's no accident that the global justice movement has grown
along with the Internet and that the most common metaphor for
online communication is that of the web. A web implies a pattern of
connections that are complex and flexible in ways that a branching pat-
tern is not. In a classic spider web, spokes radiate out from a central
point, linked by a spiral of sticky thread. A web can also concentrate
information: any point on the web can communicate with the center.
But it can also communicate with other points on the periphery.
Sitting on the deck during a break while I'm thinking about this, I
suddenly realize that I'm staring at three webs, all different. The first
is a classic spiral, the second is a dome, held by an intricate arrange-
ment of tension/suspension fibers. And the third seems to have a
random, zigzag architecture. All fill space, and their varied forms allow
more complex modes of connections.

The World Wide Web is a familiar model of this pattern. It allows
multiple forms of communication: one to one, one to a selected few,
one to a whole listserve. It allows the posting of information on a web-
site for many to access, and responses can also flow in many directions.

Actions organized in a direct democratic fashion can be patterned
in many different ways. One model is for participants to form affinity
groups, small groups that support each other, make decisions togeth-
er, and take on some of the specific roles of the action. Affinity groups
send representatives to a spokescouncil, which may be empowered to
make decisions or simply functions to synthesize ideas and proposals
and to send them back to affinity groups for decision-making. Affinity
groups may also combine into clusters or blocs. The organizers are
part of working groups which take on specific tasks: communications,
media, scenario, etc. They may have their own coordinating council.
Their role is to make proposals to the whole body of participants, to
hear feedback, and to implement decisions, but it is the whole body
that ultimately makes decisions.
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The reality, of course, is usually much messier. Actions include
many people who are not integrated into affinity groups. Some arrive
early enough to be included into mass assemblies, where anyone can
come and anyone can speak, without needing to belong to a specific
group. In the early stages of an action, before affinity groups form,
open meetings allow more direct participation.

Most antiauthoritarian groups work by some form of consensus.
Consensus does not mean unanimity; it means that everyone's needs
and concerns are listened to and taken into account. Consensus works
best as a creative thinking process, when enough time is allowed for
open discussion of an issue as well as for synthesis and revision of
ideas to occur. At best, consensus fosters an attitude of openness, of
respect for each person's position, and of flexibility. Consensus can be
time-consuming and frustrating — but so can any decision-making
process in which there are real differences to be resolved. Glossing
over those differences or allowing one side to simply outvote the
other doesn't actually resolve them, and the splits then show up when
the group tries to enact its decisions. There are many resources avail-
able for learning consensus process, and a skilled facilitator can be a
great help to a group.

The model above works for actions, but it may change and devel-
op when a group needs to apply it to the work of an ongoing
organization, when people's energy and commitment must be sus-
tained and long-term accountability must be provided.

I've worked with one such group, Reclaiming, for over twenty
years. Starting in 1980 as a small collective of five women, we've gone
through many evolutionary stages as we've grown and expanded.

Reclaiming began as a tight-knit circle of friends who started teach-
ing classes in earth-based spirituality and Witchcraft together. We were
all in the same ritual circle, knew each other well, and saw each other
frequently. As we taught each class, we recruited new student teachers
for the next, and so our circle began expanding.

Originally, we were an open collective: anyone could come to
meetings, get involved in the work, and participate in decisions. We
shortly realized the pitfalls of this openness when we found ourselves
dealing with an actively hallucinating psychotic at one meeting, or
with people who had strong opinions but no interest in the work.

Also, with everyone involved with every decision, meetings were long
and often tedious.

We soon shifted to a model of working groups we called "cells,"
partly as an ironic reference to Communist cells and partly because the
word described what the groups did, namely perform specific func-
tions for an overall body: teaching, putting out a newsletter, planning
public rituals, etc. Cells had autonomy over their own affairs. A cen-
tral, closed collective was formed for coordination and to decide on
larger issues.

The collective had a tight mechanism for letting in new people:
someone would be proposed, and the whole group would have to
reach consensus on their admission. We had no mechanism for getting
people out, and that proved to be a problem. Over time, the collective
grew insular. People didn't want to let new people in and risk getting
stuck with people they didn't like. People stayed in the collective when
they were no longer actually doing work, and people who were doing
work weren't in the collective. Others who might have been interest-
ed in joining were entirely mystified by our selection process and had
no idea how to get in.

After about fifteen years of existence, we began a long process of
restructuring. We collectively wrote a statement of our Principles of
Unity. We created a new body called "The Wheel," in which working
cells had actual representatives that they chose. The old collective
resigned and passed on its power.11

In the meantime, however, we had expanded in other ways. For
years, we'd been teaching weeklong intensives we called
"Witchcamps" in various parts of the U.S. and Canada and Europe.
Each camp had inspired local people to begin to teach and organize
classes, rituals, and gatherings. Originally, the San Francisco teachers'
cell staffed all the camps or chose all the teachers. But as people in
other locations developed their own experience and skills, they began
to resent the "central control" and to ask for a voice in those decisions.
We eventually created a spokescouncil structure for the whole web of
Witchcamps. The Spokescouncil consists of a teacher and an organiz-
er from each camp community. It is not empowered: major decisions
must go bacK co the communities for consensus. It meets once year
face-to-face, and once a year online in an extended e-mail meeting.
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EMPOWERING LEADERSHIP

Leadership is necessary and valuable even in antiauthoritarian, "leader-
less" groups. But the empowering leadership needed in such groups is
very different from leadership in hierarchical groups. It's not the
authority to give orders, issue decrees, make unilateral decisions, or tell
people what to do. Rather, empowering leadership is about persuasion,
inspiration, and the sharing of power, information, and attention. It's
the leadership that steps out in front and says, "Hey, let's go this way!"

Empowering leadership is not based on power-over, on the ability
to control or punish others. It draws on a different sort of power that
I call "power-among." (In Truth or Dare, I called it "power-with."13

However, since then many people have been using that term for col-
lective power, the power we have when we're acting together.)
Power-among could also be called "influence," "prestige," or "moral
authority." It's based on respect, on people's assessment that what I'm

saying is worth hearing, perhaps because I have more experience or skill
or knowledge in a certain area. In most indigenous cultures, elders
wield a great deal of power-among because of their greater experience.

Listening to those with greater experience can save a lot of trial and
error. If the elder says "Don't eat that plant, my uncle did and he died
in agony," we can save a lot of pain by following that advice.

But power-among can also lead to dependency and transmute into
power-over. Too much obedience to the words of the elders can pre-
vent experimentation. Maybe Uncle died in agony not from the plant
but from something entirely unrelated, and we're passing by a per-
fectly good food source. In the post-modern world, when situations
and constraints change so rapidly, the experience of the past is not
always a valid guide to the future. When power-among is recognized
and identified, it can be assessed and challenged if need be.

For someone who is moved to take leadership in an empowering
manner, power-among is a precious resource, and we do well to think
of it as a limited resource. I think of it like I think of the water in my
tank in summer that is filled from a spring. Theoretically, it's endless-
ly renewable. In reality, it fills slowly in August, and it can all too easily
be lost if I do something really stupid, like leave a hose on. Once it's
gone, it's going to take time for it to recover. If I use too much of it,
I diminish the reserves.

Influence in a group is also best used judiciously, and always with
respect for others. Never take it for granted. Always listen to the opin-
ions of others with respect. Leave room for others to learn and make
mistakes. Overused, influence breeds resentment and dries up.

Empowering leadership means stepping back as much as stepping
forward, not doing something you are good at so that someone else
has a chance to learn. But stepping back is not empowering if you are
sitting silent but are inwardly glowering and criticizing.

George Lakey, a longtime organizer and nonviolence trainer, talks
about the value of silently cheering for your students as they practice
an exercise.14 Silent cheering has become one of my ongoing practices
as a teacher, trainer, and leader. If I step back and let someone else facil-
itate a meeting, I consciously cheer them on internally: "Go, Charles,
go — hurray, that was a brilliant move, now, yeah, a home run!"
Imagine the difference in atmosphere if I'm sitting there thinking,
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"That was stupid — I would have done that better. Oh no — why did
you say that? I should be up there, not him!"

Empowering leadership is not just a metaphor. It means literally
supporting others energetically and emotionally, and creating an
atmosphere in a group in which that energetic support and respectful
attention is the norm. In such a group, people are more creative and
smarter and make better decisions, and more energy is generated to do
the work.

Power-among is best saved for those moments in which skill and
experience are vitally necessary. But do use it when it's needed. When
the plants in the garden are about to die, water them — that's what
the water is for. When a thousand people are gathered for a meeting
after the first day of blockading in Seattle and trying to decide what to
do the next day while the police are outside tear gassing the street, the
group needs the most experienced and skilled facilitator possible. But
that person will meet less resentment in a tense situation if she or he
has not previously facilitated every other meeting.

There are several types of leadership we might exercise in a direct-
ly democratic group. We might call the first one "issues leadership":
proposing actions, directions, tactics, decisions, raising issues, urging
the group to take certain directions. The second we could call "process
leadership": helping the group find effective ways to make decisions,
share skills, and solve problems. Meeting facilitation, training, skills
sharing, meditation, and counseling might be some of the ways
process leadership is exercised.

In directly democratic groups, when we exercise process leader-
ship we generally try to remain neutral and not exercise leadership
around issues. So, if we're facilitating a meeting, we don't argue for a
particular proposal. That would concentrate too much power in one
voice. If we have a strong action to propose to the group, we don't
facilitate that agenda item. If we're embroiled in a conflict, we don't
also try to mediate it. When we're training a group, our job is to pro-
vide skills and a chance to reflect on experiences that will help people
form their own opinions and make their own choices, not to impose
our own philosophy or values. Pushing our own agenda would not
only be an abuse of our power-among, it would be ineffective and
likely cause resentment rather than inspire respect.

If I do a direct action training in which we have time to consider
questions of violence and nonviolence, I don't lecture about my own
beliefs, no matter how strong they are. Instead, I try to create an
atmosphere that models respect, in which people can explore their
own beliefs and listen to others.

In hierarchies, leaders often hoard information. If we're trying to
create a model of empowerment, people have to have access to the
information they need in order to make decisions.

Control of information and monopolies of certain skills are ways in
which both power-among and power-over can be maintained.

There can, however, also be a positive benefit to some hierarchies
that establish quality control. We can assume that a licensed doctor has
a certain body of information, that a licensed mechanic has certain
experience and abilities. But part of our work as activists is to spread
skills as widely as possible. So, in actions, we train medics to provide
care for each other in situations where the officially approved medical
teams won't go. Doctors and nurses volunteer to provide their higher
level of skill and to train the street medics. When even the Red Cross
won't enter a scene because the police are still firing tear gas, when
hospitals can't be trusted because activists will be arrested from their
wards and tortured, the action medics are literal lifesavers.

IndyMedia, the web-based independent media group that provides
alternative coverage for actions and issues, is an example of the power of
free access to information. Anyone can post stories. You don't need to be
an accredited journalist or a graduate with set credentials. Stories tend to
be personal, sometimes biased, sometimes inaccurate. But major media
stories are also often inaccurate and biased, and they carry a weight of
authority that IndyMedia writers don't. People reading IndyMedia know
what the bias is likely to be, and can read critically. If a reader disagrees or
knows contradictory facts, she or he can post their own story. IndyMedia
journalists rarely have the resources a journalist writing for, say, the
Washington Post might be able to put into researching a story. But they
also don't have to answer to an editorial department with its own biases,
which today are more and more determined by corporate interests.

Sharing information, communicating, and networking are aspects
of empowering leadership: they help us make links between people,
establish connections, weave a ricii web of relationships.
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leadership": helping the group find effective ways to make decisions,
share skills, and solve problems. Meeting facilitation, training, skills
sharing, meditation, and counseling might be some of the ways
process leadership is exercised.

In directly democratic groups, when we exercise process leader-
ship we generally try to remain neutral and not exercise leadership
around issues. So, if we're facilitating a meeting, we don't argue for a
particular proposal. That would concentrate too much power in one
voice. If we have a strong action to propose to the group, we don't
facilitate that agenda item. If we're embroiled in a conflict, we don't
also try to mediate it. When we're training a group, our job is to pro-
vide skills and a chance to reflect on experiences that will help people
form their own opinions and make their own choices, not to impose
our own philosophy or values. Pushing our own agenda would not
only be an abuse of our power-among, it would be ineffective and
likely cause resentment rather than inspire respect.

If I do a direct action training in which we have time to consider
questions of violence and nonviolence, I don't lecture about my own
beliefs, no matter how strong they are. Instead, I try to create an
atmosphere that models respect, in which people can explore their
own beliefs and listen to others.

In hierarchies, leaders often hoard information. If we're trying to
create a model of empowerment, people have to have access to the
information they need in order to make decisions.

Control of information and monopolies of certain skills are ways in
which both power-among and power-over can be maintained.

There can, however, also be a positive benefit to some hierarchies
that establish quality control. We can assume that a licensed doctor has
a certain body of information, that a licensed mechanic has certain
experience and abilities. But part of our work as activists is to spread
skills as widely as possible. So, in actions, we train medics to provide
care for each other in situations where the officially approved medical
teams won't go. Doctors and nurses volunteer to provide their higher
level of skill and to train the street medics. When even the Red Cross
won't enter a scene because the police are still firing tear gas, when
hospitals can't be trusted because activists will be arrested from their
wards and tortured, the action medics are literal lifesavers.

IndyMedia, the web-based independent media group that provides
alternative coverage for actions and issues, is an example of the power of
free access to information. Anyone can post stories. You don't need to be
an accredited journalist or a graduate with set credentials. Stories tend to
be personal, sometimes biased, sometimes inaccurate. But major media
stories are also often inaccurate and biased, and they carry a weight of
authority that IndyMedia writers don't. People reading IndyMedia know
what the bias is likely to be, and can read critically. If a reader disagrees or
knows contradictory facts, she or he can post their own story. IndyMedia
journalists rarely have the resources a journalist writing for, say, the
Washington Post might be able to put into researching a story. But they
also don't have to answer to an editorial department with its own biases,
which today are more and more determined by corporate interests.

Sharing information, communicating, and networking are aspects
of empowering leadership: they help us make links between people,
establish connections, weave a ricii web of relationships.
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Toward an Integral Art
An Interview with Alex Grey
by Gilad Rosner

Trip talks to Alex Grey about art, spirituality and chemicals. We caught up with him in his Brooklyn studio.

Trip: Let's begin with your book, The Mission of Art. It
appears that one of the purposes in writing the book is to
redirect some thought away from the postmodern idea that
authenticity in art is impossible. Some critics feel it is a
laughable idea to really make a strong fusion of spirituality
and art. The postmodern perspective, as you describe it,
lacks any specific artistic mission and is simply the realm
of titanic egos. It seems that with The Mission Of Art you
are trying to suggest a redirection of artistic focus in the
art world towards the transpersonal.

Alex Grey: Spirituality seems to be taken more seriously
today than even a few years ago when I wrote The
Mission Of Art. Maybe 9-11 has accelerated an interest in
spirituality and maybe we are all facing our vulnerability
and mortality, forcing us into a cauldron of searching
questions: "Who am I? Where am I going? What's life
all about?" We realize that life is over all too soon and
it's time to drop bullshit mind games. This year, 2002, a
legitimate art journal, Art Papers, had an article entitled
"Beyond Postmodernism" that featured my work on
the cover. The article discussed the possibility of an
"Integral Art" by artists that are incorporating the full
span of being in their art as well as socio-political,
scientific and aesthetic issues. Postmodernism has had
the good qualities of valuing varied opinions, thereby
allowing multicultural and formerly marginalized
points of view to emerge. Outsider art, Native American
art, and art of many cultures have grown in popularity
and renown in the last ten years. The shamanic
underpinnings of tribal artwork have been revealed.
It's becoming obvious that there has always been a
spiritual basis ..to art making that expresses the values
and meanings and collective soul of the culture.

So there's a hunger in contemporary art to keep things
fresh and new. Shocking art is no longer so shocking,
and as we try to stimulate ourselves and shock ourselves
further, we keep accreting other types of art. We've delved
now into a much more multicultural art world because of
this hunger, and we're pulling other cultures' spiritualism

H-portrait by Alex Grey, part of Burnt Offering
formance piece, March 26, 1983

into our own art world through that search to keep the
culture vibrant.

Yes. This was brought out in a show that happened ten
years ago called Magicians Of The Earth, which brought
together artists that were doing minimalist works and
conceptual artists with tribal artists from Australia
and Africa. It recontextualized contemporary art in a
broader multicultural framework, and helped allow
the context of art to embrace a spirituality which had
been anathema. This was an encouraging sign pointing
beyond the fragmentation of the postmodern mind
toward a more integrative world culture.

For me, psychedelics were the door opener into how
everything weaves together. You can literally see
how things integrate during an entheogenic mystical
experience. There is an unwritten chapter in art history
on how important artists have gained insight through
their use of psychedelics. Keith Haring, a major artist
of the Eighties, is one of them. He credits the invention
of his style to LSD trips when he was 17 or 18. His
work has had a major influence in the art world, and
is celebrated in the highest bastions of culture. Albert
Hofmann told me that Francesco Clemente came and
thanked him for the visions. I've often thought it would
be interesting to look at various artists' work through
the lens of the drugs that they used. Look at the sloshed
abstract expressionists; you can practically see the
drunken frenzy that was coming through De Kooning
and Pollock. They were both alcoholics, and tremendous
painters.

Van Gogh and his interest in absinthe...

Exactly. Rembrandt was also supposedly a famous
drunk. Alcoholism is linked with expressionism. Francis
Bacon was an amazing painter who liked to drink.
Getting out of your rational state and into a loose,
"oh fuck it" mode that can promote spontaneous
experimentalism with painting has been responsible
for some of the real -breakthroughs. We can credit
drunken, deranged mind states for some of the great
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works through art history. Absinthe and hashish in the
late nineteenth century fueled the Symbolists. Cocaine
drove the artists of the 1980's. In fact, it would be
great to analyze all of art history in terms of artists'
drug use.

One might suggest that prohibition and the war on drugs
are counter to the art spirit of the nation.

(laughs) Most definitely. Artists have always embraced
unauthorized and unconventional states of mind, or
as Glen Boire calls it, "cognitive liberty." The artist is,
by necessity, a maverick sensibility operating on the
sidelines of their community, bringing new insight. If
they're not bringing new insight, then they're merely
parroting the conventional mode and not advancing
the thinking or vision of the tribe. We commonly
associate art with that opening of possibility that leaves
us momentarily awestruck until it seems obvious, and
then we incorporate it. That's the trajectory of art
through the ages.

I know sacramental drug use has been important to your
work. What else would you recommend to artists to help
them with the spiritual journey of their work?

Intention is the most important ingredient to making
the artist's path a spiritual one. In Buddhism it is
said that you can perform the various contemplative
practices, but without having the intention to awaken
to enlightenment for the benefit of all other beings,
your practice will come to nothing. Commitment to
awakening is not an offhand or accidental thing. We
can look at an artist's spiritual life in terms of the three

pillars of Buddhism: the Buddha, the Dharma, and the
Sangha, that is, enlightenment itself, the teachings
about enlightenment, and the community that supports
enlightenment.

The Buddha for an artist may be considering that
enlightenment is a true human possibility, and allowing
that possibility to empower one's actions in life and
art. We could think of enlightenment as the realization
of human potential for wisdom and compassion.
Growing in compassion means developing patience
and generosity. Gaining wisdom or spiritual insight
can come through meditation and prayer, yoga, trance
dancing, enduring pain, shamanic journeying, being
sensitive to dreams, or by being aware during the flow
of the creative process. To open the eye of the soul
means recognizing, honoring and appreciating your
relationship with the creative spirit inherent in your
life and the cosmos. Artists are "mini-creator sparks"
off the Great Creator. Our energy can be aligned with
the power of universal creativity.

__ I T h e r e a r e m a n v ways that artists
| can open, themselves to a spiritual path even if they're i
outside of a sacred tradition.

(The Sangha'-for an artist is their art world family or
\ community. Most artists are not working in total
isolation. TVy and find a community that supports your

t path of art and spirit Search world cultural history for
art that feeds and encourages your soul.!

Whatever
intention and energy is
bound up in a work of
art is like a battery, there to recharge whoever is ir
front of it. It's why we look at sacred art and images o
the Buddha, Christ and Krishna. We wonder, "What i:
this enlightened mind that the mysterious smile of th(
Buddha seems to project? How can I get that?" Tha
common peaceful vibe that comes through sacred art i:
restorative, is curative for people's psyches.

I'd like my artwork to be like a bondage
on the collective psyche or soul.

Psychotherapists know
that when you have monstrous feelings it's best to
express them through creative endeavors — making
a painting, a drawing, a musical work, a dance, a
theatrical production, or writing in a journal. It's a
way to creatively vent the negative powers that can
eat away at us.

This is the healing function of art and creative therapies.
Even though we may not imagine ourselves becoming
Olympic athletes, it doesn't mean we shouldn't exercise.
Likewise, even if we're not going to be Picasso, ft dpesn't
mean we shouldn't express ourselves creatively. In
fact, it's an important function of the mind and body
to integrate feelings. Using art to describe visionary
and psychedelic insights has profound and important
implication.(

Obviously what's coming is a more integrated kind of
media. Light shows and mythic journey rock events
happened in the Sixties. Now there are groups like
TOOL using huge projections and computer animation
and driving music. It's a shamanic kind of phenomenon,
a magic rite where the energy of the audience is focused
in a mind-expanding power of .light and sound for a
transformative effect. Even if they're not on a drug,
people are getting a high from the phenomenon of being
surrounded by such intense sound and light. These
immersive and integral environments are growing
more and more. As bandwidth and download speeds
increase, the web holds greater and greater potential
for interactive psychedelic interfaces.

Cinema and television integrate all the other media
and make them excellent vehicles for communicating
visionary worlds. Photography, paintings, exotic
locations, sculptural props, a sound score, the theatrical
narrative, so many mediums can be integrated. When
all these art mediums are working together, they have
the potential to create powerful transformative effects.
Of course, let's not forget a blast of transcendence
can also be found in a sweet little song, a drawing or
a haiku poem.
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YOUR ART
IS WRONG

The real story behind last year's infamous
'Jiffy Lube incident/ Was it art censorship?

Homophobia? Or just one really uppity queen?
by ADRIAN ROBERTS

Last year, in what has become k n o w n in Black
Rock>£ity as the "Jiffy Lube incident," t h e r e was
a protest Not a fake, ^Burning Man performance

art" p r o t e s t , but a real/bona fide demonstration.
Why? Because, as you probably already know, the

Pershing County sheriff requested t h a t Jiffy Lube
r e m o v e a sign from the fr&% of thei^Camp. The sign
in question - some would catf f f a r t - was twelve feet
tall, b r i g h t l y painted, and CUt out of plywood. Oh

After attracting a S izab le crowd the protest's orga-
nizer, Bradley Jordan, tOOK th£$rt b a c k to Jiffy Lube,
put it in the back of a pick-ug|fick, and continued the
march to Larry Harvey's c a f e where he b e r a t e d the
Burning Man h e a d honCnO with a bullhorn until he
addressed the c rowd-Lar fy attempted to p l a c a t e the
protesters by saymg that the mores of a rural community
likeftershing County needed t f t e understpod. "These
COwDOyS are so far in the closet, they can't find a Way
oujt^yJie said.

1$p what a big o f meSS it was* Thf sign was eventual-
# 1 % h e d b e H i n d the Jiffy Lube teH& the Man burned,
and f^eryone went home. E f l d o f stotfy? Not quite.
, ^ d i Olivier, aka Exact Lee, is the Facilities Director for

jjfcffy Lube. He was there during the i f p b a c l e , and in this
exclusive^setose for Piss Clear, he (fetails the whole
S o r d i d affair. And of course, it's not so mu^fi about art

jliefrisorship. It's more abouj Sex.

U/HAT'SOUT U/HAT'SIH

yeah, and it portrayed \mAmUm «en happily engaged in
a n a l interciurse. Did we j i | | l S n that Jiffy Lubels a gay
sex theme camp? PfOVf l ^nFe^ funny , silly, campy-
the mechanized sign W%HHPuib>9Sf not the least of ? ;

sher^^^^U%^(Ji% t̂ aW^pthem *
-4$jPflo&t& SigiL!|P£ there had been comp^ts ? •:,/

i}Jr%m the m^yJpRf camp/ although no Ogf!m#\,
"Kid's Cam^pj^K'^mitted tfiey made a c i k i t ^ t iflie

police ̂ f ^ ^ f f i e sip wasĵ a violation of pref^tng com-

att fnipt ihg to mediatej^ffisplJte. They organizers

absinthe

angel wings

annual themes

art cars

Bianca's

bindis

bringing your boss

Center Camp Cafe

children

chill spaces

cocaine

"community standards"

conformity

delivering Piss Clear
on foot

drugs

glow stick spinning

handmade gifts

Kids Camp

Larry's Hat

police that draw their
guns on artwork

protests

regurgitated art

your tent blowing away

sarongs

virtual reality

soy chai

devil horns

just burning shit

art motorized wheelchairs

Jiffy Lube

forehead piercings

bringing your mom

making your own goddamn coffee

21+ w/ID

getting refused theme camp status

Red Bull

anarchy!

assimilation

delivering Piss Clear
from your golf cart

booze

fire spinning

homegrown buds

Public Sex Camp

Larry's Golf Cart

artwork that draws its
guns on police

demonstrations

bad art we haven't seen before

RVs

micro-minis

alternate reality

- by Sage Collins, Mysterious D, Lenny Jones, Lois Layne,
Dr. Lizard, Stewart McKenrie, and Adrian Roberts
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IF THE MEN GIVE YOU SOMETHING,
YOU GET NOTHING

Loose Tomato is sitting on a pillow drinking a mint julep and
writing a love poem when Lilac rushes in with the news that they
have all just become legal.

"How can faggots be legal?" Loose Tomato scoffs.
"It's true. The Boys in the Backroom just got the word from a

slimy stool-pigeon who knows everything."
As the surprise spreads down pansy path everyone gathers at

the Gay as a Goose Cafe to wonder at such an unexpected event.
"The men would never do such a thing."
"Maybe they will want to register us all now to make our

liquidation easier."
"Maybe they got confused and thought they were making

faggot killing legal."
As the days pass it turns out that it is true.
Pinetree says, "It can't last." Lilac swoons at the thought of

being legal. Loose Tomato starts elaborating tests to see just how
legal he really is.

After a week the faggots of Horny Heaven put a neon sign on
their barn proclaiming it as the Faggot Fuck Palace and invite
everyone to a party. The party goes on for nearly a week. No one
can think of any reason to stop celebrating this peculiar event.

Barely recovered from so much good feeling, the Boys in the
Backroom hear from the slimy stool-pigeon that the men without
color did make a mistake and will not allow this situation to
continue.

"The faggots and their friends got 140 days. Then the party's
over."

The faggots wait. What form will the men's wrath take this time.
The big money says, "Let God take care of this one. He's done
little enough lately." So Mildred Munich, whose direct line to God
was widely whispered and whose hatred of faggots is legendary
among her short-haired fans, is hired to lead the men in one of
their favorite games—humiliate the faggots.

Every morning Mildred Munich pours over the book of insults
that the men compiled for just such situations. Every evening she
appears in front of crowds of stone-faced, tight-assed look-alikes
who scream as she shouts the insult of the evening. The faggots
and their friends are called sick, sinners, liars, traitors, seducers,
perverted, weak, silly and ugly.

The faggots and their friends organize themselves quickly. The
Boys in the Backroom issue eloquent denunciations of Mildred
Munich's filth and contact all of their important contacts seeking
support. The fairies send food to the Cafe which gives it away to all
who need nourishment for the fight. The Fuck Palace begins a
round the clock suck-in in order to raise money. Heavenly Blue is
panicked. He takes to his bed to be alone with his fear. Lilac is
frantic with anger. He and Loose Tomato and Pinetree move about
the community collecting and sharing information. The queens
leave their elegant dens in the rubble and take over the streets.

The faggots and their friends fight knowing they will lose. 140
days and the neighbors and the colleagues and the families and the
men's money and power and Mildred Munich's hate speeches
make, through legal means, the faggots and their friends illegal
once more.

"I feel more like my old self already," Loose Tomato exclaims.
Heavenly Blue thinks being illegal is better. "When we were

legal they called us every dirty name they could think of. Now
maybe they will shut up."

Lilac, who had been thrilled to be legal, now has to agree. "We
can get on with our subversion," he chuckles as he eats a
mushroom.

"I guess," Pinetree muses, "we know now that if the men give
you anything, you get nothing. If we want it, we got to take it away
from them."
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ART IS ANYTHING YOU
CAN GET AWAY WITH

by JOE OLIVIER

Over the course of the
year, the SO-Ca l l ed
"Jif fy Lube incident"

has S p a w n e d numerous dis-
cussions, rtrmors, and media
attention, none of which accu-
rately reflect what reallyhap-
pened. I should know. I was
there. ,,,;

Firct ' l l | j f is first, shall we?
The a t t j p c e in question is enti-
tled v*wen in Action," and it was
created by California aErtlSt
Mark Canepa as an adaptation
of an eafffer piece displayed at
the Daddy Love's theme camp
back in x 9 9 5 . ^ . D . Petras, one
of the f o u n d e r s of Jiffy Lubfir;
had a Pojaroid of the piece, 'J/-
W h i c h was in Center Camp,
and h e asked Mark to create
something similar. . >n

Mark a d d e d his own artistic vision to it and
definitely took it to a new level, i have to ;
admit that when I first saw% on theJpla^-||#as'
Surprised - even as a gay man. $ $ p m
doubt as to what wasHeing depictedi|§f

We _set it up, lit it with spotlights, and got it
rimfffncf - no easy task, asH*afpowered by
a 12-volt DC motor. It wa|§#f ns ta i j t hit #
though, gu ick ly |?e^ i l im§ th$ **Ko1faifcpic-7

ture spoipQf SflcK Rock City. We were
prouj(|>i|1'' d
. Things were fine until Friday afternoon. I

f i rSt heap! of the troubleas4 was mixing e«|rt̂
cocktails for my c a m g ^ * ' " ^ k

A messenger, Caftie by from thf
tents and sap If

reVJOUS day and told us t h a J P i d to move
M e n j l Act ion" behHphe teroXil ask

my attdilif, who hap
us, whfw optiop c p e r t
without legal counsefis whi| l alw

-istenjftihe person * t t h % V © a | ^ r ! 7 r he
said^Qo you r e a l l y wafttomitfgate'ia.eifee o
her^nbb^i fMgf ipE?' ' -" '"*

Art at
Daddy
Love's,

piece, that, for me, wo
been censorship! But si
wasn't the Only insta|
asked to tone it down^l camp
proje«^ing1iardcqre^raight
po t f l on a larg^Screen ̂ )n
the Esplanade was paid a Visit
by the cops as well - i tJj j t l fd-
iX5eemed like I|0ni0pi10-
b ia on tl|§>art of the sheri

as a Dig deal. Bu t | i t t le did I
Iknow we had aflypflist xvsteep-

of the other guys
IiS highly/,
losphere, t h ^ i q ^

save,
riends late? told

newbie from
named

!
 5 jQbsehreu B?ai

the Jiffy Lube tents very soon after
gotten it giffpet up. The r e a l p
wasn't because he was good Jdokihg - he
Wasn t - but because af^ard as
this guy tried/
hOOJKup with
at Jh% Lube! In
charged sexual a
coujdn't get la

(TwOofff l .
m timt B|adiey had wedfl l iS
mt\i <iff with a piece^f strtof to
mike it seem like he was Utwir-
CUfTlCised - and 4*&-* /-
one wanted to have sex
But I

He«#f*v7fiere the seiajnd
^HJble comes i n . Friday
Ifuised through the Ji
on my way to the pi
Jradley Jordan handing out

a protest bnlSaturday at

>prt!
Vf here thejtepid he pi
?rs? Is \amf$Mpfa sornê :

Rock City

iego
n. I had
cruising

ad
cedhim

of the agreed-upon plan.,Tlere, Bradley beilowed
from a bullhorn, i ns i s j i pg that Larry address
the group. Larry was||l*aCIOUS enough to

vimprlvise a response 2nd the protest march
ided back to Jiffy Luf|#Bradley announced

the Sign woulifrfY be moved, andthat he
going to chajwimself to it andibe arrested.

Never mind fhjifwe had already agreed to move
it! B rad ley^ t aken i t tipon himself io .spea!̂
for tft| whole camp - d e l j l p l the fact that he

Absolutely nothing to dj|vith organizjng
Lube, and was basicji jMreelOading in

)ur space. " -**y
Once again, while I T ^ J t i g afternoon COCk

ta i ls , a messengeN#me to tell me that things
were getting out of h||dover in the Jiffy Lube
tents, withJ3Jpt6rtiTnS insisting t h a t they be

jfchjined^^fe sign. The Black Rock Ranger*;
w^ft jpre, and tensions were runninc; high This
wfi(|Mrotest movement was4f||iingiiKi on my
expefince at Burning Man, and I had had
enough! It was time to put a Stop to this shit.

I wefjlfpthe Jiffy Lube te#s where the con
f r o n # # w a s t a k i n g pim I m e t Big Besi,

Ranger - a pri^Pof a man - vh> was
end dea l i ng i f f Bradley. I puffed

Kfthe camp organiirfout of his RV - where
he was nOjjpd up wjth some trick -
and wejpived the Sign behind the
tents, v i ^ \ Bradley k i c k i n g and
jr.npanitng.'the whole wavv Aiter
we got |he piece stowed beh ind
our tents, I kickjd Bradley out of
our camp. ̂ ^ ^

ad gotten the guy laid,

maybe^wne of Jhis would have hap-

In 'mjyflOir ipWradley
^ISt sentiments were
feut of coalexl We
Py fy&tto be,a happy
lay,and curious males

Id meet and See what the
had in store for them. His
about the e v j p o f

ora tfie RangercJtaftthe r-her-
long with his^a^tandHig
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FACILITATOR'S GUIDE TO PARTICIPATORY DECISION-MAKING

TWO MINDSETS FOR SOLVING PROBLEMS
>»\C i™ ,s S*CxkWW&&*S£( ,,«xA^- ^ X , # M M » ^ « « i « S * « « ^ ^

From the perspective of an Either/Or Mindset, solving a problem is a matter of
making a choice among competing alternatives. Either you choose option
"A" or you choose option "B" - someone wins and someone loses, and that's
how it goes. From the perspective of a Both/And Mindset, solving a problem
is a matter of finding an inclusive solution - one that encompasses
everyone's point of view. Rather than choosing between options "A" and
"B," you search for a brand new alternative that is satisfactory to everyone.

Groups that operate from an Either/Or Mindset are in a hurry. They want to
get the decision over with. Naturally - what's the point of going over and
over the same territory? Once the range of options has been clarified,
further discussion becomes irrelevant. But groups that operate from a
Both/And Mindset place a higher value on effectiveness than on expedience.
If the original range of options can provide the group with a workable
solution, then great! Decisions that can be made quickly should be made
quickly. But if the original range of options does not provide a workable
solution, then more work lies ahead. The goal in such groups is not merely
to reach a decision, but to reach a sustainable agreement - that is, to find a
solution that works.

Several characteristics of these two mindsets are contrasted on the next page.
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FACILITATOR'S GUIDE TO PARTICIPATORY DECISION-MAKING

TWO MINDSETS FOR SOLVING PROBLEMS

EITHER / OR BOTH/AND

VALUE SYSTEM

TYPE OF OUTCOME
EXPECTED

ATTITUDE TOWARD
"WINNING"

ATTITUDE TOWARD
"LOSING"

ATTITUDE TOWARD
MINORITY OPINIONS

WHY EXPLORE
DIFFERENCES BETWEEN
COMPETING POSITIONS?

ESSENTIAL MENTAL
ACTIVITY

HOW LONG IT TAKES

WHEN TO USE IT

UNDERLYING
PHILOSOPHY

Competitive

Win / Lose

To the victor goes the
spoils.

Someone has to lose.

Get with the
program.

To search for bargaining
chips, in preparation for
horsetrading and
compromise.

Analyze: break
wholes into parts

It's usually faster
in the short run.

When expedience is more
important than durability,
Either/Or thinking will
usually produce
satisfactory results.

Survival of the fittest

Collaborative

Win / Win

Your success is my success.

If someone loses
everyone loses.

Everyone has a piece
of the truth.

To build a shared framework of
understanding, in preparation
for mutual creative thinking.

Synthesize: integrate
parts into wholes

It's usually faster
in the long run.

When all parties have the
power to block any decision,
and the issue is for high stakes,
Both/And thinking is usually
the only hope for resolution.

Interdependence of all things

COMMUNITY AT WORK © 1996
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FACILITATOR'S GUIDE TO PARTICIPATORY DECISION-MAKING

TWO WAYS OF LOOKING AT THE SAME PROBLEM

PRESENTING PROBLEM

It's them. ;

It's a problem.

Our goal is unachievable.

Our product won't sell.

We don't have enough resources.

We need to gather more input.

Our employees are incompetent.

We don't have enough money.

We can't get along with
each other.

We don't have any power
in this system.

We don't have enough time
to do all of these things.

REFRAMED PROBLEM

It's all of us.

It's an opportunity.

We don't have our goal broken
into realistic steps.

We're trying to sell our product
to the wrong people.

We are wasting the resources we
do have.

We need to pay more attention
to the input we're already getting.

i Our employees don't have enough
; time to do a quality job.

; We haven't figured out how to find
new sources of money.

We haven't made the commitment
! to work through our feelings
; toward one another.

; We haven't found our leverage
; points in this system.

; We have to decide what to do now,
' and what to do later.

196 COMMUNITY AT WORK © 1996 (337)



FACILITATOR'S GUIDE TO PARTICIPATORY DECISION-MAKING

Do joint ventures
with new partners.

Question anything
that seems
impossible.

Create more
interdependence

between the alternatives
(e.g., "y° u c u t a r |d

I choose").

Divide the problem
into independent
parts and solve
each separately.

Search for
resources from

unusual sources

HOW CAN WE
DO BOTH? Find out how

others have solved
a similar problem.

Challenge fixed
assumptions: just because
something has always been

done one way, doesn't
mean it has to be done that

way in the future.

These problem-solving principles help people synthesize seemingly opposing
alternatives into an integrated solution. Note that none of these require
group members to use adversarial methods to resolve their differences; they
all lead to solutions that work for everyone.
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Search for
common goals.

Negotiate for
more time.

Back up from solutions
to needs. Then search
for a solution that meets

everyone's needs.
Self-selection:
let everyone do
what they want!



Undercover
cops at BM
fay SPYDER

Last year, I was
approached by a woman
of about 38 years old who
asked if she could place a
light stick on my jacket.
We talked briefly and we
left the area.

Five or ten minutes
later, she approached me
again and asked if I had
any "good stuff" or ufun
stuff, you know what
everyone else is doing." I
quickly realized that she
was a law enforcement
employee. I carefully and
politely explained that I
do not "do that" and
walked away.

Thirty minutes later, I
saw her again, as she
poked her head into the
side dome of a dance
camp I had been sitting
in. Obviously, she was
scouring the playa, look-
ing to make a drug bust.

I have a friend that was
arrested for drug use in
Lake Havasu, when he
unwittingly accepted a
boat ride on the take with
a bunch of undercover
police. He shared a little
of what he had on him
and got the shaft. He tells
me that they cannot ask
you for drugs by any for-
mal name, or even com-
mon slang terms. They
must call is something
else, like "fun stuff".

Remember, a police
officer will typically not be
nude or get nude; they will
not give you a kiss, drink
three shots of whiskey with
you, or hang out with you
in a dark secluded pyra-
mid on a back road of
Black Rock Cily; AH of ,
these activities-atBurning
Man are common, putting :
the cops at a big disadvan-
tage. Hang out with new
friends for a white and see
if they do any o f f i e s e ^ \
activities befor|jwu^af|r

The best advf|§^atC;
ing drugs is to H x ^ ) t e t
do not share anything
with anyonejrou^^6tjy|
know. Never '^Mv^§sWM
the opfpfayfjfef ""*
those days a«§p£?
--tengnt^fefe
out theft.

AMERICAN CIVIL. LIBERTIES UNION
of NEVADA

LAWYERS BURNERS

How to Speak to Law Enforcement**

Officer, my name is (give your real name].

Am 1 free to go'?

If I am not free to go, please explain to me your probable cause for
stopping me.

I politely refuse to give you any further information.

I do not consent to any search of me or my belongings, tent, vehicle or
camp.

Remember that your best defense against citation or arrest may be politeness However, nothing requires you to
incriminate yourself, and an officer may cite you for revealing any illegal behavior

* This is not legal adv ice This is information digesting the general state of the law We urge you to consult a lawyer for legal advice
about a particular legal question or issue you may have If you believe you are coerced into giving consent for a search, or that you
are searched without probable cause, you may wish to contact the ACLU of Nevada, at www aclunv org

**This information b provided as a courtesy from Lawyers for Burners Visit www lawyerstorbuiners com for more information
Remember, this is legal information, not legal advice, which is an interpretation of the applicable law to specific circumstances We
urge you to consult a lawyer for legal advice about a particular legal question or issue you may have
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Law Enforcement at Burning Man

While Burning Man is a remote and freewheeling place, numerous law enforcement agencies patrol Black Rock
City day and night Some law enforcement officers conduct surveillance undercover or in costume, looking like
the rest of us Any illegal action witnessed by law enforcement can lead to a citation or your arrest Therefore,
your best protection is to obey the law People who ask for gifts of drugs or ask to trade drugs are acting
outside of our 10 Principles and should not be trusted Please read the law enforcement section of the Survival
Guide for more detailed information

If you do have an encounter with law enforcement at Burning Man, we want to know as much as possible about
the interaction Please fill out a Law Enforcement Agency Feedback Form at our Black Rock Ranger
headquarters in Center Camp or the outposts in the 3 o'clock & 9 o'clock plazas We need both positive and
negative feedback Did an officer help you0 Do you feel that an officer treated you unfairly17 Be sure to obtain
as much information as you can for the Feedback Form including the officer's name, state agency (e g federal
BLM, Pershing County), vehicle license plate number, badge number, time of day, details of the event, and the
names of any witnesses You may also contact Lawyers For Burners, a volunteer organization that helps
Participants find lawyers after they have been cited or arrested at the event or otherwise have issues with
treatment by law enforcement personnel (www lawyersforburners com), or the ACLU of Nevada, a non-profit
organization that accepts complaints about police misconduct and other constitutional violations
(wwwaclunvorg)

When Can the Police Stop and Search Me?*

The Supreme Court has ruled that law enforcement may briefly stop you to ask for your identity without
probable cause of a crime, if this occurs, you should be truthful, as lying to an officer may be a crime- However,
an officer may not require you to answer additional questions, detain, or search you without either 1) consent or
2) probable cause

An officer may ask your consent to search you or your belongings, but in order to be valid consent, a reasonable
person must understand that he or she could refuse to cooperate This means that intimidating tactics, such as
blocking a door or surrounding a person with numerous officers, are likely coercive situations where consent is
not truly voluntary Your refusal to give consent does not constitute probable cause for search

Without consent, the Fourth Amendment states that warrantless searches and arrests can only be performed
when there is probable cause that a crime has occurred An officer must be able to point to specific facts
indicating criminal activity that give rise to probable cause, mere suspicion or a "hunch" is not enough Nor
should otherwise legal items alone - a mint tin, rolling papers, or a cigar, for example - be used to support
probable cause without additional evidence of illegal activity
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Surviving Trauma and Anxiety
As a Result of Events of Discrimination

Jackie Mascher

Type of Contribution: Activity/Handout

Objectives

1. To increase a client's awareness that discrimination is a traumatic event
2. To help a client recognize the role of discrimination and trauma in his or her life
3. To validate and normalize client responses to discrimination and trauma
4. To increase a client's awareness of his or her response patterns to discrimination and

trauma

Rationale for Use

Trauma is broadly defined to include not only the most obvious acts of emotional, physical,
and psychological violence but any act of emotional, physical, or psychological injustice. Un-
fortunately, trauma is far more common than most diagnostic categories and psychological liter-
ature would indicate; in fact, trauma responses among people of marginalized social groups, in-
cluding gays, lesbians, and bisexuals, are not at ail unusual (Brown, 1994; Root, 1992a,b).
Social discrimination can produce trauma responses in individuals regardless of whether such
individuals have other stories of trauma in their lives.

Heterosexist discrimination, or any discrimination, can be a single, blatant event or a subtle,
ongoing circumstance. For a gay, lesbian, bisexual, or transgendered person, everyday hetero-
sexist environments can be hostile and threatening. Heterosexist environments can lead to nor-
mal trauma responses such as hypervigilance, difficulty engaging in relationships, fear, anxiety,
and so on. The effects of trauma can be long-lasting, and often survivors of trauma have little
awareness that past trauma can be so intimately connected with their current feelings, thoughts,
and behaviors. In addition, the effects of trauma and of discrimination can be exacerbated by
secondary injuries. These secondary injuries include the harmful reactions of others in the so-
cial environment when victims choose to retell their stories of discrimination, are prompted or
feel pressured to retell stories of trauma, or when survivors reexperience the effects of then-
trauma for various reasons (Lowe and Mascher, 1999).

Clients can become aware of the role of discrimination and trauma in their lives. Individuals
who learn to recognize the patterns of their responses to traumatic discrimination will have an
increased awareness of their hostile environments, the effects of their responses to such environ-
ments, and will also gain a language to talk about heterosexism. Awareness will help clients be-
gin to gain control over the effects that a traumatic relationship, event, or environment has on
their lives. The following handouts and exercises are used to help clients recognize that there has
been trauma, and that indicators of trauma can come in the form of various cognitive, behav-
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Title- Pay Us to Kill You
Format: Poster
Art Director/Designer
G. Dan Covert
Client' California College
of the Arts
Country. USA
Year: 2001

This artist's grandmother
passed away after a long
battle with emphysema,
which provoked this poster
focusing on how profitable
the tobacco industry
has been while promoting
illness and death



Surviving Trauma and Anxiety As a Result of Events of Discrimination 61

ioral, and emotional responses that may cause changes in their interpersonal relationships.
Clients will come to understand how various trauma responses can be worked through with the
help of others and with the help of internal resources. Moreover, clients can better leam what to
expect from their interpersonal supports, and can learn how to maximize these supports.

Instructions

Give the client a copy of the handout Normal Reactions to Events of Discrimination. Orient
him or her to the broad range of normal responses that exist. Discuss whether the client recog-
nizes any of these behaviors as his or her own, and how the magnitude of these responses may
vary. Explore how these normal reactions of your client might be ongoing and continuous, sud-
den and intermittent, and traceable to one event or to many events.

The Awareness Journal is particularly useful to document everyday reactions to an environ-
ment when the precipitating discriminatory event is unknown. The journal should be photo
copied so that it might be used on numerous occasions. Ask a client to complete the Awareness
Journal, which may also be completed for the first time in a session with the aid of the therapist.
Using the handout Normal Reactions to Events of Discrimination, the client first documents his
or her physical reactions, emotions, thoughts, and behaviors, along with the date and time of
these reactions. Last, or with the help of the therapist, the client describes the situation that may
have coincided with or preceded these reactions, or reminds the client of these reactions.

The therapist validates and normalizes all of the client's trauma reactions as much as possi-
ble. Often clients will wonder if a seemingly, minor event of discrimination warrants all of her or
his documented reactions; therapists should validate that any event of discrimination is a harm-
ful and threatening occurrence. Often, therapists and clients will find that a traumatic situation is
unidentifiable, undefinable, or cumulative and complex. The discussion may not center around
the trauma event per se; rather, it is a client's experience that is important, even if the trauma re-
actions are the only data that come to light. For example, it is possible to feel discriminated
against by an overriding heterosexist climate in a social environment or situation. Validate these
possibilities.

Then, with the client, review the handout Helpful Reactions to Events of Discrimination as
well as the handout Unexpected Injuries: When Caring People Make Things Worse. The first
handout is a list of what your client may find most helpful when he or she seeks support from
others about an experience of discrimination. The therapist should model these responses but
should also inquire about the support system of the client The second handout is a list of sec-
ondary injuries, or the harmful responses of well-intentioned people who are trying to be sup-
portive. Help the client process the differences between the two lists. Discuss whether the client
has considered seeking support from others concerning his or her experiences. Inquire how peo-
ple in the client's support system have responded to his or her stories, and whether these re-
sponses have been helpful or harmful.

Use the Interpersonal Reactions to Events of Discrimination activity questions to help the cli-
ent process one particular story of traumatic discrimination. Give a copy of these questions to
the client, so that he or she can learn to identify traumatic events, identify secondary injuries,
and take steps toward building more comprehensive support systems. As your client becomes
familiar with the nature or his or her support system, discuss ways he or she can increase the
support received from others. For example, your client can have conversations with loved ones
about discrimination and, in doing so, it may be helpful for your client to understand what he or
she is seeking from another, and to communicate these needs (e.g., "I just need you to listen
right now" or "I need you to let me be angry").
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Suggestions for Follow-Up

Emphasize the process of trauma responses, and that these can be cyclical response patterns.
A client's reactions to discrimination could represent several discriminations lumped together,
vestiges of prior unrecognizable injustices, or other maltreatment unassociated with the client's
sexuality. Assess these possibilities. Above all, emphasize that these discriminations and trau-
mas originate as external environmental stressors, in order to counteract one particularly harm-
ful effect of discrimination on your client, internalized oppression. Use the exercises in "Man-
aging Heterosexism at Work or School" as follow-up exercises (see Chapter 12). Discuss the
ways in which heterosexist discrimination parallels racism, sexism, ableism, and other isms.

The client's normal responses to discrimination are often debilitating, and the feelings of vic-
timization often pervade other contexts in the client's life. Help a client to evaluate the reality
and safety of his or her current situation. Validate the very real threats that exist for the client,
then help him or her to assess the relative safety and threat of these various contexts. Assess the
nature of the client's support system, in particular, and how events of discrimination may be af-
fecting his or her relationships. Be familiar with gay-friendly attorneys in your area so that you
might make a referral should your client be interested in legally pursuing matters of discrimina-
tion.

Contraindications

The therapist must be familiar with basic trauma literature and be prepared to incorporate the
exercises in this chapter into basic trauma treatment. Clients might first need to be introduced to
the idea of heterosexism, that heterosexism is pervasive in everyday contexts, and that hetero-
sexism constitutes a social abuse of power. For some clients who are just coming to terms with
being nonheterosexual, these ideas themselves can be threatening, and so these exercises may
not be appropriate for such clients. Moreover, clients might first need to be oriented to the idea
of trauma and recovery.

Readings and Resources for the Professional

Brown, L. S. (1994). Subversive dialogues: Theory in feminist therapy. New York: Basic
Books.

Gay and Lesbian Alliance Against Defamation (2001). Retrieved online August 2, 2002, from
<www.glaad.org>.

Herman, J. L. (1992). Trauma and recovery. New York: Basic Books.
Herman, J. L. (1993). Sequelae of prolonged and repeated trauma: Evidence for a complex post-

traumatic syndrome (DESNOS). In J. R. T. Davidson and E. B. Foa (Eds.), Post-traumatic
stress disorder: DSMIV and beyond (pp. 213-228). Washington, DC: American Psychologi-
cal Association.

Root, M. P. P. (Ed.) (1992a). Racially mixed people in America. Thousand Oaks, CA: Sage
Publications.

Root, M. P. P. (1992b). Reconstructing the impact of trauma on personality. In L. S. Brown and
M. Ballou (Eds.), Personality and psychotherapy: Feminist reappraisals (pp. 229-266). New
York: Guilford.

Bibliotherapy Sources for the Client

Allen, J. (1995). Coping with trauma: A guide to self-understanding. Washington, DC: Ameri-
can Psychological Association.
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Gay and Lesbian Alliance Against Defamation (2001). Retrieved online August 2, 2002, from
<www.glaad.org>.

Herman, J. L. (1992). Trauma and recovery. New York: Basic Books.
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FAGGOT WISDOM

When you feel pain fall into your brothers' love.



Awareness Journal

Awareness Journal
Date:

Situation:

Time:

Physical Surrounding

Body's Physical Reactions

Emotions:

Thoughts.

Bchavion:
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Normal Reactions to Events of Discrimination

Events of discrimination can be single, blatant events or subtle, ongoing circumstances. The fol-
lowing are normal responses to all kinds of victimization. Get to know your response patterns. They
can be clues to you that discrimination is occurring.

NORMAL RESPONSES
• Obsessive concerns

• Anxiety, suspicion, insecurity

• Shock

• Denial of the existence of gay, lesbian, bisexual identities

• Anger, fear, guilt

• Social withdrawal or passivity

• Clowning, using humor

• Feelings of disgust, confusion

• Acting with cunning or manipulation

• Identifying with heterosexuals to the exclusion of gays, lesbians, bisexuals

• Blaming or aggression toward gays, lesbians, bisexuals

• Resignation, hopelessness, despair

• Discriminating against other social minorities

• Acting out negative social definitions of gays and lesbians

• Frustration, desires of retaliation

• Desires to tell others about the discrimination

• Increased vigilance, hypervigilance

• Wanting to hide one's own vulnerability

• Overcompensating behaviors to prove perpetrators wrong

• Loss of interest in context where discrimination occurred

• Lack of motivation in context where discrimination occurred

• Loss of self-esteem in context where discrimination occurred

• Avoidance of context where discrimination occurred
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Interpersonal Reactions to Events of Discrimination

1. Find a safe place. This place might be in the presence of someone close to you, or somewhere
that is positively special and meaningful to you. Choose a place where you will not be dis-
turbed. When you feel relaxed and safe, recall an event of discrimination that you have suffered
from in the recent past.

2. Whom did you tell afterward?

3. How did that person respond to your story, specifically? What were his or her exact words, if
you can remember them?

4. Using the Helpful Reactions list, identify the ways this person was most helpful in responding to
you.

5. Using the Unexpected Injuries list, identify the ways this person was least helpful or injurious in
responding to you.

6. Sometimes when people tell others about a story of discrimination, they reexperience some of
their original reactions to the event. Look at the Normal Reactions to Events of Discrimination
list. How did you feel during and after telling your story of discrimination to the other person?

7. How has your relationship with the other person been changed after telling him or her your
story?

8. Are you likely to seek support from the same person again in the future? Why or why not?
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communication

s§§

Shared joy is double joy,
shared sorrow is half sorrow.
-Swedish Proverb

double the joy5 half the sorrow
A young woman, face streaked with tears, picks up the phone
and dials her best friend. She has just been laid off from her first
well paying job, and is overwhelmed by grief and self-loathing.
How will she pay back all her loans? What will her parents say
when they find out? The woman bursts into panicked sobs as she
explains her situation.

Her friend, listening patiently on the other line, offers an unex-
pected response:

"Good!"
The woman's stricken face relaxes in wide-eyed confusion.
" . Good?"
"Yes. It's good that you've been let go. I know what a hard

worker you are, and any boss who can't see that doesn't deserve
to have you."

Thoughts of suicide immediately vanish and are replaced with
a surge of relief.

"Really?"
"Seriously. That company's probably going belly-up anyways.

Let's go have a drink and celebrate."
Tears roll down the woman's cheeks, now quivering with

laughter.
You're right - I feel so much better now. Thank you."

You can probably reflect on a similar experience in which a
friend or family member helped you overcome a difficult situation.
People have long known that friendship can serve as a buffer for
life's hardships, but it's only recently that we've found a scientific
rationale for why our thoughts and emotions are so profoundly
affected by the people around us. A newly discovered class of
brain cells known as "mirror neurons" reveals the truth in the old
adage that a faithful friend is the medicine of life.

Neuroscientist Giacomo Rizolatti and his colleagues from
the University of Parma first came across mirror neurons in the
eighties while studying the brain activity of macaque monkeys.
Rizzolatti found that parts of a monkey's brain would light up
when observing the actions of another monkey: more than simply
responding to stimuli, the activity of the monkey's brain would
start to mirror that of the other monkey, as if it were performing
those actions itself.

This discovery was like a flashlight shining down on the dark
caverns of the human psyche, illuminating enigmas such as em-
pathy, imitation, and shared experience. It was also the evidence
that explained why people who are surrounded by friends seem
to live longer and bounce back faster from setbacks than those
who are socially isolated.
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Exercise #3

Assessing Social Support Network

Write your name in the center circle. In the boxes extending from the circle, write the names of
people who provide emotional, mental, financial, physical, and spiritual support to you. If necessary,
you may add more boxes. After you have completed the exercise, rate each box according to how
much you depend on the individual(s) written in the box for support. See below for the rating scale.

Rating Scale

1 = I rely on the person(s) rarely
2 = I rely on the person(s) sometimes
3 = I rely on the person(s) often
4 = I rely on the person(s) almost always
5 = I rely on the person(s) on a daily basis
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Unexpected Injuries: When Caring People Make Things Worse

1. Disbelief: "Are you sure?"

Don't initially ask a victim to clarify or prove that discrimination has occurred. Don't ask ques-
tions that imply judgment. Instead, say that you'd like to hear more about the incident.

2. Denial: "That sort of thing usually doesn't happen around here."

Refusing to believe in a story of discrimination doesn't help the reality of the victim's thoughts
and emotions. Instead, validate the victim's experiences.

3. Dismissiveness: "Don't take it too seriously."

A victim may or may not appear to take an experience seriously. Either way, validate and confirm
the nature of the discrimination.

4. Defensiveness: "What are you saying, exactly?"

It's hard not to feel defensive when we are witnesses to someone else's injuries, but our defen-
siveness shifts the attention away from the primary event of discrimination. Stories often do not
get told out of concern for another person's defensive reactions.

5. Intellectualization: The problem with society these days is ..."

In retelling a story of discrimination, victims are not initially looking for an injury to be explained.
Instead, focus on the emotional meaning of the event.

6. Rationalization: "I'm positive he didn't mean anything by it."

There may be good reasons why an event of discrimination has happened, but such explana-
tions tend to minimize the unjust incident.

7. Refocusing: "A similar thing happened to me this morning ..."

In an effort to connect with the victim's story, or to rescue the victim from uncomfortable emo-
tions, some listeners change the subject too early. This places the victim in a role of listener after
you've expressed interest in helping him or her.

8. Fixing it: "Show me the graffiti! I'm going to go report this incident."

Jumping to action prematurely, without the consent of the victim, communicates an inability to sit
with the victim's strong emotions and it also disempowers the victim.

9. Squashing feelings: "Oh no! Please don't cry..."

Negative emotions can be uncomfortable, but emotions that go unvalidated tend to surface in
other ways. Instead, stay with the victim's intense range of emotions which, if expressed, will be
expended.

10. Blaming the victim: "Why did you have to mention that you were gay?"

At all costs, avoid connecting the discrimination or trauma with the intrinsic identity of the victim.
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Helpful Reactions to Events of Discrimination

1. Inquire: "Are you all right? I'm interested in hearing about what happened."

Sometimes, due to shock, shyness, fear, or other reasons, retelling a story of discrimination can
be difficult. Show interest by inquiring about an incident, and make it clear that you are available
to listen should the victim choose to tell his or her story.

2. Listen: "What happened? Tell me more."

Active listening includes paraphrasing, paralinguistic reflections ("uh-huh"), and open-ended
questions. It also includes open body language, good eye contact, and a posture that demon-
strates genuine interest.

3. Believe: "I believe you."

The story may be conveyed to you in a way that is muddled or not chronological. Victims often
second guess their own experiences, dissociate from their injuries, or downplay the incident.
Demonstrate your belief in their experience.

4. Validate: That was such a homophobic comment!"

Unconditional validation is critical and is a key ingredient to good support. Define the incident as
one of discrimination.

5. Empathize: "I'm sorry that this happened to you."

It is helpful for victims of discrimination to know that they are not alone. Communicate caring.

6. Affirm Emotions: "You have a right to be outraged."

Help to name the emotions that are expressed, and validate them. Victims often feel outrage,
fear, sadness, anger, hopelessness, and guilt, or a combination of these. Whatever the initial re-
sponse of the victim, it is appropriate.

7. Share in the experience: "I'm outraged and saddened hearing your story."

It should not be a high priority for you to share a similar victimization story of your own, as this
may detract from the emotional response the victim is carrying. However, communicate how you
feel when you hear the story.

8. Empower: "Is there something we can do about this? What do you need right now?"

At moments of vulnerability (such as after having been discriminated against), most people wel-
come a sense of power.

9. Intervene/Advocate: "Do you want to file a report? I'll go with you."

Taking action on behalf of a person without their consent may result in further victimization. On
the other hand, it is difficult to be a victim and an advocate for oneself simultaneously. A collabo-
rative effort, if indicated, is usually most helpful.

10. Follow up: "I was thinking about what happened to you last week. How are you feeling now?"

Because trauma response is a process, it is important to follow up what may be a very difficult
conversation. The victim may feel vulnerable or embarrassed at having shared a story with you,
and so it is necessary for you to take initiative in recognizing the severity of the experience.
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LARRY ON JIFFY LURE
Piss Clear: Do you feel that the Pershing County
sheriffs request of Jiffy Lube to remove the "Men
in Action" artwork constituted an act of art cen-
sorship and/or homophobia? Was it wrong?

Larry Harvey: I think it was an act of censorship,
and I also think they had a right to do i t They were
applying their "prevailing community standards" -
not ours - and theirs is the compelling legal juris-
diction. But I doubt that this was particularly
homophobic. They also asked a group (I'm not sure
who) that was projecting heterosexual porn on a
large screen on the Esplanade to tone it down, and
I'm told this group switched to soft porn.

I would suppose that the issue for local law
enforcement was the exposure of children to
pornography in a openly public setting. They
have chosen to tolerate nudity, but kids and porn
combined remain a hot button issue.

Stories circulating at the time about & police-
man calling someone in the camp " i iaggof ' ' and
reaching for his gun are completely ifltsubstantit
ated. It appears they were concocied by the fire-"
brand who led the protest, and b£ lias lied ab||t;;s

a number of other things. Indeed, tng sheriff$ta$
willing to sit down with camp members to nego-
tiate a compromise solution, and the police
ignored activity within the camp entirely. We
could find rto case for any sinister agenda.

PC: Does the'Buming Man organization feel ,
somewhat ai the mercy of county law officials in
situations such as this? It seems to me thatMyw
made a stink about the "Jiffy Lube incidehtf'
you would have run the risk of being shut down.
So in a way, your hands are tied. Even if you
don't agree with them, you have to go along, in
order to ensure the survival of Burning Man.
Would you agree with this assessment?

LH: Yes, I would agree with this assessment.
We've reachedmifty reasonable accoptti|daKohs
with the coi
actually
my andfefef,
communi
trust

t a

nt as a cit^;
worked hard to;

t u t they do have tfj<
to asseitstoetr own community's standa

The compromise arrived at was that J
moyeihe sign ijjto the confines of
this |ras,agrej$ to by aff parties.
merelyj||ediat|d this discussion.

t h e m ^ ^ ^ " " 1 ^
Bradley!
and the
the crowd
end

^have
autono-

tsc«af
ir

been
talked | j
arncofl
t h a t f l
forhfnf

-r,""~
N
ing con
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Larry addresse^the cjsdwd at last year's
^«tJiffy Lube protest march

LH: I would suggest that anyone who really
wants to be a martyr for the right to display
pornographic signs proceed directly lo the police
compound and present themselves for arrest and
get it over with. They will be in clear violation of
state and county taws and should be prepared to
get a good lawyer. Black Rock City has no
soverign power to protect them. P a ^ f the
irony/of course, is in calling the s jp j t fa r t " The

goes like this: Bradley Jordan was not well-known
to the other campers and, in the course of making
his opinions known, smacked J.D., the sign's
owner and a longtime participant, in the face.
This guy was both a Newbie and a bully, and said
later that all Burning Man was about was, "sex,
sex, and more sex." This is particularly ironic,
inasmuch as he couldn't seem to get laid. The guy
had serious problems. My source in New York
opined that, if he'd known it would come to that,
he would have just given him a blow job.
Personally, I detest most ideology, since many
conflicts such as this reduce down to just such
pathetic facts as this. Politics and bad sex, I've
noticed, are frequent bedfellows.

PC: Do you think you handled the situation fairly?

LH: As attested to in my Afterbofln reply/I really
think we did. Everybody, including both the
authorities and the Jiffy Lube^cS^ members,
bent over backwards to come op with a reason-
able accommodation. It reduces down to the rage
of one person.

J.D. is an old friend, and I talked with him
afterwards back in San Francisco. He was pretty
en$a*iassed by the entire episode. Heasked^me
i f theJProject wanted to store the sign and I sug-
gested, since he was building an addition to his

iJfiimse, that he display it there. He said he'd really
rather not, and I told him that I'd always admired
hiS/|aste (I couldn't resist saying this). We're
with hjm and Jiffy Lube. In fact, we even had j
plans to display the sign at-<0T

j j jarty, But they didn't ma*f#16 Hi f l i r f t .%ut
^QjUJ^hayeipuf i t infhe'courtyaiifatthe club,*

"lite street Show me any municipality In*
iAmerica that would do otherwise. Ijdoift suppose

we can expect Pershing Caum$|p rpraf Nevada
«to exceed the standards flf " ^

tween
the case of

j#en J.D. would
in the

t'twant it in

joke used to be that the difj
pornography and art is ligi
the Jiffy Lube sign, I don't
include the bright pink
^category of "art." He
his living room.

Let's be real. l||gfdisplayed at an intersec-
tion that the poli^f jad to drive by every day on
their way to arid from their headquarters. Ai any
time they mrcjtii have been photographed in front
of it. This "ar t" was also located ve#|*ese to
Kid's Camp. I ekMiftehave a problem wifhTthat,
but the poUcefej^fobviously did, and i t l s their
county, as l 'vt%ld. I think context meant a lot
in this situation. ~

PC: Were you aware that a sign very similar lo
the Jiffy Lube pfece was prominently displayed at
Daddy Love's iritfegter Qmnfi:mi^5?lknd no
one thought twice0out^f0natdo you think if
says about the w f |p fa i§ Rock City has chammi
that six years lati$?,the sheriff wants something
similar rtsnoveiifom public view? If it0asn't a
problem in 1995^ why would it be in 201?

LH: I believe thafSwas Kal's piece/and it was
nice. Homoerotict|rt is finewfjtli me, but I think,
given the importance of collext, that it might be
advisable to make it mo|e!artistic, not a red flag
placed purposely in thejaee of theauthoritles.
People, of course are fr€$|p do anything they
want, but given what we^ i lw, 1 think it would
be disingenuous to w h i | | | | | u t obvious conse-
quences..! also t h i n k ? t a ^ l a y a l « ) H l d be
more appropriate t h | H g B h p t p p i « f ' t o w n .
People might also pr | |p ronTl |e example of

erotic club
south after word got oat What had

led
zy
dis-

ichestujptedl
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on. Maybe folks
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little more
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much more
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Managing Heterosexism at Work or School

Jackie Mascher

Type of Contribution: Activities/Handouts

Objectives

1. To help a client recognize and admit his or her own heterosexism
2. To help a client understand the pervasiveness and the effects of heterosexism on life and re-

lationships
3. To help a client acknowledge that his or her discomfort is the result of an "ism" and not the

result of his or her sexuality
4. To normalize all sexualities
5. To identify heterosexist stressors in a client's environment
6. To orient a client to his or her basic human rights
7. To provide a client with a resource that is humorous, readily accessible, and functions as a

way to externalize the problems in a heterosexist environment

Rationale for Use

Heterosexist harassment can be explicit or implicit. It can be the indescribable feeling in the
air (Steele, 1997) which communicates a supposed superiority of heterosexuality, or that hetero-
sexuality is the only socially sanctioned and acceptable orientation. Heterosexism can be either
intentional or unintentional on the part of others, and it can be expressed in the form of a single
specific act or more subtle, ongoing attitudes and behaviors (Atkinson and Hackett, 1998). Dis-
crimination and harassment that target gay, lesbian, and bisexual (GjLB) people occur daily. Be-
cause of the heterosexism in most professional environments, GLB people at work or at school
might not be able to access retribution immediately, to obtain the support of their loved ones, to
develop support systems, and for other reasons may not be able to confront the heterosexism in a
professional environment (Cain, 1991). Due to heterosexism, GLB people carry with them the
very real fear that success at work or school will be obstructed, that they will be fired and unable
to find another job, that they will be mistreated or lose access to major resources, and that they
will otherwise be objects of social derision.

One of the most harmful effects of discrimination for lesbians, gays, and bisexuals is internal-
ized heterosexism (Atkinson and Hackett, 1998). That is, the social problem of heterosexism
comes to manifest itself within individuals; a person will believe the social myths and stereo-
types about gays, lesbians, and bisexuals and apply these to himself or herself. Individuals come
to blame themselves and feel ashamed or guilty for the acts of discrimination that are routinely
perpetrated against them. Individuals may also dissociate from the heterosexism, deny that it ex-
ists, or otherwise psychologically and emotionally detach themselves from it. Individuals typi-
cally ascribe to themselves the feelings they have about the discrimination, for example, that
they themselves are "wrong," "dirty," or "disgusting."
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For all of these reasons, it is important for therapists to validate the pervasiveness c
sexism along with its associated stress, and to recognize that heterosexism continues to be the
dominant social and political sentiment. Whether or not a client is out at work or at school, or in
a continual process of being out (Atkinson and Hackett, 1998; McCarn and Fassinger, 1996), it
is important to recognize that harassment constitutes an infringement on basic human rights,
and that a client's internalized heterosexism usually pervades other contexts of his or her life
(e.g., intimate relationships). With the help of the activities and handouts that follow, clients can
acknowledge and validate their daily stress and can assert their basic human rights without nec-
essarily confronting their heterosexist environments. Other therapeutic strategies, such as cairy-
ing a simple reminder of worth on one's own person, can be enough to ground a client in hostile
environments.

Getting rid of one's own heterosexism is as much of a process as was the acquisition of
heterosexist sentiments in the first place. Challenging one's, and others', heterosexism is an on-
going struggle (Garnets and D'Augelli, 1994). Internalized heterosexism can come from mis
information, miseducation, and myths about particular identities. Heterosexism is furthered by
the individual, institutional, and cultural practices that relegate gays, lesbians, and bisexuals to
second-class citizenship. These same structures give heterosexuals the social, political, and eco-
nomic privilege that gives them their unearned power over others. These differences in social
power have profound psychological effects for heterosexuals and nonheterosexuals. Hetero-
sexism syndrome is the persistence of thoughts, feelings, and behaviors that heterosexuality Is
the "normal," "standard," or "default" sexuality, despite overwhelming evidence to the contrary.

It is often the case that problems in living,.in relationships, in career, and on other fronts co-
occur with heterosexism syndrome. For example, self-identified heterosexuals may find them-
selves in need of more diverse relationships, may feel significant discomfort around gays, lesbi-
ans, and bisexuals, or may avoid situations that are not heterosexist. In addition, self-identified
heterosexuals may have unrealistic expectations of themselves and others, may have an exag-
gerated sense of entitlement, and may approach situations and circumstances with rigidity, all of
which may inhibit a heterosexual's emotional and psychological growth and development.

Of course, heterosexuals are not the only ones profoundly affected by heterosexism syn-
drome. In addition to surviving acts of discrimination, managing low self-esteem, and other ob-
vious effects of social oppression, GLB clients may also suffer from heterosexism syndrome.
The topic of heterosexism is still publicly taboo, and this can contribute to the isolation felt on a
regular basis by so many GLB people (Lowe and Mascher, 1999). Individuals whp identify as
gay, lesbian, or bisexual are in need of a way to examine the link between their own negative
self-thoughts, self-emotions, and self-behaviors and heterosexism. The checklist Do You Suffer
from Heterosexism Syndrome? is a list of thoughts, feelings, and behaviors that are typical for a
GLB person suffering from heterosexism syndrome.

Instructions

Assign the Do You Suffer from Heterosexism Syndrome? checklist to a client who wholly or
partially identifies as gay, lesbian, or bisexual. Use of the checklist is indicated when a client
could benefit from seeing the impact of heterosexism syndrome on his or her life, and when a
client has little awareness that negative thoughts, feelings, and behaviors are linked with
heterosexism. The checklist will help the therapist and client identify the heterosexist issues that
are of particular salience to the client.

Using the Daily Heterosexism Stressors Checklist, ask a client to check off how many items
happened during a particular time frame (e.g., today, this week, within the past month). Assess
your client's knowledge of these events and whether he or she notices these events on a con-
scious level. Discuss the nature of heterosexism as a major life stressor. Ask how your client
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normally receives these events internally or comes to negotiate these events. Discuss the harm of
silence after victimization, the role of isolation in cycles of abuse, and the damage of internaliz-
ing social rules instead of seeking regular interpersonal support regarding them. Assess *he cli-
ent's level of hopelessness and resignation about the pervasiveness of the heterosexism. Before
moving on, be certain to validate any feelings (e.g., anger, sadness) that surface for the client by
talking about these daily events on a conscious level.

The Basic Human Rights handout can be introduced to the client as a way to separate his or
her intrinsic worth as a person from external heterosexism. Regardless of the nature of your cli-
ent's sexuality or level of "outness," he or she can use Basic Human Rights as affirmations, to
ground his or her humanity, or as statements of retort when discriminated against. Ask the client
to check off which items he or she believes about himself or herself, and which items the client
does not believe about himself or herself, with the recognition that he or she can feel different
about these items at any given time. Assign some of the items to the client to be rehearsed as a
daily mantra or affirmation.

It is often helpful for clients to have a tangible reminder of their rights to express themselves
and to take action against heterosexism. Creating a token of safety and sanity that your client can
cany with him or her in a wallet or pocket is such a reminder. Therefore, introduce The Ameri-
can Express Yourself Charge Card, your client's answer to the cost of living in a heterosexist
world. Ask your client to sign his or her name on the bottom of the card. Cut out the card and ei-
ther laminate it or tape it to a same-sized nonusable piece of plastic. Assign a meaning or affir-
mation to the card that applies to your client, for example, the ability to walk away from a
heterosexist interaction, or the right to express a social or personal need in a heterosexist envi-
ronment. Encourage your client to look at it or touch it as a reminder when needed.

Suggestions for Follow-Up

After recognizing the pervasive role of heterosexism in his or her life, the client may find it
helpful to continue deconstructing these and other unrealistic or harmful social messages. The
therapist might ask which people in the client's life were carriers of these harmful messages. In
addition, the therapist might ask if there were other more loving messages for the client, even if
these messages were not particularly dominant. The therapist can work to reengage these more
positive social messages to make them dominant in the life of the client.

A useful and therapeutic activity is the process of "detoxing" the client's living space or
home. In the event that a client is not out in his or her home, the living area can be made to be a
safer space. Brainstorm with your client ways to rid his or her home of heterosexist material,
such as magazines, paintings, and images. Brainstorm uses for heterosexist propaganda. For ex-
ample, clients can use unfriendly newspapers to pick up dog waste, line a litterbox, or decou-
page trash cans. Heterosexist propaganda can be converted into confetti for use at a commitment
ceremony or anniversary celebration. Clients can engage in any activity that represents the con-
version of internalized heterosexism into serf-renewal or self-love.

Continue to assess the blatant and latent heterosexism in your client's environments. Talk
about discrimination regularly in therapy to remind the client that the illness of discrimination is
a social one, external to the intrinsic worth of him or her as a person. Monitor and combat the in-
dications that your client has internalized heterosexism (e.g., blaming self for being out, using
self-deprecating language or behavior). Discuss other strategies for managing your client's con-
textual problems, such as finding an increased support system, lodging a formal complaint to
the human resources office at school or work, assertiveness training for interpersonal confronta-
tions, or transitioning out of a harmful environment. Validate all degrees of stress that hetero-
sexism causes in the life of the client.
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Contraindications

These exercises are contraindicated for the client whose daily survival in hostile contexts de-
pends on an ability to selectively acknowledge his or her surroundings. For example, a person
who is recently coming to terms with her or his sexuality might experience such an analysis of
dominant culture as devastating, traumatic, or overwhelming. For the client who has never con-
sidered the thoroughly negative impact of heterosexism in his or her life, this may be a first ex-
pression of his or her victimization, and may be overwhelming. Also, for the client with few so-
cial resources or social capital, these exercises might induce, rather than alleviate, stress, and
could conceivably lead to the loss of significant relationships.

Therefore, assess a client's level of readiness to discuss these issues in his or her sexuality jour-
ney. These exercises do not assume that your client has confronted assumptive heterosexism in the
past (i.e., that she or he is out), and it is not necessary that your client confront heterosexism at
work or at school. Still, these exercises may be intimidating and inappropriate for someone who
does not carry his or her identity publicly. A client with no substantial support system might be en-
couraged to seek gay-friendly supports prior to deconstructing daily heterosexist events that could
conceivably lead to the loss of a critical job or relationship.

Readings and Resources for the Professional

Brown, L. S. (1994). Subversive dialogues: Theory in feminist therapy. New York: Basic
Books.

Committee on Lesbian and Gay Concerns (1991). Avoiding heterosexual bias in language.
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Division 44/Committee on Lesbian, Gay, and Bisexual Concerns Joint Task Force on Guide-
lines for Psychotherapy with Lesbian, Gay, and Bisexual Clients (2000). Guidelines for psy-
chotherapy with lesbian, gay, and bisexual clients. American Psychologist, 55 (12), 140-145.

Freedman, J. and Combs, G. (1996). Narrative therapy: The social construction of preferred re-
alities. New York: W. W. Norton and Company.

Zamarripa, M. X. (1997). A social constructionist approach for working with ethnic minority
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orienthtmlx
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Do You Suffer from Heterosexism Syndrome?

• Sometimes I feel less deserving than others.

n I have thoughts and feelings of being "not normal."

• I feel the need to protect myself much of the time.

G I am often unable to assess whether a situation is or is not safe.

• Sometimes I feel numb in social situations.

• I often have feelings of not belonging.

G Sometimes I feel secretive.

O I have feelings of shame in social situations.

D I am not always certain that loving someone of the same sex is good.

O Sometimes I feel peripheral in social situations.

G Sometimes I feel insignificant or weak in social situations.

• Sometimes I feel the need to prove my trustworthiness to others.

G I often feel uncomfortable around children, elders, or strangers.

D I feel vigilant around representatives of religious, military, or government institutions.

• I feel the need to use labels ("gay" or "bisexual") for the benefit of others' understanding.

O Sometimes I have rigid expectations of myself and others in social roles.

• I sometimes feel defensive in social situations.

• I have been known to criticize gay, lesbian, or bisexual social leaders.

G Sometimes I think my sexuality defines me as a person.

• Sometimes when I think about my sexuality I feel "criminal."

• I often feel isolated or alone in my thoughts, emotions, and behaviors.

• Sometimes I feel rebellious, that being "bad" is "good."

• I have difficulty expressing my sexual wants and needs.

G I am often suspicious of people who want to get close to me.

• Sometimes I think GLB relationships are temporary and fragile.

• Sometimes I wonder if I am fully masculine or feminine.

G I think that my current sexuality was always and will always be what it is now.

• Sometimes I think I will pay for my sins or for my sexual happiness.

• I should only seek help from gay, lesbian, or bisexual communities.

• I think gays, lesbians, and bisexuals are more similar to one another than different.

• I do not always confront racist, heterosexist, or sexist remarks.

G Sometimes I feel repelled by same-sex displays of affection in public.

• Sometimes I fear that my thoughts, feelings, or behaviors will confirm a lesbian, gay, or bisexual
stereotype.

• Sometimes I fear that my thoughts, feelings, or behaviors will disconf irm a lesbian, gay, or bisex-
ual stereotype.

O Sometimes I am suspicious of gay, lesbian, or bisexual teachers, lawyers, or other professionals.

G Sometimes I fantasize about what it would be like to be heterosexual.

(359)



Daily Heterosexism Stressors Checklist

O I overheard others talk about a wedding, engagement, bachelor/ette party.

O Someone told me about their wedding, engagement, bachelor/ette party.

D I watched a heterosexual couple be affectionate (e.g., hold hands) in public.

O My life was referred to as a lifestyle."

O Sexual orientation is not included in the antidiscrimination clause at work.

O Someone asked me if I was married yet.

O Someone asked, "Do you have a boyfriend/girlfriend (of the opposite sex)?"

• Someone showed me their new engagement/wedding ring.

O I witnessed the use of the words "husband" or "wife."

D I interacted with someone who has been, or is currently in, the military.

O My workplace or insurance policies do not offer domestic partner benefits.

O I filled out a form with "single," "married," "divorced," or "widowed" as choices.

O I saw a television show/movie/commercial with a majority of the characters in heterosexual rela-
tionships.

O I read a magazine or a book, or I saw a play, with a majority of the characters in heterosexual rela-
tionships.

d I listened to music, the majority of which were songs or stories about people in heterosexual rela-
tionships.

• I saw or heard a media representation of a gay, lesbian, or bisexual and the portrayal was that of a
stereotype.

O Someone indicated an assumption that I was heterosexual.

• Someone indicated a belief that heterosexuality is normal.

O Someone was surprised to learn that I am gay, lesbian, or bisexual.

O Someone discounted or argued against my sexuality.

O Someone asked me about my weekend/leisure life, and I am not out to him or her.

O I interacted with people who did not know that I am gay, lesbian, or bisexual.

O Someone referred to a same-sex partner as "roommate" "pal," "buddy," "friend."

O Someone attributed my problems in living to my sexuality, without evidence of such a connection.

O Someone avoided me or refused to see me after knowing my sexual orientation.

D I educated someone who was ignorant about gays, lesbians, or bisexuals.

• Someone pressured me to disclose my sexuality to someone else.

O Other

O Other _ _

• Other ;

a Other
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SLUT MYTHS & REALITIES

by Dossie Easton & Janet Hardy

from "The Ethical Slut: A Practical Guide to Polyamory, Open
Relationships & Other Adventures", 2009.

THOSE WHO SET OFF down the path of exploring new kinds of relation-

ships and new lifestyles often find themselves blocked by beliefs—about

the way society should be, the way relationships should be, the way

people should be—that are both deeply rooted and unexamined.

We have all been taught that one way of relating—lifelong monoga-

mous heterosexual marriage—is the only right way. We are told that

monogamy is "normal" and "natural"; if our desires do not fit into

that constraint, we are morally deficient, psychologically disturbed,

and going against nature.

Many of us feel instinctively that something is wrong with this

picture. But how can you dig up and examine a belief that you don't

even know you hold? The ideal of lifelong monogamy as the only

proper goal for relationships is so deeply buried in our culture that it's

almost invisible: we operate on these beliefs without even knowing we

believe them. They're under our feet all the time, the foundation for

our assumptions, our values, our desires, our myths, our expectations.

We don't notice them until we trip over them.

Where did these beliefs get started? Often, they evolved to meet

conditions that no longer exist.
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Our beliefs about traditional marriage date from agrarian cul-
tures, where you made everything you ate or wore or used, where
large extended families helped get this huge amount of work done
so nobody starved, and where marriage was a working proposition.
When we talk about "traditional family values," this is the family we
are talking about: an extended family of grandparents and aunts and
cousins, an organization to accomplish the work of staying alive. We
see large families functioning in traditional ways in America today,
often in cultures recently transplanted from other countries, or as a
basic support system among economically vulnerable urban or rural
populations.

Curiously, controlling sexual behavior didn't seem to be that impor-
tant outside the propertied classes until the Industrial Revolution,
which launched a whole new era of sex-negativity, perhaps because
of the rising middle class and the limited space for children in urban
cultures. Doctors and ministers in the late eighteenth century began
to claim that masturbation was unhealthy and sinful, that this most
innocent of sexual outlets was dangerous to society—nineteenth-century
childrearing manuals show devices to prevent babies from touching
their genitals in their sleep. So any desire for sex, even with yourself,
became a shameful secret.

But human nature will win out. We are horny creatures, and the
more sexually repressive a culture becomes, the more outrageous its
covert sexual thoughts and behaviors will become, as any fan of Vic-
torian porn can attest.

In his lectures to young communists in Germany during the rise of
Hitler and the Nazis, psychologist Wilhelm Reich theorized that the
suppression of sexuality was essential to an authoritarian government.
Without the imposition of antisexual morality, he believed, people
would be free from shame and would trust their own sense of right and
wrong. They would be unlikely to march to war against their wishes,
or to operate death camps. Perhaps if we were raised without shame
and guilt about our desires, we might be freer people in more ways
than simply the sexual.

The nuclear family, which consists of parents and children relatively
isolated from the extended family, is a relic of the twentieth-century
middle class. Children no longer work on the farm or in the family
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business; they are raised almost like pets. Modern marriage is no longer
essential for survival. Now we marry in pursuit of comfort, security,
sex, intimacy, and emotional connection. The increase in divorce, so
deplored by today's religious right, may simply reflect the economic
reality that today most of us can afford to leave relationships in which
we are not happy; nobody will starve.

And still modern puritans, perhaps not yet ready to deal with the
frightening prospect of truly free sexual and romantic choice, attempt
to enforce the nuclear family and monogamous marriage by teaching
sexual shame.

We believe that the current set of "oughta-be's," and any other set,
are cultural artifacts. We believe that Nature is wondrously diverse,
offering us infinite possibilities. We would like to live in a culture that
respects the choices made by sluts as highly as we respect the couple
celebrating their fiftieth anniversary. (And, come to think of it, what
makes us assume that such a couple is monogamous anyway?)

We are paving new roads across new territory. We have no culturally
approved scripts for open sexual lifestyles; we need to write our own.
To write your own script requires a lot of effort, and a lot of honesty,
and is the kind of hard work that brings many rewards. You may find
the right way for you, and three years from now decide you want to
live a different way—and that's fine. You write the script, you get to
make the choices, and you get to change your mind, too.

Make a list of all the people you can think of who are not monoga-

mous, including characters from TV, movies, books, and so on. How

do you feel about each of them? What can you learn (positive or

negative) from him or her?

Judgments about Sluts
As you try to figure out your own path, you may encounter a lot of harsh
judgments about the ways different people live. We're sure you don't
need us to tell you that the world does not, for the most part, honor
sluthood, or think well of those of us who are sexually explorative.
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and the strategies many people have successfully employed to cope
with it.

MYTH #6: OUTSIDE INVOLVEMENTS REDUCE
INTIMACY IN THE PRIMARY RELATIONSHIP

Most marriage counselors, and certain popular TV psychologists, believe
when a member of an otherwise happy couple has an "affair," this must
be a symptom of unresolved conflict or unfulfilled needs that should be
dealt with in the primary relationship. Of course, this is occasionally
true, but not nearly as often as many "relationship gurus" would like
us to believe. Moreover, this myth leaves no room for the possibility
of growthful and constructive open sexual lifestyles.

It is cruel and insensitive to interpret an affair as a symptom of
sickness in the relationship, as it leaves "cheated-on" partners—who
may already be feeling insecure—to wonder what is wrong with them.
Meanwhile, "cheating" partners get told that they are only trying to
get back at their primary partners and don't really want, need, or even
like their lovers.

Many people have sex outside their primary relationships for reasons
that have nothing to do with any inadequacy in their partner or in the
relationship. The new relationship may simply be a natural extension of
an emotional and/or physical attraction to someone besides the primary
partner. Or perhaps this outside relationship allows a particular kind
of intimacy that the primary partner doesn't even want (such as kinky
sex or going to football games) and thus constitutes a solution for an
otherwise insoluble conflict. Or perhaps it meets other needs—like a
need for uncomplicated physical sex without the trappings of relation-
ship, or for sex with someone of a gender other than one's partner's,
or for sex at a time when it is otherwise not available (during travel or
a partner's illness, for example).

An outside involvement does not have to subtract in any way from
the intimacy you share with your partner unless you let it. And we
sincerely hope you won't.

MYTH #7: LOVE CONQUERS ALL

Hollywood tells us that "love means never having to say you're sorry,"
and we, fools that we are, believe it. This myth has it that if you're
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really in love with someone, you never have to argue, disagree, com-
municate, negotiate, or do any other kind of work. It also tells us that
love means we automatically get turned on by our beloved and that
we never have to lift a finger or make any effort to deliberately kindle
passion. Those who believe this myth may find themselves feeling that
their love has failed every time they need to schedule a discussion or
to have a courteous (or not-so-courteous) disagreement. They may
also believe that any sexual behavior that doesn't fit their criteria for
"normal" sex—from fantasies to vibrators—is "artificial" and indicates
that something is lacking in the quality of their love.

Write a list of every reason you can think of that any person anywhere

might want to be a slut. You can do this on your own, or with a friend

or a lover. Which of these tell you what kind of slut you don't want to

be? Which of these are your very good and valid reasons?

Steps to a Freer Paradigm
So in this slightly disorienting world of sluthood, in which everything
your mom, your minister, your spouse, and your television ever told
you is probably wrong, how do you find new beliefs that support your
new lifestyle? Letting go of old paradigms can leave you in a scary
emptiness, your stomach churning as if you were in free fall. You don't
need the old myths, but what will you have instead? We encourage
you to seek your own truths on your way to slutty bliss, but just in
case you could use a hint or two, here are some of the ones that have
worked well for us.
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You will probably find some of these judgments in your own brain,
burrowed in deeper than you ever realized. We believe that they say
a lot more about the culture that promotes them than they do about
any actual person, including you.

"PROMISCUOUS"

This means we enjoy too many sexual partners. We've also been called
"indiscriminate" in our sexuality, which we resent: we can always tell
our lovers apart.

We do not believe that there is such a thing as too much sex, except
perhaps on certain happy occasions when our options exceed our abili-
ties. Nor do we believe that the ethics we are talking about here have
anything to do with moderation or abstinence. Kinsey once defined
a "nymphomaniac" as "someone who has more sex than you" and,
scientist that he was, demonstrated his point with statistics.

Is having less sex somehow more virtuous than having more? We
think not. We measure the ethics of good sluts not by the number of their
partners, but by the respect and care with which they treat them.

"AMORAL"

Our culture also tells us that sluts are evil, uncaring, amoral, and
destructive: Jezebel, Casanova, Don Juan. The mythological evil slut is
grasping and manipulative, seeking to steal something—virtue, money,
self-esteem—from his partners. In some ways, this archetype is based
on the idea that sex is a commodity, a coin you trade for something
else—stability, children, a wedding ring—and that any other transac-
tion constitutes being cheated and betrayed.

We have rarely observed any Jezebels or Casanovas in our com-
munity, but perhaps it is not very satisfying for a thief to steal what is
freely given. We do not worry about being robbed of our sexual value
by the people we share pleasure with.

"SINFUL"

Some people base their sense of ethics on what they've been told that
God, or their church, or their parents, or their culture, .believes to be
okay or not okay. They believe that being good consists of obedience
to laws set down by a power greater than themselves.
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Religion, we think, has a great deal to offer to many people—
the comfort of faith and the security of community among them.
But believing that God doesn't like sex, as many religions seem to, is
like believing that God doesn't like you. Because of this belief, a tre-
mendous number of people carry great shame for their own perfectly
natural sexual desires and activities.

We prefer the beliefs of a woman we met, a devoted churchgoer in
a fundamentalist faith. She told us that when she was about five years
old, she discovered the joys of masturbation in the back seat of the
family car, tucked under a warm blanket on a long trip. It felt so won-
derful that she concluded that the existence of her clitoris was proof
positive that God loved her.

"PATHOLOGICAL"
When psychological studies of human behavior came into vogue in the
late nineteenth century, Krafft-Ebing and Freud attempted to create
more tolerance by theorizing that sluts are not bad but sick, suffering
from psychopathology that is not their fault, since their neurosis derives
from having their sexuality warped by their parents during their toilet
training. So, they said, we should no longer burn sluts at the stake but
instead send them to mental hospitals to be cured, in an environment
that permits no sexual expression at all, healthy or otherwise.

During your authors' childhood and adolescence in the early 1960s,
it was common practice to certify and incarcerate adolescents for "treat-
ment" of the "illness" of being sexual, especially if they were gay or
lesbian, or female and in danger of damaging their market value as
virgins. This sort of thing still takes place more often than you might
think. More recently we hear about sex addicts, avoidance of intimacy,
commitment-phobia, and attachment disorders. These terms were cre-
ated to describe genuine problems, but they are far too often used as
weapons in a moral war against all sexual freedom.

The whole idea of sex addiction is a controversial one: many people
feel that the word "addiction" is not well suited to discussing behavioral
issues like sex. However, everybody seems to agree that substituting
sex for fulfillment of other needs—to allay anxiety, for instance, or
bolster sagging self-esteem—represents a problem.
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Only you can decide whether your sexual behaviors have become
compulsive and whether you wish to change them. Some people try to
validate their sexual attractiveness over and over, using sex as constant
reassurance because they do not see themselves as inherently attractive
or lovable. Sex can be used as a substitute for connection. Sex can be
the only coin valuable enough to attract attention and approval.

Some twelve-step groups and therapists who subscribe to the addic-
tion model may try to tell you that anything but the most conservative
of sexual behaviors is wrong, or unhealthy, or "into your addiction";
we encourage you to trust your own beliefs and find yourself a sup-
portive environment. Sexual Compulsives Anonymous and Sex Addicts
Anonymous encourage you to define the healthy sex life you want for
yourself. If your goal is monogamy, that's fine, and if your goal is to
stop seeking sex in the place of friendship, or any other behavior pat-
tern that you wish to resculpt, that's fine too. We do not believe that
successfully recovering sex addicts have to be monogamous unless
they want to be.

"EASY"

Is there, we wonder, some virtue in being difficult?

Myths about Sluts

One of the challenges facing the ethical slut is our culture's insistence
that, simply because "everybody knows" something, it must obviously
be true. We urge you to regard with great skepticism any sentence that
begins "Everybody knows that..." or "Common sense tells us that..."
or "It's common knowledge that . . ." Often, these phrases are sign-
posts for cultural belief systems that may be antisexual, monogamy-
centrist, and/or codependent. Questioning "what everybody does" can
be difficult and disorienting, but we have found it to be rewarding:
questioning is the first step toward generating a new paradigm, your
own paradigm of how you ought to be.

Cultural belief systems can be very deeply rooted in literature, law,
and archetypes, which means that shaking them from your own per-
sonal ethos can be difficult. But the first step in exploring them is, of
course, recognizing them. Here, then, are some of the pervasive myths

that we have heard all our lives and have come to understand are most
often untrue and destructive to our relationships and our lives.

MYTH #1: LONG-TERM MONOGAMOUS
RELATIONSHIPS ARE THE ONLY REAL RELATIONSHIPS
Lifetime monogamy as an ideal is a relatively new concept in human
history and makes us unique among primates. There is nothing that
can be achieved within a long-term monogamous relationship that can-
not be achieved without one. Business partnership, deep attachment,
stable parenting, personal growth, care and companionship in old age
are all well within the abilities of the slut.

People who believe this myth may feel that something is wrong with
them if they aren't in a committed twosome—if they prefer to remain
free agents, if they discover themselves loving more than one person
at a time, if they have tried one or more traditional relationships that
didn't work out. Instead of questioning the myth, they question them-
selves: Am I incomplete? Where is my other half? The myth teaches
them that they are not good enough in and of themselves. Often people
develop a very unrealistic view of couplehood—Mr. or Ms. Right will
automatically solve all their problems, fill all the gaps, make their lives
complete.

A subset of this myth is the belief that if you're really in love, you will
automatically lose all interest in others; thus, if you're having sexual or
romantic feelings toward anyone but your partner, you're not really in
love. This belief has cost many people a great deal of happiness through
the centuries yet is untrue to the point of absurdity: a ring around the
finger does not cause a nerve block to the genitals.

And, we must ask, if monogamy is the only acceptable option, the
only true form of love, than are these agreements genuinely consensual?
We have many friends who have chosen to be monogamous, and we
applaud them. But how many people in our society consciously make
that choice?

MYTH #2: ROMANTIC LOVE IS THE ONLY REAL LOVE

Look at the lyrics of popular songs, or read some classical poetry: the
phrases we choose to describe romantic love don't really sound all that
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pleasant. Crazy in love, love hurts, obsession, heartbreak . . . these are
all descriptions of mental or physical illness.

The thing that gets called romantic love in this culture seems to
be a heady cocktail of lust and adrenaline, sparked by uncertainty,
insecurity, perhaps even anger or danger. The chills up the spine that
we recognize as passion are, in fact, the same physical phenomenon
as hair rising up on a cat's back and are caused by the fight-or-flight
response.

This kind of love can be thrilling and overwhelming and sometimes
a hell of a lot of fun, but it is not the only "real" kind of love, nor is it
always a good basis for an ongoing relationship. Yet as George Bernard
Shaw famously remarked, "When two people are under the influence
of the most violent, most insane, most delusive, and most transient
of passions, they are required to swear that they will remain in that
excited, abnormal, and exhausting condition continuously until death
do them part."

MYTH #3: SEXUAL DESIRE IS A DESTRUCTIVE FORCE
This one goes all the way back to the Garden of Eden and leads to a
lot of crazy-making double standards. Some religions appear to believe
that women's sexuality is evil and dangerous, and exists only to lure
men to their doom. From the Victorian era, we get the idea that men are
hopelessly voracious and predatory when it comes to sex, and women
are supposed to control and civilize them by being pure, asexual, and
withholding—men are the gas pedal and women the brakes, which is,
we think, pretty hard on the engine. Neither of these works for us.

Many people also believe that unashamed sexual desire, particularly
desire for more than one person, inevitably destroys the family—yet we
suspect that far more families have been destroyed by bitter divorces
over adultery than have ever been disturbed by ethical consensual
nonmonogamy. • ,

MYTH #4: LOVING SOMEONE MAKES IT
OKAY TO CONTROL HIS OR HER BEHAVIOR

This kind of territorial reasoning is designed, we guess, to make people
feel secure, but we don't believe that anybody has the right, much less
the obligation, to gontrol the behavior of another functioning adult.

Being treated according to this myth doesn't make us feel secure, it
makes us feel furious. The old "awww, she's jealous—she must really
care about me" reasoning, or the scene in which the girl falls in love
with the boy when he punches out a rival suitor, are symptomatic of
a very disturbed set of personal boundaries that can lead to a great
deal of unhappiness.

This myth also leads to the belief, so often promulgated in Holly-
wood films and popular literature, that sleeping with someone else is
something you do to your partner, not for yourself, and is, moreover,
the very worst thing you can do to someone. For many years, in New
York State, adultery was the only legally acceptable grounds for divorce,
leaving those who had unfortunately married batterers or drunks in a
very difficult position. And the legal punishment for "cheating" could
be to lose one's job, home, money, and kids, because of the wounding
to the "betrayed" partner—that is, if you got caught. So one was sup-
posed to cheat in secrecy to protect one's partner's dignity and keep
the family together.

MYTH #5: JEALOUSY IS INEVITABLE
AND IMPOSSIBLE TO OVERCOME

Jealousy is, without a doubt, a very common experience, so much so
that a person who doesn't experience jealousy is looked at as a bit odd,
or in denial. But often a situation that would cause intense jealousy
for one person can be no big deal for another. Some people get jealous
when their honey takes a sip out of someone else's Coke, others happily
watch their beloved wave bye-bye for a month of amorous sporting
with a friend at the far end of the country.

Some people also believe that jealousy is such a shattering emotion
that they have no choice but to succumb to it. People who believe this
often believe that any form of nonmonogamy should be nonconsensual
and completely secret, in order to protect the "betrayed" partner from
having to feel such an impossibly difficult emotion.

On the contrary, we have found that jealousy is an emotion like any
other: it feels bad (sometimes very bad), but it is not intolerable. We
have also found that many of the "oughta-be's" that lead to jealousy
can be unlearned and that unlearning them is often a useful process.
Later in this book, we will spend a lot more time talking about jealousy
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C H A P T E R T H R E E

Our Beliefs

WE ARE ETHICAL PEOPLE, ethical sluts. It is very important to us to
treat people well and to do our best not to hurt anyone. Our ethics come
from our own sense of Tightness, and from the empathy and love we
hold for those around us. It is not okay to hurt another person because
then we hurt too, and we don't feel good about ourselves.

Ethical slutdom can be a challenging path: we don't have a poly-
amorous Miss Manners telling us how to do our thing courteously and
respectfully, so we have to make it up as we go along. However, we're
sure you've figured out by now that to us, being a slut doesn't mean
simply doing whatever you want, whenever you want, with whomever
you want.

Most of our criteria for ethics are quite pragmatic. Is anyone being
harmed? Is there any way to avoid causing that harm? Are there any
risks? Is everybody involved aware of those risks and doing what can
be done to minimize them?

On the positive side: How much fun is this? What is everybody
learning from it? Is it helping someone to grow? Is it helping make the
world a better place?

First and foremost, ethical sluts value consent. When we use this
word—and we will, often, throughout this book—we mean an active

collaboration for the benefit, well-being, and pleasure of all persons
concerned. If someone is being coerced, bullied, blackmailed, manipu-
lated, lied to, or ignored, what is happening is not consensual. And sex
that is not consensual is not ethical—period.

Ethical sluts are honest—with ourselves and others. We take time
with ourselves, to figure out our own emotions and motivations and
to untangle them for greater clarity when necessary. Then we openly
share that information with those who need it. We do our best not to
let our fears and bashfulness be an obstacle to our honesty—we trust
that our partners will go on respecting and loving us, warts and all.

Ethical sluts recognize the ramifications of our sexual choices. We
see that our emotions, our upbringing, and the standards of our cul-
ture often conflict with our sexual desires. And we make a conscious
commitment to supporting ourselves and our partners as we deal with
those conflicts honestly and honorably.

We do not allow our sexual choices to have an unnecessary impact
on those who have not consented to participate. We are respectful of
others' feelings, and when we aren't sure how someone feels, we ask.

Ethical sluts recognize the difference between things they can and
should control, and things they can't. While we sometimes may feel
jealous or territorial, we own those feelings, doing our best not to
blame or control, but asking for the support we need to help ourselves
feel safe and cared for.

Don't panic—the rest of this book is about how you can learn to be
such a fine sexy grown-up. Your authors are here to help. We wrote this
book to help you become an ethical slut. Here are a few of the ideas
and beliefs that have helped us get here and might help you too.

Rethinking Sex

Are you having sex right now? Yes, you are, and so are we.
Perhaps you're looking around you in bewilderment: You still have

your clothing on, and maybe you're sitting in a restaurant or a crowded
bus. How could you be having sex?

We think that the question of when you're having sex is actually
sort of meaningless. Sexual energy pervades everything all the time;
we inhale it into our lungs and exude it from our pores. While it's
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Denial vs. Fulfillment

Dossie's bachelor's thesis was called "Sex Is Nice and Pleasure Is Good
for You." That idea is as radical now, in the twenty-first century, as it
was back in the 1970s when Dossie first wrote it.

Our culture places a very high value on self-denial, which is fine when
there is hard work to be done. But all too often, those who unapolo-
getically satisfy their desire for pleasure in their utterly free time are
seen as immature, disgusting, even sinful. Since we all have desires,
puritanical values lead inevitably to self-loathing, hatred of our bodies
and our turn-ons, and fear and guilt over our sexual urges.

We see ourselves surrounded by the walking wounded—by people
who have been deeply injured by fear, shame, and hatred of their own
sexual selves. We believe that happy, free, guiltless connection is the
cure for these wounds; we believe that sexuality is vital to people's
sense of self-worth, to their belief that life is good. We have never met
anyone who had low self-esteem at the moment of orgasm.

You Don't Need a Reason
If you walk up to a randomly selected individual and propose that sex
is nice and pleasure is good for you, you will probably hear a lot of
spluttering, argument, and "yahbuts"—STDs, unwanted pregnancies,
rape, the commodification of sexual desire, and so on. None of which
changes the core idea.

There is nothing in the world so terrific that it can't be abused if
you're determined to do so: Familial connections can be violated, sexual
desire can be manipulated. Even chocolate can be abused. Abuse doesn't
change the basic wonderfulness of any of these things: the danger lies
in the motivation of the abuser, not the nature of the item.

If there were no such thing as sexually transmitted disease, if nobody
got pregnant unless she wanted to, if all sex were consensual and plea-
surable, how would the world feel about it then? How would you feel?
If you look deep inside yourself, you may find bits and pieces of sex-
negativism, often hiding behind judgmental words like "promiscuous,"
"hedonistic," "decadent," and "nonproductive."

Even people who consider themselves sex positive and sexually
liberated often fall into a different trap—the trap of rationalizing sex.
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Releasing physical tension, relieving menstrual cramps, maintaining
mental health, preventing prostate problems, making babies, cementing
•elationships, and so on are all admirable goals, and wonderful side
benefits of sex. But they are not what sex is for. Sex is for pleasure, a
complete and worthwhile goal in and of itself. People have sex because
it feels very good, and then they feel good about themselves. The wor-
thiness of pleasure is one of the core values of ethical sluthood.

Love and Sex Are the End, Not the Means
Our monogamy-centrist culture tends to assume that the purpose and
ultimate goal of all relationships—and all sex—is lifelong pair bonding,
and that any relationship that falls short of that goal has failed.

We, on the other hand, think sexual pleasure can certainly contrib-
ute to love, commitment, and long-term stability, if that's what you
want. But those are hardly the only good reasons for having sex. We
believe in valuing relationships for what we value in them, a seeming
tautology that is wiser than it sounds.

A relationship may be valuable simply because it affords sexual
pleasure to those involved; there is nothing wrong with sex for sex's
sake. Or it might involve sex as a pathway to other lovely things—
intimacy, connection, companionship, even romantic love—which in
no way changes the basic goodness of the pleasurable sex.

A sexual relationship may last for an hour or two. It's still a rela-
tionship: the participants have related to one another—as sex partners,
companions, lovers—for the duration of their interaction. Longevity
is not a good criterion by which to judge the success or failure of a
relationship.

One-night stands can be intense, life-enhancing, and fulfilling; so can
lifetime love affairs. While ethical sluts may choose to have some kinds
of relationships and not others, we believe that all relationships have
the potential to teach us, move us, and above all give us pleasure.

Dossie remembers an interview with a young flower child back in
1967 who made the most succinct statement of ethical sluthood we've
ever seen: "We believe it's okay to have sex with anybody you love,
and we believe in loving everybody."

You Are Already Whole
Jane Austen wrote, "It is a truth universally acknowledged that a single
man in possession of a good fortune must be in want of a wife." While
we think Jane probably had her tongue firmly planted in her cheek, a
great many people do believe that to be single is to be somehow incom-
plete and that they need to find their "other half." A lot of the myths
we mentioned in the previous section are based on that belief.

We believe, on the other hand, that the fundamental sexual unit is
one person; adding more people to that unit may be intimate, fun, and
companionable but does not complete anybody. The only thing in this
world that you can control is yourself—your own reactions, desires,
and behaviors. Thus, a fundamental step in ethical sluthood is to bring
your locus of control into yourself, to recognize the difference between
your "stuff" and other people's; when you do this, you become able to
complete yourself—that's why we call this "integrity."

When you have built a satisfying relationship with yourself, then
you have something of great worth to share with others.

Abundance Is Entirely Available
Many people believe, explicitly or implicitly, that our capacities for
romantic love, intimacy, and connection are finite, that there is never
enough to go around, and that if you give some to one person, you
must be taking some away from another.

We call this belief a "starvation economy"; we'll talk much more
about it later. Many of us learned to think this way in childhood,
from parents who had little affection or attention for us, so we learned
that there is only a limited amount of love in the world and we have
to fight for whatever we get, often in cutthroat competition with our
brothers and sisters.

People who operate from starvation economies can become very
possessive about the people, things, and ideas that matter to them.
They see the whole world in that limited light, so that anything they
get comes from a small pool of not-enough and must thus be taken
from someone else—and, similarly, anything anyone else gets must be
subtracted from them.
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It is important to distinguish between starvation economies and
real-world limits. Time, for example, is a real-world limit: even the
most dedicated slut has only twenty-four hours every day. Love is not
a real-world limit: the mother of nine children can love each of them
as much as the mother of an only child.

Our belief is that the human capacity for sex and love and intimacy
is far greater than most people think—possibly infinite—and that hav-
ing a lot of satisfying connections simply makes it possible for you to
have a lot more. Imagine what it would feel like to live in an abundance
of sex and love, to feel that you had all of both that you could possibly
want, free of any feelings of deprivation or neediness. Imagine how
strong you would feel if you got to exercise your "love muscles" that
much, and how much love you would have to give!

Openness Can Be the Solution, Not the Problem

Is sexual adventurousness simply a way to avoid intimacy? Not ordinar-
ily, in our experience. While it is certainly possible to misuse your out-
side relationships to avoid problems or intimacy with your life partner,
we do not agree that this pattern is inevitable, or even common. Many
people, in fact, find that their outside relationships can increase their
intimacy with their primary partner by reducing the pressures on that
relationship and by giving them a safe place to discuss issues that may
have them feeling "stuck" in the primary relationship.

This chapter contains some of our beliefs. You get to have beliefs of
your own. What matters to us is not that you agree with us, but that
you question the prevailing paradigm and decide for yourself what you
believe. Exercise your judgment—isn't exercise supposed to make you
stronger? Thousands and thousands of ethical sluts are proving every
day that the old "everybody knows" myths don't have to be true.

We encourage you to explore your own realities and create your
own legend, one that spurs you onward in your evolution, supports
you as you grow, and reflects your pride and happiness in your new-
found relationships.
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C H A P T E R E I G H T

Slut Skills

GREAT SLUTS are made, not born. The skills you need to keep your-
self and your partners happy and growing get developed through a
combination of conscious effort and frequent practice. There are skills
you can learn that will help start your adventure on the right foot and
keep it on track.

Self-examination, in our opinion, is always a good idea—when you
are journeying without a map, having a clear picture of your internal
landscape becomes essential. Ask yourself: What do you expect from
this way of living your life? What rewards can you foresee that will
compensate you for doing the hard work of learning to be secure in a
world of shifting relationships? Some people who have already made
the journey cite benefits like sexual variety, less dependence on a single
relationship, or a sense of belonging to a network of friends, lovers,
and partners. The people we interviewed said things like this:

"I get relief from pressure—I don't have to fulfill every single thing
my partner needs or wants, which means I don't have to try to be
somebody I'm not."
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"People have different ways of knowing and understanding

things, so intimacy with various people expands my appreciation of

the universe."

"I can have hot erotic experiences without genital sex, and without

compromising my emotional monogamy."

"My lifestyle gives me personal freedom, independence, and respon-

sibility in a way that being an exclusive couple does not."

"I don't believe that humans are designed to be monogamous.

Monogamy goes against my instincts."

"I never feel that the grass might be greener on the other side of
the fence—I've been there."

"Outside partners are an infusion of sexual juice into my primary
relationship."

As you read this book, and hear some stories about successful sluts,
you may discover special benefits for you. What are your reasons for
choosing this path?

Alas, many people begin to explore open relationships because their
partner is pushing them into it, or because all their friends are doing it
and they don't want to seem prudish. We ask that you get clear within
yourself that you're doing this for you—because it excites you, because
it offers opportunities for learning and growth and fun, because you
want to. Make no mistake, this can be a rocky road. If you're navi-
gating it for the wrong reasons, resentment can easily poison the very
relationships you set out to improve.

Sexual change can be a path of reprogramming yourself, with
the joyous feeling of abundant sex and love as the carrot, and the
fear of deprivation, boredom, or self-loathing as the stick. Since we
don't believe that the urge toward monogamy is innate, we think you
must have learned your negative sexual feelings and your insecurities
somewhere—from your parents, from your past lovers, from your
culture. What you have learned, you can obviously unlearn—or learn
something new. Exploring your feelings and changing your reactions
to them can be difficult, but what a feeling of power and triumph each
time you succeed!

Earning Your Slut Merit Badge
The people we know who succeed at ethical sluthood usually have a
set of skills that helps them forge their pathway cleanly, honestly, and
with a minimum of unnecessary pain. Here are some of the skills we
think are important.

COMMUNICATION

Learning to talk clearly, and listen effectively, is critical. A technique
for good listening is to listen to what your partner has to say without
interrupting, and let him know you heard by telling him what you think
he just said. Use this clarification technique before you respond with
your own thoughts and feelings. In this way, you make sure you have
clear understanding before you go on with your discussion. Similarly,
if you're the one talking, it's not fair to expect your partner to read
your mind—take the time and effort to be as clear and thorough in
your explanation as you can, and be sure to include information about
the emotions you're feeling as well as the facts involved.

If your communications often seem to go awry, it might be a good
idea to spend some time and effort learning better communication
skills: many adult education facilities offer excellent communication
classes for couples, and you can check our Resource Guide for further
reading.

EMOTIONAL HONESTY

Being able to ask for and receive reassurance and support is crucial.
One of Janet's partners used to request, when Janet was off to a joy-
ously anticipated date with one of her other lovers, "Just tell me I don't
have anything to worry about." Janet reports that it felt very good to
know that he was willing to ask for reassurance when he needed it and
that he trusted her to tell the truth about her feelings. If you imagine
his feelings if he were insecure and didn't ask for reassurance, you can
see why it's so important to get your needs met up front.

We have all been afraid to ask, we have all failed to ask, we have all
been irked with our lovers when they didn't read our minds and offer
us the reassurance we crave, we have all thought, "I shouldn't have to
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something new. Exploring your feelings and changing your reactions
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We have all been afraid to ask, we have all failed to ask, we have all
been irked with our lovers when they didn't read our minds and offer
us the reassurance we crave, we have all thought, "I shouldn't have to



ask." Let's remember to honor the courage it takes to ask for support,
to share vulnerable feelings. Let's pat ourselves on the back when we
do the things that scare us, and then let's do them some more.

AFFECTION

Similarly, it's vital to be able to give reassurance and support, both in
response to a request and on your own. If you can't tell your partners
that you love them, or give them a heartfelt compliment, or tell them
what you think is so wonderful about them, it may be optimistic to
assume that they'll be able to remain secure enough to accommodate
your other relationships. Our friend Carol notes, "If you're already
starved for attention, no wonder an open relationship can feel like a
problem!"

Put some thought into how you can let your partners know how
important they are to you. We recommend lots of hugging, touching,
verbal affection, sincere flattery, little "love ya" gifts, and whatever
else helps everyone feel secure and connected.

FAITHFULNESS

This may seem like an odd word to read in this context, but even the
most outrageous slut can be, in the words of Cole Porter, "always
true to you, darlin', in my fashion." Our friend Richard says, "A lot
of people describe having sex with only one person as 'being faithful.'
It seems to me that faithfulness has very little to do with who you
have sex with." Faithfulness is about honoring your commitments and
respecting your friends and lovers, about caring for their well-being
as well as your own.

If you have a primary relationship, take a look at what you can
do to reinforce its primary-ness. Many people in couples have certain
activities that they keep only for their life partners—particular sexual
behaviors, sleepovers, terms of affection, or whatever. Look at your
public behavior—are you comfortable introducing your partner to the
cute number you are flirting with at a wild party? We are: we figure any
cutie who would be put off by meeting our spouses will likely make
trouble in the future, so it's better if we find out now. Make agree-
ments with your partner before the party, and then you need never

wonder if you are welcome to join a group or a conversation that your
beloved is enjoying.

Pay attention, also, to how you acknowledge your nonprimary
relationships. How will a partner you may never live with feel loved
and secure? What rights does this partner have to your time and atten-
tion? How can you offer affection and reassurance to everyone who
is important to you? Make it a point to let everyone you love know it.
Make agreements with your life partner about what you will do when
an outside partner needs support or has a crisis like an accident or
illness. Who makes the chicken soup? How about you? (Both of your
authors make great chicken soup.)

LIMIT-SETTING
To be a happy slut, you need to know how—and when—to say no. Having
a clear sense of your own limits, and respecting those limits, can keep
you feeling good about yourself and help prevent those morning-after
blues. Some limits may be about sexual behaviors: Would you have
sex with a gender other than the one you usually do? Would you try a
kind of sex you think is kinky? Limits about safer sex and birth con-
trol are obviously required; there are some things you definitely do not
want to bring home with you. Some limits might be about relationship
styles, such as frequency of contact or intensity of connection. We also
encourage you to think about ethical dilemmas and how you'd react
to them. Would you, for example, be a lover to a coupled individual
whose partner didn't know about your involvement? Would you lie to
a lover? Fake an orgasm?

And then there's the very, very important limit of "I don't want
to." "No, thank you, I don't feel like sex right now." Even if it's your
anniversary. Even if you're supposed to want to. Even if you haven't
for a long time. No excuses needed.

When you respect your own limits, others will learn to respect them
too. People tend to live up to your standards when you are not afraid
to set them. Only when everyone's limits are out in the open do you
become free to ask for your dearest fantasies, secure in the knowledge
that if your friend doesn't want to, he won't. From this position we can
ask for the earth and wind up getting a goodly chunk of it.
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F R I E N D S H I P A S A W A Y O F L I F E *

Q. You're in your fifties. You're a reader of Le GaiPied, which has been
in existence now for two years. Is the kind of discourse you find there
something positive for you?

M.F. That the magazine exists is the positive and important thing.
In answer to your question, I could say that I don't have to read it to
voice the question of my age. What I could ask of your magazine is that
I do not, in reading it, have to pose the question of my age. Now, read-
ing it...

Q. Perhaps the problem is the age group of those who contribute to
it and read it; the majority are between twenty-five and thirty-five.

M.F. Of course. The more it is written by youiig people the more it
concerns young people. But the problem is not to make room for one
age group alongside another but to find out what can be done in rela-
tion to the quasi identification between homosexuality and the love
among young people.

Another thing to distrust is the tendency to relate the question of
homosexuality to the problem of "Who am I?" and "What is the secret
of my desire?" Perhaps it would be better to ask oneself, "What rela-
tions, through homosexuality, can be established, invented, multiplied,
and modulated?" The problem is not to discover in oneself the truth
of one's sex, but, rather, to use one's sexuality henceforth to arrive at a
multiplicity of relationships. And, no doubt, that's the real reason why

*R. de Ceccaty, J. Danet, and J. Le Bitoux conducted this interview with Foucault for
the French magazine Gai Pied. It appeared in April 1981. The text that appears here,
translated by John Johnston, has been amended.
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homosexuality is not a form of desire but something desirable. There-
fore, we have to work at becoming homosexuals and not be obstinate
in recognizing that we are. The development toward which the prob-
lem of homosexuality tends is the one of friendship.

Q. Did you think so at twenty, or have you discovered it over the
years?

M.F. As far back as I remember, to want guys [gargons] was to want
relations with guys. That has always been important for me. Not nec-
essarily in the form of a couple but as a matter of existence: how is it
possible for men to be together? To live together, to share their time,
their meals, their room, their leisure, their grief, their knowledge, their
confidences? What is it to be "naked" among men, outside of institu-
tional relations, family, profession, and obligatory camaraderie? It's a
desire, an uneasiness, a desire-in-uneasiness that exists among a lot
of people.

Q. Can you say that desire and pleasure, and the relationships one
can have, are dependent on one's age?

M.F. Yes, very profoundly. Between a man and a younger woman,
the marriage institution makes it easier: she accepts it and makes it
work. But two men of noticeably different ages—what code would allow
them to communicate? They face each other without terms or conven-
ient words, with nothing to assure them about the meaning of the
movement that carries them toward each other. They have to invent,
from A to Z, a relationship that is, still formless, which is friendship:
that is to say, the sum of everything through which they can give each
other pleasure.

One of the concessions one makes to others is not to present homo-
sexuality as anything but a kind of immediate pleasure, of two young
men meeting in the street, seducing each other with a look, grabbing
each other's asses and getting each other off in a quarter of an hour.
There you have a kind of neat image of homosexuality without any pos-
sibility of generating unease, and for two reasons: it responds to a reas-
suring canon of beauty, and it cancels everything that can be troubling
in affection, tenderness, friendship, fidelity, camaraderie, and compan-
ionship, things that our rather sanitized society can't allow a place for
without fearing the formation of new alliances and the tying together
of unforeseen lines of force. I think that's what makes homosexuality
"disturbing": the homosexual mode of life, much more than the sex-
ual act itself. To imagine a sexual act that doesn't conform to law or

nature is not what disturbs people. But that individuals are beginning
to love one another—there's the problem. The institution is caught in
a contradiction; affective intensities traverse it which at one and the
same time keep it going and shake it up. Look at the army, where love
between men is ceaselessly provoked [appele] and shamed. Institutional
codes can't validate these relations with multiple intensities, variable
colors, imperceptible movements and changing forms. These relations
short-circuit it and introduce love where there's supposed to be only
law, rule, or habit.

Q. You were saying a little while ago: "Rather than crying about
faded pleasures, I'm interested in what we ourselves can do." Could
you explain that more precisely?

M.F. Asceticism as the renunciation of pleasure has bad connota-
tions. But ascesis is something else: it's the work that one performs on
oneself in order to transform oneself or make the self appear which,
happily, one never attains. Can that be our problem today? We've rid
ourselves of asceticism. Yet it's up to us to advance into a homosexual
ascesis that would make us work on ourselves and invent—I do not say
discover—a manner of being that is still improbable.

Q. That means that a young homosexual must be very cautious in
regard to homosexual imagery; he must work at something else?

M.F. What we must work on, it seems to me, is not so much to lib-
erate our desires but to make ourselves infinitely more susceptible to
pleasure [plaisirs]. We must escape and help others to escape the two
readymade formulas of the pure sexual encounter and the lovers' fusion
of identities.

Q. Can one see the first fruits of strong constructive relationships in
the United States, in any case in the cities where the problem of sex-
ual misery seems under control?

M.F. To me, it appears certain that in the United States, even if the
basis of sexual misery still exists, the interest in friendship has become
very important; one doesn't enter a relationship simply in order to be
able to consummate it sexually, which happens very easily. But toward
friendship, people are very polarized. How can a relational system be
reached through sexual practices? Is it possible to create a homosex-
ual mode of life?

This notion of mode of life seems important to me. Will it require
the introduction of a diversification different from the ones due to social
class, differences in profession and culture, a diversification that would



(376)

homosexuality is not a form of desire but something desirable. There-
fore, we have to work at becoming homosexuals and not be obstinate
in recognizing that we are. The development toward which the prob-
lem of homosexuality tends is the one of friendship.

Q. Did you think so at twenty, or have you discovered it over the
years?

M.F. As far back as I remember, to want guys [gargons] was to want
relations with guys. That has always been important for me. Not nec-
essarily in the form of a couple but as a matter of existence: how is it
possible for men to be together? To live together, to share their time,
their meals, their room, their leisure, their grief, their knowledge, their
confidences? What is it to be "naked" among men, outside of institu-
tional relations, family, profession, and obligatory camaraderie? It's a
desire, an uneasiness, a desire-in-uneasiness that exists among a lot
of people.

Q. Can you say that desire and pleasure, and the relationships one
can have, are dependent on one's age?

M.F. Yes, very profoundly. Between a man and a younger woman,
the marriage institution makes it easier: she accepts it and makes it
work. But two men of noticeably different ages—what code would allow
them to communicate? They face each other without terms or conven-
ient words, with nothing to assure them about the meaning of the
movement that carries them toward each other. They have to invent,
from A to Z, a relationship that is, still formless, which is friendship:
that is to say, the sum of everything through which they can give each
other pleasure.

One of the concessions one makes to others is not to present homo-
sexuality as anything but a kind of immediate pleasure, of two young
men meeting in the street, seducing each other with a look, grabbing
each other's asses and getting each other off in a quarter of an hour.
There you have a kind of neat image of homosexuality without any pos-
sibility of generating unease, and for two reasons: it responds to a reas-
suring canon of beauty, and it cancels everything that can be troubling
in affection, tenderness, friendship, fidelity, camaraderie, and compan-
ionship, things that our rather sanitized society can't allow a place for
without fearing the formation of new alliances and the tying together
of unforeseen lines of force. I think that's what makes homosexuality
"disturbing": the homosexual mode of life, much more than the sex-
ual act itself. To imagine a sexual act that doesn't conform to law or

nature is not what disturbs people. But that individuals are beginning
to love one another—there's the problem. The institution is caught in
a contradiction; affective intensities traverse it which at one and the
same time keep it going and shake it up. Look at the army, where love
between men is ceaselessly provoked [appele] and shamed. Institutional
codes can't validate these relations with multiple intensities, variable
colors, imperceptible movements and changing forms. These relations
short-circuit it and introduce love where there's supposed to be only
law, rule, or habit.

Q. You were saying a little while ago: "Rather than crying about
faded pleasures, I'm interested in what we ourselves can do." Could
you explain that more precisely?

M.F. Asceticism as the renunciation of pleasure has bad connota-
tions. But ascesis is something else: it's the work that one performs on
oneself in order to transform oneself or make the self appear which,
happily, one never attains. Can that be our problem today? We've rid
ourselves of asceticism. Yet it's up to us to advance into a homosexual
ascesis that would make us work on ourselves and invent—I do not say
discover—a manner of being that is still improbable.

Q. That means that a young homosexual must be very cautious in
regard to homosexual imagery; he must work at something else?

M.F. What we must work on, it seems to me, is not so much to lib-
erate our desires but to make ourselves infinitely more susceptible to
pleasure [plaisirs]. We must escape and help others to escape the two
readymade formulas of the pure sexual encounter and the lovers' fusion
of identities.

Q. Can one see the first fruits of strong constructive relationships in
the United States, in any case in the cities where the problem of sex-
ual misery seems under control?

M.F. To me, it appears certain that in the United States, even if the
basis of sexual misery still exists, the interest in friendship has become
very important; one doesn't enter a relationship simply in order to be
able to consummate it sexually, which happens very easily. But toward
friendship, people are very polarized. How can a relational system be
reached through sexual practices? Is it possible to create a homosex-
ual mode of life?

This notion of mode of life seems important to me. Will it require
the introduction of a diversification different from the ones due to social
class, differences in profession and culture, a diversification that would



(377)

also be a form of relationship and would be a "way of life"? A way of
life can be shared among individuals of different age, status, and social
activity. It can yield intense relations not resembling those that are
institutionalized. It seems to me that a way of life can yield a culture
and an ethics. To be "gay," I think, is not to identify with the psycho-
logical traits and the visible masks of the homosexual but to try to
define and develop a way of life.

Q. Isn't it a myth to say: Here we are enjoying the first fruits of a
socialization between different classes, ages, and countries?

M.F. Yes, like the great myth of saying: There will no longer be any
difference between homo- and heterosexuality. Moreover, I think that
it's one of the reasons that homosexuality presents a problem today.
Many sexual liberation movements project this idea of "liberating your-
self from the hideous constraints that weigh upon you." Yet the affir-
mation that to be a homosexual is for a man to love another man—this
search for a way of life runs counter to the ideology of the sexual lib-
eration movements of the sixties. It's in this sense that the mustached
"clones" are significant. It's a way of responding: "Have nothing to fear;
the more one is liberated, the less one will love women, the less one
will founder in this polysexuality where there are no longer any dif-
ferences between the two." It's not at all the idea of a great commu-
nity fusion.

Homosexuality is a historic occasion to reopen affective and rela-
tional virtualities, not so much through the intrinsic qualities of the
homosexuaTBuTrJecause the "slantwise" position of the latter, as it
were, the diagonal lines he can lay out in the social fabric allow these
Ivirtualities to come to light.

Q. Women might object: What do men together have to win com-
pared to the relations between a man and a woman or between two
women?

M.F. There is a book that just appeared in the U.S. on the friend-
ships between women.1 The affection and passion between women is
well documented. In the preface, the author states that she began with
the idea of unearthing homosexual relationships—but perceived that
not only were these relationships not always present but that it was
uninteresting whether relationships could be called "homosexual" or
not. And by letting the relationship manifest itself as it appeared in
words and gestures, other very essential things also appeared: dense,'
bright, marvelous loves and affections or very dark and sad loves. The

book shows the extent to which woman's body has played a great role,
and the importance of physical contact between women: women do
each other's hair, help each other with make up, dress each other.
Women have had access to the bodies of other women: they put their
arms around each other, kiss each other. Man's body has been forbid-
den to other men in a much more drastic way. If it's true that life be-"
tween women was tolerated, it's only in certain periods and since the
nineteenth century that life between men not only was tolerated but,
rigorously necessary: very simply, during war.

And equally in prison camps. You had soldiers and young officers
who spent months and even years together. During World War I, men
lived together completely, one on top of another, and for them it was
nothing at all, insofar as death was present and finally the devotion to
one another and the services rendered were sanctioned by the play of
life and death. And apart from several remarks on camaraderie, the
brotherhood of spirit, and some very partial observations, what do we
know about these emotional uproars and storms of feeling that took
place in those times? One can wonder how, in these absurd and gro-
tesque wars and infernal massacres, the men managed to hold on in
spite of everything. Through some emotional fabric, no doubt. I don't
mean that it was because they were each other's lovers that they con-
tinued to fight; but honor, courage, not losing face, sacrifice, leaving
the trench with the captain—all that implied a very intense emotional
tie. It's not to say: "Ah, there you have homosexuality!" I detest that
kind of reasoning. But no doubt you have there one of the conditions,
not the only one, that has permitted this infernal life where for weeks
guys floundered in the mud and shit, among corpses, starving for food,
and were drunk the morning of the assault.

I would like to say, finally, that something well considered and vol-
untary like a magazine ought to make possible a homosexual culture,
that is to say, the instruments for polymorphic, varied, and individu-
ally modulated relationships ' "
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untary like a magazine ought to make possible a homosexual culture,
that is to say, the instruments for polymorphic, varied, and individu-
ally modulated relationships ' "



GORGEOUS
By: C.R. Galindo aka Shakey Gibson

I ran it was me, I saw in him
Moment's passed this boy became man to live
Years of domesticating his will; disagreed
But now he'll understand, we are all one in the same
Sometimes we need to hear that we are, we are
Vibrant, stimulating, intellectual even gorgeous
He is, she is, I am Gorgeous

He studied me, lived with me and put a chill inside of me
MY strings and necks to chase blues away
I tried chords and tricks even waited
for words to come, forced them to come
His sentiment, few and far between
He might agree, I may be
Vibrant, stimulating, intellectual even gorgeous, yes... yes,!

He is, she is.... I am... Gorgeous
Believe what I say & drop notions of yesterday?
When I wouldn't believe in even me
A mime of a sad clown on a rainy day
Umbrellas lie broken on concrete
Don't be afraid this is what I call Sacred
Don't be afraid this is what I call Sacred

We are all one in the same
Sometimes we need to hear that we are
Vibrant, stimulating, intellectual even gorgeous

Music by Sweetback -Cloud People (1996 Sony Music)
Gorgeous
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SACRED SEXUALITY: POSSIBILITIES & PERILS
By Dharmo

"Sacred sexuality" refers to the use of sexual practices to attain religious, spiritual or mystical
experiences. It is a very broad term, embracing such divergent practices as the yoga of the Kama Sutra, ancient
Mediterranean rites of Cybele (at least insofar as such rituals are reported in literary accounts), contemporary
breathwork such as that taught in the Body Electric school (which I discuss below and which I've taught as part
of Comfort & Joy for several years), and even the interpretations of marital union found in such texts as the
Zohar, the masterpiece of the Kabbalah. These practices seek to reclaim the link between sexuality and
spirituality, an ancient bond severed by the anti-carnal elements within early Christianity, Protestantism, and
American Puritanism in its old and newer forms.

As with many faerie practices, to say "what actually happened" in earth-based ("pagan") and indigenous
cultures in aeons gone by. Did ancient Canaanite religions really have cultic prostitution (male and female) or
was this an invention of a prudish Biblical writer? What were the mystery cults, Dionysian and otherwise, really
up to? We don't know - and perhaps it's more empowering to live with myths than pseudo histories. But
certainly, artifacts from the lingam and the yoni to the pendulous breasts and large phalluses of African figurines
indicate that our own culture's discomfort with sexuality from a religious perspective is a discrete cultural
phenomenon, and far from universal. The use of intentional sexuality in Tantric practice is well known.
Moreover, in the West, intentional sexuality figures prominently in the accounts of many Christian mystics,
Kabbalists, Sufis, and many others; sexual metaphors are central in these Western mystical traditions, and sexual
practices, of one form or another, are described in many of them.

Nor is sacred sexuality confined to esoteric traditions. Since a scholarly survey is not my purpose here, I
will limit myself to one example from the Jewish tradition: the figures of the cherubs. In ancient Judaism, the
cherubs were angelic creatures who resided at the holiest place in the world: above the ark, in the Holy of Holies,
in the Temple. According to rabbinic sources, they were in a permanent state of copulation - a later tradition
emends that they were making love when the relationship between God and Israel was good, separated when it
was bad. Moreover, the Talmud relates that the walls of the inner sanctum were decorated with images of sex.
The cherubs' erotic union and separation an embodiment and metaphor for the Divine on earth, and, in their
brazen sexuality, represent what some might deem 'paganism' enshrined in the most sacred place of Judaism.
(Indeed, the Talmud in Yoma 54b relates that when the first Temple was destroyed, the cherubs were paraded in
the marketplace as evidence of Israel's paganism.) But say "cherubs" today, and you probably think of a fat,
sexless baby.

Drawing on such traditions — and, more frequently, on non-Western practices such as Tantra or
suppressed religious practices such as those thought to be practiced by the ancient Canaanites and elsewhere in
the Near East — today's erotic contemplatives see themselves as rediscovering ancient pathways of sacred
sexuality. Whether they are renewing old ways or discovering new ones is debatable, but that sacred sexuality
now exists as a contemplative practice, widespread in the gay spiritual community and increasingly prevalent in
heterosexual communities as well.

It is worth emphasizing that, as its advocates use the term, sacred sexuality (or sacred sexuality) is not a
mere code word for orgies and sex-play. Of course, "free love" is sometimes found in spiritual or other sacred
communities, particularly since the 1960s, but, as is well known, for long before that as well. However, as I use
the term, and as I have experienced its practices today, sacred sexuality does not refer to "free love" per se; it
refers to the use of sexuality as a contemplative, mystical, or ecstatic religious practice. It is, in part, a
mindfulness practice, because it directs the attention to a particular focus: the erotic energy (however that term is
defined or understood) in the body. And it is an ecstatic practice, because it generates so much erotic energy that
altered mindstates are created. These mindstates may be conceptualized on a purely physiological level (as, for
example, flooding the neurons in the brain) or in terms of the "soul," and the fruits of the practice may be
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understood as therapeutic, energetic or even prophetic. But the actual effect on the practitioner's mindstate is as
undeniable as the effects of sustained meditation. Whatever else is going on in sacred sexuality, the change in
mindstate is real.

Before considering the opportunities and dangers of sacred sexuality, I will offer a brief description of
the practice of'Taoist erotic massage,1 as taught by Joseph Kramer, Ph.D., a former Jesuit who now heads the
New School of Erotic Touch. Kramer is the founder of the Body Electric School, which he left about ten years
ago, and which is now perhaps the leading institution teaching sacred sexuality, to men and women, in the West.
Essentially, Taoist erotic massage combines erotic massage techniques with breathwork in order to ~ in its
language -- generate erotic energy and spread it through the body. Like many other techniques, the practice is
non-ejaculatory. In a metaphor often employed by Kramer, ordinary erotic massage (i.e. masturbation) is like
blowing up a balloon so that it can pop and release tension. Taoist erotic massage (Kramer learned from several
Taoist teachers, but the practice as it exists today is his own invention), by contrast, generates the erotic energy,
through sensual touch, but instead of releasing it, spreads it throughout the body. (Indeed, practitioners often
report orgasm-like sensations in their arms and legs, or moving throughout the body.)

These massage practices are complemented by breathwork, on the part of the person receiving massage,
which culminates in a sustained hold called the "Big Draw." The effects of the "Big Draw," in my own
experience and in that related by hundreds of other practitioners, can be profound. Some describe it as a "full
body orgasm," which can last for several minutes. Others describe it in terms of ecstasy or Divine union. On the
purely physical level, the perception of energy is acute, and, of course, the level of pleasure is quite intense. On
the emotional plane, the intensity of the experience often acts as a cathartic, therapeutic release, opening doors
much in the way of'primal scream' and other such practices. Intellectually, the mind after the 'Big Draw1 can be
in a state of clarity quite similar to that of samadhi, the concentrated state of mind produced by some forms of
meditation. And spiritually, many practitioners report mystical experiences, which I will describe here.

So, what are the opportunities, from a contemplative perspective, offered by sacred sexuality? And what
are some of the dangers?

1. Mystical Experience. Great, open awareness can exist in the silence of ecstasy. Essentially, sacred
sexuality is an ecstatic practice, a concentration, and an energetic practice — all three of which lead to a quieting
of the ordinary mind, with the attendant cognitive effects noted by mystics worldwide. It is an ecstatic practice
not in the sense of the soul literally leaving the body, but in the broader sense of an excitement practice, which
"turns up the volume" of sensory input (speaking loosely here) to flood the neurons of the brain. Like ecstatic
dance or ecstatic vocal work, sacred sexuality drives out the ordinary faculties of discursive thought, creating a
stillness akin to that experienced in samadhi meditative states; thus sacred sexuality becomes a concentration
practice as well. Finally, sacred sexuality is an energetic practice because it leads to a direct perception of
energetic phenomena — again, speaking quite broadly, and not specifying in any way what "energy" might mean
in this context — throughout the body.

The result? With one's attention focused, and one's the life-energy flowing, one feels oneself so
intimately immersed in the cosmic play (what the Vedas call Hid) that many practitioners feel ourselves unified
with it. Of course, it is possible to understand the unity of all things intellectually without doing any practice at
all. But even if the mind knows unity, our hearts usually feel duality; they feel separation and yearning, and they
feel joy at union. So, in ecstasy, we feel the truth with our bodies more than we could know it on a solely
intellectual level. We gain true knowledge, which involves union not just between the "self and the One but
among the different parts of the soul as well: body, mind, heart, and spirit. This knowledge can take place
because thoughts have been driven out of the body by ecstasy, and because the energies of the body are so
activated that we become hyper-aware of the great love that radiates throughout Being.

Of course, different practitioners will have different experiences, and will also interpret their experiences
according to their different conceptual matrices. What one person may experience as union, another may
experience as contact with (but not union with) the Divine. Another may label the same experience merely a
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relaxation response, taking place purely within a materialistic, dualistic universe. But the phenomenal
experience itself seems to be extremely widespread among those who practice sacred sexuality in a serious way.

2. Healing. In many Western religious systems, sexuality in particular and the body in general are often
seen as sites of sin or impurity. "What the flesh desires is opposed to the Spirit," Paul wrote in Galatians 5:16.
"If by the Spirit you put to death the needs of the body, you will live." (Romans 8:13) Amplified by American
Puritan attitudes regarding sexuality and the material world, these kinds of ideas have led many to conceive a
split between the spiritual and the sexual, the sacred and the erotic. Given that we all possess sexual desire, the
demonization of that desire naturally leads to a sense of pain, or of alienation from oneself. This is true for many
people, but even more so for members of sexual minorities (lesbians, gay men, etc.), whose sexuality has been
especially demonized by religion.

Experiencing the body as holy can bring great emotional healing. Even if one never has a mystical or
realization experience during the practice sacred sexuality, just knowing that the body is a temple instead of a
latrine is a precious liberation. Many men in Body Electric, for example, have reported life-changing
experiences of repressed emotional pain regarding their bodies, or of unresolved psychological trauma
(especially, in gay male contexts, with respect to the father/father figure).

The Body Electric practice has thus evolved to include what is sometimes termed "heart-work"; prior to
the massage sessions, many hours are devoted to community-building and trust-building, and the "bonding" that
takes place in these periods is, for many men, as significant as the practice of sacred sexuality itself. However,
the level of sensory stimulation derived from sacred sexuality is so intense, and so grounded in the body, that
even without such additional heart-work, the experience itself can often bring about catharsis, ecstasy, healing,
and transformation.

Think of the fear, the taboos, the shame, and the insecurities that so many of us carry around when we
think about our bodies and our sexuality. Even the most well-adjusted of women is still subjected to societal
messaging, every day, about how her body should look. Even the most secure of men still lives in a culture with
taboos around nudity, or talking about sexuality. And for those of us who have been wounded — by trauma, by
homophobia, by sexism, or by any number of other factors — erotic healing is especially powerful. It can mend
body, mind, heart, and spirit. And it can address the wound that many carry regarding their sexuality by utilizing
precisely the site of woundedness as a site for transcendence.

Healing does not mean a narcissistic licking of one's own wounds and finding palliatives to ease
whatever pain we feel. Healing means being more able to exist in the present moment, healthily, in an integrated
way ~ and in a way that brings about more compassion. It is difficult for me to describe my own experience of
compassion arising naturally from wisdom; it simply seems to occur. I remember riding on the subway after a
weekend of Body Electric practice, being so vitally aware of the energies within everyone on the train, and so
saddened by the way they are thwarted, repressed, twisted, and destroyed. This was true not only for those
victimized by Western taboos and fears, but by those truly victimized by economic injustice, illness, and the
myriad other causes of pain in the world. Like the compassion that arises in meditation, this compassion did not
manifest as a vague "feeling sorry for the world"; it inspired me to change my own behavior, to act in a more
gentle way, and to open myself more to the suffering of those around me (and myself). This, I think, is what true
healing brings about: engagement, integration, skillful behavior.

3. Play. In case it hasn't been clear by now, sacred sexuality is hot. It's fun, it's erotic, it's a remarkable
form of play. It's okay that it's hot. It's great that it's hot; it's Divine that it's hot. For pagans and polytheists,
this play is all there is - 1 will return to this point below - and invoking the energies of nature is holy. But even
for monotheists and monists, if the manifest universe is an expression of the Divine, playing with Itself, coming
to know Itself, loving Itself, then the more we immerse ourselves in that cosmic drama, the more we ourselves
are expressing God (or the Goddess, or the One). Becoming fully, electrically alive; growing exquisitely
sensitive to eros - this is becoming and becoming aware of God Itself.
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There are more benefits to sacred sexuality on the individual and community levels, and one of the
interesting facts about it is that different practitioners can be on totally different individual 'trips,' unified with
their co-practitioners more by acts than by intentions.

However, I want to turn now to some of the perils I and others have encountered along the path of sacred
sexuality, which, interestingly, tend to flow directly from the benefits.

1. The Orgasm Isn't Goddess, Dear

No one mind-state is closer to God/dess than any other. Wherever we are - in ecstasy, sadness,
satisfaction, or yearning - if God fills the universe, or if "All is One," then we are fully Divine at that moment.
Yet many spiritual practices lead us to believe that ecstasy is enlightenment, or at least a prerequisite for it. In
sacred sexuality, it is very tempting to label the ecstasy, the orgasm, the love as the Ultimate. From a
polytheistic point of view, this presents no real problem; the energy of excitement may be experienced as a god,
one among many. But in terms of the Ultimate, the Big One, all that, the energy of sacred sexuality is no more
Divine than is boredom, delight, or sadness. Now, as long as we stay polytheistic, it's okay. The notion that a
god or goddess is invoked, or summoned, by a given ritual practice has a very long lineage. And, for those who
have practiced sacred sexuality, it is easy to see why. The energy shift is so dramatic, one cannot help but notice
it, and it seems so other to the usual mode of being, one cannot help but label it as a kind of possession.

But to be truly polytheistic means to honor all the gods, not just the hot and sexy ones. If we only
idolize the hot states, we can get into trouble. Instead of sacred sexuality causing us to appreciate every
moment, it can cause us to flee the present in search of more ecstasy. After all, ecstasy is when we are closest to
the Divine, and who doesn't want that? To speak by way of analogy, sacred sexuality can make Sunday very
special and the rest of the week rather dull. Classically, this is one of the central problems of idolatry: not the
idol so much as the stone which is discarded; the mistake that we can so easily make that "this" is more holy
than "that."

2. Keep Your Paws Off My Pecker

Mystical practice, one sometimes hears, is anathema to the boundaries of both religion and society. No
limits, no walls, no rules; mystics (especially queer mystics) are the in-between people, the boundary-crossers.
By defying conventional definitions, we show that these definitions (like everything else) are empty. The last
thing we ought to do is import boundaries and limits into our spiritual-sexual lives.

But all creatures draw boundaries, even ants, fish, and doves. Humans designate, through sometimes
arbitrary line-drawing, those objects and times which are valuable. For almost the entire world, the important bit
of wisdom is that these lines are, in fact, arbitrary; that values are socially constructed; that every boundary can
be crossed. But precisely for the sacred boundary-crossers, there is an equally-important reminder: that these
arbitrary boundaries have function. The drawing of boundaries allows us to say, literally and figuratively, "we're
not just fucking around." When I tell some people that I am involved in sacred sexuality, their assumption is that
the sacred part is merely a pretext to get laid. And sometimes, it is true. At one gathering I attended, there were
occasions on which some participants were clearly more interested in fondling the hot guy than in unifying
sexuality and spirituality. Of course, hot guys are hot, and that should not be denied; it's fun to play sexually
with people we find attractive. But clearly there is a difference between (a) opening up, through sexual intimacy,
to the play of energies in the Divine manifestation and to the great Loving Emptiness that underlies all and (b)
getting off because you're fondling the hot guy. To be doing the latter practice, in my opinion, validates the
skeptics and does a disservice and disrespect to Spirit.
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3. Ego Trip

Another "error" of idolatry, replicated in sacred sexuality, is the easy mistake of supposing that the
Power belongs to the self. Now I don't mean "Self," as in True Self, the One that underlies all individuality. I
mean me, this guy with this dick and this brain. I remember one time, practicing sacred sexuality atop a
mountain, I stood in the wind, surveying the desert beneath me, and felt like a god-as if I, in particular,
possessed this Power. Really, the Power possesses me — but it didn't quite feel that way. This can be a very
dangerous delusion, n'est cest pas?

This confusion can also arise because of the problem of the hot guy above. The path of sacred sexuality
is a path of self-fulfillment and self-annihilation. When I practice it, I fulfill my Divine mission, activate as
many energies within my particular body and soul as I can, and I am fully "me" in that moment. And yet,
precisely through that self-fulfillment, I cease to be the separate "me" at all. Separation disappears; "I am That."
But when I'm fondling the hot guy, I am a separate ego that's getting some substitute-love by associating itself
with a desired object. I am fulfilling "my" needs or wants. In contrast to becoming fully whole and thus fully
empty, I am trying to balm my various wounds with a drug-like medication: the hot guy. It is not service of God;
it is the service of the separate self, and eventually it will lead to suffering. This danger exists, and its negative
energy can poison erotic rituals, and I've seen it happen.

4. Energy Dissipation

Most sacred sexuality practices do not involve ejaculation, and are said to enliven the body, not deplete
it. However, I have found that even without ejaculation, there is a sort of erotic fatigue that can set in. Perhaps,
like bodybuilders, or yogis who can sit, unmoving, for days at a time, experienced practitioners build up their
bodies' stamina and do not experience this sort of fatigue. But beginners can feel like Bilbo Baggins after he
wears the Ring too long: like butter spread too thinly over too much bread. Like the Ring, sacred sexual
practices can give power. But do we know enough about how they take power from us as well?

All that being said, every contemplative practice carries dangers with it; the fact that they exist is no
reason not to engage in the practice. They just remind us that we are playing with serious energy that requires
serious intention and attention. Whether we mythologize this energy in terms of angels, or ghosts, or even gods,
or whether we regard it as purely physiological in nature, we must approach the quest as a shaman would,
mindful of the dangers that await.

But the reward, in my experience, is worth the risk. Sacred sexuality has changed my sex life, my
emotional life, my confidence, and even my experiential sense of spirituality: precisely by awakening you to the
reality of your body and energy, it can also awaken you to their emptiness. In a different context, I wrote of the
experience in this way: "By knowing ourselves to be a mere pattern of the great flux of Being, we know that
everything else is empty of separate substance also. We can directly perceive, with the right intention, that this
moment, that this occasion of you reading these words, is but a dream in the mind of God."
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WOMEN WISDOM

The rule is: You get more warm
fuzzies by giving away all your own
warm fuzzies. Keeping your warm
fuzzies to yourself results in a large
accumulation of cold prickles.



Assimilation, Queer Pride, and In Between: Personalizing
GLBT Relationships, Sexual Practices, and Politics

Stuart F. Chen-Hayes

Type of Contribution: Activity/Homework

Objective

This activity helps gay, lesbian, bisexual, and transgendered (GLBT) clients to name and con-
ceptualize their relationship identities, sexual practices, and political identities on a continuum.
The continuum helps clients and counselors make meaning about client beliefs and values re-
lated to relationships, sexual practices, and politics within a counseling context.

Rationale for Use

Sue and Sue (1999) refer to the sociopolitical nature of counseling and its effects on clients of
nondominant cultural identities, including lesbian and gay (and bisexual and transgendered) cli-
ents. James and Murphy (1998) argue that attention to multiple social contexts is essential in af-
firming GLBT persons in coupled relationships. Smith (1997) states that often in same-gender
coupled relationships involving persons of color, partners are at different stages in the coming-
out process. Rofes (1995) writes extensively on the importance of looking at the multiple per-
sonal and political meanings of the HIV pandemic on the lives of gay men and the need to re-
create a gay male sexual culture and relationships based on the sociopolitical effects of HIV/
AIDS. Chen-Hayes (2000, 2001a,b) argues the importance of an advocacy perspective in af-
firming GLBT persons in counseling. Many authors have discussed sexual practices and politi-
cal variations within GLBT studies and sociopolitical contexts (Beemyn and Eliason, 1996;
Califia, 1994; Lorde, 1984; Pharr, 1996; Queen and Schimel, 1997; Rofes, 1995; Rust, 2000).
Professional counseling literature and activities, however, on the whole, have limited descrip-
tions of the sexual and political value differences and identities for GLBT persons in relation-
ships.

This exercise gives clients permission to voice their past, present, and future relationships,
sexual practices, and political identities, which are often unspoken in the counseling process.
Counselors and clients who are savvy to the nuances, complexities, and variations in GLBT
lives have a greater knowledge to draw upon for successful counseling outcomes than persons
limited to traditional medical models, or intrapsychic identity development models. Both bene-
fit from an initial and ongoing assessment of the value differences and beliefs within relation-
ships, sexual practices, and politics. By aligning these three variables, counselors and clients
benefit from direct discussion of the variations in how GLBT clients experience themselves and
others. This exercise adds to the existing identity development literature by emphasizing affir-
mative counseling practice and self-awareness for clients.

85
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Instructions

Using the handouts Relationship Status Continuum, My Sexual Practices Continuum, and
My Politics Continuum, ask clients to create their own continuum of values and interests by rat-
ing the importance of relationships, sexual practices, and politics, in their past, present, and fu-
ture/ideal on a scale of 1 to 10 (1 = low, 10 = high). If clients are coupled, have the partner or
partner(s) do the same for themselves (or do a separate one for the client's ideal partner if sin-
gle).

Once clients have filled out the handouts, they are encouraged to discuss the results with the
counselor as well as with their partners. This can be done as an intake with a couple for initial
counseling or it may be done periodically to assess changes in the counseling process.

Brief Vignette

Reggie is a black gay man in his early thirties who has been active in progressive gay politics
and HIV/AIDS education. He presents in counseling with concerns related to a recent relation-
ship breakup. He had been dating a black gay man, also in his early thirties, who was closeted
and a Baptist minister. They were in love, but Reggie could not deal with having to hide his feel-
ings and relationship whenever members of the congregation were present, which was con-
stantly. They frequently argued about being out, politics, and sexual differences. Reggie was
committed to the relationship, but his ex wanted to have an open relationship. The sex was al-
ways "really hot," so Reggie went along with it. Although both men stated overtly that they
practiced safer sex, Reggie's ex confessed to him that he did not always use condoms outside of
the relationship. Reggie would prefer to keep dating black gay men, but he is not interested in
going back into the closet. He wonders if he will ever find a monogamous partner who practices
safer sex, and with whom he can spend his life.

The counselor asked Reggie to fill out the handouts twice—one time for himself and the other
for his ex. Reggie recognized that he had been dating men who often did not share his values. He
made a plan with the counselor to attempt to broaden his dating choices toward men who are
more compatible with him in terms of relationship, sexual, and political issues.

Suggestions for Follow-Up

Clients are encouraged to revisit the issues periodically by revisiting the items contained on
their continuums. Counselors can use discussion of the items as a way to develop counseling
goals with clients and also as a measure of counseling outcome success. Counselors can gain a
wealth of information to ensure that they are practicing culturally competent counseling with
clients whose own values and beliefs may differ greatly from their own. Questions that counsel-
ors can use with clients to further the discussion of issues once they have filled out the handouts
might include the following items:

Relationships

• What is your definition of a good relationship?
• How do you deal with sexual exclusivity or openness in a relationship?
• How do you deal with emotional exclusivity or openness in a relationship?

Sexual Practices

• How important is it to be compatible with another person in terms of sexual practices?
• What sexual practices do you enjoy most? Least?
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• Have sexual differences been an issue for you in your relationships? If so, what in particu-
lar?

• What are your beliefs about safe sex and how has that or does that affect your sexual prac-
tices?

Politics

• How important is it to be around others who share your political views?
• Have political differences with others interfered or enhanced your relationships and sexual

experiences?
• What effect, if any, does the coming-out process have on you or others in your dating life?
• Are you more comfortable with assimilation (GLBT persons should blend in with every-

one else), or open or liberationist displays of pride (GLBT persons should be open, honest,
and able to "flaunt" the differences when they choose)?

• How does the larger GLBT political climate affect your life and relationships?

Contraindications

Clients who choose not to label themselves might have discomfort with this exercise, as they
might feel forced to categorize themselves. Counselors might agree with that sentiment and en-
courage clients to use the handouts based on past labels and beliefs, and look at how they have
come to a current place of not choosing relationships, sexual practices, or political labels.

Readings and Re sources for the Professional

Chen-Hayes, S. F. (2000). Social justice advocacy with lesbian, bisexual, gay, and trans-
gendered persons. In J. Lewis and L. Bradley (Eds.), Advocacy in counseling: Counselors,
clients, and community (pp. 89-98). Greensboro, NC: Caps Publications (ERIC/CASS).

Chen-Hayes, S. F. (2001a). Counseling and advocacy with transgendered and gender-variant
persons in schools and families. The Journal of Humanistic Counseling, Education, and De-
velopment, 40(\), 34-48.

Chen-Hayes, S. F. (2001b). The social justice advocacy readiness questionnaire. The Journal of
Lesbian and Gay Social Services, 13(\/2), 191-203.

James, S. E. and Murphy, B. C. (1998). Gay and lesbian relationships in a changing social con-
text. In C. J. Patterson and A. R. D'Augelli (Eds.), Lesbian, gay, and bisexual identities in
families: Psychological perspectives (pp. 99-121). New York: Oxford.

Laird, J. and Green, R.-J. (Eds.) (1996). Lesbians and gays in couples and families: A handbook
for therapists. San Francisco, CA: Jossey-Bass.

Rust, P. (Ed.) (2000). Bisexuality in the United States. New York: Columbia University Press.

Bibliotherapy Sources for the Client

Beemyn, B. and Eliason, M. (Eds.) (1996). Queer studies: A lesbian, gay, bisexual, and
transgender anthology. New York: New York University Press.

Califia, P. (1994). Public sex: The culture of radical sex. San Francisco, CA: Cleis.
Hutchins, L. and Kaahumanu, L. (Eds.) (1991). Bi any other name: Bisexual people speak out.

Boston, MA: Alyson Publications.
Lorde, A. (1984). Sister outsider. Freedom, CA: The Crossing Press.
Pharr, S. (1988). Homophobia: A weapon of sexism. Inverness, CA: Chardon Press.
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Pharr, S. (1996). In the time of the right: Reflections on liberation. Berkeley, CA: Chardon
Press.

Queen, C. and Schimel, L. (Eds.) (1997). Pomosexuals: Challenging assumptions about gender
and sexuality. San Francisco, CA: Cleis.
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Relationship Status Continuum

Create your own continuum of values and interests in terms of your relationships by rating the im-
portance of each of these areas in your past, present, and future/ideal on a scale of 1 to 10 (1 = low,
10 = high). If you are coupled, each partner should do the same for himself or herself (or do a sepa-
rate one for your ideal partner if you are single).

RELATIONSHIP
STATUS

Single

Dating

Coupled, Closed
Relationship

Coupled, Open
Relationship

Multiple Partners

Multiple Relationships

Other:

PAST PRESENT FUTURE/IDEAL
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My Sexual Practices Continuum

Create your own continuum of values and interests in terms of your sexual practices by rating the
importance of each of these areas in your past, present, and future/ideal on a scale of 1 to 10
(1 = low, 10 = high). If you are coupled, each partner should do the same for himself or herself (or do
a separate one for your ideal partner if you are single).

MY SEXUAL PRACTICES

Celibacy

Monogamy

Serial Monogamy

Fuckbuddy on the Side

Three-Ways, Swapping, or
Group Sex with Partner

Nonmonogamy
with One Person

Nonmonogamy with More
than One Person

Vanilla Sex

Kink

A Combination of Vanilla
Sex and Kink

I Always Practice Safe Sex

I Sometimes Practice
Safe Sex

I Never Practice Safe Sex

Other:

PAST PRESENT FUTURE/IDEAL
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My Politics Continuum

Create your own continuum of values and interests in terms of your politics by rating the impor-
tance of each of these areas in your past, present, and future/ideal on a scale of 1 to 10 (1 = low,
10 = high). If you are coupled, each partner should do the same for himself or herself (or do a sepa-
rate one for your ideal partner if you are single).

MY POLITICS

Conservative

Libertarian

Assimilationist

Moderate

Liberal

Feminist/Womanist

Progressive

Liberationist

Separatist

Anarchist

Apolitical

Completely Closeted

Out of the Closet
to Friends

Out of the Closet
at Work

Out of the Closet to
Some Family of Origin

Completely Out
of the Closet

Other:

PAST PRESENT FUTURE/IDEAL
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SACRED INTIMATE - An integrative approach to sexual healing

Sexual healing has a long and distinguished tradition, up to and
including being the name of Marvin Gaye's last great record. But the
term "sacred intimate" has a very specific and recent origin. It was
coined by Joseph Kramer, who was the founder of the Body Electric
School of Massage in Oakland, Calif. In 1987 Joe Kramer created a
pioneering weekend workshop called "Celebrating the Body Erotic,"
teaching the basic principles of tantra, conscious breathing, and Taoist
(non-ejaculatory) erotic massage to groups of gay men across the
country, largely in response to the fear and sex-phobia that the AIDS
epidemic generated. A charismatic teacher and erotic visionary, Kramer
decided in 1990 to develop a week-long intensive retreat for graduates
of the weekend workshop. When the first one was held at Wildwood, a
gay retreat center near the Russian River in northern California, he
half-jokingly called it the Sacred Prostitute Summer Camp.

He was inspired by what he'd heard and read about the tradition of the
sacred prostitute or temple whore, which dates back to pre-Christian
times. These were people — men and women, although historical
references mostly refer to women -- who were available for sexual
encounters in ritual space as selfless service or spiritual practice. Joe
Kramer would say, "These are the people you go to when you want to
have sex with God." Nancy Qualls-Corbett wrote a very good book
called The Sacred Prostitute, published in 1988, that details the
historical and anthropological documentation on this tradition and how
it worked in several cultures.

Joe Kramer found, though, that most people had negative reactions to
the word "prostitute" and didn't want to be associated with it in any
way. So he met with a corporate image consultant in the Bay Area, and
they came up with the designation "sacred intimate," which first
appeared in public in 1991, when Joe Kramer offered the first Sacred
Intimate training, an eight-day workshop specifically devoted to helping
interested gay men develop their skills as sexual healers. At that time a
big part of sacred intimate work, in the training and in real life, had to
do with being midwives to the dying -- tending to the body, mind, spirit,
and erotic energy of friends who were preparing to leave their bodies.

Since that time, the concept of sacred intimate work has slowly but
steadily entered the culture as Body Electric graduates began to offer
their services professionally as sacred intimates. I did a Google-search
the other day and came up with about 100 listings for men and women
who call themselves professional sacred intimates, some but not all of
them Body Electric graduates.

What does a sacred intimate do? I like to say that sacred intimates
combine the roles of priest, prostitute, and psychotherapist. In other
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words, they approach sexuality with the understanding that it's related
to soul work and to spirituality. They use mindfulness and integrity to
help people identify, embrace, and practice desire as holy, sexual
embodiment as an expression of the soul. They hold the body as sacred
and view erotic energy as a crucial component of human life and
spiritual health. Their primary intention is that of healing — and by
healing I mean not just addressing the wounds to the spirit and the
flesh caused by sexual abuse, addiction, or disease but also
acknowledging that the fun and the pleasure, the vitality and the divine
mystery of sex have nourishing properties in and of themselves. That's
a message that easily gets lost in a culture that is as ambivalent or
sex-negative as ours.

A lot of people who are sex workers and sexual surrogates are sacred
intimates, but not all of them. Sex workers can be mercenary -- they're
in it for the money. And often their clients like it that way, because they
just want to get off as soon as possible. I don't judge that as wrong or
bad — it just lacks the healing dimension of sacred intimate work. I
think about the line in Luis Bunuel's film Belle du Jour where Catherine
Deneuve asks her husband to explain the concept of brothels to her. He
says, "You find a beautiful woman, you spend half an hour with her, and
you're depressed for the rest of the day." A sacred intimate is
something else -- someone you're transformed by, or with whom you
have an experience of unconditional love that changes you.

Sacred intimacy has a relationship to sex therapy as it developed in the
second half of the 20th century with the work of Masters & Johnson and
Helen Singer Kaplan, who performed a great service by bringing
accurate information about sex to the American public and developed
effective treatments for sexual disorders. Surrogates are trained to
interact with patients who have sexual dysfunctions, under the
supervision of a clinical psychologist, and they often use the same skills
and techniques that sacred intimates do, working with breath and
presence and sensate focus. One major difference is that most sexual
surrogates are women who work with heterosexual men, whereas Body
Electric-trained sacred intimates are primarily men who work with men.
Also, surrogates work specifically with sexual disorders within a medical
model. Sacred intimates may or may not treat dysfunctions, and they
generally work from a wellness perspective, not fixing problems but
encouraging and expanding sexual joy.

Although it would seem like psychotherapy is the field most appropriate
for sexual healing, in practice many psychotherapists are terrified of
dealing with sexuality, either because they have their own unresolved
sexual conflicts or they are afraid of legal liabilities. How often do
psychotherapists acknowledge that they themselves have sex lives?
How often do they share information about erotic resources or facilitate
detailed explorations of masturbation or sexual fantasies? Today
psychotherapists are intensely focused on boundaries and shy away
from sexuality lest they be perceived as provocative, seductive, or
harassing. However, it's possible that deflecting or avoiding sexual
issues reinforces shame and cultural repression.
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Every person in the healing professions brings a different set of tools
based on his or her training, experience, and personality. Same goes for
sacred intimates. No two of us work exactly the same way. For me,
when I first heard Joe Kramer talk about sacred prostitutes, he made it
sound like the noblest calling in the world. Hearing him spin out his
fantasy of the vocation called "sacred intimate," I recognized in his
words a description of myself that I'd never heard before. It pulled
together my childhood as a Catholic altar boy -- some kind of temple
slave operating behind the scenes of the Mass, carrying props for the
ritual priest -- with my experience of taking care of close friends as they
got sick and died, as well as my long history of committed domestic
partnerships with lovers, not to mention my enthusiastic career as an
exhibitionistic connoisseur of communal reveling in sex clubs. Joe
Kramer's talk about sacred intimates connected the dots, and I got a
picture of my destiny.

I got trained as a massage therapist and began doing Body
Electric-style erotic massage professionally. When I started out, I was
thrilled to take off my clothes to go to work. I loved observing men's
sexuality, encouraging it, celebrating it, admiring it, indulging it,
extending it. I wanted to make up for the culture's lack of
encouragement of gay men's sexuality and self-esteem. I began to
understand that my desire to have sex with someone is often
profoundly transpersonal. Not impersonal. Impersonal would mean it
didn't matter who the person was — I'm just using them like a Kleenex
to shoot my wad into. But transpersonal means actually having the
experience of...sounds so corny to say, but MAKING LOVE TO GOD
through having sex with a person. In other words, when I have sex with
someone who's not my intimate partner, if I have any consciousness
about it, I'm choosing to have sex with the spark of divinity that he is.
In that sense, sex is a form of prayer, no less precious for being
abundant.

I know that this concept became part of my experience through Body
Electric work. I wanted to add to the amount of pleasure experienced in
the universe. I wanted to make love, with my hands — literally, like
making a loaf of bread. I wanted to pitch in to the communal ocean of
love and in doing so receive what I needed, exactly like the Christian
concept of communion. The exchange was not personal and
quid-pro-quo but symbolic and transpersonal. The feelings were no less
real for being generated by a symbolic action. I wanted to be a sexual
Good Samaritan -- make love unto others as you would have them
make love unto you.

And that's what I act out with my clients on a daily basis, a symbolic
act of communion. Body Electric made me a sex priest, and since I
began I don't feel entirely complete unless I've said my daily Mass,
performed my daily ceremony of anointing a man's body on the altar of
my massage table and receiving the blessing of flesh and blood made
holy -- made whole — by the ritual of touch and prayer. Give us this day
our daily bread.

After a few years of doing bodywork, I wanted to get more skillful about



handling the emotional issues that massage clients showed up with,
and I eventually undertook a four-year clinical fellowship and got
trained as a gestalt psychotherapist. With its intrinsic focus on
body-awareness, tracking the breath, and concentrating on what's
happening right here right now, gestalt work was perfectly compatible
with my massage and sacred intimate training. So I've developed
parallel practices as an erotic masseur and a psychotherapist. I don't
call all the work that I do sacred intimate work, though I do approach
all my clients with a sacred intimate perspective. There is a big overlap
between therapy and erotic bodywork, and that's what I consider
sacred intimate work.

I've come to understand that much of the healing that takes place in
sacred intimate work happens on very, very simple levels. Simple,
nurturing touch is so important. Touch that includes genital touch plus
breath plus presence feels like acceptance. Giving permission is a big
part of sacred intimate work. It's about giving permission to receive
pleasure, to feel your whole body, to speak desires, to bring
consciousness to sex and touch, to live your spirituality without blocking
your sexuality and vice versa, to be seen naked, to see another man
naked. All these are opportunities to heal shame, isolation, erotic
malnutrition, and touch deprivation.

Sacred intimates can help people keep their erotic bodies alive in a long
and loving but sexless marriage. I'm thinking of a man named Derek
who came to see me who's been in a relationship with another man for
22 years. (All names and identifying details in this article are changed
to protect client confidentiality.) Derek and his partner have never had
a sexual relationship because his partner is not into it. Now at the age
of 55, Derek is starting to feel the deficit of not living out his sexuality.
He took a Body Electric workshop and found it exhilarating, but he
ejaculated almost immediately, without even feeling it, as soon as
someone touched his cock. His only sexual experience had been
masturbating as quickly as possible to get it over with. I did a couple of
sessions with him, working on his breathing, moving energy around his
body, and he was able to hang out much longer in a high erotic state
without squirting or squelching his erotic energy. He left transported
with joy.

In my practice I see a lot of men whose stories are a variation on
Derek's. They're getting to be middle-aged and they're looking for adult
sex education, or erotic mentorship. This is an area sacred intimates
are well-suited to address. Many guys, especially those who identify as
married or heterosexual, have strong desires to experiment sexually
with men. Because these fantasies have been strongly repressed, they
consumed a huge amount of energy. In a sacred intimate session, a
middle-aged married guy can try out his fantasy of sucking cock or
getting fucked and often will discover that the fantasy plays better than
the reality. And they can learn this not by having bad or painful sexual
encounters with strangers but by exploring consciously with a sacred
intimate, experimenting playfully with simulated butt-fucking or verbal
fantasy or having the actual experience of being naked with another
man and checking out the true extent of his desires. Would he rather
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suck a hard cock, or would he rather fantasize about sucking a hard
cock? Sometimes the reality is physically unpleasant, and sometimes it
simply triggers too many fears to be pleasurable - the two biggest
being fear of disease and fear that if he likes sex with men, that means
he's gay and he'll have to leave everything he cherishes in his life
behind and get his nipples pierced.

I'm thinking of Alfred, a twice-married man with grown children. He
desperately wants physical contact with men, but he tends to go about
it in a way that is guaranteed to be frustrating. He refuses to name
desires, saying instead that he wants to surrender to another man. But
what that means is surrendering consent — a recipe for violation. So
then he can disown his desire and blame the other person: I didn't want
it, he forced me. He told me that when he was in his 30s he was
coerced into sex once with his uncle, a Catholic priest, and once with a
friend of his uncle's. I was curious about this, since a man in his 30s is
well past the age of consent. It turns out that he grew up in a
traditional Italian family and his older brother tormented him from an
early age -- whenever he showed signs of being soft or sensitive, his
brother would say, "Don't you be a faggot!"

This told me a couple of things. From an early age, Alfred's permission
to say yes to his gay desires was taken away from him, and that took
away his no as well, leaving him vulnerable to coercion. It also got him
to internalize his brother's homophobia, which manifests by disdaining
gay men who aren't "straight-acting" and advising his gay son not to go
around telling people he's gay. Some of the work we've done together
has been about supporting him in naming desires in an inhabited,
emotionally authentic way -- "I'd like you to be naked" as opposed to
"Nudity is appropriate." I've also worked with him to increase his ability
to tolerate naming desires, postponing the need to attach identity to
sexual feelings or behavior, and giving him permission to play in an
erotic zone and really experience it directly. When that happened, his
need/desire for intensely sexual contact diminished, and he discovered
that a big part of his yearning is simply for another man to be nice to
him (which is what he didn't get from his father or his brother).

Exploring anal pleasure is another task for sacred intimates. Many
heterosexually identified men are curious about anal pleasure and long
for a safe playground to explore. Plenty of gay men, too, have
apprehensions about buttplay, based on fear of disease or bad
experiences with insensitive lovers. As one client said to me in an
email, "My first gay experiences were with my friend Steven who had a
huge dick and he needed attention. He used to fuck me and rip me
apart - no real lube, just a little saliva. It has taken me years to get
over the pain association." My extensive training and experience as an
erotic masseur has equipped me with the information and ability to
bring men through their fears at their own pace to arrive at the place
where pleasure is available.

So much of sacred intimate work has to do with adult sex education,
sharing information and teaching. All of the clients I'm describing are
people who did not and probably would not seek out clinical sex



therapy, nor were they simply looking to get off. They mostly found me
through the avenue of bodywork, and we developed a personal
relationship that created a safe container for both of us to experiment
with the sacred intimate work we do.

For me, sacred intimate work is a constant dance between the
sex-worker side of me, concentrating on healing through pleasure, and
the psychotherapist, processing emotional issues. And all this takes
place within the context of my own grounded spiritual practice, a
consecrated ritual space, and my own sense of purpose, to wake people
up to the joy of life in a body. I want to live in a world that honors and
supports sexual freedom, erotic abundance, and healing through
pleasure. And certainly one of my essential supports is creating and
experiencing community with people who are willing to join this
conversation.

(This article is adapted from a talk delivered at the First National LGBTI
Health Summit in Boulder, Colorado, in August 2002.)

RFD, Winter 2003

See also: bodvandsoulwork.com
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CHAPTER II

MEDIAEVAL SEXUAL BEHAVIOUR

PAPE and incest characterize the sexual life of the English
in the first millennium of our era; homosexuality and

-hysteria the years that followed. The Christian mission^
aries found a people who, especially in the Celtic parts of the
country, maintained a free sexual morality. On them, it sought
to impose a code of extreme severity, and it steadily increased
the strictness of its demands.

The Church never succeeded in obtaining universal
acceptance of its sexual regulations, but in time it became able
to enforce sexual abstinence on a scale sufficient to produce a
rich crop of mental disease. It is hardly too much to say that
mediaeval Europe came to resemble a vast insane asylum.
Most people have a notion that the Middle Ages were a period
of considerable licence, and are aware that the religious houses
were often hotbeds of sexuality, but there seems to be a general
impression that this was a degenerate condition which appeared
towards the end of the epoch.

If anything, the reverse is the case. In the earlier part of the
Middle Ages what we chiefly find is frank sexuality, with
which the Church at first battles in vain. Then, as the Church
improves its system of control, we find a mounting toll of
perversion and neurosis. For whenever society attempts to
restrict expression of the sexual drive more severely than the
human constitution will stand, one or more of three things
must occur. Either men will defy the taboos, or they will turn
to perverted forms of sex, or they will develop psychoneurotic
symptoms, such as psychologically'caused illness, delusions,
hallucinations and hysterical manifestations of various kinds.
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The stronger personalities defy the taboos: the weaker ones
turn to indirect forms of expression.

The free sexuality of the early Middle Ages can be traced in
early court records, which list numerous sexual offences, from
fornication and adultery to incest and homosexuality, and also
in the complaints of moralists and Church dignitaries. Thus
in the eighth century, Boniface exclaims that the English
"utterly despise matrimony" and he is filled with shame
because they "utterly refuse to have legitimate wives, and
continue to live in lechery and adultery after the manner of
neighing horses and braying asses. . . . " A century later Alcuin
declares that "the land has been absolutely submerged under a
flood of fornication, adultery and incest, so that the very
semblance of modesty is entirely absent". Three centuries after
this John of Salisbury puts his views in verse:

Thys is now a common synne
For almost hyt is every"whore
A gentyle man hath a wife and a hore;
And wyves have now comunly
Here husbandys and a ludby.

The pages of Chaucer reveal that even in the fourteenth
century there were still many—such as the Wife of Bath—ready
to enjoy sexual opportunity without inhibition; and Chaucer's
Chauntecleer, we are told, served Venus "more for delyte
than world to multiplye".

So far from accepting the Church's teaching on sex, most
people held that continence was unhealthy. Doctors reconv
mended a greater use of sexual intercourse to some of their
patients; and it was for this reason that the Church demanded,
and obtained, the right of passing upon all appointments to
the medical profession, a right which in Britain it for-
mally retains to this day, though it does not exercise it.
(The issue remains a live one, and Dr. Kinsey, in his report
on male sexual behaviour, thought it worth his time to show
statistically that persons who practise continence are more
likely to have histories of instability than those who do not.)

Aphrodisiacs were much sought after—usually on principles
of sympathetic magic. The root of the orchis, which was
thought to resemble the testicles, as its popular name "dog'
stones" shows, was eaten to induce fertility: though it was
important to eat only that one of the stones which was hard,
the soft one having a contrary effect. By the complementary
argument, nuns used to eat the root of the lily, or the nauseous
agnus castus, to ensure chastity. The famed restorative powers
of the mandrake were similarly derived from its phallic
appearance.69

In the later period frank sexuality is also betrayed by the
clothing. In the fourteenth century, for instance, women wore
low-necked dresses, so tight round the hips as to reveal their
sex, and laced their breasts so high that, as was said, "a candle
could be stood upon them".184 Men wore short coats, revealing
their private parts, which were clearly outlined by a glove/like
container known as a braguette, compared with which the
codpiece was a modest object of attire.95 In the time of Edward
IV, the Commons petitioned that "No knight, under the
estate of a Lord . . . nor any other person, use or wear . . . any
Gowne, Jaket, or Cloke, but it be of such a length as it, he
being upright, shall coyer his privy members and buttokkes".
Persons of the estate of a Lord or higher might naturally do as
they pleased. Even the clergy shortened their frocks to their
knees, and in the following century made them "so short that
they did not cover the middle parts".172

Prostitution was extremely widespread, and at most periods
was accepted as a natural accompaniment of society. The
Early Church had been tolerant of prostitution, and Aquinas
said (precisely as Lecky was to do six hundred years later) that
prostitution was a necessary condition of social morality, just
as a cesspool is necessary to a palace, if the whole palace is not
to smell. The English were especially apt to prostitution, and
Boniface commented: "There is scarcely a town in Italy, or in
France, or in Gaul, where English prostitutes are not found."
The Crusades introduced to Europe the public bath, which
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became a convenient centre for assignations, though it was not
until later that they became brothels as we now understand
the term. Henry II issued regulations for the conduct of the
"stews" (i.e. baths) of Southwark, which make it clear that
they were houses of ill/fame.13 These regulations were con/'
firmed by Edward III and Henry IV, and the stews remained
until the seventeenth century.254 Many of these stews belonged
to the Bishopric of Winchester, the Bishop's palace being
near by—hence the euphemism "Winchester geese"—and at
least one English cardinal purchased a brothel as an investment
for church funds. Some jurists argued that the Church was
entitled to ten per cent of the girls' earnings, but this view was
not officially accepted; however, just as today, the Church did
not draw the line at receiving rent from property put to this
use.204

On the Continent the open acceptance of prostitution went
considerably further. Queen Joanna, of Avignon, established
a town brothel, as better than having indiscriminate prosti/
tution, and when Sigismond visited Constance, the local
prostitutes were provided with new velvet robes at the
corporation's expense; in Ulm, the streets were illuminated at
night whenever he and his court wished to visit the town
lupanar.154

Yet with all this there went a kind of simplicity. Men and
women could go naked, or nearly naked, through the streets
to the baths in a way which today would be impossible, except
perhaps at a bathing resort, or for undergraduates living out of
college at one of the major British universities. The daughters
of the nobility thought it an honour to parade naked in front
of Charles V. And it was by no means unheard/of for a young
man to pass the night chastely with his beloved, as we learn
from the romance, Blonde of Oxford.

One of the things which has done muctuo build up in our
minds a false and idealized conception of the Middle Ages is
the representation of King Arthur and his knights as paragons
of chaste and gentlemanly behaviour. This has been done

primarily by the Christian authorities, who rewrote the old
British folktales so as' to bring them in line with the approved
morality of the Middle Ages, though the process was carried
further by the romantics of the eighteenth century and by
Victorian sentimentalism. The facts are very different. Gildas,
as a Christian historian, is no doubt somewhat biased, but he
describes the knights as "sanguinary, boastful, murderous,
addicted to vicct adulterous and enemies of God", adding
"Although they keep a large number of wives, they are
fornicators and adulterers." The morals of the ladies are no
stricter. At King Arthur's court, when a magic mantle is
produced which can only be worn by a chaste woman, none
of the ladies present is able to wear it.

When we examine these stories in their original form, we
begin to see, not immorality as such, but a completely different
system of sexual morality at odds with the Christian one: a
system in which women were free to take lovers, both before and
after marriage, and in which men were free to seduce all
women of lower rank, while they might hope to win the
favours of women of higher rank if they were sufficiently
valiant. Chrestien de Troyes explains: "The usage and rules
at that time were that if a knight found a damsel or wench
alone he would, if he wished to preserve his good name,
sooner think of cutting his throat than of offering her dis/
honour; if he forced her against her will he would have been
scorned in every court. But, on the other hand, if the damsel
were accompanied by another knight, and if it pleased him to
give combat to that knight and win the lady by arms, then he
might do his will with her just as he pleased, and no shame
or blame whatsoever would be held to attach to him." As
Briffault comments, however, the first part of the rule does
not seem to have been regarded so strictly as the poet suggests.
Traill and Mann say, "To judge from contemporary poems
and romances, the first thought of every knight on finding a
lady unprotected was to do her violence." Gawain, the
pattern of knighthood and courtesy, raped Gran de Lis, in
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spite of her tears and screams, when she refused to sleep with
him. The hero of Marie de France's Lai de Graelent does exactly
the same to a lady he meets in a forest—but in this case she
forgives him his ardour, for she recognizes that "he is courteous
and well-behaved, a good, generous and honourable knight".
And as Malory recounts, when a knight entered the hall of
King Arthur and carried away by force a weeping, screaming
woman "the king was glad, for she made such a noise".*

In Christianized versions of early folk-tales, the knight or
hero is often offered the hand of the king's daughter in marriage,
if he performs the allotted task; but in the original versions the
question of marriage rarely arises. Thus in the Chanson de
Doon de Nanteuil, the warriors are promised that if they
"hit the enemy in the bowels, they may take their choice of the
fairest ladies in the court". The knight who loves the chatelaine
of Couci exclaims simply: "Jesus, that I might hold her naked
in my arms!" And this is precisely the reward which the ladies
themselves frankly promise. In any case, marriage itself was
often regarded as a temporary liaison, so that the reward of the
hand of the king's daughter implies few obligations.

It is noticeable how, more often than not, it is the women
who made the advances: Gawain, for one, is pestered by
women and they are sometimes curtly refused. They make
their proposition in the clearest terms:

Vees mon cors, com est amanevis
Mamele dure, blanc le col, cler le vis

. Et car me baise, frans chevalier gentis
Si fai de moi trestor a ton devis.

It is a praiseworthy act to offer oneself to a valiant knight:
"Gawain praises the good taste of his own lady-love,
Orgueilleuse, for having offered her favours to so valiant a
warrior as the Red Knight. In a Provencal romance, a husband

* For most of the material in the next three pages of this chapter I am much
indebted to Robert Briffault's great work, The Mothers.

reproaches his wife with her infidelity. She replies: 'My Lord,
you have no dishonour on that account, for the man I love is a
noble baron, expert in arms, namely Roland, the nephew of
King Charles.' The husband is reduced to silence by the
explanation, and is filled with confusion at his unseemly
interference."23

It must be understood that in thus ignoring the Christian
code, the knights were not abandoning morality, but were
simply continuing in the manner which had been traditional
before the arrival of the Christian missionaries, and which
continued to be traditional for many hundreds of years after.
Our knowledge of the behaviour of the Celtic and Saxon
tribes is limited partly by the fewness of the written records
they produced, and still more by the systematic way in which
the Church destroyed them and substituted its own purified
and moralized redactions. However, we do know something
about the Irish in the first few centuries of the Christian era,
for they produced a considerable literature. It shows us a people
strongly matriarchal and with few inhibitions about sexual
matters. Virginity was not prized, and marriage was usually
a trial marriage or a temporary arrangement. Queen Medb
boasts to her husband that she always had a secret lover in
addition to her official lover, before she was married. Sualdam
marries Dechtin, the sister of King Conchobar, knowing her
to be pregnant, and when Princess Findabair "mentions to her
mother that she rather fancies the messenger who has been
sent from the opposing camp, the Queen replies: 'If you love
him, then sleep with him tonight!'"

In this pre-Christian era, even more notably than in the
early Middle Ages, the running was made by the women. Their
method of wooing was often most determined: Deirdre seizes
Naoise by the ears, tells him that she is a young cow and wants
him as her bull, and refuses to release him until he promises
to elope with her. Nevertheless, polygamy was not uncommon,
and many of the heroes are portrayed as having two or more
wives.(401)
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while 79% of university
entrants in 1970 said their
goal in life was to develop
"a meaningful philosophy of
life," by 2005, 75% defined
their life's objective as "being
very well off financially."
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GAY ADULTS!
GAY ADULTS!
WHERE ARE YOU?
By Don Kilhefner

"Given half a chance, the youth will take their steps
and trust the river of life. The bigger question may
be whether a village can be created that can truly

accept and receive them. Those who wish to work as
mentors and elders have to keep one eye on the

youth—and another on conditions in the village."

Michael Meade, Elder & Storyteller

On a beautiful Saturday in October 2004 a major
conference was held in Los Angeles entitled
"Standing On The Bones of Our Ancestors: Exploring
the Roles of Gay and Lesbian Tribal Elders." It was
sponsored by L.A.'s Gay Men's Medicine Circle and
the Gay and Lesbian Center. The Renburg Theater in
Hollywood was packed. It was standing room only
for a highly interactive day of dialogue across
generations with ages ranging from 18 to 80. The
gathering was built around the old understanding that
if tribal elders are lost, adults will be lost; and if tribal
adults are lost, youth will be lost.

The very next day I attended Malcolm Boyd's 80th

birthday celebration at the cathedral hosted by Bishop
Bruno. At the event a bright, 30-something, gay man,
who produces programs on environmental issues for
National Public Radio, came up to me to talk about
the conference which he had attended the previous
day. Enthusiastically he shared that he had never
heard of the concept of a "gay adult" which I had
talked about at some length at the conference and he
found it intriguing. He always heard people talking
about "older gays" and "younger gays" but he had
never heard of gay men having an adult stage of
development. At first I though he was just putting me
on, joking with me, a little gay guerrilla theater. And
then, in shock and awe, I realized he was speaking to
me seriously and truthfully. It has become one of the
pivotal conversations shaping my recent work in the
gay community.

Recently I was having dinner in West Hollywood
with a valued, long-time friend who in 1972, right out
of Yale, became involved in the radical Gay
Liberation movement in Los Angeles and currently is
a cultural editor at the New York Times. I shared with
him the above conversation about gay adults and its
profound impact on me. Much to my surprise he also
replied that he always hears gay people in New York

City talking about "older" and "younger" gays and
also wondered why so many avoid the use of the
word "gay adult."

ADULTHOOD IS ARCHETYPAL

Carl Jung first coined the term "archetypal." He used
it to mean intrinsic images and patterns of behavior
that are found everywhere in our species—hero,
warrior, wise old man, healer, trickster. In other
words, for something to be archetypal it must be
found in all periods of history and in virtually every
culture. Cultural anthropologists tell us that whenever
and wherever humans are found there seems to be a
patterning of life into four stages called youth, adult,
elder, and ancestor. Moreover, each of these stages
have significant social roles to play in the village.
There is a profound and fundamental
interdependence between these stages and societal
roles upon which the health and vitality of the village
or tribe are largely based. For the sake of simplicity,
one might say ancestors look out for our welfare and
protection in this lifetime both on an individual and
tribal level. They carry a vast and rich storehouse of
knowledge which shamans, dream-workers, and
vision seekers in the tribe can access directly if
necessity arises.

Elders are responsible for the spiritual well-being of
the village (Jung called them spiritual fathers and
mothers). They facilitate the transmission of a certain
type of spiritual information, knowledge and wisdom
from one generation to the next. Elders think about
themselves, about conditions in the village, and about
seven generations yet to come. They carry external
authority, internal authority and, due to close
proximity, ancestor authority. You cannot have an
alive and healthy community unless there are elders
consciously doing eldering. Unfortunately in the gay
community today men simply become "olders" not
"elders." Generally they retire, disappear, or are
discarded just when they are most needed and most
valuable to those coming after them.

Adults are responsible for the material well-being of
the village. Largely they provide for the economic
vitality and physical survival of the community.
Adults raise the young, protect the community, make
sure certain ceremonies are performed, initiate young
men in manhood (adulthood), and pass onto youth
practical information and lived knowledge. Adults
care about themselves and about something larger
than themselves—the state of the community or tribe.
From a vantage point of 40 consecutive years of
frontline work in the gay community, I suggest that it
is the gay adult that is now largely missing from the
community picture (along with conscious gay elders)
and his absence is having serious, negative
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consequences to our communal and spiritual
evolution as people. In the late 19th century before the
young Vivekananda and the other young men showed
up at the Kali temple in Calcutta, Ramakrishna would
go up on the temple roof and shout "Boys! Boys!
Where are you?" in all directions. Eventually they
showed up. Sometimes in anger and frustration, I
want to climb up on the roof of the local White Party
and shout into the four directions: "Gay adults! Gay
adults! Where are you?"

Youth symbolizes the future of the tribe and any
healthy community will treat the ripening of its
young people with the utmost seriousness, and
attention, in the process showing respect towards the
future and, particularly, to those who went before
(ancestors). In youth the central organizing principles
are having fun, adventure and screwing up, learning
about the opening of the heart and sex, and seeding
creative imagination and exciting possibilities for the
future. In our culture youth is self-absorbed, thinking
largely only about himself. On a 21-year old this
youthful narcissism seems age-appropriate and even
charming if one does not need to be around it too
much. On a 41 year old it looks grotesque. Without
the presence of conscious, functioning adults in the
community, a self-absorbed youth can easily become
a "lost boy"—lost in paint ball, video games, and
cyber/cell phones; lost in Madonna groupie-hood;
lost in the phrase "whatever." The gay community is
filled with them of every age. Bereft of adult support
and encouragement to grow up and detached from
ordinary reality, these "lost boys" find it nearly
impossible to activate and fulfill their promise in the
world and their gifts are often wasted.

WHY DO GAY ADULTS MATTER?

Adults fulfill many important roles in the gay village.
Here I will discuss three of those vital roles—
blessing the gifts of the youth, providing mentoring to
young men, and tending to the general material
welfare of the village or tribe.

The poet Robert Bly once remarked that any man
who is not blessing young men is cursing them.
There are serious consequences in the gay
community when there are no elders and adults
present blessing the young. The most important is
that youth gets disoriented and lost. Parents rarely do
the blessing these days because they are hardly ever
around anymore due to the consumer economy and
credit card slavery. Moreover parents are often
clueless because they never had their own gifts
acknowledged. For most youth today the babysitter is
the television set, the playmate is the video game, and
the mentor is the computer—none of which will bless
his gifts or even give a hill of beans about them.

Young people cannot see their own genius and
generally think they are rather dumb no matter how
arrogant they act in public. The phrase I hear most
often from the young gay men with whom I work is
variations of: "I'm really stupid, aren't I."
Remember, youth has little inner authority; for them
all authority is external—parents, teachers, priests.
Possessing inner authority is usually a hallmark of
becoming an adult. If adults are not present helping
them develop that inner authority, it may never
happen, and their lives may truly be divided into
younger gay and older gay with nothing in between.
Our community will be impoverished as a result.

The way it works is that some adult whom the youth
respects and trusts must acknowledge, name, and
bless his gift (s) repeatedly. The major turning point
of my life happened when I was in the 8th grade and it
involved a blessing of my genius (from the Arabic
word geni meaning "spirit"). I had planned to drop
out of school in the end of the 8th grade to become a
carpenter since to my 13 year old, pubescent-fevered
brain the sexiest men seemed to be carpenters. One
day in Social Studies class we were working on an
assignment in class and my teacher, Mrs. Eula Mae
Kline, was walking around helping the students.
When she got to me she put her arm around me in a
very loving way and whispered in my ear: "You
know Donnie you are a very smart boy, very smart,
and if you did your homework you would get nothing
but A's on your report card." At the time I was
getting C's, D's and F's. No one ever said that to me
before. I thought I was stupid. It turned out she saw
something in me. Her blessing of one of my gifts
changed the course of my life I was right though
about the carpenters.

I contend that the gifts of gay youth, the future of our
community, are going largely unblessed,
unsupported, and unmonitored today by community
adults. Our youth are not developing inner authority.
Indeed, often it is difficult to distinguish the
consciousness and behavior of a 20something from
that of a 40something.

Without adults present in the village very little
mentoring goes on. Adults do mentoring of youth,
elders do eldering of adults, and ancestors do the
ancestoring of elders. Age apartheid gets us nowhere.
Traditionally it was the youth who selected the
mentor; he had some sense of what he needed, who
could provide it, and just started hanging out around
him. Many times there were elaborate protocols
involved in the adult agreeing to be the mentor,
primarily the presentation of a gift to the mentor.
Almost always it was the genius of the youth
meshing with the genius of the mentor.
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The word mentor comes out of Homer's Odyssey. As
Odysseus was readying to go off to fight the Trojan
War, a 20-year absence as it turned out, he put his
newborn son Telemachus under the supervision of a
boatswain, a man named Mentor, until he returned. In
other words, a mentor is a person, in the absence of a
father, who assists a young man to activate his
imagination and to grow up until the archetypal
father within the youth appears, i.e., he becomes an
adult.

Mentors work largely with youth; elders work largely
with adults. In 1979 when Harry Hay and I were
living together in Los Angeles and organizing the
first Radical Faerie gathering in the Sonora Desert of
Arizona, Harry Hay said to me: "Don, you [adult]
work with the young ones [youth] at the gathering.
You speak their language and can talk with them
easier than I can [I was 37]. I [elder] will work with
the more mature ones [adults]. They can hear me
[Harry was 73]." At the time I could not quite
understand what Harry was trying to tell me. I do
now. Mentoring involves helping youth in developing
their gifts and securing a livelihood hopefully based
on those gifts. A mentor transmits pragmatic
information and lived knowledge which allows a
youth, in our society, to mature and become
financially self-supporting and generationally
interdependent. He models the role of the mentor so
when a youth reaches the adult stage he knows what
to do because it was done for him. Mentoring often
involves help with specific livelihood skills.

I mentor young gay men in shamanic practice, dream
work, plant spirit medicine, gay community
organizing, becoming a gay Jungian psychologist,
how to secure a GED for high school dropouts, how
to pass the psychologist licensing exam, and so forth.
Mentoring might involve helping the youth grow
up—using anger constructively, setting boundaries,
containing impulsive instinct, dealing with sex-drugs-
loud dance music issues, courting and relationship
assistance and learning stealth. The bottom line is
that a mentor must love young gay men, take a
genuine interest in their growth, listen much, much
more than talk and advise, and do large amounts of
suggesting, supporting and encouraging. The
relationship is never sexual—there is too much of a
power differential. We must move away from giving
gay youth the message that their only value is their
body. In fact they are the future of our community.
And given the insanely fast pace, dislocation, and
unraveling of our urban society, perhaps in the future
all we will have is what Michael Meade calls
"mentoring moments."

I know well a gay man in Los Angeles who is a
Catholic priest in his 40's but whose consciousness
and behavior is that of someone in his late 20's. In
his parish was a Catholic school at which he taught
Catholic ethics. He went to class in casual clothing
out of an Abercrombie catalogue and made it clear to
his students he was their friend with whom they
could play video games and to whom they could talk
like a peer. Midway in the school year his 9th grade
class sent a student delegation to talk with him. They
had three requests. He should wear his priest garb
and collar to class, he should not play video games
with them, and he should act more like a grown-up
around them.

One of the boys in the delegation plaintively said to
him: "We need a priest [adult] more than we need
another friend." I bow deeply in the direction of those
9th graders.

A third important role that adults play is tending to
the general material welfare of the community or
tribe. Adults generally are interested in themselves
and something larger than themselves. They are not
totally self-absorbed as I find many adults in the gay
community. Where I grew up in rural Pennsylvania
35-50 year olds were running for the school board or
town councils, serving as advisors to the 4-H clubs,
joining the volunteer fire company, organizing a
community library, concerned about the lack of a
recreation center for the youth—interested in
something larger than themselves that would benefit
everyone in the community. My generation called it
"civic responsibility."

This sense of responsibility for the welfare of the gay
community is largely missing today. Gay youth have
few models around them of gay adults functioning as
adults in a creative and constructive manner in our
community.

This current absence of gay adults tending to the
community is due, in part, to historical forces that
during the past 40 years have shaped the emergence
of a gay community for the first time in American
history. Our national community has been shaped by
two revolutions—the Gay Liberation revolution and
the Reagan revolution.

The Gay Liberation revolution provided a sense of
gay identity, fought back against gay oppression,
emphasized community building and unity, and
developed an ethos based on assuming responsibility
for each other. The Reagan revolution, on the other
hand, told us that there was a money pie out there and
your life's mission was to get your slice at all costs.
Their right wing revolution scoffed at community and
instead emphasized family. Looking out for #1 was
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the name of the game and it was made up of winners
and losers judged by the size of one's portfolio. The
Reagan revolution has provided the gay community
with soulless, visionless, and clueless technocratic
leaders (largely lesbian who from the days of the
Mattachine Society and Daughter of Bilitis have been
much more politically and culturally conservative
than gay men) to whom all money is good money and
for whom working for the highest bidder is
paramount regardless of political or social
implications or its impact on the lives of gay people.
Mary Cheney is a good example. Several years ago I
debated her twice in Los Angeles regarding the Coors
Boycott before the ACLU and the Stonewall
Democratic Club who immediately voted to re-
endorse the Coors Boycott. Cheney at the time was
on the Coors payroll and went around the country
handing out chump change to gay organizations in
order to create the illusion that the Coors Boycott—
the most successful in gay history—was over. She
just lied to gay people. At one point in the debates
Mary would say: "The Coors family is no longer
associated with the Coors Brewing Co." Then I
would reply: "That's a lie Mary and you know it is.
Peter Coors is the CEO of the Coors Brewing Co. and
of the nine people on its Executive Committee eight
have the last name of Coors and the ninth is the
Coors' family minister." And so it went. [This is a
very important issue that cannot be gone into here.
Money from the Coors Brewing Co. has funded, in
large part, through the Castle Rock Foundation, the
anti-gay political agenda in this country.] It is
important to remember that most gay adults and
youth have been influenced more by the values of the
Reagan revolution than the social change ferment of
late 60's and 70 's from which their freedom,
communities, and institutions were a direct result.
The Reagan revolution has diminished our
community and its leadership.

The Reagan revolution today is losing steam and is
headed for self-destruct due to its failures and
internal contradictions. The time is ripe for a new
model of gay community to emerge that builds on the
past but is not a slave to it. And if you have socially,
politically and spiritually conscious gay adults
assuming responsibility for that community, gay
youth will have necessary modeling and direction to
allow them to see a role for themselves in the future
of our community.

EXCUSES I HAVE HEARD
AND USED MYSELF

When I discuss the crisis of missing adults in the gay
community with gay men between 30 and 55 there
are three justifications (I call them excuses) that I

usually hear as to why there are few gay adults or
why they have ignored that archetypal stage of
development.

There is the delayed adolescence argument. You have
probably used it yourself. I have. It goes something
like this. Since I was in the closet during my teenage
adolescence, when I came out in my 20's I went
through a delayed gay adolescence at a time my
heterosexual age mates were moving into adulthood.
I think, in part, it's a valid argument. How long,
however, does gay adolescence last? At the most,
adolescence usually last 8 at which time young
adulthood sets in. Why am I seeing large numbers of
gay men in their late 30's, 40's and 50's still thinking
and acting like 20somethings? Sadly they may never
develop into adults; not everyone grows up and
matures. Their lives may be divided into "younger
gays" and "older gays." I do believe, however, there
is a way out. Jung once wrote six words that are
immensely relevant to us as gay men—"The mother
accepts, the father expects." We have been busy
mothering each other and our young—accepting
behaviors that is clearly self-destructive to us
individually and collectively—at a time when we
need to be fathering ourselves and our young—
developing a community-wide ethos and means that
expects young gay men to become adults. And
becoming the exemplars of that process.

A second explanation for the missing adults is the
AIDS argument. It goes something like this. AIDS
has killed off that generation who rightfully should
be assuming adult roles in our community at the
present time. My heart, like yours, breaks when we
think of the toll AIDS has taken. It is true that the
hardest hit has been the 30-50 age group. Yet there is
something facile and bogus about this argument.
While statistics regarding gay people are notoriously
inaccurate, CDC estimates that AIDS has resulted in
the deaths of somewhere between 8% and 12% of our
community nationwide. Where are the remaining
90% of gay men who are not missing in action? It
would seem to me that in a community hit so hard by
AIDS, the living would pull together and redouble
their effort at tending to the welfare of the tribe. The
AIDS explanation is an easy way for gay men to
distance themselves from and justify their failure to
grow up in a way that recognizes their responsibility
to the community from which they come.

A third reason often given for the absence of gay
adults in the community is the absence-of-children
argument. Heterosexual men mature due to the
necessity of child rearing. Due to the pressures of
supporting a family they are reluctantly forced to
grow up and assume adult responsibilities. Gay men,
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so the argument goes, do not have that child rearing
task and therefore there is no necessity to become
adults. There is some merit to this argument—from a
socio-biological point of view heterosexuals are
responsible for the reproductive survival of our
species. But this argument ignores the question: What
are gay people for? I contend that we as gay people
are responsible for the "spiritual survival" (in the
broadest possible context of those words) of our
species. This implies that there is something for
which we as gay men need to be assuming
responsibility and transmitting to our progeny—gay
youth—that is just as important as the bio-centric
responsibility of heterosexuals. It calls for—even
demands—the presence of gay adults and elders in
the village and requires adult maturation that is just
as vital to our society as the biological childrearing
demands play in the adult formation of heterosexuals.
The best discussion of the spiritual roles gay people
play in society that I have come across is found in the
first chapter of Christian de la Huerta's Coming Out
Spiritually. If you have not read it, run, don't walk, to
your nearest gay bookstore.

WHAT WE'RE DOING
IN LOS ANGELES

During the past 8 years in Los Angeles, the Gay
Men's Medicine Circle has made intergenerational
dialogue and cooperation an integral part of its
primary purpose—through shamanic practice
assuming responsibility for the well-being of gay
men and the welfare of the gay community. Much of
our work involves creating conscious and active gay
tribal elders and adults. Since 1999 we (Donald Ham,
Mack Gilliland and myself) have been offering a 3
day, weekend workshop for gay men over 55 entitled
"Gay Tribal Elder: Archetype of the Spiritual Father"
from which 36 men have been formally initiated as
tribal elders. Also in 2004 a major, one-day, cross-
generational conference was convened in Los
Angeles with the name "Standing On The Bones Of
Our Ancestors: Exploring the Roles of Gay and
Lesbian Elders." which further seeded tribal elder
awareness in the community. We are seeking nothing
less than the re-imagining of gay culture, facilitating
a "trialogue" that invites youth, depends of adults,
and requires elders.

In dealing with the problem of the missing gay
adults, the Gay Men's Medicine Circle has developed
two workshops during the past eight years. The first
we (Greg Davis, Deni Ponti, Terry Rosson, Stan
Gauntt, Donald Ham, Matt Cody, and myself) called
"Father Hunger: The Union of the Son of Promise
With the Father of Achievement." It is eight weeks in
length and is aimed at young gay men in their 20 's

and 30's. In twelve separate workshops so far we
have focused on helping young gay men understand
the light and dark aspects of the puer aeternas
(eternal youth) archetype in the gay psyche and to
assist in the challenging transition from youth to the
first stage of gay adulthood. A young graduate of the
Father Hunger workshop, the conductor Matt Cody,
is facilitating a similar workshop in New York City
(mattcody@earthlink.net). The second workshop is
entitled "Midlife Awakening: Rites of Passage Into
the Second Half of Life." We (Roberto Blain and
myself) focus on the transition from young adulthood
to mature adulthood—contributing one's gifts to the
community through a spirit-directed life of purpose
and meaning. These Midlife Awakening workshops
help gay men to locate themselves in life and to
develop concrete plans for moving to the next stage
of their development with awareness, passion and a
sense of adventure.

This year (2006-2007) the Medicine Circle is
focusing on gay youth. On September 9, 2006, we
will be presenting a pioneering event called "RISE
UP AND SHOUT! Voices of the Next Gay
Generation," in which we are searching for the next
generation of gay and lesbian creativity and
imagination: musicians, writers, actors, rappers,
poets, filmmakers, dancers, DJs, performance artists.
On September 9, 2006, a community blessing of our
youth will be held at Barnsdall Gallery Theater in the
Los Angeles Municipal Arts Complex on the grounds
of Frank Lloyd Wright's famous Hollyhock House in
Hollywood. It will be an evening spotlighting,
literally, the diversity of gifts of young gay men and
women. RISE UP AND SHOUT! is also designed as
a benefit honoring the 16 years of excellence and
service of White Crane Journal, the international gay
spirituality magazine. The event will be the prelude
to a major, intergenerational conference sponsored by
the Medicine Circle in late 2007 in Los Angeles
entitled "The Genius of Gay and Lesbian Youth"

I KNOW. I KNOW. I KNOW

I know that what I have written about is just the tip of
the iceberg. I know there are exceptions to everything
I have talked about. I know there are hard-working
gay men out there who are assuming courageous and
constructive adult roles in the gay community and
other communities. I know many of the same
problems of maturation and contributing to the
village also apply to non-gay men and women as
well. I know we live in difficult times where there is
a danger of cynicism, withdrawing, indifference and
numbing. I know we have lost gay men whom we
have loved deeply and fiercely to AIDS and the other
plagues of our community and we can't stop crying. I
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know our community has lost its collective vision
and its guiding mythos. I know our community is in
danger of becoming a marketing niche. I know
mindless consumer culture and popular entertainment
culture with its empty calories is dumbing down gay
generation after generation. I know our community
is largely led by soulless and visionless technocrats
who haven't got a clue most of the time. I know the
Gay and Lesbian Association Against
Discrimination's (GLAAD) recent banquet was
sponsored by the Coors Brewing Co. I know you
work longer hours for less pay and are in debt up to
your eyeballs.

I know. I know. I know.

And yet I say to you that the renewing, rebirthing,
and re-visioning of our community is not only
necessary but possible. But it cannot be done without
awake and alive gay ancestors, elders, adults and
youth working cooperatively together. In the 1970's a
movement made up largely of gay adults birthed a
social revolution of major proportions which is still
echoing around the world and in our hearts. Similar
possibilities for moving gay community and
consciousness forward are now within our grasp but
it cannot be done without the conscious engagement
of gay elders and adults. The only way we will get
the kind of gay community we want to live in is to
create it. The key to that possibility is the awakening
and emergence of gay adults.

Don Kilhefner, Ph.D., played a pioneering role in
the Gay Liberation movement and is a founder of
Los Angeles' Gay and Lesbian Center, the Van Ness
Recovery House, the Gay Men's Medicine Circle and
numerous other seminal gay community
organizations including (with Harry Hay) the
Radical Faeries, an international gay spirituality and
consciousness movement. He is a Jungian
psychologist and shamanic practitioner in Los
Angeles. Don can be reached at (323) 874-8297 or
donkilhefner&sbcglobal. net.
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Finding Your
Path-Learning
From Elders,
Listening To Your
Heart
By Eden Firestone

In my 40-odd years of living-halfway
through my life if I'm lucky-Tve had
many life-changing events. My military
service, working the New York and San
Francisco clubs as a go-go boy, coming
of age during the still-continuing AIDS
crisis and becoming a paramedic all
led me to a warm summer afternoon in
2000.

I sat and spoke
with Harry Hay
and John Burnside
for a few glorious
hours, and listened
to these elders who
mean so much to
me. Listening, and
learning, I realized
that I had more
talents and was loved
by so many if I was
willing to open my
heart and let the
love enter. Harry
was on oxygen, and
hardly able to talk
sometimes, but he
told me something
I've always held close
to my heart. He said:

"As Faeries, we have
to be willing to set aside everything
from our previous life. We need to
look inside and find the special gift we
each have, and find how to bring it to
the world. That is why we are here, to
bring those gifts out. You may have to
set aside your past, to walk away from
your family and friends. You may have
to endure hardship and persecution,
but if you follow your heart, if you bring
that special gift inside you out, then you
will have earned your place in the world.
Then you will have achieved the ultimate
expression of self-love. From that all
other good things flow"1

It took me more than a few years to
understand what Harry was talking
about.

I come from the usual background; born
in the '60s, brought up on baseball, hot
dogs, apple pie and...you get the picture.
I had the typical abusive childhood, not
only from a society which I did not think
understood me, but from a stepfather
as well. I could have lived the rest of my
life feeling sorry for myself and living
as a victim. Harry taught me something
different.

I listened to his words, I read his book2,1
listened to the elders at Beltane. In a very
short time I realized that the greatest
gift I had to give to the world was myself,
my love of caring for others and, most
importantly, the need and desire to find

A view of the Maypole

what more I could to do help this world
along a peaceful and loving path. It's not
an easy road, but one worn by the feet of
many before us.

I began my search with Faerie wisdom,
but I was able to find my own path by
learning from the many other voices
crying out for freedom and justice. I
believe that by listening to the past, we
can avoid many pitfalls that have taken
so many from us, and learn to lives life
full of happiness, joy, and with a sense
of purpose. Each person's journey is a
different "flavor," but together we are all
moving in the same direction.

One Faerie's Journey to Purpose-
Understanding Ritual and Tradition

The simple truth is that by looking,
actively seeking, your path, it will find
you. I began with the books by Harry,
and this encouraged me to look beyond
just gay writers. I found a wealth of
inspiration in the Wiccan tradition.
There is a power in continuing the same
ritual and respect for nature that has
been handed down by generation after
generation of seekers.

Take Beltane, for instance. Many Faeries
do not understand the roots of the
tradition. Beltane stretches back before
written history, in the ancestral times
before our modern world even existed as
fantasy. Toiling day after day in the farms
and fields, our ancestors looked to the

sun and the stars for
guidance on when to
plant, when to harvest,
when to store away
for the future. Beltane
was the festival of the
planting, of fertility
and the beginning of
new things. So to it is
today. The directions
are called, the
ancestors and spirits
invited to participate
and guide us, and our
dreams are raised up
on Father Sky entering
Mother Earth to
weave our dreams and
love together to make
the web of life.

This is an ancient
tradition made more
powerful by the many

tens of thousands of Beltanes before
us. We can learn from the power of
tradition, and bring into our own daily
lives the power of this past.

I was guided by several writers who, in
the thoughts of many, bring from the
past the ideas and beliefs which honor
the self. These work, and by listening to
the stories of the past, aid to creation
of a true, whole, living and spiritual
person and resonate into the future. They
include Lynn V Andrews' "Teachings
Around the Sacred Wheel"3 and Scott
Cunningham's "Magical Herbalism, the
Secret Craft of the Wise."4
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"Our Third Gender

responsibilities"

WHEREAS PREVIOUSLY Hay had employed the phrase "We
are a separate people" to reinforce Lesbian/Gay identity, in

these remarks he adopts a new formula for describing Gay differ-
ence. We are, he claims, a separate gender—a distinct third gender
that is neither male nor female. Hay argues that such a conceptual-
ization, based on the example of the Native American Two-Spirit, is
a more affirmative and accurate description than that provided by
the term homosexual, which narrows our difference to a single, sex-
ual dimension. "Gender" evokes a constellation of social roles and
traits, a psychological pattern and temperament, and a set of com-
plex symbols and contested meanings. In Marxist terms, one might
say that "sexual preference" and "sexual orientation" are inherently
idealist concepts, while "gender" refers back to the material world,
the world of productive roles, social functions, and identities.

Hay has often been misinterpreted as calling on Lesbians and Gay
men to revive ancient "magical roles." As he recently wrote, those
"laboring under prejudicial racist comparisons, not uncommon in
contemporary Gay WASP Society, totally fail to appreciate that such
'magical roles' in co-conscious Tribal Societies translate, in our cur-
rent perceptions, as community services. Community Services,
inspired by our rather different Third Gender outlook on the World
specific to our Gay Window's view, are precisely what we Third Gen-
der folk should be about"1

Remarks on Third Gender

. . . It is time for us to reject the lie by which Organized Re-
ligions have attempted to obliterate us for two millennia. Sexual
Orientation isn't the only difference between Us and the Heteros.
As a result of the way we had been malignantly demeaned and di-
minished over the centuries, it is the only difference LEFT between
us and the Heteros. It's time we took a leaf from the lessons Third
Gender Brothers in other cultures have to teach us in how to re-
earn the respect and gratitude of our Hetero Communities for the
different people that we are—as well as for the talents and gifts we
bring to share. In other parts of Earth, in the Third and Fourth
Worlds, sedentary village cultures and quasi-civilized tribes—
some of which rose to City-State status and then subsided again,
some whose traditions still pertain today—noticed that though
most men seemed naturally inclined to be competitive, to be War-
riors, Hunters, and Fathers, always there were those some who
seemed to be men not for killing and men not for War. These ones
were gentler types—they seemed to want to celebrate their Broth-
ers rather than to compete with them. These ones seemed to have
particular powers of insight—they could distinguish between the
Seen and the Unseen; they could sense the anguish in someone's
heart and so act out stories or songs that magically dispelled the
torment. In later centuries this would be called Theatre. They
could mediate between the Known and the Unknown, and seemed
not always so awed or terrified of the dread Supernaturals that they
couldn't talk to them, or send messages to the shadowy Powers be-
yond the sky. In later centuries, this would be called prayer, and the
agency bringing not only rain but many other needed changes of
circumstances would be known as Temple.

Because these Brothers' contributions were essential to the cul-
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tural and spiritual well-being of the People, these different gentle
ones were treasured—they would be seen as men of a different
Gender. If Warriors and Husbandmen were men of a First Gender,
then these Differents would be men of a Third Gender—and so
they are still perceived, and loved and treasured, by the largest
tribe of Native Americans in the American Southwest today, the
Dine, whom the whitemen call Navajo. The Dine say, "When all
the nddleehe [third-gender men and women] are gone, that will be
the end of the Navaho."2 And, equally, such different gentle men
are seen among the largest Tribe in West Africa, the Hausa, as spirit
mediators, while in Hawaii, contemporary inheritors of the tradi-
tional mahu role are playing a role in reviving the ancient art of
hula dancing.3 In smaller, more compact Native American Com-
munities such as Zuni, in western New Mexico, the supernatural
counterpart of the lhamana, Kolhamana, traditionally represented
the balancing of men and women,4

We Third Gender men of Indo-European stock equally have sim-
ilar talents and treasures to share. Living in the cracks of Hetero
Western World sidewalks for a millennium, we actually have
learned a great deal, should we finally begin to put it to use. Be-
cause we Queers need nothing from either Hetero men or Hetero
women, we have learned to see them as they would like to be
seen—in make-up, in hairdress, in design, and in tailoring, for in-
stance. Because we Queers need nothing from either Hetero men
or Hetero women that we couldn't just as easily supply one an-
other, we have learned over the centuries to listen to them non-
judgmentally. And this talent, now, can stand us in very good stead
for its many modern uses and applications.

Over the centuries, listening to and observing Western World
parliaments, we may have learned that for any self-loving, self-
respecting Minority, the so-called Democratic process is never

••

more than a Tyranny of the Majority. In the tweety-first-century
worldj when most urban areas in America will be aggregates of
plural Societies, it would be unconscionable for Minorities to be
always competing with one another and even more infuriating to
have them always voting against one another. The only possible
form of governance shall have to be an advance of political con-
sciousness, in the electorate, to the recognition that, henceforth,
they must learn to function and govern by means of the consensus
process. The key to functioning by consensus is learning to listen
to one another non-judgmentally\ Radical Faeries have discovered
that, by learning to slip the non-essential Hetero-male ego, we can
really listen to one another with our inner ears. Listening with in-
ner ears to discern principles held in common, community councils
or coalitions might be enabled to collectively develop mutually re-
spectful agreements on issues. To facilitate governing by the pro-
cess of mutually respectful sharing consensus, Radical Faeries and,
if they were of a mind, all Gay Brothers and Sisters, exercising their
innate inclinations to process in subject-suBjECT consciousness,
might make a major contribution to Society by helping to create
the most politically healthy of all possible communities. If Third
Gender men and women could become Facilitator-Specialists in
such governing processes, we might discover a loving appreciative
need for us.

We need to make the leap in consciousness for a second reason,
as well—to reclaim our own sense of an ancient and historical le-
gitimacy, parallels to which are continually being held open for us
to duplicate by our Brothers of the Third and Fourth Worlds. We
made a wrong assessment of the strength we would garner as a re-
sult of claiming Minority status. When our Gay Liberationist Zap-
pers hit the bricks in the 1970s shouting "We're a Minority—and
we got rights just like every other Minority," we hadn't re-read our
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history books very carefully. When "the huddled masses yearning
to be free" emigrated to the United States in the nineteenth century
to earn a place for themselves in the bright and beckoning Ameri-
can Dream, they all, naturally, brought gifts to trade—gifts the
United States was hungry for—huge quantities of raw labor
power. What had our Gang brought?

Well, as a matter of fact they hadn't, consciously, brought any-
thing—just their noisy deviant sexuality, which three-quarters of
the country took one look at and said, "We don't like it, and it's
wrong anyway." Of all the Minorities who came petitioning for
the privileges of first-class citizenship, we alone hadn't thought to
bring anything to share or trade. (As a matter of fact, we had, in-
nately, brought tons of talent and treasures to share. But, liberated
young Gays pouring out of our closets, we just hadn't thought
about anything further than getting out. Truth to tell, in our
Middle-class arrogance we just hadn't thoughtl)

But the notion of developing Third Gender is ready and willing
to pay off. I spoke to a very politically involved Black Hetero friend
in recent times and mentioned that I felt it might be time for us
Gays to reclaim our Third Gender responsibilities, and he said,
"Third Gender responsibilities? You've never said that before.
That makes good political sense—that socially communicates
something. Third Gender men are respected as valuable persons in
a number of tribal societies."

At this point in time, I don't suppose we can expect the "bottom-
line-driven" Western World Heteros, still mired in their almost ob-
solete and quite lethal subject-OBjECT consciousness, to be pant-
ing to discover how we Queers are necessary to their survival. But,
to an ever-growing number of them, it is now becoming recognized
that we who belong to the Third Gender carry a capacity for being
able to leap to and develop a new and vitally needed social con-

sciousness—what Radical Faeries know as subject-suBjECT con-
sciousness—within which the collective functioning by sharing
consensus is the natural way to go. It could be that we are expect-
ing too much for the Heteros to comprehend how much they need
to learn to survive themselves!

So it is now that I am proposing that we take a hand-up example
from our potential allies in the Third and Fourth Worlds, whose
cultures may well be overtaking, and even out-numbering, our
Hetero Western so-called Free World sensibilities in the not-too-
far distant first decades of the twenty-first century. I propose that
we Gay Men of all colors prepare to present ourselves as the gentle
non-competitive Third Gender men of the Western World with
whole wardrobes and garages crammed with cultural and spiritual
contributions to share.

In the November 8,1992, "Opinion" section of the Los Angeles
Times, columnist Richard Rodriguez said, "There is a great moan
in the American heart. Something is wrong with the way we live.
We have lost the knack, or the gift, of intimacy. We do not know
how to love one another." I would submit that the American Gay/
Lesbian Community, having shouldered almost entirely by itself
the mobilizing of American cities to confront and contain the pan-
demic of AIDS—with little help from criminally insensitive Con-
gresses and three Administrations—has rekindled vast surges of
community groups reaching out with love to one another on a scale
not seen in decades.

Equally would I submit that Third Gender Faerie men, in addi-
tion to forming superlative support groups for their own ailing
Brothers and lovers, are developing through their many Gatherings
across both the United States and Canada (not to slight "far Aus-
tralia") whole new dimensions in the perceptions and sharings of
intimacy. It is time for us Third Gender folk, actually, to rejoice in
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the gifts we bringl And. so saying, in such an endeavor—as my

Hetero Black Friend and well-wisher suggested earlier—we even

might, in collective Gala, discover new Faerie ways to make such

contributions both substantive and politically creative.

Signed Harry Hay, March z, 1994. Presented at the University of
California, Los Angeles.

Notes

1. Letter to Richard Schneider, March 5,1995.
2. Quoted in Willard W. Hill, "The Status of the Hermaphrodite and

Transvestite in Navaho Culture," American Anthropologist 37 (1935):
*74-

3. See Carol E. Robertson, "The Mahu of Hawai'i," Feminist Studies
15(2) (1989): 313-26.

4. See Will Roscoe, The Zuni Man-Woman (Albuquerque: University
of New Mexico Press, 1991).
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REIMACINE ENCAGE
CREATE PARTICIPATE

By Don Kilhefner

The gay and lesbian community stands at the edge of a generational tectonic shift of momentous
proportions. The Gay Liberation wave, which has powered our community for the past forty years, has
successfully washed up on the shore and is no more—alive only in our hearts and in our history.

Our being banned and gagged in the military will change soon. Then our task will be to educate our
young about the role of the military in maintaining the American Empire, asking them if that is really what they

want to die for. And the same-sex marriage struggle is destined to go in our favor either by a Supreme Court
decision or the continued Waltz of the Ballot Box Faeries. But as an old movement lesbian said to me recently:

"The military and marriage—is that all they want? It's too little."

Those two items were at the bottom of the Gay Liberation movement's priorities forty years ago. At the
top was a basic restructuring of American society to provide racial, gender, socioeconomic and gay social justice.
A gay community was created for the first time to resist gay oppression. And we marched to end the Vietnam
conflict—another war they lied to us about.

A window of opportunity is opening. As a new wave of LGBT vision and activism is being constellated, I
encourage the next generation of activists to build on the legacy bequeathed to you. Never abandon the needs of
gay and lesbian people to a mere career ladder—never become an apologist for either political party—never shill
and spin for the corporate and financial elite.

Here are FOUR SUGGESTIONS I respectfully make to a younger generation:

. REIMACINE THE GAY COMMUNITY After thirty years of the Reagan Revolution
(1980-2008) and gay assimilation, there is a critical need to continue building the gay community.
There has been significant slippage. This is important because the greatest advances we have made as
gay and lesbian people have occurred when our community was healthy, politically active with a gay-
centered agenda, and creatively alive with a gay-centered culture. In the early Gay Liberation movement
we proclaimed: "You will never be alone again." Yet, in 2010 gay men are alone again—lost in the lonely,
delusional world of internet hookup sites and living socially isolated lives with little meaningful
engagement with the community or the societal challenges of our time.

• bINLjAvj t in face to face intergenerational dialogue and cooperation. There is a profound
interdependence between the generations. I suggest that working together intergenerationally will be a
central organizing principle of the next wave of gay community-building. There already is a beginning
infrastructure in place in Los Angeles with "Rise Up and Shout! Voices of the Next Gay Generation"—the
blessing of our youth by the community (riseupandshout.org); by the activation of community
responsibility by gay adults (100gaymen.org); and by the emergence of conscious and contributing gay
elders.
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• CREATE A GAY-DEFINED IDENTITY. As a result of significant advances in cross-
cultural anthropology, sociobiology and evolutionary biology as well as the work of gay visionaries such
as Walt Whitman, Edward Carpenter, Gerald Heard and Harry Hay, we are poised on a threshold of a
radical new definition of what it means to be "gay." Our identity as a "homosexual" was laid on us, like a
slave name, by our oppressors. We carry that misplaced sexual identity today like a ball-and-chain
around our ankles. It is time for us to become a self-identified people. What did Harvard's E.O. Wilson
mean when he wrote that we may "be the genetic carriers of some of mankind's most altruistic
impulses?"

• r Ar\ I IC_Jr A I L AC_̂  I I VbLY in the current restructuring of American society. For the first time
in American history, a thirty-five year old man today earns less than his father at the same age. Our
society is undergoing a radical restructuring downward with a decrease in our income, standard of living
and educational opportunities. LGBT people must become an openly gay presence in that restructuring
and add our gifts, insights and cooperation into that reimagining of our society. It's a role we have always
played but now we must assume that responsibility as openly and conscious gay men and women.
Unfortunately, a small number of us will remain the lapdogs of the privileged class. The rest of us must
unite and create coalitions and alliances between the gay community and other communities and
organizations that are striving for social and economic justice.

Forty years after Stonewall, the legacy of the work of my generation—the Gay Liberation generation—is
visibility where there was invisibility, self-respect where there was self-loathing, defiance where there was fear,
and community where there was aloneness. What will be the legacy of your generation? My heart-felt blessings
are on your efforts.

-Don

Don Kilhefner, Ph.D., played a pioneering role in the creation of the Gay Liberation movement.
He is also the co-founder of Los Angeles' Gay and Lesbian Center and Van Ness Recovery House

in addition to numerous seminal organizations in the community including (with Harry Hay) the
Radical Faeries, an international gay spirituality and consciousness movement. He is a Jungian

psychologist in West Hollywood and can be reached at donkilhefner(S)sbcglobal.net.

More Information:

ioogaymen.org
riseupandshout.org
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" W K op fflS SO Poot

By Zebra
It is 11:26 on
Friday night.
Holocene is
packed with
hot bodies
sweating
with anticipa-
tion, and
heat. This
month's
Sissyboy
Spectacular
was sup-
posed to start
at 11:00pm
sharp! Those
bitches prom-
ised!
Suddenly the

lights dim. The crowd moves in, bottlenecking all entrances
and exits. 300 people are trapped inside a small box.
Glamour rests over the crowd like a thick blanket. There is a
short moment of silence and then a voice bellows from the
speakers like some kind of queer god. The voice belongs to
Mr. Rogers. He tells us in a dear fatherly tone, "You are just
the way you're supposed to be. Little boys grow up to be big
boys, and then women. Little girls grow up to be big girls
and then men. You're just the way you're supposed to be."
The crowd laughs. The crowd screams. The sissyboy show begins.

-•••». what the fuck is sissyboy?
^yboys do not wear fake tits. Well, unless they want to.

A; Sissyboys do not do classic drag numbers. Well unless
they Jeel like it. I guess sissyboy differs from classic drag
because there is a moment in every show when one or more of
the cabaret members' dick flops out of a costume - instead of
tucking it back in, the Sissyboy just sort of lets it dangle for a
while.Sissyboy has taken the format of drag to the next level,
mostly by creating rules for themselves and then breaking
them. As a whole Sissyboy has no interest in creating the
mystique of women. We are all gender fluid creatures with
boy parts and girl parts, dicks and dresses. Sissyboy's agenda
(if it goes beyond getting really popular for all the wrong rea-
sons) is to redefine the limited gender binary of boy and girl.
Sissyboy is transgender, transgressive and TransUtopian.
Sissyboy and its audience are all "Just the way we're supposed to be."

Defining a legend ~ Or "Who the hell do these bitches think
they are?" Sissyboy is best categorized as Neo Cabaret:
theme, intention and raw talent combine synergistically to
entertain and enlighten our audience. After two years of creat-
ing an original and electrifying theater piece every month,
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Sissyboy has become
Portland's leader in
Queer Art, Ritual
Theater, and Punk Rock
nightlife. Sissyboy is
dedicated to original
performance art, liber-
ating storytelling and
social change, all
wrapped in the candy
coating of colorful drag
monsters, slick media
and impeccable timing.
Radical Faeries, queers,
dykes, hippies and hip-
sters all come together
once a month to be a
part of the mythical
phenomenon that is
Sissyboy. We are a
community of friends,
taking the torch from
our sisters before us.
Using the format of
drag, we bring social

change to new levels. We are more than gender fluid thespi-
ans; we are Gender Terrorists!

Beyond being full of energy - and slightly deranged -
Sissyboy has made its mark on this City because of the unique-
ness of Portland itself. The magic that is Sissyboy could only
have happened here. When I moved to Portland from San
Francisco in 2004,1 was completely dazzled by this city's
Utopian qualities. The beauty about Portland Oregon is that it
doesn't look to the rest of the world to define itself. Portland
is its own haven of liberal politics, alternative ideologies and
innovative music. As gay culture becomes more and more
homogenized by the "Will and Grace" movement, Portland
queers have kept their integrity with simple savvy and stayed
authentically sexy. When I first arrived I walked down
Hawthorne Street and thought, "Wow, who are all these hot,
young lumberjacks with the honest eyes that pierce through
you? Why are all the sexy ones straight?" Well, it didn't take
me long to figure that out: they aren't straight. This is the look
of the liberal queer boys (and Girls) of Portland. They are
50% hippie and 50% trippy and not only are they beautiful;
they are conscious people with an agenda deeper than Who
They Are Going To Fuck Next.

My educational background was in screenwriting and I had
spent the prior two years directing a circus troupe in the Bay
Area. When I arrived in Portland, my dream was to create an
all queer circus. What did I find instead? Drag Queens; fierce
drag queens with raw Radical Faerie mojo and clever theatrical
instincts. The only problem was that they were spread thin
throughout the city. There was no community for drag queens.
The only vibrant drag culture was what the Drag Kings of
Portland were doing, specifically, The Drag King ensemble
DK*PDX. They were great! It was something I had never
witnessed in drag culture before. They were completely com-
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munity based and non-exploitive. Their shows had this energy
of personal empowerment and love. I was blown away. I
wanted to see the same kind of community experience with
drag queens. This would be a challenge, since the charm of
queens is their vicious claws and silver tongues. But after see-
ing the heartfelt consciousness of the alterna-queer population

and the big radical
faerie presence here,
I thought, 'This may
just be the place!"
Portland, after all, is
the city that hosts
Darcelle XV, the
longest running drag
club in American his-
tory, playing to this
day ("Confusing
audiences since
1967"). It was so
devastating to me
that any Drag Queen
culture beyond that
forum was dead in
this town. I knew
right away what
would work in this
city; there was a hole
that needed to be

filled. It was time to give the queens of Portland a total make
over. It was time for Sissyboy!!!

By no means is Sissyboy my troupe. I belong to it just like the
twelve other members. I learned from the PC Portland Drag
Kings and dykes just how powerful and important community
based art was. Sissyboy runs a lot like a sewing circle where
we weave together really F*#ked up scripts and then invite 300
of our closest friends to a bar to watch the scripts unravel
before their eyes. What makes Sissyboy so special is that we
are a drag collective, just like those cheesy intentional commu-
nities in the 1970's. Though all our talents vary, decision
making happens in a holistic, democratic fashion where no one
counts more than anyone else. Shows are brainstormed togeth-
er and everyone gets a say in what part they want to play in the
upcoming piece. As the troupe is now a relative dozen mem-
bers, community oriented decision making has been no easy
task; however, it is what makes all the shows so oddly magical.

Sissyboy's agenda ~ Or, perhaps, Zebra's agenda for Sissyboy
I cannot speak for the troupe, but we have all voiced our opin-
ions about the importance of Sissyboy to Portland. I believe
that Sissyboy has been able to stay vibrant and alive for two
years not only because of our physical location, but also
because of the political landscape. We (Queers) are once again
in troubled times. The mainstream gay agenda has no place for
gender rebels. It is clear to me that gays are once again head-
ing toward another revolution - this time we have to fight our
own people. Suddenly being a certain kind of gay is accepted
in our culture. If you're not "too gay" and you are into con-
spicuous consumption, you are in! Sissyboy intends to be all
inclusive; after all, we make fun of everyone! We are here to

remind our gay brothers and sisters that not everyone fits into
the narrow gender binary system that straight folks have loaned
us. We are here to bend gender roles until they break!

What was fought so hard for in the 90's by queer radicals was
positive exposure. That's what the gay 90's were all about.
Now shows like Will and Grace, Queer as Folk and the L word
have become vastly popular among gay and straight audiences.
These shows have created queer complacency. We are finally
being exposed and entertained by the mass media's most profi-
cient weapon -Television. Gay culture by and large has treated
this as a milestone instead of a threat. Never before has a
young generation of gays learned from TV what it means to act
gay. Instead of becoming individuals in their communities,
gay youths are learning how to act from predominately straight
writers and actors on TV. The heterosexual actor, Eric
McCormack, Will Truman, from Will and Grace, essentially
puts on gay black face week after week, teaching our nation
just how fun a shallow gay lifestyle can be.

But Portland has some buffers against the gay mainstream.
Groups like Sissyboy and the Radical Faeries are so important
because they remind Portland to remain autonomous from the
suffocating American mainstream. If you are visiting Portland,
a Sissyboy show is a must. It is about as Portland as a Voodoo
donut, ice skating in the same mall where Tanya Harding
trained, or meeting the boys Saturday morning for Faerie
Coffee at Three Friends.

Photos by Xilia Faye http://photofaye.blogspot.com
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Everywhere anarchism is on the upswing as a
political philosophy—everywhere, that is, except
the academy. Anarchists repeatedly appeal to
anthropologists for ideas about how society
might be reorganized on a more egalitarian, less
alienating basis. Anthropologists, terrified of
being accused of romanticism, respond with
silence. What if they didn't?

DAVID GRAEBER, assistant professor of
anthropology at Yale University, is author of
Toward an Anthropological Theory of Valve.
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Anarchism:

The name given to a principle or theory of life
and conduct under which society is conceived
without government—harmony in such a society
being obtained, not by submission to law, or by
obedience to any authority, but by free agreements
concluded between the various groups, territorial
and professional, freely constituted for the sake of
production and consumption, as also for the satis-
faction of the infinite variety of needs and aspira-
tions of a civilized being.

Peter Kropotkin (Encydopadui Bnrtaiina)

Basically, if you're not a utopianist, you're a
schmuck.

Jonothon Feldman (Indigenous Plmmmv Tm/cs-)
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To sum up then:

1. Marxism has tended to be a theoretical or analyt-
ical discourse about revolutionary strategy.

2. Anarchism has tended to be an ethical discourse
about revolutionary practice.

Obviously, everything I've said has been some-
thing of a caricature (there have been wildly sectarian
anarchist groups, and plenty of libertarian, practice-
oriented Marxists including, arguably, myself). Still,
even so stated, this does suggest a great deal of poten-
tial complementarity between the two. And indeed
there has been: even Mikhail Bakunin, for all his
endless battles with Marx over practical questions, also
personally translated Marx's Capital into Russian. But
it also makes it easier to understand why there are so
few anarchists in the academy. It's not just that anar-
chism does not tend to have much use for high theory.
It's that it is primarily concerned with forms of prac-

tice; it insists, before anything else, that one's means
must be consonant with oneJs ends; one cannot create
freedom through authoritarian means; in tact, as much
as possible, one must oneself, in one's relations with
one's friends and allies, embody the society one wishes
fo create. This does not square very well with oper-
ating within the university, perhaps the only Western
institution other than the Catholic Church and British
monarchy that has survived in much the same form
from the Middle Ages, doing intellectual battle at
conferences in expensive hotels, and trying to pretend
all this somehow furthers revolution. At the very least,
one would imagine being an openly anarchist
professor would mean challenging the way universities
are run—and I don't mean by demanding an anarchist
studies department, either—and that, of course, is
going to get one in far more trouble than anything
one could ever write.

This does not mean anarchist theory is impossible.

This doesn't mean anarchists have to be against theory.
After all, anarchism is, itself, an idea, even if a very old
one. It is also a project, which sets out to begin
creating the institutions of a new society "within the
shell of the old," to expose, subvert, and undermine
structures of domination but always, while doing so,
proceeding in a democratic fashion, a manner which
itself demonstrates those structures are unnecessary.
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CHAPTER EIGHT

Utopia, Social Sculpture
and Burning Man

Allegra Fortunati

/ have very few ideas, but I have some strong desires.
I want what is not yet in the world.

—Carl Andre

This essay is dedicated to those Burning Man partic-
ipants who make their event a pluralistic, self-expressive heterotopia and an
arena for intrapsychic struggle and joy. It is also for those who have lament-
ed the death of Modernism's Utopian vision, bemoaning the fact that no new
vision has replaced it, and recognizing that this circumstance has set artis-
tic practice adrift in a sea of confused assumptions.

My goal is to put the Burning Man phenomenon into an artistic and
cultural context by imagining how Karl Mannheim (representing Utopian
society), Thomas More (representing Utopian space) and Joseph Beuys (rep-
resenting the Utopian individual) would respond if they visited Black Rock
City. Following from Mannheim's 1929 book Ideology and Utopia, the word
Utopia is used here with an oscillating emphasis on its multiple aspects. As
Mannheim wrote, "A state of mind is Utopian when it is incongruous with
the state of reality within which it occurs Only those orientations tran-
scending reality will be referred to.. . as Utopian which, when they pass over
into conduct, tend to shatter, either partially or wholly, the order of things
prevailing at the time... land] have a transforming effect upon the existing
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historical-social order."1 Mannheim went on to distinguish wishful thinking
from a Utopian mentality. Though both begin with a dissatisfaction with cur-
rent realities, wishful thinkers seek solace in fantasies: "myths, fairy tales,
other-worldly promises of religion, humanistic fantasies, travel romances"
compensate for what is lacking in actual existence, but offer no opposition
or threat to the status quo.2 Only when the "wish fantasy" of an individual
becomes part of the political aims of a larger group can it be called a Utopi-
an mentality.

Mannheim's influential book described four "ideal-types" forming his
notion of a Utopian mentality, and each was understood as having its own
basis in social class. At certain junctures, he described them as if they were
stages, suggesting that history has progressed from one to the other in a lin-
ear fashion. In other passages, he described them as coexisting and even
cooperating to overthrow the dominant mentalities of their times. The book's
conclusion offers its most resonant message for the twenty-first-century
reader, that being a lament about the complacent tendency of a modern
world lacking a Utopian aspiration stemming from transcendent forces.
According to Mannheim, when people stop striving for a better society or
world, where all is complete and whole, and everyone goes through life
repeating what they did yesterday, all ideological and Utopian elements will
have disappeared. Without ideals, the human subject would lose its will to
shape history as well as the ability to understand it. One would be hard
pressed to find a better description of the postmodern condition.

Certainly, Mannheim's lament can be said to have a great deal of reso-
nance with the Burning Man community, and it seems to give voice to their
misgivings about the current state of American society. The Burning Man
organization's many publications include numerous interviews and lecture
texts written by Burning Man founder Larry Harvey, who remains the orga-
nization's resident social and moral philosopher (some might call him a "reli-
gious theorist" or "social capitalist"). From those documents, we repeatedly
hear a basic complaint simultaneously focused on American mass popular
culture and its institutional high-culture equivalent. According to Harvey,
the postwar United States was

a new kind of consumer society. The new economy was based
on marketing, and television was its medium. More than ever,
television made it possible to reach the masses on a massive
scale It was capable of inducing, among millions of people,

a kind of hypnoidal trance which left the viewer uniquely
receptive to the power of suggestion. It gave a new scope and
potency to advertising.3

To paraphrase some of Harvey's other statements, television is said to cre-
ate irrational desires for consumer goods. Markets supply these goods, but
are contract- (as opposed to community-) based, failing to foster any
significant human connection. The mass culture of modern American soci-
ety is passive, anonymous, isolating, alienating, and materially wasteful. In
Harvey's words: "We have become a nation of poseurs. It is not a life that's
lived or shared, but an imitation of life, a kind of commercial for self. It's as
if we ourselves are now TVs and broadcast images."4 "I tend to think that the
lust for sex, money, and power are just diversions for the basic need to be
'real.'"5 In short, Harvey's claim is that television focuses our attention on
our standard of living rather than the quality of our lives.

Following from this narrative is the notion that all creative and self-
expressive ideas, objects, and images are perverted to sell products that are
the building blocks of "life-styles." High art has also become a part of this
system through its commodification and institutionalization. As public sup-
port for the arts via the National Endowment for the Arts and many state arts
agencies has decreased, corporate support has increased. At some point dur-
ing the past two decades, corporations have discovered that investing in art
was good for business and had a great "exchange" value in that it allowed
them to paper-over their failure to address human needs. As Harvey puts it,
"in a market-based art world... all artists are competitors, and therefore
[are] obsessed with distinguishing themselves from one another."6 Accord-
ing to Harvey, much gallery- and museum-based art is trivial, not address-
ing larger issues, and is created to meet the demands of the art market.
Encapsulating his response to such work, he wrote, "I yearn for art with a
greater, grander and more inclusive scope."7

These statements indicate that the provision of an antidote to the
malaise of commodification and spectacle are the intentions that motivate
Burning Man. But how is this accomplished? The complex answer to this
question begins by pointing to Mannheim's four ideal Utopian types with an
eye to how they might be seen manifesting themselves at Burning Man.
Mannheim's first ideal type is described as the "orgiastic chiliasm of the
Anabaptists" where chiliasm (i.e., "belief in the redemptive return of Christ"),
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in an age of "spiritualized" politics, joins forces with the active demands of
the oppressed, including peasants, wage-workers, the Lumpenproletariat,
and fanatically evangelical preachers. "Ideas did not drive these men to
revolutionary deeds. Their actual outburst was conditioned by ecstatic-
orgiastic energies,... [with roots in]... deeper-lying vital and elemental lev-
els of the psyche."8 The characteristic experience of the chiliast is that of
"absolute presentness"—not the ordinary sense of the here and now, but pre-
sentness as a "breach through which what was previously inward bursts out
suddenly, takes hold of the outer world and transforms it."9 For the chiliast,
sensual experience is inseparable from spirituality. The chiliastic mentality
has no sense of history, either past or future, or ideas. Intense emotionality
is what drives a traditional chiliast, who is hostile to worldly striving as being
incompatible with his or her "higher" striving for merger. In Mannheim's
time, the modern version of chiliasm was revolutionary anarchism as
exemplified by Mikhail Bakunin.

At Burning Man, rave enthusiasts and the devotees of the anarcho-
mystical writer Hakim Bey are the representatives of chiliasm. Bey advo-
cates something that he calls "immediatism," indicating an "antagonism to
all forms of mediated, passivity-inducing leisure and culture" and a "festal
culture"10 based on hedonistic spirituality and tribalism working against the
familial arrangements of conventional society. As Simon Reynolds has writ-
ten, "The illegal free rave... is a perfect real-world example of Bey's Temp-
orary Autonomous Zone. The TAZ is an advance glimpse of Utopia,...
a microcosm of that 'anarchist dream' of a free culture, but its success
depends on its impermanence."11

At the 2002 Burning Man event, there were approximately twenty-six
"large-scale sound art" theme camps, twenty of which featured techno-rave
music. In addition, there were also about forty-five pirate radio stations,
many of which were dedicated to broadcasting rave music. But the Utopian
question remains: does rave culture have a politics? According to Reynolds
such politics include the promotion of tolerance ("mingling across lines of
class, race, and sexual preference"), peak experiences, and anarchist poli-
tics. He alludes to John Moore as offering a model prediction of rave culture:

Using shreds of historical evidence, Moore imaginatively
reconstructs prehistoric pagan rites dedicated to Gaia worship;
he argues for the contemporary revival of these "Eversion
Mysteries," insisting that a ritualized, mystical encounter withC4f25)

Chaos (what he calls "bewilderness") is an essential component
of any truly vital anarchistic politics.... Crucial preparations for
the mystery rites include fasting and sleep deprivation, in order
to break down "inner resistances" and facilitate possession
by the "sacred wilderness." The rites themselves consist of mass
chanting, dancing ("enraptured abandonment to a syncopated
musical beat...") and the administering of hallucinogenic drugs
in order that "each of the senses and faculties [be] sensitized to
fever pitch prior to derangement into a liberatingly integrative
synaesthesia." The worshippers are led into murky, mazelike
caverns, whose darkness is illuminated only by "mandalas and
visual images." All this sounds very like any number of clubs
with their multiple levels and corridors decorated with
psychotropic imagery.12

Similar "rites" can be seen in numerous drum collectives, hypnotic fire
dancing, group rituals, and the re-creation of raver clubs at some Burning
Man theme camps. Reynolds also points to the use of Ecstasy (for some, a
Burning Man staple) as promoting a sense of heaven on earth that intensifies
sensation. It "actually makes the world seem realer; the drug also feels like
it's bringing out the 'real you,' freed from all the neurosis instilled by a sick
society."13

The Ecstasy-induced "spirituality" of chiliastic rave culture is of particu-
lar interest to organized religion. For Christians, it is the ravers' experience of
communion and transcendence that is important. Ecstasy "induces a state of
soul that approximates the Christian ideal—overflowing with trust and good-
will to all men." For Zen Buddhists, raving is similar to meditation, as it encour-
ages a "being in the moment." Moore is quoted by Reynolds as claiming that
raves are also similar to the mystery rites: "The initiate becomes androgynous,
unconcerned with the artificial distinctions of gender.... Encountering total
saturation, individuals transcend their ego boundaries and their mortality in
successive waves of ecstasy."14

Mannheim's second Utopian mentality is called the liberal humanitar-
ian idea. "The fundamental attitude of the liberal is characterized by a pos-
itive acceptance of culture and the giving of an ethical tone to human
affairs."15 The humanitarian liberal is guided by ideas and ideals rather than
ecstatic passions, which according to Mannheim were best represented by
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the aspirations of the French Revolution (presumably without the Jacobin
bloodlust that came part-and-parcel with them). Rather than embracing the
immediate moment in the manner of the chiliast, the liberal humanitarian's
focus is on the future, the process of becoming and on gradual improvement.
This was the Utopian form of the ascendant bourgeoisie and intellectual
class, which was interested in overthrowing the aristocratic-clerical-theo-
logical world view, and was (and is) preoccupied with seeking out rational
norms of right and wrong, within which the exercise of "freedom" and "free
will" could optimally exist.

At Burning Man, the liberal humanitarian ideal is significantly mani-
fested by the organizers' attempts to foster the values of a common culture.
The elements of this culture include the establishment of community norms
such as safety, environmental respect, and self-expressive social behavior,
but an effort is made to keep rules at a minimum in honor of the event's
more anarchistic origins. One of the most highly prized principles issuing
from those earlier times is "radical self-reliance," requiring that participants
bring all of their own provisions (food, water, shelter) to sustain them for the
duration of their stay in Black Rock. As Harvey describes the rationale for
this principle:

We ask that participants come to our event prepared to be self-
sufficient in a barren environment that is dominated by volatile
natural forces. This forces them to commune with their basic
biological needs, as opposed to their consumer-based desires.
We live in an over-mediated world, and we want to bring people's
inner resources into immediate contact with external realities.16

The acceptance of this value is borne out in an unscientific survey con-
ducted by the Burning Man organization in 2001. In it, Burners were asked,
"What kind of shelter(s) did you bring with you to the playa?" Almost no one
answered that they brought nothing and merely "mooched" off others. One
of the most energetically promoted norms is "Leave No Trace," which is
repeatedly underscored by the organizers before, during, and after the event.
Yet it is not clear whether this ideal represents an ethical choice or is a polit-
ical accommodation that allows the organization to renew its permit for the
use of Bureau of Land Management (BLM) land. Other values promoted by
the organization are "radical inclusion" and the requirement that partici-
pants not "directly interfere with anyone else's immediate experience." Very

few activities or theme camps have been shut down or censored at Burning
Man. Notable exceptions include members of the Capitalist Pig Camp, who
were ejected for verbal assault in 1999, and the removal of explicitly homo-
erotic signage from public view at Jiffy Lube Camp in 2001. In the latter case,
the questionable sign was thought to be too sexually blatant for children.17

Mannheim's third Utopian mentality is called the conservative idea,
even though, by definition, the conservative mentality cannot be called
Utopian. According to Mannheim, it lacks all "reflections and illuminations
of the historical process which come from a progressive impulse."18 Having
mastered the status quo, conservatives are only concerned with ideas when
they must engage in an ideological conflict with their liberal opponents, or
when the need to master a new situation becomes exigent. Thus, the con-
servative stress is on the idea of a "counter-utopia" that serves as a means of
self-orientation and defense. Conservative knowledge is of the sort that
authorizes practical control, domination, and legitimates the use of violence.
As Mannheim put it, "whereas all progressive groups regard the idea as com-
ing before the deed, for the conservative... the idea of an historical reality
becomes visible only subsequently, when the world has already assumed a
fixed inner form."19 Social reality is experienced as "the embodiment of the
highest values and meanings."20

Though least represented at Burning Man, and often outside its con-
trol, conservative elements include the BLM (as land controller rather than
owner) and the many state, federal, and local law enforcement agencies who
patrol the event. The Black Rock Desert has been under U.S. federal govern-
ment control since 1848 (and under BLM jurisdiction since 1946) and outside
law enforcement has been a presence at Burning Man since 1990, when the
event took place on San Francisco's Baker Beach. The Black Rock City LLC
expends a great deal of time, energy, and money on public relations and legal
affairs to "manage" these governmental entities.

Harvey's establishment of an annual theme for every iteration of Burning
Man also echoes Mannheim's conservative type. These themes often bespeak
an evocation of "timelessness" (such as The Wheel of Time or The Seven Ages
of Man) and can also be called conservative elements. There have been some
criticisms of themes. Harvey responded to one critic by saying:

I do believe that an art theme is a positive thing. I think that it
creates a sense of commonality, forming a sort of meta-story or
myth that can be shared by large numbers of people. Stories and
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their sharing are a kind of social solder that has always connected
communities in the past I would hate to think a theme has
constrained anyone. Art genres in any culture often cluster
around well-known stories. This leads to much interpretation
and reinterpretation by diverse creators, and it inspires artists
to imitate and emulate one another. It can make art more
accessible to a larger audience. It also promotes collaboration
between artists.21

This effort to establish a sense of commonality runs much deeper than
the liberal-humanitarian's agreements about rational rules and norms, and
is related to Mannheim's fourth Utopian mentality—the socialist-commu-
nist Utopia. Similar to liberalism, it believes that freedom and equality can
appear only in the remote future. But socialism views this future in a much
more specifically determined way that posits that real freedom and equali-
ty will come with an "inevitable" breakdown of capitalist culture. Socialism
weds the conservative embrace of determinism with the rationally progres-
sive Utopia of the liberal. It was said to represent an ascendant working class.
For Burning Man, this type of Utopian vision is manifested in an emphasis
on what is called a gift economy, community, and the tolerance for all forms
of self-expression, no matter how rough or amateurish.

Gifts are at the forefront of Burning Man, creating a unique economy that
is perhaps the most radical aspect of the event. These take many forms, includ-
ing the creation of large-scale artworks, theme camps, performances, art
installations, art cars, costume spectacles, public service, and the distribution
of small-scale artworks given away with no expectation of any return. Within
this economy, market transactions (except for the purchase,of ice and coffee)
are forbidden. It reflects an ultimate "breakdown of capitalist culture" that also
fosters a sense of human connection-within-community. Inspired by Lewis
Hyde's 1983 book, The Gift: Imagination and the Erotic Life of Property, Harvey
has gone to considerable lengths to explain his distinction between gifts and
barter objects. According to Harvey:

A true gift never really belongs to the person who gives it. Think
about a perfect gift you've given. When you thought of giving it to
someone, didn't you first feel that's her or that's him? Didn't it feel
as if it was already part of the person you were giving it to, that it
was just passing through you? Likewise, think about your own

gifts, your talents. Any creative person knows that they don't
really own their gifts. We say that these kinds of gifts are God-
given, inherent in what we are. We really didn't do anything to
deserve them. There isn't any deal involved. The true value of
gifts is unconditional. They just flow out of us.22

In other words, we can see that community is created through the inter-
activity fostered by the giving of gifts. Thus, in an unscientific survey execut-
ed by the Burning Man organization in 2001,79 percent of the respondents
indicated that they collaborated "with other people in an organized camp
or theme camp to share resources"; 14 percent did volunteer work with
Burning Man groups before the event, while 39 percent did volunteer work
on the playa while at the event. Unfortunately, no questions were asked
about art, performances, costumes, or the exchange of small artworks.

It is interesting to note that at Burning Man, none of these Utopian types
eclipses any of the others; rather, they operate in a state of peaceful coexis-
tence. Of even greater interest is the fact that Burning Man goes beyond
Mannheim's types by embracing a fifth type that supersedes the others—
heterotopia. In Michel Foucault's 1986 essay entitled "Of Other Spaces," he
posits "heterotopia" as a counter-site, "a kind of effectively enacted Utopia
in which the real sites, all the other real sites that can be found within the
culture, are simultaneously represented, contested, and inverted."23 It is, in
other words, a willful jumbling of our ordered and fragmented world. All cul-
tures create such counter-sites; some are sacred spaces, and others are
places of deviation. Burning Man fits this scheme perfectly, but Foucault's
heterotopia does not take on a transformative role vis-a-vis the larger soci-
ety. Mannheim's Utopian mentalities always addressed the question of "what
next?" He saw a self-satisfied and complacent world that could only be
undermined by two forces, the dissatisfied (as exemplified by socialists and
communists) and a middle stratum, oriented toward the spiritual realm; an
elite society of intellectuals. For Mannheim, "intellectuals" were more than
the formally educated and degreed. They were the small group of those
"who, consciously or unconsciously, are interested in something else than
success in the competitive scheme that displaces the present one."24 Their
position presented no problem as long as their intellectual and spiritual
interests were congruous with those of the class that was struggling for social
supremacy.
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He then proceeded to outline four alternatives open to intellectuals,
but refused to make a prediction. Mannheim could not have foreseen the
ascending class of twenty-first-century technocrats. Because of technolog-
ical transformations, the tyranny of geography is no longer the primary fac-
tor in the formation of social space: theoretically one can now live and work
anywhere. This engenders new possibilities for geographic nomadism, a new
"order of things," a new cultural design. Cities do not have to be places of
business, but could instead be areas where people meet for self-expression
and community, and where creativity is revered. It is not surprising that the
2001 Burning Man survey lists computers/information systems/information
technology and art as the two largest "industries" of participants.

Can we point to Black Rock City as a Utopian space, and if so, what place
does it accord the individual? We should remember that Thomas More
coined the term Utopia from the Greek words, topos (place) and a contrac-
tion of ou- (as in no-place) and eu- (as in good or right place). His 1516 book
Utopia described an ideal crescent-shaped island with fifty-four walled
towns, each identical in terms of language, laws, customs, and institutions;
all laid out uniformly and "rationally" in a grid pattern to ensure equality,
homogeneity, and social coherence. For More, the physical design of his
cities would have a corrective power that could determine the behavior of
the member of each community, establishing a new order that abolished
differences and molded individuals into a collectivity that offered a sharp
contrast to a corrupt and chaotic Restoration-era England.

Later Utopians envisioned town plans that "were orthogonal, but cir-
cular and/or radial schemes... gained favor progressively. Variations on the
circular form satisfied not only symbolic requirements—the focal seat of
power reflecting both the microcosm (the human heart) and the macrocosm
(the sun)—but also military ones."25 Historically, Utopian constructs have
been organized around symbolic ideas or around practical needs such as
hygiene, social harmony, and moral betterment, all understood as leading
to universal pleasure and human happiness.

It is interesting to note that the German town of Cleve is partly based on
the design of an ideal spiritual town as envisioned by Moritz von Nassau of the
House of Orange in the seventeenth century. Cleve was also the birthplace
of Joseph Beuys, the influential late-twentieth-century sculptor and art tiieo-
rist. Beuys s suiiptural installation Tram Stop (1976) was inspired by monu-
ments placed by von Nassau at axial points around Cleve, establishing key

(Burning 'Man 2003
City plan for Black Rock City (2003). Concept design by Larry Harvey and
Rod Garrett. Line art illustration by Rod Garrett. ,
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WOMEN WISDOM

The strong women told the faggots
that the more you share, the less you
need. At first the faggots thought the

strong women were being either
obtuse or Utopian. But as they began
to share their clothes and their
secrets and their magic potions and
their spaces and their incantations
and their animals and their books and
their visions and their food, they
learned, slowly, that the more they
shared with each other, the more
there was that could be shared and
the less any one faggot needed.

THE MORE THAT
GOES AROUND THE
MORE YOU GET
BACK.
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intersections from which long streets could radiate to express totality. "QUA
PATET ORBIS (As far as the Globe extends), as [von Nassau] inscribed on one
of his columns."26 These monuments were cairn-like arrangements made of
seventeenth-century mortar shells crowned by armed cupids. They represent-
ed the fusion of Mars and Venus, or of war and love. "Nassau believed that the
transformation of war and love onto a spiritual level could bring happiness
and contentment into the world."27

Another example of a traditional Utopian town plan is Claude-Nicolas
Ledoux's ideal city of Chaux from 1804. Here, for the first time, we see the
designation and integration of a productive unit (i.e., a factory; in this
instance, a salt works) and workers' housing, each designed according to the
functions that they served. At Chaux, the workers' housing encircles the fac-
tory, indicating that its central value was labor, as was celebrated by social-
ism and early capitalism.

Black Rock City resonates with some of these traditional Utopian
schemes, such as geographic isolation and a circular ground plan. But it is
no Utopia. More would have found it perplexing and appalling. In fact,
dystopia (i.e., "bad place") would be a more apt term for Black Rock City.
The desert provides an isolated venue, partially separated from the alien-
ating, stifling, and destructive country that surrounds it, but it is not a liv-
able space that could support a productive community. The presence of law
enforcement provides a constant reminder that Black Rock City remains
beholden to the values of the larger society. Extreme temperatures and dust
storms are common, and winds can rage up to 75 mph. Although a survival
guide is provided to Burning Man participants, the level of discomfort one
experiences at the event is daunting.

In comparing the ground plan of Black Rock City to other Utopian city
plans, it is easy to see differences. Although it radiates around a central point
marked by the Man, the streets only stretch to a limited point. This is unlike
Cleve, where the streets seem to extend into infinity. Like Chaux, housing
surrounds the central area of Black Rock City, but instead of factories and
offices, we find the Man, art installations, and performance venues, indicat-
ing different values from earlier Utopian cities, which emphasized econom-
ic production as the lifeblood and center of the community.

What most clearly distinguishes Black Rock City from other Utopian
spaces (real and imagined) is its temporary nature. Although it exists at the
same approximate place and time each year, it is ultimately dismantled,

leaving not so much as a trace. At that point, it no longer exists in physical
space, but is relocated into cyberspace where it continues on as the locus of
a virtual community. The Burning Man organization expends a great deal of
effort on community-building, communicating via E-mail newsletters, town
hall meetings, their Web site, and at special events. It also offers assistance
to regional groups of Burners.

Another feature of Burning Man that differentiates it from other Utopi-
an schemes is the central role that art and "artists" play at the event and in
its community. Mannheim associates particular styles of art with different
epochs and Utopian mentalities. For instance, he discusses the relationship
of the chiliasts to the paintings of Matthias Grunewald, but none of his
Utopias have a specified role for art. Harvey also has little to say about the
aesthetics of contemporary art objects (other than voicing his desire that art
be "interactive"). Instead, he concentrates on redefining and expanding the
notion of who "artists" are, and what their social role could be in the psycho-
logical and institutional context amidst which they and others work and live.

Participants often speak of Burning Man as engendering a transforma-
tive experience. It is an immersive environment allowing them a glimpse of
a different way of living that invites comparison with their everyday lives.
This immersive experience often leads to new insights, evaluations, and pro-
found life changes. In a 2000 survey, 63 percent of the respondents agreed
or strongly agreed with the following statement, "Burning Man has changed
my life." This emphasis on a transformation of art and life resonates deeply
with Beuys's work and ideas. Certainly, Beuys took a much more direct
approach in, confronting society's ills, but it can be predicted that Burning
Man's growing population and spreading popularity will make it impossible
for the event to remain outside of pan-capitalist society.

Beuys was an artist of many dimensions. This discussion concentrates
on those that were most akin to Burning Man—the function of his "multi-
ples," his idea about the social role of "artists," and the related concept of
"social sculpture." It is interesting to note several superficial similarities
between the myths surrounding Beuys and Harvey. Both have origination sto-
ries that have become central to any interpretation of their work. For Beuys,
it was the World War II plane crash in the Crimean peninsula, his near-death
experience, and his subsequent rescue by nomadic Tartars. For Harvey, it
was the dissolution of an intimate relationship that led to the first Burning
Man on Baker Beach in 1986, at least according to a popular, if not entirely
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accurate media myth. Both have signature costumes: for Beuys, it is a fisher-
man's vest and felt hat; for Harvey, it is a stylish Stetson, aviator glasses, and
omnipresent cigarette. More importantly, both have expanded visions of the
relationships among art, artists, and their audiences.

Any discussion about Beuys's work needs to begin with his "aesthetiza-
tion of the self" via the use of particular materials gleaned from his dramat-
ic life experience, such as fat and felt, which his Tartar rescuers used to keep
the wounded artist's body alive in the cold winter of 1943. Around 1970, Beuys
moved toward politics by changing his relationship with his audience. He
held a Utopian vision that saw "that art could be used to help solve real social
and cultural problems, and ultimately to transform society."28

In his early autobiographical works, Beuys essentially developed a pri-
vate mythology around his experiences in World War II as an individual and
as a German. His use of felt, fat, and other objects reminiscent of the
Holocaust are indicative of his private history and also of the larger public
history through which he lived. In producing these works, they often seem
to have a reparative function that might represent a way of "making
amends." Similarly, Harvey's definition of "radical self-expression" incorpo-
rates the idea of a private mythology. He says:

Self-expression might be anything. We don't dictate that. What we
do ask, however, is that participants commune with themselves,
that they regard their own reality [including their past history],
that essential inner portion of experience that makes them feel
real, as if it were a vision No one can say what that vision
might be. We just ask people to invent some way of sharing it
with others Ideally, participation is. . . something that takes
you beyond yourself, that engages others, but also expresses
what essentially you are. What makes all this so radical is its
immediacy. We're asking folks to take what is most private and
uniquely personal in their experience and contribute it to a
public environment.29

It is interesting to note that much of the work created for Burning Man is
about grief and restoration, but, like that of Beuys, it is also about connec-
tion, as can seen in the distribution of the small gifts, or "multiples."

Artistic gifts that participants make and/or bring to Burning Man index
an intimate expression of their love of the Burning Man community. These

might include stickers, matchbooks, silk-screened panties, rings, lapel pins,
medallions, and custom-made candies, among many possible examples. Such
gifts communicate in ways that words cannot. Joseph Beuys also knew this
and created small low-cost artworks that he called "multiples," which, he
claimed, were parts of himself that he could give to others as a way of staying
in touch and disseminating his ideas. By distributing gifts, Burning Man par-
ticipants are also giving parts of themselves to others, creating a connection
between individuals and ultimately, a community. Like Beuys's multiples,
these gifts might be intended to spur discussion or a way of keeping the image
of its creator (or an idea) in the viewer's mind. Unfortunately, participants are
not encouraged to include their own names on these gifts, as Beuys did with
his multiples. Often, however, the Burning Man logo is stamped on them. By
wearing, displaying, or just accepting others' gifts, participants "stay in touch"
with other community members, possibly for many years.

By encouraging participants to create collective rituals and actions in
a nonjudgmental environment, Burning Man goes beyond Beuys's essen-
tially individual mythology. But in keeping with Beuys's guiding credo, at
Burning Man everyone is an artist, everyone "a creative being," everyone a
participant.

Beuys viewed human creativity and capacity as being the real capital
in society, foreshadowing Burning Man's idea of everyone being a partici-
pant. Much of the Burning Man ethos can be seen in the 1972 Manifesto of
the Free International University, outlined by Beuys and Heinrich Boll. In
it we find some of the underlying assumptions of Beuys's expanded defini-
tion of art in relation to his concept of "social sculpture." Here, I quote sev-
eral extracts at length:

Creativity is not limited to people practicing one of the
traditional forms of art, and even in the case of artists creativity
is not confined to the exercise of their art. Each one of us has
a creative potential which is hidden by competitiveness and
success-aggression. To recognize, explore and develop this

potential is the task of the school
Creation—whether it be a painting, sculpture, symphony,

or novel—involves not merely talent, intuition, powers of
imagination and application, but also the ability to shape material
that could be expanded to other socially relevant spheres—

Conversely, when we consider the ability to organize material
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that is expected of a worker, a housewife, a farmer, doctor,
philosopher, judge, or works manager, we find that their work by
no means exhausts the full range of their creative abilities

Whereas the specialist's insulated point of view places the
arts and other kinds of work in sharp opposition, it is in fact
crucial that the structural, formal, and thematic problems of the
various work processes should be constantly compared with
one another....

The school does not discount the specialist, nor does it
adopt an anti-technological stance. It does however reject the
idea of experts and technicians being the sole arbiters in their
respective fields

In a new definition of creativity the terms professional and
amateur are transcended, and the fallacy of the unworldly artist
and the art-alienated non-artist is abandoned

The creativity of the democratic is increasingly discouraged
by the progress of bureaucracy, coupled with the aggressive
proliferation of an international mass culture. Political creativity
is being reduced to the mere delegation of decision and power.
The imposition of an international cultural and economic
dictatorship by the constantly expanding combines leads to a loss
of articulation, learning and the quality of verbal expression

In a consumer society, where creativity, imagination and
intelligence are not articulated, and their expression is prevented,
they become defective, harmful and damaging—in contrast to
a democratic society—and find outlets in corrupted criminal
creativity. Criminality can arise from boredom, from unarticulated
creativity. To be reduced to consumer values, to see democratic
potential reduced to the occasional election, this can also be
regarded as a rejection or a dismissal of democratic creativity....

Hope is denounced as Utopian or as illusory, and discarded
hope breeds violence

Since the School's concern is with the values of life we shall
stress the consciousness of solidarity. The School is based on
the principle of interaction, whereby no institutional distinction
is drawn between the teachers and the taught.

'Non-artists' could initially be encouraged to discover or
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explore their creativity by artists attempting to communicate
and to explain—in an undidactic manner—the elements and the
coordination of their creativity. At the same time we would seek
to find out why laws and disciplines in the arts invariably stand in
creative opposition to established law and order

[The School's] chief goal is the encouragement, discovery
and furtherance of democratic potential, and the expression of
this. In a world increasingly manipulated by publicity, political
propaganda, the culture business and the press, it is not to the
named, but to the nameless that it will offer a forum.30

Here we see that Beuys's notion of social sculpture was "the active
mobilization of every individual's latent creativity, and then, following on
from that, the molding of the society of the future based on the total energy
of this individual creativity." Beuys saw society and art as being synonymous,
and he worked for their greater democratization. Besides the Free Inter-
national University, Beuys also helped found the German Student Party (in
1967), the Organization for Direct Democracy by Referendum (in 1970), and
the German Green Party (in 1979), all of which he would count as works of
sculpture. Burning Man also fits this definition, both as an event and com-
munity, a heterotopia where creativity is the central virtue.

But Burning Man's heterotopia moves away from the traditional Utopi-
an universalism of uniform cities and overarching schemes for creating
model citizens. The spatial design of Black Rock City also reflects a new inter-
relationship of the binary categories of man/woman and self/community.
Like the Round Table of the Arthurian Knights (where everyone was equal),
Black Rock City is also circular.

It is interesting to consider the question of what this society would be
like if the ideals and "norms" of Burning Man were adopted into the main-
stream. In fact, we might consider how society is already moving in this
direction. In their book The New Individualists: The Generation after The
Organization Man, Paul Leinberger and Bruce Tucker reinterviewed some
of the families featured in William H. Whyte Jr.'s The Organization Man, con-
centrating on the children of Whyte's original subjects. This book examined
how social character has moved from the ideal of being "self-made" to the
creation of a "man-made self" emphasizing authenticity, expressiveness,
and creativity.



(433)

166 | Allegra Fortunati
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stress the consciousness of solidarity. The School is based on
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is drawn between the teachers and the taught.
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1967), the Organization for Direct Democracy by Referendum (in 1970), and
the German Green Party (in 1979), all of which he would count as works of
sculpture. Burning Man also fits this definition, both as an event and com-
munity, a heterotopia where creativity is the central virtue.

But Burning Man's heterotopia moves away from the traditional Utopi-
an universalism of uniform cities and overarching schemes for creating
model citizens. The spatial design of Black Rock City also reflects a new inter-
relationship of the binary categories of man/woman and self/community.
Like the Round Table of the Arthurian Knights (where everyone was equal),
Black Rock City is also circular.

It is interesting to consider the question of what this society would be
like if the ideals and "norms" of Burning Man were adopted into the main-
stream. In fact, we might consider how society is already moving in this
direction. In their book The New Individualists: The Generation after The
Organization Man, Paul Leinberger and Bruce Tucker reinterviewed some
of the families featured in William H. Whyte Jr.'s The Organization Man, con-
centrating on the children of Whyte's original subjects. This book examined
how social character has moved from the ideal of being "self-made" to the
creation of a "man-made self" emphasizing authenticity, expressiveness,
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FAERIES
VISIONS, VOICES a PRETTY DRESSES

Photographs and Interviews by Keri Pickett

Poetry by James Broughton

Faeries, photographer Keri Pickett's latest project, welcomes us into a

secluded community in the wooded Minnesota sanctuary ot Kawashaway,

home ot the self-proclaimed "radical faeries," a name chosen by a group of

mostly gay men to express pride and solidarity in their differences. Here, in

this idyllic, remote setting, an annual retreat takes place-, a week of camp

fires, communal bonding, and gender bending.

Pickett's photographs span six years of these summer gatherings, at which

people from across the country join together as friends and family. This

group forms a circle of souls, individuals seeking to find their place in a

culture that seems to prize individuality but frequently distrusts those who

are different. As the book relates through interviews with participants of the

gatherings, the faerie community provides for much more than a frolic in

the woods. It has become a stabilizing support network—a new and radical

means of extended family.

Pickett's elegant black-and-white images are intimate records of the spiri-

tual exploration and the unique closeness found far away from everyday life.

Her photographs convey comfort and comedy, solace and joy, exuberance

and contemplation. The surprising sight of men in drag against the back-

drop of a forest lends the volume an unusual visual drama. She captures

the poignant gesture of an embrace, the naturalness and beauty of naked

bodies, and a gleefully chaotic abundance of fancy frocks. Through these

details Faeries reveals the cautious and joyful evolution of a community

with members across the United States.

An extended text, transcribed and edited from conversations with members

of the faeries, accompanies the photographs. In their own words, they dis-

cuss friendship, the process of coming out, magic, religion, and ritual. The

voices speak of self-discovery, personal growth, and a sought-after sense of

safety—themes gracefully and effectively echoed by Pickett's classically

beautiful and often humorous photographs.

U.S. $40.00 / U.K. £26.00
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call to the
northwoods gathering

A S P E C I A L PLACE

Kawashaway, which means "no place between," is a secluded seventeen-acre parcel

of land in northern Minnesota. The Radical Faerie Sanctuary has existed here since

1989, as a place set apart for gathering together as kindred faerie souls.

The mission of Kawashaway is to provide for the empowerment and fellowship of

radical faeries (who may identify as bi, butch, dyke, fag, femme, fruit, gay, homo,

lesbian, nellie, nancy, queen, queer, transgender, or transvestite) and their friends, as a

disenfranchised part of our community. Our vision is to preserve the Sanctuary land

on the lake in as natural a state as possible—to allow for it to be a safe place apart from,

yet connected to the wider world, a place of emotional and spiritual well-being for

loving, healing, playing, and working in cooperation with each other as a community,

while attempting to respect the sanctity and peace of all individuals present.

The Sanctuary is home to many trees, flowers, and animals—from mallards to

moose, bees to bears and critters of all kinds. There are two cabins, a screened-in

cookhouse, a well, two outhouses, and space for your own little tent/home. There is

no electricity. The only running water is the gravity-induced shower heated by water

tanks named Lola and Trixie.

There is a special fire circle, a sacred grove, a canoe, and a sweat lodge. No one lives

at Kawashaway, but it belongs to everyone in the community and it is there for all to

use year-round. A non-profit organization, managed by faeries, takes responsibility for

the land and the buildings.

ALL ARE W E L C O M E

All faerie spirits are welcome regardless of gender, sex, age, or sexual orientation.

Individuals with special needs should arrange their needs in advance. No one will be

turned away due to an inability to pay the registration fees. A spirit of respect for the

peace and sanctity of individuals, and a chemical-free environment are encouraged. Out

of respect for the land and the wild critters who live there, no pets are allowed.

Whether you are coming (for the first time), or returning (once again), the forest is

calling your name. Our faerie band makes its rendezvous with play and ritual,

sweetness and laziness, work and love, heart and soul, bliss and transformation,

sexuality and spirituality, rock and water, earth and sky.

Medicine Wheel Circle. 195:
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a place to be safe

Wildflower
In 1981, Little Bear and I wanted to set up a faerie community
in northern Minnesota, so we found some bare land and
sc raped together a down payment. We put ads in RFD (Radical
Faerie Digest), the radical faerie magazine, saying that we wanted
to form community and asked people to join us, or just visit.

That first summer the bears tore our tents apart. The rain
got everything soaked; we ended up only clearing a spot for the
cabin and peeling fourteen spruce logs. The next spring and
summer we built a little shack out of stuff we salvaged out of
alleys; it was crazy. In '83, when there was six feet of snow on
the ground, I stayed the rest of the winter and spring mostly by
myself. At that time, I saw cougar and bears and in the spring
the icons arrived, and I really got in touch with my love and
affection for the land. But we didn't have a well and the living
was ;ough. We kept running ads in RFD and many people

visited, but community just never developed because most
faeries just didn't want to live like that.

Then in 1988, Phil Willkie spearheaded the formation of
the Northwoods Faerie Community when he hosted the first
Northwoods Radical Faerie Gathering at his place in Gordon,
Wisconsin. He flew out a founder of the faerie movement,
Harry Hay, and his partner John Burnside. And at that first
gathering we met Randy and Jerry, who lived less than an hour
away from our land.

The next summer, the guy who owned hunting land next
door to our place told us he'd like to sell his place. We wanted it,
because we didn't want bad neighbors, but we didn't have
enough money to buy it. We were just getting by. Well, he gave
us a year to come up with some money.

Anyway, Randy was visiting and we were talking about how the
place next door would make a great faerie sanctuary. We were
dreaming and visualizing and Randy said, "Why don't we take
pictures of the land and hunting cabin, along with a map, down
to the faerie gathering, put 'em on a bulletin board and write
'Faerie Land?' on it." We did it, and it sparked a lot of interest.

After we got the land, I was a steward for a long time, and in
the early years I put in a lot of energy. But I've moved on and
now I live down in Iowa. I believe in all my brothers and sisters,
my faerie family. I have total faith that anything consented to by
this family will be the right and beautiful thing for this place.
So I have no need to be involved in that process anymore.
I am totally happy with what is here, and what the community
decides, because they are the community. They are the people
that I love.
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Chrysanthemum (Mumsy)
In 1989, at the gathering in Gordon, Wisconsin, two faeries
from northern Minnesota came saying that land next door to
them was for sale and maybe some faeries would be interested
in buying it. Seven or eight of us made a pilgrimage to see the
place. In the clearing the ground was covered with perfectly ripe
thimble berries. We picked a whole bunch and made tiny fruit
pies out of them, little gifts from our little trip to the land. Some
faeries immediately started talking about buying it to start a
sanriuary. By that fall we had bought the land and formed a
nonprofit organization, which now owns the land.

Burley Bones
We had our first gathering on the new land in 1990. We bought
the land for $15,000, for seventeen acres, with the cabin. We
had a lot of discussions about land use, from outhouses to
preparing for gatherings. We also discussed our mission. We
intended the land to be used by faeries and their friends as a
place to be safe.

We developed a system of stewardship for the land. A steward
makes a commitment to the land, to the Sanctuary, and the
community by agreeing to do some work, participating in
decision-making, and by giving money. Each steward makes a
financial commitment they can afford. If a steward can't afford
anything, that's fine, too.

Those first couple of years a lot of time was spent cleaning
up the Sanctuary. It was a mess. The cabin was full of junk.
Mumsy, Kritter, and I built a trail to the tent sites. Spending
time on the land, we had an endless number of business
circles. We got to know fellow faeries by spending long
weekends on the land building community with each
othei. i think Kawashaway has strengthened the faerie
community by providing a focal point and place for getting
the community together.

Hummingbird
We met a number of times the fall of'89 to figure out what
kind of organization to form. We decided that it wouldn't be like
a corporation in which you could buy stock, or anything like
that. Out of that grew the concept of "stewards" along with the
bylaws. It was a very long process with lots and lots of meetings.
We would start at seven or eight o'clock at night and sometimes
run into the wee hours of the morning talking about our vision
for Kawashaway.
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hissing is the applause

Hissing is the applause of the faeries. Faeries hiss, because clap-

ping would mean that people standing m a circle would have to

stop holding hands. So with hissing, we can maintain the physi-

cal integrity of the circle. The hiss is the sound we make when

we like something, but when faeries and non-faenes are

together, and some of the faeries hiss, the non-faeries are like,

' Whai the hell is that all about2!" The first couple times 1 heard

hissing, it caught me off-guard, because it's such an inversion

of what's expected. But now it comes so comfortabh and it

seems so right and so beautiful

Tanya

Heart circles are the core of the intimacy between everyone

present at the gathering, and they are the core of the network

that is seeded and sealed in the greater faerie community.

Donut

One of the most incredible experiences of the gathering is

listening to people during a heart circle. You hear everything

from, "Hi, I'm just having a good day," to people pouring out

their guts to what might be total strangers, and feeling

comfortable doing that. People can open up and share who

they are, what they are, what they're about, and basically not

give a fuck what other people think.

Cardinal

When you sit with people and honestly share what's m your

heart, it really does build community. In Daisy Care, when we

had circles, there were people present who didn't know anything

about the faeries, but they understood the powrer of heart circles.

They thought, "Oh! This is what being a radical faerie is—it's

being here and opening our hearts to each other." A variety of

people could all be one.

Sashc

Community means attempting to find a place for all who are

willing to participate—even those who are difficult or out of bal-

ance. The heart circle and consensus process are often challeng-

ing and sometimes unsuccessful, but to me they are the crux of

the faerie community. I have seen eighty faeries sit together m

circle for four or five hours straight just listening to one

another, each in his turn, trying to find compassion and

empathy. Imagine how radical and powerful that can be.

11 cart circles are where I close my eyes and tune out my cars

and let nn heart hear what people arc sa\ing
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pump the water, light the fire

Bill

I Jove the rustic nature of Kawashaway—no electricity, no

indoor plumbing. Doing so much work together builds

community. It takes so many people to prepare a meal.

Somebody needs to be in charge of the pantry and getting the

food out, planning the menu, and then five people to prepare

it, cook H, and present it. Then people need to pump the water,

hghl tin. r'rc to heat the water, haul water, and then wash the

dishes. It's like a living, breathing organism, and it's alive.

IT'S ALIVE! IT'S ALIVE!

Roaddkyall
Community implies that everybody is pitching in, helping out,

but that's not the reality of the situation. Faeries can be users.

At times, people come to a gathering and just use us. Maybe it's

because we have fabulous meals, and they heard that it's the

best restaurant in the county. But, at any gathering there are

some who are not doing their part to keep everything running.

Scooter
It's an incredible undertaking to get the yearly gatherings off

and rolling. Every year it's a little bit different than the previous

year. All share their talents and their time, along with their

financial resources. Sustaining Kawashaway involves paying

bills and doing work.

Antoinette
I feel compelled to help out, to empty and wash out the compost

buckets, or to do dishes. I have a sense of ownership here. The

ceiling just caved in in my apartment, but I feel not one ounce of

motivation to fix it because it's not mine. But here at

Kawashaway I feel a sense of ownership about everything,

because I've been welcomed to it and because I've been inducted

into the community. It is my obligation and my responsibility

and my desire to help with the chores. <•

Wolfe
Things happen around here by example—people seeing and

asking what can be done. Still, things need to be taught by

those who already know how to get things done efficiently, or

properly, and in a way that respects the land. Some faeries

don't respond well to protocol. A faerie friend of mine calls this

"the tyranny of anarchy." Some—I call them bad faeries—will

wrap themselves in the banner of anarchism. But, for

community to work, there has to be respect for the work that

has come before them.
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i know one when i see one

Flamingo
We're sort of out there. We're on the fringes of the gay
and lesbian community. We're daring. We're stylish. We're
free. I don't really know what a radical faerie is, but I know
one when I see one.

Donut
When I got involved with the radical faeries, I fell in love with
very different kinds of people. Faeries are extreme. They're radi-
cal. I hadn't associated with that type of person before. Most of
the gay men that I had dealt with had been your typical run-of-
the-mill gay men, who are not that radical. Even bar queens are
not radical like radical faeries.

Wolfe
This is a gay men's spiritual movement that originated in the
sixties and seventies. Faeries are a direct response to what gay
men saw in the feminist movement, especially among
separatist women.

Harry Hay had his own existentialist reading of it—the idea
of faeries as a separate people, whose time has come to claim
their unique, essential quality. Mark Thompson explained faeries
as dissatisfied with the political gay rights movement, which was
rapidly becoming consumerized and urbanized and sold into
capitalist production. I think we see that in full-blown force today.
I think he was visionary in this description of the marketing and
consumerization of our activism and of our spiritual side.

I think faeries step in a world that includes a lot of shadows.
Faerieness is a side of myself that was born out of deep hurt and
dissatisfaction with what I saw around me. It includes a side of
me that completely yearned and cried for my childhood. I was a
very lonely boy who spent all his time in the woods trying to find
magic, imagining that there would be other men or boys out in
the woods with me. That's what I'm reclaiming. That's what
I'm finding. That's what I'm playing with. This is a collection of
some of the most in-tune, aware, and positive people that I've
met in one space.

Francine
I found out about faeries when this gorgeous guy handed me a
little slip, advertising a faerie event. I'd heard stereotypes about
faeries—that they were a bunch of old men, or they all had to
wear a dress, or they all ran around naked. Well, here was this
gorgeous, tall, handsome man, who did not fit any of those
stereotypes. Automatically, I realized that the stereotypes were
just a bunch of hooey.

Burley Bones, 1995 Right Spiral
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you've changed again

Ratine

I didn't count how many times I changed clothes yesterday

What's the point m counting? I kept modifying the same outfit.

I have a reputation to uphold. You plan what you're going to

wear, shop, have things given to you, and then you have to

show them off. People go, "You've changed again!" And I say,

"Well of course I did. That was a morning outfit. This is an

early afternoon outfit."

Rocky
I sometimes think the faeries celebrate the unpretty dresses

more than the pretty ones. Someone will say, "That has just got

to be the ugliest thing I've ever seen," and the other person will

say, "Why thank you!" knowing it was a compliment. There is

nothing that can't be worn. I think that when someone looks at

this book, they might miss the point. They might think that

dresses are about cross-dressing or drag in a gender sort of way.

We wear pretty dresses because they're silly, frivolous, and funny

or they're shiny or have bright colors, which most boy clothes

don't have. It's hard to go through a bin of used boy clothes at

the Salvation Army and find anything fun. For me, it's about

dressing up and being a kid more than it has to do with gender.

The most ridiculous concept in the world is that if I wear

this, it means I want to be a woman, or that I'm expressing

dissatisfaction with being male. A lot of faerie drag that you

see people wear is often times boy clothing from other cultures

that is considered girl clothing in our culture. Because of our

cultural conditioning, there's something intrinsically funny

about a man in a dress. The dresses we tend to choose, or the

ones we tend to applaud, are very funny. You can't quite

imagine a "real" woman wearing it. Sometimes it's a comment

on the cheesiness of straight, middle-class, American culture, as

if to say "Can you believe someone wore this? Someone paid

good money, wore this, and they were serious!"

Tanya

At my first gathering, I remember the pain of how it felt to

come with only boy drag and outside drag and not have any

dresses. But now I've discovered where I can go shopping for

pretty dresses. I enjoy pretty dresses immensely. I network with

faeries to go shopping, and I'm throwing out hints to my

mother because she's a size eighteen, ihe same as I am. I am

open to sharing or giving away my pretty dresses. But I am

jealous of anyone who can pull off a size four or a size six.

They seem to get the most fabulous outfits.
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A REPORTER AT LARGE

NATURES SPOILS
The underground food movement ferments revolution.

BY BURKHARD BILGER

The house at 40 Congress Street
wouldn't have been my first choice

for lunch. It sat on a weedy lot in a di-
shevelled section of Asheville, North
Carolina. Abandoned by its previous
owners, condemned by the city, and
minimally rehabilitated, it was oc-
cupied—perhaps infested is a better
word—by a loose affiliation of oppor-
tunivores. The walls and ceilings, chicken
coop and solar oven were held together
with scrap lumber and drywall. The
sinks, disconnected from the sewer,
spilled their effluent into plastic buckets,
providing water for root crops in the gar-
dens. The whole compound was painted
a sickly greenish gray—the unhappy
marriage of twenty-three cans of surplus
paint from Home Depot. "We didn't
put in the pinks," Clover told me.

Clover s pseudonym both signalled his
emancipation from a wasteful society and
offered a thin buffer against its authorities.
"It came out of the security culture of the
old Earth First! days," another opportuni-
vore told me. "If the Man comes around,
you can't give him any incriminating in-
formation." Mostly, though, the names fit
the faces: Clover was pale, slender, and
sweet-natured, with fine blond hair gath-
ered in a bun. His neighbor Catfish had
droopy whiskers and fleshy cheeks. There
were four men and three women-in all,
aged twenty to thirty-five, crammed into
seven small bedrooms. Only one had a
full-time job, and more than half received
food stamps. They relied mostly on sec-
ondhand bicycles for transportation, and
each paid two hundred dollars or less in
rent. 'We're just living way simple," Clo-
ver said. "Super low-impact, deep green."

Along one wall of the kitchen, rows of
pine and wire shelves were crowded with
dumpster discoveries, most of them pris-
tine: boxes of organic tea and artisanal
pasta, garlic from Food Lion, baby spring
mix from Earth Fare, tomatoes from the

farmers' market. About half the house-
hold's food had been left somewhere to rot,
Clover said, and there was often enough to
share with Asheville's other opportuni-
vores. (A couple of months earlier, they'd
unearthed a few dozen cartons of organic
ice cream; before that, enough Odwalla
juices to fill the bathtub.) Leftovers were
pickled or composted, brewed into mead
or, if they looked too dicey, fed to the
chickens. "We have our standards," a young
punk with a buzz-cut scalp and- a skinny
ponytail told me. "We won't dumpster
McDonald's." But he had eaten a good deal
of scavenged sushi, he said—it was all right,
as long as it didn't sit in the dumpster over-
night—and his housemate had once scored
a haggis. "Oh no, no," she said, when I
asked if she'd eaten it. "It was canned."

Lunch that day was lentil soup, a
bowl of which was slowly congealing on
the table in front of me. The carrots and
onions in it had come from a dumpster
behind Amazing Savings, as had the
lentils, potatoes, and most of the spices.
Their color reminded me a little of the
paint on the house. Next to me, Sandor
Katz scooped a spoonful into his mouth
and declared it excellent. A self-avowed
"fermentation fetishist," Katz travels
around the country giving lectures and
demonstrations, spreading the gospel
of sauerkraut, dill pickles, and all foods
transformed and ennobled by bacteria.
His two books—"Wild Fermentation"
and "The Revolution Will Not Be Mi-
crowaved"—have become manifestos
and how-to manuals for a generation of
underground food activists, and he's at
work on a third, definitive volume. Lunch
with the opportunivores was his idea.

Katz and I were on our way to the
Green Path, a gathering of herbalists, for-
agers, raw-milk drinkers, and road-
kill eaters in the foothills of the Smoky
Mountains. The groups in Katz s network
have no single agenda or ideology. Some

identify themselves as punks, others as
hippies, others as evangelical Christians;
some live as rustically as homesteaders—
the "techno-peasantry," they call them-
selves; others are thoroughly plugged in.
If they have a connecting thread, it's their
distrust of "dead, anonymous, industrial-
ized, genetically engineered, and chemi-
calized corporate food," as Katz has writ-
ten. Americans are killing themselves
with cleanliness, he believes. Every year,
we waste forty per cent of the food we
produce, and process, pasteurize, or irra-
diate much of the rest, sterilizing the live
cultures that keep us healthy. Lunch from
a dumpster isn't just a form of conserva-
tion; it's a kind of inoculation.

"This is a modern version of the an-
cient tradition of gleaning," Katz said.
'When the harvest is over, the commu-
nity has a common-law right to pick over
what's left." I poked at the soup with my
spoon. The carrots seemed a little soft—
whether overcooked or overripe, I couldn't
tell—but they tasted all right. I asked the
kid with the ponytail if he'd ever brought
home food that was spoiled. "Oh, hell
yes!" he said, choking back a laugh. "Jesus
Christ, yes!" Then he shrugged, suddenly
serious. "It happens: diarrhea, food poi-
soning. But I think we've developed pretty
good immune systems by now."

To most cooks, a kitchen is a kind of
battle zone—a stainless-steel arena

devoted to the systematic destruction of
bacteria. We fry them in oil and roast them
in ovens, steam them, boil them, and sluice
them with detergents. Our bodies are del-
icate things, easily infected, our mothers
taught us, and the agents of microscopic
villainy are everywhere. They lurk in raw
meat, raw vegetables, and the yolks of raw
eggs, on the unwashed hand and in the
unmuffled sneeze, on the grimy counter-
top and in the undercooked pork chop.

Or maybe not. Modern hygiene has

Sauerkraut is Sandor Katz s gateway drug. Simple and safe to make, it leads novicepicklers to more offbeat practices.
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prevented countless colds, fevers, and
other ailments, but its central premise is
hopelessly outdated. The human body
isn't besieged; it's saturated, infused with
microbial life at every level. "There is no
such thing as an individual," Lynn Mar-
gulis, a biologist at the University of
Massachusetts at Amherst, told me re-
cently. "What we see as animals are
partly just integrated sets of bacteria."
Nearly all the DNA in our bodies be-
longs to microorganisms: they outnum-
ber our own cells nine to one. They pro-
cess the nutrients in our guts, produce
the chemicals that trigger sleep, ferment
the sweat on our skin and the glucose in
our muscles. ("Humans didn't invent
fermentation," Katz likes to say. "Fer-
mentation created us.") They work with
the immune system to mediate chemical
reactions and drive out the most com-
mon infections. Even our own cells are
kept alive by mitochondria—the tiny
microbial engines in their cytoplasm.
Bacteria are us.

"Microbes are the minimal units, the
basic building blocks of life on earth,"
Margulis said. About half a billion years
ago, land vertebrates began to encase
themselves in skin and their embryos in
protective membranes, sealing off the
microbes inside them and fostering ever
more intimate relations with them. Hu-
roftn^|r|^kiA acme of that evolution—
^JHwHf^kjig microbial vats. By now,( nfrnsjara^ti\ 2
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the communities we host are so varied
and interdependent that it's hard to tell
friend from enemy—the bacteria we
can't live with from those we can't live
without. E. co/i, Staphylococcus aureus,
and the bacteria responsible for menin-
gitis and stomach ulcers all live peace-
ably inside us most of the time, turning
dangerous only on rare occasions and
for reasons that are poorly understood.
"This cliche nonsense about good and
bad bacteria, it's so insidious," Mar-
gulis said. "It's this Western, dichoto-
mized, Cartesian thing. . . . Like Jesus
rising."

In the past decade, biologists have
embarked on what they call the second
human-genome project, aimed at iden-
tifying every bacterium associated with
people. More than a thousand species
have been found so far in our skin, stom-
ach, mouth, guts, and other body parts.
Of those, only fifty or so are known to
harm us, and they have been studied ob-
sessively for more than a century. The
rest are mostly new to science. "At this
juncture, biologists cannot be blamed for
finding themselves in a kind of'future
shock,'" Margaret McFall-Ngai, an ex-
pert in symbiosis at the University of
Wisconsin at Madison, wrote in Nature
Reviews Microbiology two years ago. Or,
as she put it in an earlier essay, "We have
been looking at bacteria through the
wrong end of the telescope."

Given how little we know about our
inner ecology, carpet-bombing it might
not always be the best idea. "I would
put it very bluntly," Margulis told me.
"When you advocate your soaps that say
they kill all harmful bacteria, you are
committing suicide." The bacteria in the
gut can take up to four years to recover
from a round of antibiotics, recent stud-
ies have found, and the steady assault of
detergents, preservatives, chlorine, and
other chemicals also takes its toll. The
immune system builds up fewer anti-
bodies in a sterile environment; the dead-
liest pathogens can grow more resis-
tant to antibiotics; and innocent by-
standers such as peanuts or gluten are
more likely to provoke allergic reactions.
All of which may explain why a number
of studies have found that children raised
on farms are less susceptible to allergies,
asthma, and autoimmune diseases. The
cleaner we are, it sometimes seems, the
sicker we get.

"We are living in this cultural project
that's rarely talked about," Katz says.
'W^e hear about the war on terror. We
hear about the war on drugs. But the war
on bacteria is much older, and we've all
been indoctrinated into it. We have to
let go of the idea that they're our ene-
mies." Eating bacteria is one of life's
great pleasures, Katz says. Beer, wine,
cheese, bread, cured meats, coffee, choc-
olate: our best-loved foods are almost all
fermented. They start out bitter, bland,
cloying, or indigestible and are remade
by microbes into something magnificent.

Fermentation is a biochemical magic
trick—a benign form of rot. It's best
known as the process by which yeast
turns sugar into alcohol, but an array of
other microorganisms and foods can fer-
ment as well. In some fish dishes, for in-
stance, the resident bacteria digest amino
acids and spit out ammonia, which acts
as a preservative. Strictly speaking, all
fermentation is anaerobic (it doesn't
consume oxygen); most rot is aerobic.
But the two are separated less by pro-
cess than by product. One makes food
healthy and delicious; the other not so
much.

Making peace with microorganisms
has its risks, of course. E. coli can kill you.
Listeria can kill you. Basic hygiene and
antibiotic overkill aren't hard to tell apart
at home, but the margin of error shrinks
dramatically in a factory. Less than a



gram of the bacterial toxin that causes
botulism, released into the American
milk supply, could poison a hundred
thousand people, the National Academy
of Sciences estimated in 2005. And re-
cent deaths and illnesses from contami-
nated beef, spinach, and eggs have per-
suaded food regulators to clamp down
even harder. While Katz's followers em-
brace their bacterial selves, the Obama
Administration has urged Congress to
pass a comprehensive new set of food-
safety laws, setting the stage for a culture
war of an unusually literal sort. "This is a
revolution of the everyday," Katz says,
"and it's already happening."

When Katz picked me up in Knox-
ville at the beginning of our road

trip, the back seat of his rented Kia was
stacked with swing-top bottles and over-
sized Mason jars. They were filled with
foamy, semi-opaque fluids and shredded
vegetables that had been fermenting in
his kitchen for weeks. A sour, pleasantly
funky aroma pervaded the cabin, mask-
ing the new-car smell of industrial clean-
ers and off-gassing plastics. It was like
driving around in a pickle barrel.

Physically speaking, food activists
tend to present a self-negating argu-
ment. The more they insist on healthy
eating the unhealthier they look. The
pickier they are about food the more they
look like they could use a double cheese-
burger. Katz was an exception. At forty-
eight, he had clear blue eyes, a tightly
wound frame, and ropy forearms. His
hands were calloused and his skin was
ruddy from hours spent weeding his
commune's vegetable patches and herd-
ing its goats. He wore his hair in a stubby
Mohawk, his beard in bushy mutton-
chops. If not for his multiple earrings
and up-to-the-minute scientific argu-
ments, he might have seemed like a
figure out of the nineteenth century, sell-
ing tonics and bromides from a painted
wagon.

Katz was a political activist long
before he was a fermentation fetishist.
Growing up on New York's Upper West
Side, the eldest son of progressive Polish
and Lithuanian Jews, he was always in-
volved in one campaign or another. At
the age often, in 1972, he spent his af-
ternoons on street corners handing out
buttons for George McGovern. At
eleven, he was a campaign volunteer for

the mayoral candidate Al Blumenthal.
When he reached sixth grade and found
that one of the city's premier programs
for gifted students, Hunter College
High School, was only for girls, he helped
bring an anti-discrimination suit that
forced it to turn coed. He later served on
the student council with Elena Kagan,
the future Supreme Court Justice. "The
staggered lunch hour was our big issue,"
he says.

At Brown, as an undergraduate, Katz
became a well-known figure: a bearish
hippie in the Abbie Hoffman mold,
with a huge head of curly hair. His causes
were standard issue for the time: gay
rights, divestment from South Africa,
U.S. out of Central America (as a senior,
he and a group of fellow-activists placed
a C.I.A. recruiter under citizen's arrest).
Yet Katz lacked the usual stridency of
the campus radical. "I remember a par-
ticular conversation in 1982 or '83," his
classmate Alicia Svigals, who went on to
found the band the Klezmatics, told me.
"We were standing on a street corner in
Providence, and I said, 'Sandy, I think I
might be a lesbian.' And he said, 'Oh, I
think I might be gay.' At the time, that
was a huge piece of news. It wasn't some-
thing you said lightly. But his reaction
was 'How wonderful and exciting! How
fantastic! This is going to be so much
run!' The world was about to be made
new—and so easily."

After graduation, Katz moved back
to New York. He took a job as the exec-
utive director of Westpride, a lobbying
group opposed to a massive develop-
ment project on the Upper West Side.
(The developer, Donald Trump, was
eventually forced to scale down his
plans.) As the AIDS epidemic escalated,
in the late eighties, Katz became an or-
ganizer for ACT UP and a columnist for
the magazine OutWeek. His efforts
on both fronts caught the eye of Ruth
Messinger, the Manhattan borough
president/who hired him in 1989 as a
land-use planner and as a de-facto liai-
son to the gay community. "He was a

spectacular person," Messinger told me
recently. "Creative and flamboyant and
fun to be around. He just had a natural
instinct and talent as an organizer of peo-
ple." Messinger was thinking of run-
ning for mayor (she won the Democratic
nomination in 1997, only to get trounced
by Rudolph Giuliani), and Katz's ambi-
tions rose with hers. "I would fantasize
about what city agency I wanted to ad-
minister," he recalls. Then, in 1991, he
found out he was H.I.V.-positive.

Katz had never been particularly pro-
miscuous. He'd had his first gay sexual
experience at the age of twenty-one,
crossing the country on a Green Tor-
toise bus, and had returned to New York
just as its bathhouse days were waning.
He'd never taken intravenous drugs and
had avoided the riskiest sexual activities.
The previous H.I. V. tests he'd taken had
come back inconclusive—perhaps, he
reasoned, because of a malarial infection
that he'd picked up in West Africa. "I
have no idea how it happened," he told
me. "I remember walking out of the doc
tor's office in such a daze. I was just ul
terly shell-shocked."

The virus wasn't necessarily a death
sentence, though an effective treatment
was years away. But it did transform
Katz's political ambitions. "They just
dematerialized," he told me. For all his
iconoclasm, he had always dreamed of
being a United States senator. Now he
focussed on curing himself. He cut back
his hours and moved from his parents'
apartment to the East Village. So many
of his friends had died while on AZT
and other experimental drugs that he de-
cided to search for alternatives. He had
already taken up yoga and switched to a
macrobiotic diet. Now he began to con-
sult with herbalists, drink nettle tea, and
wander around Central Park gathering
medicinal plants. "I got skinny, skinny,
skinny," he says. "My friends thought 1
was wasting away."

New York's relentless energy had al-
ways helped drive his ambitions, but
now he found that it wore him out.
About a year after his diagnosis, Katz
went to visit some friends in New Or-
leans who had rented a crash pad for
Mardi Gras. Among the characters
there, he met a man from a place near
Nashville called Hickory Knoll (I've
changed the name at Katz's request).
Founded in the early seventies by a
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group of back-to-the-landers, Hickory
Knoll was something of a legend in the
gay community: a queer sanctuary in the
heart of the Bible Belt. "I was a typical
New Yorker," Katz says. "I considered
the idea of living in Tennessee absurd."
Still, he was intrigued. Hickory Knoll
had no television or hot running water—
just goats, vegetable gardens, and gay
men. Maybe it was just what he needed.

Hickory Knoll lies just up the road
from a Bible camp, in an airy for-

est of tulip poplar and dogwood, maple,
mountain laurel, pawpaw, and persim-
mon. The camp and the commune
share a hilltop, a telephone cable, and, if
nothing else, a belief in spiritual re-
newal: "Want a new life?" a sign in front
of a local church asked as I drove past.
"God accepts trade-ins." When Katz
first arrived, in the spring of 1992, the
paulownia trees were in bloom, scatter-
ing the ground with lavender petals. As
he walked down the gravel path, the for-
est canopy opened up and a cabin of
hand-hewn chestnut logs, built in the
eighteen-thirties, appeared in the sun-
light below. "It was a beautiful arrival,"
he says.

The commune had a shifting cast of
about fifteen members, some of whom
had lived there for decades. It billed itself
as a radical faerie sanctuary, though the
term was notoriously slippery—the fa-
erie movement, begun in the late seven-
ties by gay-rights activists, embraced ev-
eryone from transvestites to pagans and
anarchists, their common interest being
a focus on nature and spirituality. Street
kids from San Francisco, nudists from
Nashville, a Mexican minister coming
out of the closet: all found their way,
somehow, to central Tennessee. Most
were gay men, though anyone was wel-
come, and the great majority had never
lived on the land before. "Sissies in the
wood," one writer called it, after tussling
over camping arrangements with a drag
queen in four-inch heels.

New arrivals stayed in the cabin
"downtown," which had been fitfully ex-
panded to encompass a library, living
room, dining room, and kitchen, with
four bedrooms upstairs. Farther down
the path were a swaybacked red barn, a
communal shower, a pair of enormous
onion-domed cisterns, and a four-seater
outhouse. The charge for room and

board was on a sliding scale starting at
seventy-five dollars a month, with a tacit
agreement, laxly enforced, to pitch in—
milking goats, mending fences, or just
greeting new arrivals. Those who stayed
eventually built houses along the ridges
or bought adjacent land and started
homesteads and communes of their
own. In the spring, at the annual May
Day celebration, their numbers grew to
several hundred. "The gayborhood just
keeps on growing," Weeder, Hickory
Knoll's oldest member, told me one eve-
ning as we were sitting on the front
porch of the cabin. "We're a pretty good
voting bloc."

Inside, half a dozen men were prepar-
ing dinner. Food is the great marker of
the day at Hickory Knoll—the singular
goal toward which most labor and cre-
ativity tend. On my visit, the kitchen
seemed to be staffed by at least three
cooks at all times, cutting biscuits, bak-
ing vegan meat loaf, washing kale; one of
them, a gangly Oklahoman named Lady
Now, worked in the nude. "Real estate
determines culture," Katz likes to say,
and the maxim is doubly true among un-
derground food movements. Urban
squatters gravitate toward freeganism
and dumpster diving, homesteaders to-
ward raw milk and roadkill. At Hickory
Knoll, the slow pace, lush gardens, and
communal isolation are natural incuba-
tors for fermented food, though Katz
didn't realize it right away. "It took a
while for the New York City to wear
off," Weeder told me. "Overanalyzing
everything. Where am I going to go to-
night? There really is nowhere to go."

That first year, a visitor named Crazy
Owl brought some miso as barter for his
stay, inspiring Katz to make some of his
own. Miso, like many Asian staples, is
usually made of fermented soybeans.
The beans are hard to stomach alone, no
matter how long they're cooked. But
once inoculated with koji—the spores of
the Aspergillus oryzae mold—they be-
come silken and delicious. The enzymes
in the mold predigest the beans, turning
starches into sugars, breaking proteins
into amino acids, unlocking nutrients
from leaden compounds. A lowly bean
becomes one of the world's great foods.

Katz experimented with more and
more fermented dishes after that. He
made tempeh, natto, kombucha, and
kefir. He recruited friends to chew corn
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for chicha—an Andean beer brewed
with the enzymes in human saliva. At
the Vanderbilt library, in Nashville, he
worked his way through the "Hand-
book of Indigenous Fermented Foods"
(1983), by the Cornell microbiologist
Keith Steinkraus. When he'd gathered a
few dozen recipes, he printed a pamphlet
and sold some copies to a bookstore in
Maine and a permaculture magazine in
North Carolina. The pamphlet led to
a contract from a publisher, Chelsea
Green, and the release of "Wild Fer-
mentation," in 2003. The book was only
a modest success at first, but sold more
copies each year—some seventy thou-
sand in all. Soon Katz was crisscrossing
the country in his car, shredding cabbage
in the aisles of Whole Foods or Trader
Joe's, preaching the glories of sauerkraut.

Fermented foods aren't culinary nov-
elties," he told me one morning.

"They aren't cupcakes. They're a major
survival food." We were standing in his
test kitchen, in the basement of a farm-
house a few miles down the road from
Hickory Knoll. Katz had rented the
space two years earlier, when his classes
and cooking projects outgrew the com-
mune's kitchen, and outfitted it with
secondhand equipment: a triple sink, a
six-burner stove, a freezer, and two re-
frigerators, one of them retrofitted as a
tempeh incubator. Along one wall, a
friend had painted a psychedelic mural
showing a man conversing with a bacte-
rium. Along another, Katz had pinned a
canticle to wild fermentation, written by
a Benedictine nun in New York. A
haunch of venison hung in back, curing
for prosciutto, surrounded by mis-
matched jars of sourdough, goat kefir,
sweet potato fly, and other ferments, all
bubbling and straining at their lids. "It's
like having pets," Katz said.

The kitchen had the same aroma as
Katz's car, only a few orders of magni-
tude funkier: the smell of life before cold
storage. "We are living in the historical
bubble of refrigeration," Katz said, pull-
ing ajar ofbright-pink-and-orange sau-
erkraut off the shelf. "Most of these food
movements aren't revolutionary so much
as conservative. They want to bring back
the way food has been."

Fermentation, like cooking with fire,
is one of the initial conditions of civiliza-
tion. The alcohol and acids it produces



can preserve fruits and grains for months
and even years, making sedentary society
possible. The first ferments happened by
accident—honey water turned to mead,
grapes to vinegar—but people soon
learned to re-create them. By 5400 B.C.,
the ancient Iranians were making wine.
By 1800 B.C., the Sumerians were wor-
shipping Ninkasi, the goddess of beer.
By the first century B.C., the Chinese
were making a precursor to soy sauce.

Katz calls fermentation the path of
least resistance. 'It's what happens when
you do nothing," he says. Or, rather, if
you do one or two simple things. A head
of cabbage left on a counter will never
turn to sauerkraut, no matter how long it
sits there. Yeasts, molds, and a host of
bacteria will attack it, digesting the leaves
till all that's left is a puddle of black slime.
To ferment, most food has to be pro-
tected from the air. It can be sealed in a
barrel, stuffed in a casing, soaked in brine,
or submerged in its own juices—any-
thing, as long as oxygen doesn't touch it.
The sauerkraut Katz was holding had
been made ten days earlier. I'd watched
him shred the cabbage—one head of red
and one of green—sprinkle it with two
tablespoons of salt to draw out the water,
and throw in a few grated carrots. He'd
scrunched everything together with his
hands, to help release the juice, and
packed it in a jar until the liquid rose to
the top. "I would suggest not sealing it
too tightly," he said, as he clamped down
the lid. "Some jars will explode."

Three waves of bacteria had colo-

nized the kraut since then, each one
changing the chemical environment just
enough to attract and fall victim to the
next—like yuppie remodellers priced out
of their own neighborhood. Sugars had
been converted to acids, carbon dioxide,
and alcohol. Some new nutrients had
been created: B vitamins, for instance,
and isothiocyanates, which laboratory
studies have found to inhibit lung, liver,
breast, and other cancers. Other nutri-
ents were preserved, notably Vitamin C.
When Captain Cook circled the globe
between 1772 and 1775, he took along
thirty thousand pounds of sauerkraut,
and none of his crew died of scurvy.

I tried a forkful from Katz's jar, along
with a slab of his black-rice tempeh.
The kraut was crunchy and tart—milder
than any I'd had from a store and much
fresher tasting. "You could eat it after
two weeks, you could eat it after two
months, and if you lived in a cold envi-
ronment and had a root cellar you could
eat it after two years," Katz said. The
longer it fermented the stronger it would
get. His six-month-old kraut, made
with radishes and Asian greens, was
meaty, pungent, and as tender as pasta—
the enzymes in it had broken down the
pectin in its cell walls. Some people like
it that way, he said. "When this Aus-
trian woman tasted my six-week-old
sauerkraut, she said, 'That's O.K.—for
coleslaw.'"

While we were eating, the front door
banged open and a young man walked in
carrying some baskets of fresh-picked

strawberries. He had long blond hair and
hands stained red with juice. His name
was Jimmy, he said. He lived at Hickory
Knoll but was doing some farming up
the road. "We originally grew herbs and
flowers and planted them in patterns,"
he said. "But people were like, What are
those patterns you're makin'? They don't
look Christian to me.'" The locals were
usually pretty tolerant, Katz said. In
eighteen years, the worst incidents that
he could recall were a few slashed tires
and some teen-agers yelling "Faggots!"
from the road and shooting shotguns in
the air. Rural Tennessee is a "don't ask,
don't tell" sort of place, where privacy is
the one inalienable right. But Jimmy's
fancy crop might have counted as a pub-
lic display. He laughed and handed me
a berry, still warm from the sun. "They're
not only organic," he said. "They're
grown with gay love."

The fruit was sugar-sweet and extrav-
agandy fragrant—a distillation of spring.
But the sauerkraut was the more trust-
worthy food. An unwashed fruit or
vegetable may host as many as a mil-
lion bacteria per gram, Fred Breidt, a
microbiologist with the United States
Department of Agriculture and a profes-
sor of food science at North Carolina
State University, told me. "We've all
seen the cases," Katz said. "The runoff
from agriculture gets onto a vegetable, or
there's fecal matter from someone who
handled it. Healthy people will get diar-
rhea; an elderly person or a baby might
get killed. That's a possibility with raw
food." If the same produce were fer-
mented, its native bacteria would drive
off the pathogens, and the acids and al-
cohol they produce would prevent any
further infection. Breidt has yet to find a
single documented case of someone get-
ting sick from contaminated sauerkraut.
"It's the safest food there is," Katz said.

Sauerkraut is Katz's gateway drug. He
lures in novices with its simplicity

and safety, then encourages them to ex-
periment with livelier cultures, more
offbeat practices. "The Revolution Will
Not Be Microwaved" moves from ano-
dyne topics such as seed saving and
urban gardening to dirt eating, feral for-
aging, cannabis cookery, and the raw-
milk underground. Unlike many food
activists, Katz has a clear respect for
peer-reviewed science and he prq^acjf
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each discussion with the appropriate ca-
veats. Yet his message is clear: "Our
food system desperately demands sub-
version," he writes. "The more we ster-
ilize our food to eliminate all theoretical
risk, the more we diminish its nutri-
tional quality."

On the first day of our road trip, not
long after our lunch with the opportuni-
vores, Katz and I paid a visit to a man he
called one of the kingpins of under-
ground food in North Carolina. Garth,
as HI call him, was a pale, reedy figure in
his fifties with wide, spectral eyes. His
linen shirt and suspenders hung slackly
on his frame, and his sunken cheeks gave
him the look of a hardscrabble farmer
from a century ago. "I was sick for seven-
teen years," he told us. "Black circles
under my eyes, weighed less than a hun-
dred pounds. It didn't seem like I'd get
very far." Doctors said that he had severe
chemical sensitivities and a host of
ailments—osteoporosis, emphysema,
edema, poor circulation—but they
seemed incapable of curing him. He
tried veganism for a while, but only got
weaker. "It's just not a good diet for
skinny people," he said. So he went to
the opposite extreme.

Inside his bright country kitchen,
Garth carefully poured us each a glass of
unpasteurized goat milk, as if proffering
a magic elixir. The milk was pure white
and thick as cream. It had a long, flowery
bloom and a faint tanginess. Raw milk
doesn't spoil like pasteurized milk. Its
native bacteria, left to multiply at room
temperature, sour it into something like
yogurt or buttermilk, only much richer
in cultures. It was the mainstay of Garth's
diet, along with raw butter, cream, and
daily portions of raw liver, fish, chicken,
or beef. He was still anything but robust,
but he had enough energy to work long
hours in the garden for the first time
in years. "It enabled me to function,"
he said.

Raw milk brings the bacterial debate
down to brass tacks. Drinking it could be
good for you. Then again it could kill
you. Just where the line between risk
and benefit lies is a matter of fierce dis-
pute—not to mention arrests, lawsuits,
property seizures, and protest marches.
In May, for instance, raw-milk activists,
hoping to draw attention to a recent
crackdown by Massachusetts agricul-
tural authorities, milked a Jersey cow on

Boston Common and staged a drink-in.
Retail sales of raw milk are illegal in

most states, including North Carolina,
but people drink it anyway. Some dairy
owners label the milk for pet consump-
tion only (though at two to five times
the cost of pasteurized, it's too rich for
most cats). Others sell it at farm stands
or through herd-share programs. In
my neighborhood in Brooklyn, the raw-
milk cooperative meets ev-
ery month in the aisles of a
gourmet deli. The milk is
trucked in from Pennsylva-
nia—a violation of federal
law, which prohibits the
interstate transport of raw
milk—but no one seems to
mind. Garth buys milk from
a local farmer and sells it out
of his house. "It's illegal," he
told me. "But it gets to the
point where living is illegal."

The nutritional evidence both for and
against raw milk is somewhat sketchy,
much of it dates from before the Second
World War, when raw milk was still
legal. The Food and Drug Administra-
tion, in a fact sheet titled "The Dangers
of Raw Milk," insists that pasteurization
"DOES NOT reduce milk's nutritional
value." The temperature of the process,
well below the boiling point, is meant to
kill pathogens and leave nutrients intact.
Yet raw-milk advocacy groups, such as
the Weston A. Price Foundation, in
Washington, D.C., point to a number of
studies that suggest the opposite. An
array of vitamins, enzymes, and other
nutrients are destroyed, diminished, or
denatured by heat, they say. Lactase, for
instance, is an enzyme that breaks down
lactose into simpler sugars that the body
can better digest. Raw milk often con-
tains lactobacilli and bijidobacteria that
produce lactase, but neither the bacteria
nor the enzyme can survive pasteuriza-
tion. In one survey of raw-milk drinkers
in Michigan and Illinois, eighty-two per
cent of those who had been diagnosed as
lactose intolerant could drink raw milk
without digestive problems. (A more ex-
treme view, held by yet another dietary
faction, is that people shouldn't be drink-
ing milk at all—that it's a food specifi-
cally designed for newborns of other spe-
cies, and as such inimical to humans.)

To the F.D A , the real problem with
milk isn't indigestion but contamination.

Poor hygiene and industrial production
are a toxic combination. One sick cow,
one slovenly worker can contaminate the
milk of a dozen dairies. In 1938, a quar-
ter of all disease outbreaks from contam-
inated food came from milk, which had
been known to carry typhoid, tuberculo-
sis, diphtheria, and a host of other dis-
eases. More recently, between 1998 and
2008, raw milk was responsible for

eighty-five disease outbreaks
in more than twenty states,
including more than sixteen
hundred illnesses, nearly two
hundred hospitalizations,
and two deaths. "Raw milk is
inherently dangerous," the
F.D.A. concludes. "It should
not be consumed by anyone
at any time for any purpose."

Thanks in large part to
pasteurization, dairy products
now account for less than five

per cent of the foodborne disease out-
breaks in America every year. Smoked
seafood is six times more likely than pas-
teurized milk to contain listeria; hot dogs
are sixty-five times more likely, and deli
meats seventy-seven times more likely.
"Every now and then, I meet people in
the raw-milk movement who say, W e
have to end pasteurization now!'" Katz
told me. "We can't end pasteurization. Jt
would be the biggest disaster in the
world. There would be a lot of dead chil-
dren around."

Still, he says, eating food will always
entail a modicum of risk. In an average
year, there are seventy-six million cases
of food poisoning in America, according
to the Centers for Disease Control. Raw
milk may be more susceptible to con-
tamination than most foods (though it's
still ten times less likely to contain liste-
ria than deli meat is). But just because it
can't be produced industrially doesn't
mean it can't be produced safely, in
smaller quantities. Wisconsin has some
thirteen thousand dairies, about half of
which, local experts estimate, are owned
by farmers who drink their own raw
milk. Yet relatively few people have been
known to get sick from it. "If this were
such a terrible cause and effect, we
would be in the newspaper constantly,"
Scott Rankin, the chairman of the food-
science department at the University of
Wisconsin at Madison, and a member
of the state's raw-milk working group,
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told me. "Clearly there is an argument
to be made in the realm of, yeah, this is
a tiny risk."

The country's largest raw-milk dairy
is Organic Pastures, in Fresno, Califor-
nia. Its products are sold in three hun-
dred and seventy-five stores and serve
fifty thousand people a week. "Nobody's
dying," the founder and C.E.O., Mark
McAfee, told me. In ten years, only two
of McAfee's customers have reported se-
rious food poisoning, he says, and none
of the bacteria in those cases could be
traced to his dairy. Raw milk is rigor-
ously tested in California and has to
meet strict limits for bacterial count. The
state's standards hark back to the early
days of pasteurization, when many doc-
tors considered raw milk far more nutri-
tious than pasteurized, and separate reg-
ulations insured its cleanliness. Dealing
with live cultures, Katz and McAfee
argue, forces dairies to do what all of ag-
riculture should be doing anyway: down-
size, localize, clean up production. "We
need to go back a hundred and fifty
years," McAfee told me. "Going back is
what's going to help us go forward."

A century and a half is an eternity in
public-health terms, but to fol-

lowers of the so-called primal diet it's
not nearly long enough. Humans have
grown suicidally dainty, many of them
say, and even a diet enriched by fer-
mented foods and raw milk is too culti-
vated by half. Our ancestors were rough
beasts: hunters, gatherers, scavengers,
and carrion eaters, built to digest any
rude meal they could find. Fruits and
vegetables were a rarity, grains nonexis-
tent. The human gut was a wild king-
dom in those days, continually colo-
nized and purged by parasites, viruses,
and other microorganisms picked up
from raw meat and from foraging.
What didn't kill us, as they say, made us
stronger.

A few miles north of downtown
Asheville, in a small white farmhouse
surrounded by trees, two of Katz's ac-
quaintances were doing their best to em-
ulate early man. Steve Torma ate mostly
raw meat and raw dairy. His partner,
Alan Muskat, liked to supplement his
diet with whatever he could find in the
woods: acorns, pufrballs, cicadas and car-
penter ants, sumac leaves and gypsy-
moth caterpillars. Muskat was an expe-

rienced mushroom hunter who had
provisioned a number of restaurants in
Asheville, and much of what he served
us was surprisingly good. The ants, col-
lected from his woodpile in the winter
when they were too sluggish to get away,
had a snappy texture and bright, tart
flavor—like organic Pop Rocks. (They
were full of formic acid, which gets its
name from the Latin word for ant.) He
brought us a little dish of toasted acorns,
cups of honey-sweetened sumac tea, and
goblets of a musky black broth made
from decomposed inky-cap mushrooms.
I felt, for a moment, as if I'd stumbled
upon a child's tea party in the woods.

The primal diet has found a sizable
following in recent years, particularly in
Southern California and, for some rea-
son, Chicago. Its founder, Aajonus Von-
derplanitz, a sixty-three-year-old former
soap-opera actor and self-styled nutri-
tionist, claims that it cured him of au-
tism, angina, dyslexia, juvenile diabetes,
multiple myeloma, and stomach cancer,
as well as psoriasis, bursitis, osteoporosis,
tooth decay, and "mania created by ex-
cessive fruit." Vonderplanitz recom-
mends eating roughly eighty-five per
cent animal products by volume, supple-
mented by no more than one fruit a day
and a pint or so of "green drink"—a
puree of fruits and vegetable juices.
(Whole vegetable fibres, he believes, are
largely indigestible.) The diet's most po-
tent component, though, is an occa-
sional serving of what Vonderplanitz
calls "high meat."

Torma ducked into the back of the
house and returned with a swing-top jar
in his hands. Inside lay a piece of organic
beef, badly spoiled. It was afloat in an
ochre-colored puddle of its own decay,
the muscle and slime indistinguishable,
like a slug. High meat is the flesh of any
animal that has been allowed to decom-
pose. Torma keeps his portions sealed
for up to several weeks before ingesting
them, airing them out every few days.
(Like the bacteria in sauerkraut, those
which cause botulism are anaerobic; fer-
mentation destroys them, but they
sometimes survive in sealed meats—
botulus, in Latin, means sausage.) Von-
derplanitz says that he got high meat and
its name from the Eskimos, who savor
rotten caribou and seal. A regular serv-
ing of decayed heart or liver can have a
"tremendous Viagra effect" on the el-

derly, Vonderplanitz told me recently.
The first few bites, though, can be rough
going. "I still have some resistance to
it," Torma admitted. "But the health
benefits! Fm fifty-two now. I started this
when I was forty-two, and I feel like I'm
in my twenties."

Primal eating has its detractors: The
Times of London recently dubbed it "the
silliest diet ever." Most of us find whole
vegetables perfectly digestible. The no-
tion that parasites and viruses are good
for us would be news to most doctors.
And even Vonderplanitz and his follow-
ers admit that high meat sometimes
leaves them ill and explosively inconti-
nent. They call it detoxification.

Still, radical measures like these have
had some surprising successes. In a case
published last year in the Journal'of'Clin-
ical Gastroentero/ogy, a sixty-one-year-
old woman was given an entirely new set
of intestinal bacteria. The patient was
suffering from severe diarrhea, Janet
Jansson, a microbial ecologist at Law-
rence Berkeley National Laboratory,
told me. "She lost twenty-seven kilo-
grams and was confined to a diaper and
a wheelchair." To repopulate her colon
with healthy microbes, Jansson and her
collaborators arranged for a fecal trans-
plant from the patient's husband. "They
just put it in a Waring blender and turned
it into a suppository," Jansson says. "It
sounds disgusting, but it cured her.
When we got another sample from her,
two days later, she had adopted his mi-
crobial community." By then, her diar-
rhea had disappeared.

Other experiments have been even
more dramatic. At Washington Univer-
sity, in St. Louis, the biologist Jeff Gor-
don has found that bacteria can help de-
termine body weight. In a study pub-
lished in Nature in 2006, Gordon and his
lab-mates, led by Peter Turnbaugh, took
a group of germ-free mice, raised in per-
fect sterility, and divided it in two. One
group was inoculated with bacteria from
normal mice; the other with bacteria
from mice that had been bred to be
obese. Both groups gained weight after
the inoculation, but those with bacteria
from obese mice had nearly twice the
percentage of body fat by the end of the
experiment. Later, the same lab took
normal mice, fed them until they were
fat, and transplanted their bacteria into
other normal mice. Those mice grew/at*
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too, and the same pattern held true when
the mice were given bacteria from obese
people. "It's a positive-feedback loop,"
Ruth Ley, a biologist from Gordon's lab
who now teaches at Cornell, told me.
"Whether you're genetically obese or
obese from a high-fat diet, you end up
with a microbial community that is par-
ticularly good at extracting calories. It
could mean that an obese person can ex-
tract an extra five or ten calories out of a
bowl of Cheerios."

Biologists no longer doubt the depth
of our dependence on bacteria. Jansson
avoids antibiotics unless they're the only
option, and eats probiotic foods like yo-
gurt and prebiotic foods like yacon, a
South American root that nourishes
bacteria in the gut. Until we understand
more about this symbiosis, she and oth-
ers say, it's best to ingest the cultures we
know and trust. "What's beautiful about
fermenting vegetables is that they're nat-
urally populated by lactic-acid bacteria,"
Katz said. "Raw flesh is sterile. You're
just culturing whatever was on the knife."

When Torma undamped his jar, a
sickly-sweet miasma filled the air—an
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odor as natural as it was repellent. De-
caying meat produces its own peculiar
scent molecules, I later learned, with
names like putrescine and cadaverine. I
could still smell them on my clothes
hours later. Torma stuck two fingers
down the jar and fished out a long, wet
sliver. 'Want a taste?" he said.

It was the end of a long day. I'd spent
most of it consuming everything set be-
fore me: ants, acorns, raw milk, dump-
ster stew, and seven kinds of mead,
among other delicacies. But even Katz
took a pass on high meat. While Torma
threw back his head and dropped in his
portion, like a seal swallowing a mack-
erel, we quietly took our leave. 'You have
to trust your senses," Katz said, as we
were driving away. "To me, that smelled
like death."

Katz has lived with H.I. V. for almost
two decades. For many years, he

medicated himself with his own fer-
ments and local herbs—chickweed, yel-
low dock, violet leaf, burdock root. But
periodic tests at the AIDS clinic in Nash-
ville showed that his T-cell count was

still low. Then, in the late nineties, he
began to lose weight. He often felt list-
less and mildly nauseated. At first, he
assumed that he was just depressed, but
the symptoms got worse. "I started feel-
ing light-headed a lot and I had a cou-
ple of fainting episodes," he told me.
"It dawned on me very slowly that I
was suffering from classic AIDS wasting
syndrome."

By then, an effective cocktail of AIDS
drugs had been available for almost three
years. Katz had seen it save the life of one
of his neighbors in Tennessee. "It was a
really dramatic turnaround," he told me.
"But I didn't want my life to be medically
managed. I had a real reluctance to get
on that treadmill." In the summer of
1999, he took a road trip to Maine to
visit friends, hoping to snap out of his
funk. By the time he got there, he was so
exhausted that he couldn't get up for
days. "I remember what really freaked
me out was trying to balance my check-
book," he says. "I couldn't even do sim-
ple subtraction. It was like my brain
wasn't functioning anymore." He had
reached the end of his alternatives.

Katz doesn't doubt that the cocktail
saved his life. In pictures from that trip,
his eyes are hollowed out, his neck so
thin that it juts from his woollen sweater
like a broomstick. He got worse before
he got better, he says—"It was like I had
an anvil in my stomach." But one morn-
ing, about a month after his first dose,
he woke up and felt like going for a
walk. A few days after that, he had a
strong urge to chop wood. He now takes
three anti-retroviral and protease-inhib-
itor drugs every day and hasn't had a
major medical problem in ten years. He
still doesn't have the stamina he'd like,
and his forehead is often beaded with
sweat, even on cool evenings around the
commune's dinner table. "I wish this
weren't my reality," he told me. "I don't
feel great that my life is medically man-
aged. But if that's what's keeping me
alive, hallelujah."

It's this part that incenses some of his
readers: Having sung the praises of sau-
erkraut, revealed the secrets of kombu-
cha, and gestured toward the green pas-
tures of raw milk, Katz has surrendered
to the false promise of Western medi-
cine. His drug dependence is a sellout,
they say—an act of bad faith. "Every
two months or so, I get a letter from



some well-meaning person who's de-
cided that they have to tell me that I'm
believing a lie," he told me. "That the
H.I. V. is meaningless and doesn't make
people sick. That if I follow this link
and read the truth I will be freed from
that lie and will stop having to take toxic
pills and live happily ever after." Live
cultures have been part of his healing,
he said. They may even help prevent
diseases like cancer. "But that doesn't
mean that kombucha will cure your di-
abetes. It doesn't mean that sauerkraut
cured my AIDS."

The trouble with being a diet guru, it
seems, is that the more reasonable you try
to be the more likely you are to offend
your most fervent followers. "The Revo-
lution Will Not Be Microwaved" in-
cludes a chapter called "Vegetarian Eth-
ics and Humane Meat." It begins, "I love
meat. The smell of it cooking can fill me
with desire, and I find its juicy, rich flavor
uniquely satisfying." Katz goes on to de-
scribe his dismay at commercial meat
production, his respect for vegetarianism,
and his halfhearted attempts to embrace
it. "When I tried being vegan, I found
myself dreaming about eggs," he writes.
"I could find no virtue in denying my de-
sires. I now understand that many nutri-
ents are soluble only in fats, and animal
fats can be vehicles of rich nourishment."

Needless to say, this argument didn't fly
with much of his audience. Last year, the
Canadian vegan punk band Propagandhi
released a song called "Human(e) Meat
(The Flensing of Sandor Katz)." Flensing
is an archaic locution of the sort beloved by
metal bands: it means to strip the blubber
from a whale. "I swear I did my best to in-
sure that his final moments were swift and
free from fear," the singer yelps. "But con-
sideration should be made for the fact that
Sandor Katz was my first kill." He goes on
to describe searing every hair on Katz's
body, boiling his head in a stockpot, and
turning it into a spreadable headcheese.
"It's a horrible song," Katz told me. "When
it came out, I was not amused. I had a lit-
tle fear that some lost vegan youth would
try to find meaning by carrying out this
fantasy. But it's grown on me."

The moon was in Sagittarius on the
last night of April, the stars out

in their legions. Katz and I had arrived
in the Smoky Mountains to join the
gathering of the Green Path. About

sixty people were camped on a sparsely
wooded slope half an hour west of Ashe-
ville. Tents, lean-tos, and sleeping bags
were scattered among the trees, below an
open shed where meals were served:
dandelion greens, nettle pesto, kava
brownies—the usual. In a clearing
nearby, an oak branch had been stripped
and erected as a maypole, and a firepit
dug for the night's ceremony: the ancient
festival of Beltane, or Walpurgisnacht.

We'd spent the day going on plant
walks, taking wildcrafting lessons, and
listening to a succession of seekers and
sages—Turtle, 7Song, Learning Deer.
Every few hours, a cry would go up, and
the tribe would gather for an adult ver-
sion of what kindergartners call Circle
Time: everyone holding hands and ex-
changing expressions of self-conscious
wonder. The women wore their hair
long and loose or bobbed like pixies';
their noses were pierced and their bodies
wrapped in rag scarves and patterned
skirts. The men, in dreadlocks and pirat-
ical buns, talked of Babylon and poly-
amory. The children ran heedlessly
through the woods, needing no instruc-
tion in the art of absolute freedom. "Is
your son homeschooled?" I asked one
mother, who crisscrossed the country
with her two children and a teepee and
was known as the Queen of Roadkill.
She laughed. "He's unschooled," she
said. "He just learns as he goes."

The Green Path was part ecological
retreat and part pagan revival meeting, but
mostly it was a memorial for
its founder, Frank Cook,
who had died a year earlier.
Cook was a botanist and
teacher who travelled around
the world collecting herbal
lore, then writing and lec-
turing about it back in the
U.S. He lived by barter and
donation, refusing to be tied
down by full-time work or
a single residence, and was,
by all accounts, an uncommonly gifted
teacher. (He and Katz often taught sem-
inars together.) As a patron saint, though,
Cook had left his flock with an uneasy
legacy. When he died, at forty-six, it was
owing to a tapeworm infection acquired
on his travels. Antibiotics might have
cured him, but he mostly avoided them.
By the time his mother and friends forced
him to go to a hospital, last spring, his

brain was riddled with tapeworm larvae
and the cysts that formed around them.
"Frank was pretty dogmatic about West-
ern medicine," Katz said. "And I really
think that's why he's dead."

Around the bonfire that night, I could
see Katz on the other side of the circle,
holding hands with his neighbors. After
eighteen years in the wilderness, he
couldn't imagine moving back to New
York City—a weekend there could still
wear him out. Yet his mind had never en-
tirely left the Upper West Side, and his
voice, clipped and skeptical, was a wel-
come astringent here. After a while, a
woman stepped into the firelight, dressed
in a long white gown with a crown of
vines and spring flowers in her hair. Be]
tane was a time of ancient ferment, she
said, when the powers of the sky come
down and the powers of the earth rise up
to meet them. She took two goblets and
carried them to opposite points in the cir-
cle. They were full of May wine steeped
with sweet woodruff, once considered a 11
aphrodisiac. On this night, by our own
acts of love and procreation, we would re -
mind the fields and crops to grow.

There was more along those lines,
though I confess that I didn't hear it. I was
watching the kid to my left—a scrufly
techno-peasant dressed in what looked
like sackcloth and bark—take a swig of
the wine. The goblets were moving clock
wise around the circle, Id noticed. By {he
time the other goblet reached me, thirl y
or forty people would have drunk from it.

I heard a throat beinf,
cleared somewhere in the
crowd, and a cough quickly
stifled. Embracing live cul-
tures shouldn't mean sacri-
ficing basic hygiene, Kaiz
had told me that afternoon,
after his sauerkraut seminar.
"Part of respecting bacteria
is recognizing where they
can cause us problems." And
so, when the kid had drunk

his fill, I tapped his shoulder and asked
for the goblet out of turn. I took a quick
sip, sweet and bitter in equal measure.
Then I watched as the wine made its way
around the circle—teeming, as all things
must, with an abundance of invisible life. •
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A conversation with Burkhard Bilger.
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WOLF CREEK SANCTUARY By Joey Cain, circa 1983

We are a network of Faggot farmers, workers, artists, city sissies, drag queens, political activists,
witches, magickians, and urban dwellers who see queers as a distinct and separate People, with our own
culture, way of Being/Becoming, and spirituality. We believe that as a People we have unique and
necessary contributions to make to society, ones that help regain the lost balance of the larger Human
Community here on this planet. Valuing communal action, we share responsibility. Ê ach Faerie is
Divine and speaks for himself.

Wolf Creek Sanctuary exists as a place for spiritual and cultural refuge for Radical Faeries and their
friends to gather together in harmony with nature for renewal, growth, and shared learning. It is a sacred
faggot land, a place for reconnecting with the healing powers of the land, the sky, sex, and heart. An on-
going experiment in Fey spiritual self-exploration and mutual aid, the Sanctuary is a place for Queer soul
making and listening to the voices of the trees. The land itself has been in loving faggot hands since the
early 1970's, it contains the accumulated energy of countless queer rites of magick and love as well as
the ashes of our lovers and brothers. In 1987, Nomenus bought the land and took on the task of
caretakers for this Faerie homeland.

The Sanctuary is located in Southern Oregon. The land consists of a large open meadow surrounded by
hills and mountains. There is a small full time residential community which stewards the land.

WHAT IS NOMENUS?
Nomenus is a consensus based, non-profit, tax-exempt organization of faggot men formed within the
Radical Faerie movement for the purpose of obtaining and maintaining a place for the nurturing of
Homo spirituality and culture.

We join together in love and mutual aid for play, work, self-discovery and nurturing. To be a Faerie is an
act of self-definition. While we have no structured dogma, we share and celebrate common visions that
bring us together. Some of these are: A belief in the sacredness of Nature and the Earth; A respect of the
interconnectedness of spirit, sex, politic, and culture; A commitment to the process of group consensus;
An understanding that each one of us has their own Path (or Paths) which leads to the Garden of Who
We Are, and by uniting with each other in Circles, Gatherings, and Sanctuaries, we can increase the joy
of tending our Gardens together. As Faeries we share a view of the world in which the dualities of
either/or, minority/majority are dissolved in the experience of "both/and" and "I am You" ways of
thinking and being.

Our sanctuary was created as a place for us to reconnect with our spirit, with our body, and with each
other. We welcome queers who share in these goals to add their spirit to the land. For more information
about the Sanctuary or to arrange a visit, write to us at: Nomenus Sanctuary, P.O. Box 312, Wolf Creek,
Oregon 97497 or see www, nomenus. org.

"Graze gently my pasture my pathways.
Learn my landmarks.

My topography leads to uncharted regions."

—James Broughton
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MISSION
As inhabitants of a world-become-precarious, we are called to find

ways by which Balance can be achieved. Our religious mission is to live
and worship according to the beliefs we share about Balance, Nature,
Immanence, and Subject-SUBJECT Consciousness.

Balance (ma'at) exists as sacred connect!ons--between individuals and
between peoples; in the organic connections between humankind and
nature. Balance is that which confers meaning, coherence and validity to
our world. Balance finds expression in l i f e , love, j u s t i c e , order,
securi ty, heal th , community, f e r t i l i t y and blessedness.

Our s p i r i t u a l practice and worship contribute to the achievement of
Balance. Our church has been constituted by individuals who share
visions of Balance and wish to pursue together the personal and communal
transformations which enable us to achieve Balance.

Our bel iefs are those which a l l true religions share in common. We
have come from (and return to) many spi r i tua l and re l ig ious tradi t ions.
In our re l ig ion , Christian and Eastern t radi t ions, together with native
tradit ions of belief rooted in Nature and the natural world, are re-
unified. We believe, in the words of Thomas Paine, that "Every religion
is good that teaches man to be good."

In Nocienus, the diverse paths of religion and s p i r i t u a l i t y converge.
We are carrying forward that great h is tor ical and s p i r i t u a l mission
Joseph Campbell speaks of: "The unity of the race of man, not only in
i t s biology but also in i ts sp i r i tua l history, which has everywhere
unfolded in the manner of a single symphony, with i t s themes announced,
developed, amplified and turned about, distorted, reasser ted, and,
today, in a grand fortissimo of a l l sections sounding together,
i r r e s i s t i b l y advancing to some kind of mighty climax, out of which the
next great movement will emerge."

Active in Nomenus are individuals whose tradit ion stems from:
Buddhism, Hindu Shivite/Krishna, Yoga, Sufi, Tantr ic , Mandalic and Tai
Chi; Judaic, Gnostic and Charismatic Christ iani ty, Hellenic mystery
(Eleusinian, Dionysian); nature, Wiccan, shamanic, and t radi t ional
native American forms.

What threads this diversity together is the shared vision of
sp i r i tua l peoples interweaving their religious p rac t i ces , experiences
and knowledge with an open, nonjudgemental respect for the variety of
rel igious expression; and, most importantly, the commonality of human
sp i r i t ua l needs, human being, and human destiny. We believe that the
sharing of these diverse tradit ions brings us closer to our collective
vision of Balance; and this sharing is i tself a s p i r i t u a l practice of
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Balancing. "The term ' sp i r i tua l ' represents the accumulation of al l
experiential consciousness from the division of the f i r s t cells in the
primeval slime, down through all evolution, to your and our latest
insights of Subject-SUBJECT Consciousness just a minute ago. What else
can we call this overwhelmingly magnificent inheritance-~other than
spiritual?" (Harry Hay)

Our beliefs are specifically religious and we identify Nomenus as a
Church. As a self-conscious sharing of this diversity, our sp i r i t is
renewed by our day-to-day activity. We are deeply moved by our beliefs —
They call us to action--They identify us as a religious people and as a
Church.

In 1979, four individuals (two of whom serve currently on our Board
of Directors) jointly put out a Call for a spiritual Gathering to
explore visions of loving, sharing consensus; to declare our shared
beliefs in Balance and Nature; to celebrate in shared worship our divine
natures as revealed through our visions; and to begin the process of
establishing a Church and bringing our awakening subject-SUBJECT
consciousness into our daily lives.

In answer to that Call, 150 people convened for several days in
Arizona--and from that action our religion has rooted and grown. Such
Gatherings now occur annually in many regions around the U.S.
Additionally, many Sacred Circles convene more frequently for worship.
In California, our religion has reached such a crit ical size that we are
incorporating as a Church under the name Nomenus.

As we share bel iefs , so we share values. Through the sharing of our
beliefs and values we have created a new spiritual community.

BELIEFS
The shared beliefs which unite Nomenus are those to be found within

all religions:
We believe in Immanence; that i s , that divinity and humanity—spirit

and matter--are inseparate; that each of us is wholly divine and a
manifestation of divinity. Immanence is the oneness of mind, body and
sp i r i t . In her teachings, the feminist religious leader Starhawk refers
to this as: "The awareness that the world and everything in i t is alive,
dynamic, interdependent, interacting, and infused with moving energies:
a living being, a weaving dance."

We see health and disease in terms of immanence--our vision of
spiritual health is holist ic and, for us, i ts counterpart in physical
health is a spiritual concern. The practice of our faith is a healing
experience, a facet of spiritual Balance.

The members of the Nomenus Church are engaged in both personal and
collective quests for the realization of Immanence. This spi r i t quest is
the central, turning core of our religion and worship.

We believe that Spir i t is renewal and that all spiri tuality shares
the theme of Nature as the source of renewal. Nature is the wellspring
of life and death; I t is manifest in each of us and in al l the diverse
rhythms and lives of the natural world. "You will find something more in
woods than in books. Trees and stones will teach you that which you can
never learn from masters." (St. Bernard). «

All our beliefs are contained in the vision of Subject-SUBJECT
Consciousness. We believe the earth, and all of i t , loves to be loved.
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Subject-SUBJECT Consciousness begins with the awareness of human
responsibility for loving stewardship of Nature's creations. To love
what lives, we believe, is to fully appreciate the immanence of all
people and all creation; never to force, but to understand, to care, to
nourish. We believe that a Continuum connects individuals to each other
and to their environments. Subject-SUBJECT Consciousness Is an ethical
ideal and a religious view of the world. I t orients us towards ourselves
and each other; i t guides our spiritual community and our personal
spirit quests; i t balances the imbalance of domination, aggression, and
exploitation.

The vision of Subject-SUBJECT Consciousness came to Harry Hay, one of
our founding directors, in 1976. He describes i t in his writings, in a
passage we recall at our gatherings and circles: '"Humanity must expand
its experience from persons (subjects) thinking objectively--thinking
competitively (in a nutshell, thinking opportunistically and nearly
always in terms of self-advantage)—to thinking subject to SUBJECT,
equal to equal, sharer to sharer, to thinking in terms of loving-
sharing-consensus. Humanity must expand its experience to thinking of
another, that other, not as object (to be used, manipulated, mastered,
consumed) but as subject (as another like him/her self, another self to
be respected--to be appreciated--to be cherished).'1

WORSHIP
Our forms of worship unify the p r a c t i c e s and e n e r g i e s of many

s p i r i t u a l t r a d i t i o n s . As Babaji t e l l s u s , "To work and worship together
is e s s e n t i a l in l i f e ! " Our worship is based on the k in sh ip of the
s p i r i t u a l h i s t o r y of many peoples; and addresses the ques t ion of our
s p i r i t u a l future in the One-World v i l l a g e . Through balance and subject -
SUBJECT love, each r e l i g i o u s t r a d i t i o n supplements the o t h e r s . Thematic
p a r a l l e l s and over laps as well AS c o n t r a s t i n g p e r s p e c t i v e s , when brought
together , t e s t i f y to both the d i v e r s i t i e s and u n i v e r s a l s of human being
and religious belief.

Prominent in our worship, our texts, our symbology, and our values is
the sacred form of the Circle. The Circle, being the perfect natural
form, unites an infinity around a common center. We are reminded of the
attributes of Nature: whole, interrelated, cyclic. When we congregate,
we do so as a Sacred Circle, with neither leaders nor followers. As
particpiants in a Sacred Circle, we are equals in fellowship,
contributing fraternally to our shared experience.

Of the sacred circle , Starhawk writes, "When we cast a circle, we
create an energy form, a boundary that limits and contains the movements
of subtle forces....The casting of the circle is the formal beginning of
the ritual complex 'cue' that tells us to switch our awareness into a
deeper mode. In r i tua l , we 'suspend disbelief just as we do when
watching a play."

Equally prominent in our religion is reference to the natural world,
the theater of Nature, where the forms and rhythms veil out of the
spring of Nature Herself. The natural world is symbol and guide for the
ever-renewing source of Spirit/Nature. Worship in nature recalls us to
the ecological connections which are part of the web of Balance and to
the natural equality and creative source in which our religious meaning
and purpose are rooted.
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Religious hierarchy is inconsistent with our beliefs. The members of
our Board of Directors serve as organizational/administrative, not
religious directors. The spiritual direction, teaching and unity of
Nomenus is provided by each participant, equally with the Board of
Directors, through personal contact and involvement in various Sacred
Circles. This networking enables us to share and nurture our religious
beliefs, and thereby maintain the links which bind our community. All
our participants and members have their own particular tradition of
spiritual belief, and together with all the other participants in the
Circle, offer this experience and knowledge to others.

In this way, all participants are religious leaders and spiri tual
guides. The sanctity of subject-SUBJECT Consciousness requires us to
take responsibility for nurturing the spiritual quest—the personal and
religious growth of each member of our community. Gandhi expresses this
spiritual commitment: "The only tyrant I accept in this world is the
' s t i l l small voice1 within.'1

With this broad-based spiritual direction, our religious movement has
grown remarkably in the past five years. At each major convocation, new
participants come and learn our forms of worship and sharing; because
participants take these beliefs back to their local communities,
subject-SUBJECT Circles and spiritual Gatherings are held around the
country. In California, our spiritual convocations have led to the
formal organization of Nomenus as a Church, and to the project of
establishing a permanent place of worship in a rural, natural setting.
Outside of California, no formal organization has yet been established.

Our worship takes three primary forms: Gatherings, Sacred Circles,
and private devotions.

Gatherings: Gatherings occur in response to a Call. To form a Call, a
Sacred Circle proposes a spiritual direction or quest to be addressed at
a Gathering. Those who 'hear' the Call answer by attending the
Gathering. Typically a couple hundred people answer a given Call. The
first Gathering was called in 1979. Since then, many Gatherings have
been held annually around the U.S. Gatherings take place in rural
settings over several days, and include individual and group worship,
workshops, and sharing Circles. The Gatherings facilitate the exchange
of experience between Circles from around the U.S.

The spiritual Gathering is the primary form of spiritual renewal and
collective worship for our community. These retreats always begin with a
Sacred Circle of all participants. Together they share their particular
personal and religious backgrounds and beliefs, and together they plan
observances, study groups, and Sacred Circles which occur throughout the
Gathering. Individuals of distinct religious traditions form a spiritual
community, a vibrant unity based on the re-affirmation and re-assertion
of the power of the spir i t to transcend difference and link individuals
in subject-SUBJECT love.

Sacred Circles: In both northern and southern California, small
Sacred Circles convene more frequently--usually bimonthly, on the
equinoxes and solstices, and on the full moon—to worship. These Sacred
Circles incorporate chant, communal eating, meditation, readings, and
spontaneous expression. These Circles effect Balance in our lives--
through them we maintain our health, foster community, celebrate our
visions and extend the roots of our own tradition. These Circles involve
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from 6 to 20 or more participants each. In California alone, several
hundred individuals are now actively involved in worship and study in
these circles and we regularly communicate with some 800 people on our
mailing lis ts .

Private devotion: This constitutes an important part of our worship.
Each of us, in response to a religious calling, is engaged in a shared
spiri tual quest. We come together as Sacred Circles in the making of
Community and of kinship by choice and destiny. The space and time
always allowed for private devotions are a part of the fundamental
respect accorded to each person's personal faith and practice--through
private devotions and practice, participants can re-establish the
connection with their personal tradition and inner voice. According to
our beliefs, the inner voice which f irst set us on our sp i r i t quests
must always be for each of us our own ultimate spiritual guide.
Therefore private devotions, being the celebration and reverence of the
inner voice, are sanctified in the Nomenus Church.
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Imagining Home

When I visited radical faerie sanctuaries at Wolf Creek and Short Mountain, I

encountered lands suffused with signs that invoked distant yet sustained commu-

nion (fig. 1). Wolf Creek's eighty acres surround a rectangular meadow interwoven

by paths. On one long side runs the namesake creek's ravine, which is bordered by

Garden House (a common house) and the Barn (kitchen with storeroom); beyond

them the meadow's low slope leads to a forested ridge. Short Mountain's two hun-

dred forested acres of mostly uninhabited gullies surround a ridgetop meadow,

which hosts a kitchen and dining building, barn, gazebo, and bathhouse, and from

which paths radiate across the land. The material space of each sanctuary evokes

its history as a locus for gathering generations of gay men and friends. Each barn

houses a drag closet for visitors' use, which contains second-hand dresses, pants,

shirts, wigs, and costume jewelry that have accumulated for years. The main

buildings house small libraries of texts that recount the gay, naturist, and pagan

cultures that inspired each community. Paths are dotted with a handful of cab-

ins for long-term residents, the remains of old campsites, and farther in amid the

trees, nooks for isolated rendezvous. Walking beside a stream scoring the hills

above Wolf Creek, one may meet a trickling waterfall encircled by logs arranged

for contemplative sitting. On a stroll down the main gully at Short Mountain one

might cross the fire pit of an old radical faerie sweat lodge. Closer to each land's
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center, paths pass small groves, altars, or statues memorializing radical faeries

and others who have died of AIDS. In these many ways, the materiality of each

land evokes the sexual, spiritual, and communal pursuits of a multigenerational

constituency, which makes this site key to its continuity.

I felt the land's invitations into community during a week's stay at Wolf

Creek in 1995. While most people visit sanctuaries to attend gatherings that occur

once or a few times each year, visitors are welcome almost any time, and I and

a friend took up this invitation over our winter vacation. One cold, wet evening,

the land's four residents and a handful of visitors welcomed us to Garden House,

where we cooked a meal together and got to know one another for the first time.

Over the ensuing days, I slept on the Garden House floor and ate as I wished while

contributing work and a small amount of money. One afternoon I built compost

piles with one of the land's prospective residents; another I spent alone in the Barn

cleaning up from the last gathering's celebration of the pagan holiday Samhein.

Early in my visit I felt that I had entered someone else's home, and I tried to fit

into the rhythm of the residents' lives. But as we finished tasks and spent evenings

together relaxing, I sensed that the residents offered the land and its community to

me to inhabit or even to identify as my own. I noted how they appreciated my will-

ingness to work on vacation — "playbor," some called it—acknowledging their

need for an extended constituency to help sustain the land and prepare it for the

next big gathering. I felt the residents affirm my everyday contributions as mani-

festations of radical faerie culture.

One day two residents invited me into the land's legacies by introducing

me to the Garden House library, where we rifled through texts left by residents

or visitors, including a collection of the reader-written magazine RFD. Subtitled

a "country journal for gay men," RFD circulated across the United States after

its 1974 founding by a network of rural gay men's collectives. What we read cor-

roborated stories I had heard residents tell of the histories of Wolf Creek and other

sanctuaries. In the late 1970s, this land was known as Magdalen Farm, and later

Creekland, when it housed gay back-to-the-land collectives that formed relations

with similar groups across the United States (including Short Mountain) through

RFD and periodic gatherings. Although rural gay collectives predated the forma-

tion of the radical faeries, Wolf Creek residents projected their roots into those col-

lectives' histories. After 1979, radical faeries hosted gatherings at rented retreat

centers before being invited to gather at rural gay collectives. Short Mountain was

the first to focalize radical faerie culture, which it affirmed on inheriting publica-

tion of RFD in 1988 and sustaining it as a de facto radical faerie journal. During

the 1980s, radical faeries made Short Mountain prosper even as other rural gay
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collectives faded away. In 1984, West Coast radical faeries sought to end itin-

erant gatherings by forming the San Francisco group Nomenus, with a mandate

to acquire rural land. During a 1986 gathering at Creekland, years after it had

ceased to host a collective, the owner agreed to sell, and in 1987 the Nomenus

Wolf Creek Sanctuary came into being. In this way, by absorbing the form of rural

gay collectives and inheriting their legacies, radical faeries grounded their multi-

sited and mobile practices in a solid rural infrastructure, which appeared to grant

their culture a deeper history and integrity for visitors to enjoy.

Major radical faerie gatherings recall histories of back-to-the-land collec-

tivism when small groups of residents are joined by up to hundreds of visitors—

some of them old friends, many meeting for the first time—to form ephemeral

yet expansive rural community. Over days or weeks, gatherings connect partici-

pants in activities such as cooking communal meals, repairing the land's build-

ings, and hosting performances, pagan rituals, or discussion circles where people

share feelings about the gathering and their lives. Registration fees let residents

stock the kitchens in advance, and common areas remain occupied day and night

with people making food and company. The many hidden corners of both lands

also join visitors' tents as spaces where people may find intimate encounters. I

recall my return to Wolf Creek for a summer gathering, and my stroll one darken-

ing evening from my tent to the common buildings after a distant conch sounded

the call to dinner. I heard quiet murmurs from tents near mine and negotiated

the cars parked at the land's entrance. After walking under the welcome arch, I

neared Garden House, where people chatted on the balcony in the dim light, and

then I began hearing more conversations as the barn's roof loomed ahead. My path

through the garden opened onto the lights of the gathering's pavilion tent, where

dozens of people rilled plates from pots of food or sat on pillows to eat, and those

nearby invited me to join. This scene suggests that while sanctuary gatherings

form a community that the land could never sustain, they still invoke back-to-the-

land collectivism when they invite visitors to belong to the land and each other.

Despite the fact that no one lives at sanctuaries apart from a few residents (and

even they moved there from somewhere else), sanctuary gatherings act similarly to

my vacation trip to Wolf Creek by welcoming visitors home.

How and why do gatherings and sanctuaries deliver a promise of home-

coming to their many visitors? Recalling historical debates about home among

U.S. sexual minorities helps answer this question while illuminating how radical

faeries offer a rural homecoming to indigenous roots as authentic gay subjectivity.

Questions of home have focalized the politics and historiography of U.S. sexual

minorities in ways that mark their racial and national form. Historians argue that
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modern sexual minority communities arose to offer refuge from the heteronorma-

tive terms of social belonging, at times redefining normative discourses in order

to call themselves chosen families or homes.10 Yet scholars debate whether sexual

minority invocations of home or family naturalize their heterosexual origin: while

some champion the agentive qualities of adapting such discourses, others warn of

the homonormative marginalization of lives that cannot be reconciled to notions of

family or home.11 Across their differences, such readings tend to argue that sexual

minorities are exiled from home and family by sexuality or gender, in a manner

marked as limited by scholars of U.S. queer of color formations. Exile for queers

of color raises simultaneous questions of sexual, gendered, racial, and national

belonging, particularly in relation to normatively white sexual cultures and het-

eropatriarchal racial and diasporic nationalisms. Scholars have cited women of

color feminist theories of subjectivity in order to ask how queers of color have

challenged exile from home and its recuperation, by destabilizing identities of

exclusive belonging and by fostering critical mobility across the material spaces

of colonization and globalization.12 Such readings recall that neither home nor

exile can be explained as at root or centrally sexual. The sexual terms of home

and exile are negotiated in relation to the racial, national, and global formations of

family, nation, and land. My study responds to queer of color and queer diasporic

critiques by tracing how radical faerie culture offers gay men a new sense of home

precisely by engaging their racial and national locations in settler society. Radical

faerie identity originally arose in the United States to shift members of urban and

middle-class gay communities from normatively white gay identities into new affin-

ity with indigenous roots on settled land. Thus, while radical faeries first appeared

as a critical fringe of U.S. sexual minority communities, I take this as evidence

that they arose within those communities to mediate their normatively white and

settler formation.

I historicize the sexual, racial, and national homecoming offered by radical

faeries by tracing it to early U.S. gay liberation and lesbian feminist activism. In

the early 1970s, radical white lesbians and gay men grounded their sexual poli-

tics in revolutionary opposition to racism, capitalism, and imperialism, by seeking

self-exile from privilege. Historians insist that studies of the racial or national

formation of gay liberation or lesbian feminism address how they each inspired

radically multi-issue politics.13 My project here asks how multi-issue radicalism

articulated desires by white U.S. lesbians or gay men to reject racial, economic,

national, or global privilege by relocating to new homes based in democratic

socialism, anarchism, or counterculturism. The belief that removing white U.S.

gay men or lesbians to spaces coded as communal, anti-authoritarian, or premod-
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ern would interrupt their inheritance of normative power was the very means by

which those spaces produced sexual politics denned by colonial discourses. When

white U.S. gay and lesbian radicals formed rather homogeneous networks, their

efforts to reject privilege by identifying with oppressed people led less to forming

alliances across race, class, or nation and more to emulating or embodying the

oppressed peoples whom they knew they were not. This effect denned the ruralist,

naturist, and primitivist projects formed by radical gays and lesbians.

Radical faeries inherit the cultural legacies of white U.S. sexual radicals.

The anticapitalist collectivism of early gay liberationists at times adapted back-to-

the-land practices. For instance, land at Short Mountain was purchased as a safe

house by a North Carolina cell of gay and lesbian radicals, which on disbanding in

the early 1970s passed the land to Milo Pyne, who then hosted gatherings for gay

and lesbian counterculturists in the South.14 The early decade also saw lesbian

feminists adapt women's back-to-the-land projects to new radical politics. Lesbi-

ans who split from gay liberation in conflict over sexism helped redefine women's

liberation around the universalizing principles of lesbian feminism, which new

rural women's communes also modeled and protected. The sexual politics of rural

separatism became a context in which lesbian feminists cultivated a women's

spirituality based in European pagan or indigenous alternatives to patriarchal

religion.15 By the mid-1970s, gay male collectivists inspired by lesbian feminism

formed rural lands on principles of radical sexual politics, separatism, and femi-

nist paganism, albeit by returning lesbian feminism's universalizing gestures to a

minoritizing defense of gay men. For instance, the gay men's collective at Magdalen

Farm formed by adopting Maoist principles and linking collectivist gay men in

rural gatherings, including the 1976 "Faggots and Class Struggle" conference.16

Participants in rural gay men's projects also pursued counterculturist imaginar-

ies of primordial roots for revolutionary gay culture. Arthur Evans's Witchcraft

and the Gay Counterculture tied feminist paganism to colonial ethnology in order

to propose "gay shamanism" as an essential quality of gay identity that Native

Americans, ancient Europeans, and all "nature peoples" honored in the past and

that radical gay men renewed today.17
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Gatherings also promise sexual and gendered freedom by mobilizing global

and transhistorical evidence of indigenous cultures as gay spirituality. Reports

from the first gathering tell how it focalized around feminist pagan and quasi-

indigenous rituals, which honored gay men's effeminate ties to the earth. Collec-

tive performances of drag as expressing a gender-fluid gay nature joined a "mud

ritual" that immersed gay men in the land while inspiring ecstatic communion.24

During the 1980s, gatherings spread across the United States in part by coincid-

ing with major European pagan holidays, such as the spring holiday Beltane or

the fall celebration Samhein. At Beltane gatherings, I heard some radical faeries

reframe the procreative metaphor of the maypole in order to argue that it sym-

bolized the grounding of gay nature in Gaian roots. Indigenous qualities of gay

spirituality on rural land were emphasized at one mid-1990s ritual at Wolf Creek,

when at the full moon organizers invited gatherers to the meadow in order to dance

to Native American and African drums and induce trance that would open them

to their shamanic potential. Singular rituals like this joined ones that recurred at

gatherings, such as Donald Engstrom's Queer God ritual, which was initiated in

the 1980s and repeated in later years. The ritual combined chant, meditation, and

touch while invoking the ancient Greek, pagan European, and Native American

roots of gay shamanism.25 Taken together, gathering rituals code a global array of

cultures as evidence of the indigenous roots of gay sexuality and spirituality. Yet

while drawing on many cultural histories, rituals trace the roots of their indigene-

ity in particular to analogies between the ancient paganisms of Europe and the

Americas. In this context, indigeneity tends to invoke Native Americans as the

first inspirations of radical faeries and as the history of the land where gatherings

first formed. By linking Native Americans and pagan Europeans, radical faerie

culture centrally addresses white U.S. gay men by offering them a basis in race

or national heritage to claim that they share with Native Americans a specifically

indigenous history of accepting gay sexuality and spirituality.

The grounding of rural gathering and gay subjectivity in emulating Native

American cultures appears in particular in the ritual of heart circle. Heart circle

is the one ritual to have transpired at all radical faerie gatherings, and it has come

to embody the meaning and intended effect of gathering. The practice seats partic-

ipants in a circle to speak "from the heart"—privileging speech about feelings—
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while passing an object known as a talisman, which grants the holder a right to

speak and obligates others to listen until it is relinquished. Heart circle structures

everyday life at a rural gathering: the morning call to circle announces the day's

first event, and all others occur around it, with none preempting it. While some

heart circles I attended lasted from one to two hours, some approached four hours

or continued throughout the day, so long as speakers carried the group's attention

until an uncontested suggestion to close. Heart circle centers emotional speech,

deep listening, and collective conversation in radical faerie subjectivity and sets

these qualities as a tone for everyday Life at gatherings. The practice ties gayness

to emotionality and so affirms effeminacy as a strength, even as it invites gay men

into the nurturing solidarity Hay described as a "circle of loving companions,"

where gay men mirror their experiences and realize a "subject-subject conscious-

ness.'*26 Heart circle thus incites a collective process of self-discovery, as partici-

pants are asked to experience the words of other speakers as expressing a deeply

shared truth that all joined to find. Yet such qualities of heart circle rest on linking

liberated gay subjectivity to indigeneity. Radical faeries formed heart circle from

a similar source as other nonnative counterculturists, who in the 1970s adopted

"council process" as a mode of speech that they said derived from the consensus

practices of Native American societies. Among other consensus methods, council

process was uniquely authenticated by an indigenous source grounding the collec-

tivism that counterculturists desired. The radical faeries' creation of heart circle

then ties the indigenization of true speech in council process to emotionality. This

causes heart circle to liberate gay subjectivity by playing on colonial discourses

that link emotionality and femininity to primitivity.27 Heart circle in this way pres-

ents a method for creating radical faerie subjectivity and culture, when it grants

nonnative gay men a generically indigenous tool to form emotional communion

that will realize a specifically gay indigenous nature.

Taken together, the many collective activities at a rural gathering perfor-

matively enact radical faerie subjectivity as a homecoming to a global and trans-

historical gay nature. I saw this transpire early in my research at a Beltane gather-

ing at Short Mountain, where the vistas afforded by the sanctuary's central knoll

portrayed how radical faerie subjectivity brings gay men home to each other by

bringing the world home to them.

(468)



tracing gay spirituality to indigenous roots. Radical faeries countered homophobic

framings of gay sexuality as sin or harm by making it the very path gay men could

follow to spiritual healing. Grounding this claim in gay nature's indigeneity then

rendered moot gay men's rejection by the Christian Right. The feminist pagan-

ism adapted by radical faeries critiqued Christianity as a patriarchal and colonial

force in European history, such that gay men who claimed an indigenous nature

could exist authentically beyond Christianity's reach. The ancient roots of gay sha-

manism further obviated conservative religious claims to represent America, by

granting radical faeries as nonnatives a voice grounded authoritatively in Native

American histories. All such qualities provided a context for gay men to gain a

reprieve from displacements in U.S. society by finding a home in its indigenized

opposite in radical faerie culture.

Indigeneity was marked increasingly by radical faeries as gatherings

invested sanctuaries with memories of struggles with AIDS. Nowhere was this

more apparent to me than in the creation of sanctuary memorials to radical faer-

ies who died of AIDS. In the scattering of ashes and in ritual remembrances, lost

friends became one with the spiritual powers of originally Native American land.

Memorials and their rituals also drew radical faeries back to sanctuaries as sites

of pilgrimage, where they could sanctify the memory of those who had died while

making this activity key to renewing solidarity in shared nature and collective

survival. Sanctuaries nurtured such qualities in the long periods when most radi-

cal faeries did not travel to experience them. In this way, sanctuary lands became

crucial sites of memory and desire that reassured gay men living far away that

their collective history and eternal nature were being sustained.

On visiting sanctuaries I found memorials dotting the landscape, con-

necting life on the land with a past that gatherers inherited in their present and

future community. At one Wolf Creek gathering, while strolling a footpath behind

the Barn I unexpectedly found myself before a substantial altar resting near the

base of a large tree. Boxes and planks covered with colorful fabrics supported

photographs, toy figures, costume jewelry, note cards in Ziploc bags, and metal

religious statues celebrating a longtime radical faerie recently lost to AIDS. At

Short Mountain, a stroll from the central knoll along a wooded escarpment leads

to a shaded clearing that houses the sanctuary's memorial grove. On each of my

visits to this place I recall that among the many objects on the ground, from flow-

ers and fronds to personal mementos and small cairns of stones, in plain view sat

one rock with an anonymously carved message: "UNION This place is dedicated

to our holding together 1985." This proclamation of determined communion amid

ongoing struggle, placed in the.grove in its early years, resonated with me when I
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The AIDS epidemic inspired moral attacks on U.S. gay men by the conservative

Christian movements that informed conservative national politics and governmen-

tal neglect. While many religious institutions did not join such attacks or explicitly

opposed them, claims that sexual perversity caused AIDS or targeted gays for

divine punishment circulated even as many gay men tried to return to ancestral

religions or seek new ones. In this context radical faerie culture offered a fully

realized spirituality that affirmed gay men and that answered religious battles by

tracing gay spirituality to indigenous roots. Radical faeries countered homophobic

framings of gay sexuality as sin or harm by making it the very path gay men could

follow to spiritual healing. Grounding this claim in gay nature's indigeneity then

rendered moot gay men's rejection by the Christian Right. The feminist pagan-

ism adapted by radical faeries critiqued Christianity as a patriarchal and colonial

force in European history, such that gay men who claimed an indigenous nature

could exist authentically beyond Christianity's reach. The ancient roots of gay sha-

manism further obviated conservative religious claims to represent America, by

granting radical faeries as nonnatives a voice grounded authoritatively in Native

American histories. All such qualities provided a context for gay men to gain a

reprieve from displacements in U.S. society by finding a home in its indigenized

opposite in radical faerie culture. >

Indigeneity was marked increasingly by radical faeries as gatherings

invested sanctuaries with memories of struggles with AIDS. Nowhere was this

more apparent to me than in the creation of sanctuary memorials to radical faer-

ies who died of AIDS. In the scattering of ashes and in ritual remembrances, lost

friends became one with the spiritual powers of originally Native American land.

Memorials and their rituals also drew radical faeries back to sanctuaries as sites

of pilgrimage, where they could sanctify the memory of those who had died while

making this activity key to renewing solidarity in shared nature and collective

survival. Sanctuaries nurtured such qualities in the long periods when most radi-

cal faeries did not travel to experience them. In this way, sanctuary lands became

crucial sites of memory and desire that reassured gay men living far away that

their collective history and eternal nature were being sustained.

On visiting sanctuaries I found memorials dotting the landscape, con-

necting life on the land with a past that gatherers inherited in their present and

future community. At one Wolf Creek gathering, while strolling a footpath behind

the Barn I unexpectedly found myself before a substantial altar resting near the

base of a large tree. Boxes and planks covered with colorful fabrics supported

photographs, toy figures, costume jewelry, note cards in Ziploc bags, and metal

religious statues celebrating a longtime radical faerie recently lost to AIDS. At

Short Mountain, a stroll from the central knoll along a wooded escarpment leads

to a shaded clearing that houses the sanctuary's memorial grove. On each of my

visits to this place I recall that among the many objects on the ground, from flow-

ers and fronds to personal mementos and small cairns of stones, in plain view sat

one rock with an anonymously carved message: "UNION This {dace is dedicated

to our holding together 1985." This proclamation of determined communion amid

ongoing struggle, placed in the.grove in its early years, resonated with me when I
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Figure 2. Bridge memorial, Nomenus Wolf Creek Sanctuary

people who had died, not limited to those in whose name donations were received.

During the gathering, as people visited the construction or passed it on their way

to or from their campsites, the artist invited them to leave items recalling absent

friends that would be embedded in the mortar.

One day late in the gathering, a large group of people met to dedicate the

memorial. Volunteers assembled the group on the far side of the new bridge and

led us single file across the creek while a young man softly played songs on his

guitar. On stepping onto the land, each person received a mark of red ochre on the

forehead, which the artist had requested to sanctify our act as what he understood

as a form ofpuja. Everyone then sat or stood around the cairn. Its candle-lit cen-

tral basin was filled with water and flowers, and the bright colors joined the plaque

and embedded objects to reflect the colorful and eclectic attire worn by the other-

wise somber group. In a silence prior to the leaders inviting people to speak, many

wept singly or in small groups seated close together. Then one person after another

rose to tell of people who were gone, testifying to their continued presence in the

gathering's play of gender and desire and exhorting us to maintain community

by drawing strength from their memory. Some praised a power that they sensed

in this memorial, fashioned as it was from the stuff of the land while bonded to

spiritual truths that they welcomed from abroad. As silence returned, the leaders

closed the ritual and led the group to dinner to share the community whose roots

had been renewed in this place.
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LESSONS FROM ROOT CAMP
by leopard

A few weeks after the Naraya at Wolf Creek 2008, a small band of faeries arrived in Arco, ID to see what
"Root Camp" was all about. We had seen Finisia grinding roots with stones, stewing buffalo over the open fire
as part of Coyote Camp, and listened as this intense, deeply two-spirit, mountain woman clad in beaded raw
hide she stood before the circle sharing her vision and knowledge of a pre-industrial, tribal and earth-spirit
relationship between people, animals, plants and all nature.

She wanted us to learn of the concept of "The Hoop," a circle of completion in all we do, and how for
millennia tribal peoples had lived with natural rhythms, feeding their children without compromising their habitat.
She also wanted us to see how The Hoop had been broken by colonialism, wiped out by a reliance on
destructive farming methods. She wanted us to remember that nature requires the survival and thriving of all, not
one over all others, and perhaps to show us that we as earth centered people might in some small way be part
of its reformation.

Finisia grew up here as a boy being taught hunting and
survival from a White man's perspective. When a teenager in
the '60s she was befriended by two Shoshone elder women
who still carried the medicine of The Hoop. (Right: A member
of the Shoshone tribe.) They showed her where the fields of
traditional edible plants grew in abundance and explained how
these natural gardens that survived the desert conditions were
not here by chance but as a result of thousands of years of
careful nurturing.

Water carried in gourds or bladder containers, dried
root pemican, camas and wild onion bulbs, mushrooms, corn,
seeds, berries. Meat, killed free and proud, baked on lava rock.
Blood. This was the food of the people who lived in the West as
recently as 150 years ago. "Hunter-Gatherers" they are now
called. A name that silences the importance that seeding and
propagating played in the feeding of all tribal peoples.
Respecting when to harvest and how to replant, with the
intimate awareness of the need to give back as much as is
taken is necessary to continue the cycle life.

The roots would be dug only when the seed is ripe
even if that is when the ground is hard and dry. Digging would
loosen the soil and the seeds planted there. It will take fifteen
to twenty years to fully mature and ready to harvest, dry and
grind into flour. In Winter human turds full of berry seeds are
dried, carefully wrapped as sacred objects in bundles and then
carried back to the hills where the berries grow the next
Summer, where each year more berries are gathered and
dried for Winter eating. The reseeding was not for oneself but
for the children, just as their forebears had planted seed for
now.

"That's how the Ancestors showed their love for their
children," Finisia tells us with passion. "Here is our way, we call this love, cowed-out Mother-fuck for thousand
and thousands of miles!"

We are driving through the wasteland of sagebrush and occasional heavily irrigated hayfields that is an
all too common sight throughout the arid, fragile West. Native food plants have been pushed to near extinction.
The ecology that once created abundance for the people who lived here until has been destroyed in the last
century and only remnants remain.

After a full hour at 10 mph on desert back roads we arrive at one such spot. Long protected by the
ancient lava flows that cover much of this region, this is twenty acres or so of relatively untouched richness
which recently became valuable enough to create access to it. For now, Finisia has persuaded the landowner to
set cows out only between August and early Spring, so that the edible plants may have a chance to emerge and
produce seed.

In return for permission to be here we dig out the weedy tansy ragwort the cows detest, then we plant in
its place wild onion bulbs. As we discover patches of the slow growing bread root we collect handfuls of the
ripened seed. Out in the sun, quite unused to the heat or altitude, we feel the magic of this place, so much more
alive which a richer diversity of plants than any desert I have walked in. Here I feel the beginnings of a very
different sense of our possible relationship to the earth as people and imagine easily migratory people walking
their carefully chosen pathways at carefully chosen times. Observing the intricacies of changes in the clouds, the
breezes and rains, the heat and cold, the movements of the animals and birds as indicators of the seasons and
as signs of when to move on through the hoop.
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"This is the last shred of one of the last hoops on earth. Once the whole world was a flower of hoops
connected by the seal people who lived at the top of the earth. The people who lived here understood they
belonged to this land. They had no expectation of longevity, full hydration, extended bellies or sophisticated
comfort. Yet the peace that they knew in the sustainability of The Hoop is all we have ever needed.

"Once the desert all around us would have provided biscuit root and bread root, onion, bitterroot, camas
bulbs and dosa seeds. Acre upon acre of it nestled among the sagebrush, roots deep into the untapped aquifer
that supported the snow-melt rivers. Even swamps existed in that desert, fertile despite the thin rain.

"It has all been gambled away by ranchers and developers out to make their fortune, leaving nothing
behind but a wasteland that cannot support life at all.

"They are seeding clouds above us, near atom bombs test sites, and the first nuclear reactor melted
down. The last stands of old growth sage brush is plowed through for road gravel. The cattle are allowed to
gnaw and rub at the tree bark, killing the trees. A quarry has been dug where even twenty years ago Native
people would camp out and gather roots and berries seasonally. The rich alluvial fields at the mouths of
canyons, once whole ancient ecosystems in themselves, have been tilled and irrigated. Most of them
abandoned. This is our legacy."

Finisia has seen in her lifetime the end of a way of life. She says angrily that her generation missed the
opportunity to redeem that way of life, and have made increasingly devastating choices ever since.

"Everyone is focussed on happiness and comfort. It's a sad and confused and fucked up world and
nobody wants to see it. Everyone is drunk on something, even the one's who say they aren't. Centuries of
power-over, agricultural-based monotheistic civilization has worn us down into frightened children who refuse to
see the damage of our lives. I wake up sad everyday because I realize the monster has not died, it is still burning
up gas, wasting water, killing the rivers, killing the earth to farm and cattle. But I go on finding the seeds spread
them in devastated areas because if I do not do this then I don't know who will."

"It is genocide and we are all responsible for it and we are charged with changing our legacy rather than
deny it."

We see the un-spinning everywhere around us.
We know the power-over forces of dominion will try even
harder to force their will upon the people and over the
Earth as their unnatural, unbalanced way cracks and
crumbles. We do not want to live in ignorance of the
consequences of our choices, yet we know our positive
efforts make little, if any, difference. In so many ways we
in a trap and can only let it happen as it will.

Our choice is to either do what we can in despair
and hopeless loss, or to see how amazing and beautiful
and effective our small acts of hope are. Each seed we
collect and carefully scatter with intention is an act
towards recasting a life based on destruction into one
that keeps alive and lets grow the all but forgotten skills
needed to nurture meaningful relationships with each
other and all life in nature.

It is love that we wish to engender, a love for life
as full and rich as it is meant to be. We are creating our
own hoops of sanctuary, safe houses, magical networks,
as we unite in the learning and teaching of an ancient,
yet wholly renewed, life-way. Quietly hidden as we
must sometimes be, or outrageous and challenging when
we feel compelled, we must consciously do our work of
sharing, healing, supporting and strengthening the web
held in delicate balance that allows us to generate
meaningful and reliable community, guided by the
insights a close and closed Hoop can offer.

Finisia Medrano's book "Growing Up In Occupied
America" was recently published by Seda and is available
at:
hUp://vvvvvv.lulu.com/product/paperbackyarovving-up-in-occupied-amcrica/12563824

or search "Growing Up In Occupied America" or "Finisia Medrano" at www.lulu.com
The book costs $20 a piece and all proceeds go to support Finisia and rewinding the sacred hoop.
Seda: Finisia's writings are amazing! I hope that all of you get a chance to read her story, it's not like anything else I've read

before. The book includes her memoirs, manifesto, visions, essays, poetry and a collection of beautiful images taken by
talented photographers.
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FOREWORD

If you quiet your mind, open your heart, and listen to
Finisia, you may find that her weirds touch a deep place inside
of you. Perhaps it is an old part of you that m longing to be
free. Perhaps it is a wild and primal part of your inner soul. It
may be suppressed rage or hurt or fear. Whatever it is,
LISTEN. Finisia lives with the wild and brings her stories to us.

When people meet Ftnisia for the first time they are usually
either drawn to her and feel inspired by her message, or they
are repelled by her and may even fear her. Compared to most
people, Finisia is a person of extremes, Her message isn't
gentle and kind. Her message is meant to shake you up and
make you take a good look at the assumptions you've been
socialized to take for granted.

If what she says '"presses your buttons''' or makes you react
with anger or fean consider shifting your perspective to let the
gift of her teaching present itself, Indeed, Finisia's
confrontational demeanor can be a teacher in and of itself if
you choose to look inward at what is reacting within you. In
my experience, Finisia's anger is vital and real, and when you
really look at what she is saying, her message comes from a
plate of love. She is the only person I know who kwes in the
big way that she does.

I am publishing Firtisia's collected writings because,
although I don't expect most people to agree with her, I think
everyone could benefit by taking a good look at the world
through her eyes.

Editing Finisia's words is a difficult task, Her way of
writing (and speaking) is unlike anyone else's that I have
encountered. She says what she has to say bluntly and directly
without regard for social convention. In her raw prose is a
certain strange magic that captures my heart and mind. I
wanted the reader to have the chance to really hear her voice
come through, so 1 left her writings largely unedited and in
their original composition.

I encourage the reader to pay close attention to what's
between the lines and really listen for what isn't directly
articulated. Within Fintsia's wards is art incredible richness and
understanding of beauty that I cannot even attempt to
describe. This richness is the bundle that Finisia carries and it
imbues everything that she puts her heart into.
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How Harry Hay Could Save Us

With the passing of Harry Hay, and the timely dedication of this
issue, I want to honor Harry for his spiritual contributions, not only to
gay people, but to the world as a whole. I especially want to acknowl-
edge his supportive work with Native Americans. In 1969, Harry met
and was blessed by Wovoka, a Paiute shaman. According to Stuart
Timmons in his book, The Trouble with Harry Hay,

Consequently, the century old Ghost Dance evolved into the pres-

During a solar eclipse in 1889, Wovoka
had a vision in which the Great Spirit
taught him a new religion. It involved
renunciation of war and alcohol, and
promised that all Indians who prac -
ticed a dance he had learned in his
vision would be restored to their youth
in a world full of game and free of
white men. The Ghost Dance religion,
as the new faith became known, quick -
ly spread to most Indian nations, and
proved to be a watershed in Indian
history.

ent day Naraya ceremony, which, under the close guidance and bless-
ing of Native American facilitators, occurs throughout the year in var-
ious locations across the country. In 1998, Clyde Hall, a two-spirit
healer of the Shoshone tribe and "keeper" of the Naraya, was invited
by a west coast Faerie named Light Eagle, along with a number of oth-
ers, to bring the Naraya to Wolf Creek Sanctuary in northern Oregon.
After much planning and clearing the way, the first "two-spirit"
Naraya was held there that spring and Harry Hay and John Burnside
were both in attendance at the event. Harry was greatly honored for
his presence and his connection with the shaman, Wovoka, duly
noted.

Part of Wovoka's vision was that people from all cultures and
walks of life would one day dance in this ceremony for the ancestors.
The spirit of Harry's "subject-SUBJECT consciousness" is in close
alignment with this all-inclusive spirit of the Naraya, and perhaps
represents a stepping stone for the realization of Wovoka's peaceful
vision, if not a detour to the indigenous peoples' approach to living
lightly on the earth. Such an approach recognizes every element of the
universe, living or nonliving, as integral to the Whole, without which
none of the parts would exist. From such a perspective, there are no
objects, only subjects, and we cannot, truthfully, objectify one another
for the purpose of enhancing our individual selves. In essence, it
declares that all people and things represent integral components of
the Whole.

In contrast to this approach, the contemporary non-indigenous
mind is obsessed with the separating out of all the parts of this great
whole, the understanding, in great detail, of all the inner and outer

workings of these parts. Then, based on our findings, we divide the
natural world into commodities on one side and, useless materials on
the other, as if its sole purpose is to await conversion into objects of
human convenience and profit or be tossed away as waste. Although
this may not be the way we, as individuals, approach the world, we
are complicit in a system that does.

Harry Hay was a man of integrity. What does this mean? To be "of
integrity"? It seems to have some moral implications, but from a time
when morality and ethics had more to do with determining what sup
ported the existence of the Whole, rather than the judgement of peo
pie and activities the status quo finds repulsive. The word, integrity, is
related to integral, which means indispensible to the existence of the
Whole. Without the integration of essential parts, there will be disin-
tegration.

We can see disintegration on a global scale today - i.e. war - as we
fail to integrate the cultures and people of the world, as we fail to
approach the world in subject-SUBJECT consciousness. We pilfer the
rest of the planet, disintegrating cultures, lands, animals, and plants in
order to create our separate reality, this "civilized" world, as if it could
exist apart from the rest. "Civilization," as our forebears described ft,
requires the objectificahon of Nature, and consists of elaborate fabri-
cations constructed from the obtained objects. "Advanced cultures"
are those that have mastered the art of managing this world of objects.
In other words, "civilized peoples" are those with a certain refinement
of control over the natural elements and forces, as revealed through
modes of dress, techniques of food preparation, styles of dwelling
construction, and the development of "proper" languages.

Many of us may wonder how we got here, to this strange "civi-
lization." But, truth be told, a quick look at trie dark history of our
pioneering ancestry reveals a dispossessed group of individuals arriv-
ing to a new land, expecting to start anew, but finding the land already
occupied by tribes of people that were far from dispossessed, but, in
fact, happily integrated with Nature and, for the most part, with one
another. These groups of people with deeply rooted spiritual ties to
the land represented a direct threat to the pioneering vigor that spilled
off those European ships. They offered to teach us how to speak with
Nature and, rather than trying to control it, to live respectfully with
the land. But we could not allow ourselves to be taught by "savages."
They offered us sacred corn and we created whiskey and corn chips.
They offered tobacco and we created an international market that has
led to serious health problems. The response of colonialists was the
same as it had been on arrival to other occupied territories — the objec-
Hfication of native peoples, which, in many ways, continues today.

This unfortunate situation of mass consumption of peoples and
resources calls for us to act with integrity. If we could integrate into
our lives Harry Hay's idea of subject-SUBJECT concsiousness,
embracing, with respect, the original peoples of this land and their
ways of living harmoniously on the earth, as he did, we might well
have a chance to evolve into something new...

And, with a little time, Harry Hay, even from his final resting
place, could still save us.
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Look Up: Visions are crashing down around You, the walls
supporting the world fall away, the ground crumbles "be-
neath Your feet, & the sky has fallen within your reach

. . . & all You have to do is pick i t up.

Look! There's a vast space falling away from you in all
directions. You hold that space within Yourself: the scary
abyss. Jump on in, Honey! The water's fine . . . you are
f reef ailing into infinity &, you are not alone. Plunge as
deep as Your desire & soar as high as Your wildest & most
fantastic dreams: let yourself go . . .

Now is the time: this year, think beyond Yourself, beyond
what's possible. Imagine Freedom, Imagine a place where
every last one of us can feel at home.

Imagine, in 1973, a group of goats and people driving
their loving W buses into the h i l l s , determined to make
a place where they could be free, radically free, free at
l a s t . That place became Short Mountain, dfc if you wondered
what became of those radicals, they became Us.

We are visionaries & radicals who choose to believe that
their dreams aren't so crazy. The promise of radical love
dc radical freedom is s t i l l here. This land demands us to
live up to i t s intense & challenging magic. We can do i t
together.

And so we call out from the mountamtop to you, the power-
ful women and sissy effeminists, chainsawing queens and
tranny fags, radical lesbian mothers, lady-boys, free
thinkers, rabblerousers, same-gender lovers, city kids,
radical faeries, mainstream lovers, homeless dropouts,
pop culture cr i t ics , mainstream lovers, all the single
Jadies, animal lovers, animals in human form, lesbian
poets, lgbtiorganizers, suburban hausfrauen, gay daddies,
beautiful brothas, international superstars, psychic gar-
dejiers, country wimmin, typical folks, canoodling carnies,
friends of Dorothy, thick boys, two-spirit mamas, nobodies,
beauty act ivis ts , kitchen witches, genderqueers, banjo-
strummin1 beauts, homo herbalists, butch babies, surprise
identi t ies , & plethoras & especially YOU. The land needs
you.
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CHAPTER EIGHT

Renaissance and Community

T
J L HE SIXTIES HAD BEEN A VOLATILE DECADE FOR HARBIN,

one in which everything that had come before was changed and
ultimately abandoned. As the '70s began, the former resort was
a shambles—the buildings and grounds had been thoroughly
trashed, first by the Harbinger University "students" and later,
after they had been evicted, by vandals and (some say) by
vigilante groups who wanted to make sure no more hippies
would ever live there again.

After over 100 years of being the pride of the Middletown
area, "Harbin Springs" had become a bad word.1 The property
was officially closed, but occasional squatters lived in what was
left of the buildings, and in the relatively unscathed Annex.
The Sheriff patrolled the area to keep people from trespassing,
but security was lax, and the baths continued to be popular as a
local after-hours party site.

Sandy Estates had originally invested in Harbin Springs in
1963 not as a resort, or even as a potential housing
development, but primarily because of its geothermal and
mineral resources. In the early '70s, the property was not on the
market, but the real estate group was exploring the possibility
of selling the land to an oil company or the federal government
for development.

The State of California also had its eye on the property. In
October of 1971, a meeting was held to discuss turning the
historic resort site into a state park. The State Parks and

As late as 1988, at least one Lake County guidebook continued to erase all memory of
the Frontiers of Science with the terse entry: "Harbin Springs—closed 1960."



(478)

CHAPTER EIGHT

Renaissance and Community

T
J L HE SIXTIES HAD BEEN A VOLATILE DECADE FOR HARBIN,

one in which everything that had come before was changed and
ultimately abandoned. As the '70s began, the former resort was
a shambles—the buildings and grounds had been thoroughly
trashed, first by the Harbinger University "students" and later,
after they had been evicted, by vandals and (some say) by
vigilante groups who wanted to make sure no more hippies
would ever live there again.

After over 100 years of being the pride of the Middletown
area, "Harbin Springs" had become a bad word.1 The property
was officially closed, but occasional squatters lived in what was
left of the buildings, and in the relatively unscathed Annex.
The Sheriff patrolled the area to keep people from trespassing,
but security was lax, and the baths continued to be popular as a
local after-hours party site.

Sandy Estates had originally invested in Harbin Springs in
1963 not as a resort, or even as a potential housing
development, but primarily because of its geothermal and
mineral resources. In the early '70s, the property was not on the
market, but the real estate group was exploring the possibility
of selling the land to an oil company or the federal government
for development.

The State of California also had its eye on the property. In
October of 1971, a meeting was held to discuss turning the
historic resort site into a state park. The State Parks and

As late as 1988, at least one Lake County guidebook continued to erase all memory of
the Frontiers of Science with the terse entry: "Harbin Springs—closed 1960."



(479)

Recreation Department made a survey and inspection and
recommended that further surveys be done and that Harbin
Springs be placed on a priority list for incorporation into the
state system.

When money is available, possibly in 1972, the purchase of the
land may be made, and the conversion of the property into a
state park can begin. This will be an attraction to campers and
tourists from all over the nation.

Sandy Estates apparently decided not to wait for state
money to materialize, and put Harbin up for sale in the spring
of 1972. A few months later it was purchased by a 39-year old
Gestalt philosopher and erstwhile Miami real estate investor
named Robert Hartley.

• •

BOB HARTLEY WAS BORN IN WASHINGTON D.C. TO A WEALTHY
family, and attended private schools until he matriculated at
Harvard. After a two year hiatus with an Army rifle company
in Germany, he got his degree and went on to do graduate
work at Columbia, specializing in the economics of
underdeveloped countries. He took his failure to secure a job in
banking in New York as a sign that he should go into business
for himself and went to Mexico. Because of strict regulations
governing business by foreigners, his Mexican venture was
unsuccessful; while he was there he embarked on a life-long
course of self-education, concentrating on philosophy,
psychology and comparative religion.

He returned to New York, got married and moved to
Miami, where he put some money he had inherited into both
real estate and the stock market; within nine months, his
investment has increased five-fold. He used the money to
manifest some of the ideals he had been reading about, and
financed two Summerhill-type schools in New York and
Florida. After his divorce, he lived at one of the schools for a
few months, then traveled around the world for six months of
study.

In Taiwan he met and married his second wife, Teresa, the
daughter of a member of the exiled Chiang Kai-shek

government. After they returned to the U.S., Hartley managed
his real estate holdings and continued to increase his assets in
the stock market.

In 1966 he was 33 years old, successful, and bored with the
business world. The developments in alternative living that
were happening in Haight Ashbury and elsewhere fascinated
him, and he began to devote more and more time to study and
less to business. The couple moved to Hawaii for about a year;
Bob began to think about finding a spot to fulfill a life long
dream—establishing a community where he could live and
study.2

I had a dream of community. The most ideal living situation I'd
ever had was in college. Each [350-person] House had its own
dining room, and I used to spend four or five hours a day there,
hanging out with people and discussing things. It was a very
creative, very enjoyable period for me. I wanted to have that
kind of environment.

More and more radical changes were developing in
California, and in 1967 the Hartleys moved to Berkeley, living a
few blocks from Sproul Plaza and the anti-war protests for eight
months before buying a home in nearby Kensington. Bob had
read all of Fritz Perls' work on Gestalt therapy years before and,
after two years of training, was accepted at the Gestalt Therapy
Institute of San Francisco for continued training and study.

Gestalt work excited him more than anything else he had
studied and he totally immersed himself in the program, doing
therapy in groups as a participant and a leader, and doing
therapy with himself, using a tape recorder alternately as
patient and therapist. One thing he didn't like about the work
was the unequal interaction of the therapist and the patient. He
didn't particularly want to be an authority figure; he wanted to

He explored the possibility of buying a South Pacific island, but soon discovered that
most of the islands were owned by European governments who were no more
hospitable to American entrepreneurs than Mexico had been. He also realized that, on
an island, there was really no defense against pirates coming in and taking everything
that had been created, and abandoned the idea.
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use Gestalt techniques in an atmosphere of equality and honest
communication.

Hartley visited a Gestalt Kibbutz which Perls had founded
in Canada and rekindled his own vision of living in
community. Two of his teachers at the Institute, Richard Miller
and Larry Bloomberg, had also been exploring this idea, and
the three men set out to find a piece of property suitable for a
small, Gestalt-oriented center.

The two teachers were to be the leaders of the community;
Bob didn't feel capable of starting or organizing it, but he was
in a better position to finance the purchase. "I was sort of a third
person, tagging along, with money to contribute and a lot of
zeal," he said. He developed a "wish list" of ten attributes the
ideal property would have—reasonably priced; not too far or
too close to a town; good road access, but no through traffic; no
close neighbors, so that nudity would not be a problem; phone,
electric and water lines; within a two hour drive of the Bay
Area; existing housing and—definitely an ideal but not a
necessity—a hot springs.

The Santa Cruz Mountain area was appealing, but none of
the properties that were available met more than six or seven of
the criteria. The group made a few offers in Sonoma County,
but nothing panned out. They finally made an offer on Bartlett
Springs, on the far eastern edge of Lake County; another group
made an identical offer and the sale went to them. The real
estate broker handling the sale said that the owner of Bartlett's
was "an extreme conservative and suspicious of psychologists
and psychiatrists," which had probably been the deciding
factor. Years later, Hartley would call it "divine intervention."

WHILE MILLER AND BLOOMBERG WERE ON A TRIP TO MOROCCO,
another Lake County property came on the market—Harbin
Hot Springs. The two teachers had liked the property when
they visited it a year or so before, and said that it was beautiful,
but horribly neglected, and had a very bad reputation. Hartley
had never seen it, so when the broker called to say it was
available, he took a drive up the mountain to take a look.

His first view of the property was the bullet-riddled car and,
as he made his way up the road, while he saw the abandoned
buildings, the roads rutted by run-off from heavy rains, and the
obscenities painted on the sides of the buildings, he also saw
what he'd been looking for. The place was a wreck, but it met
every one of the ten criteria on his wish list.

Sandy Estates had originally been asking half a million
dollars for the property, but by the time Bob looked at it, the
price was down to $250,000 for over 1000 acres and what was
left of the resort. In order to stall for time, he made the broker a
low offer, which he fully expected to have rejected. By the time
he and the broker began to negotiate, he thought, his partners
would be back from Morocco, and they could get down to
dealing.

To his surprise, the Sandy Estates accepted his offer of
$180,000.

A contract was drawn up, including a 50/50 split of the
mineral and geothermal rights (which Sandy Estates had
wanted to keep outright), and Hartley gave the broker a $5000
deposit. When Miller and Bloomberg returned, they were quite
happy with the property, but during the process of negotiating
the down payment and mortgage arrangements, the three men
came to some disagreements and their partnership dissolved.

Faced with the choice of losing the deposit or going through
with the deal alone, Hartley drove up to look at the dilapidated
former resort site again. It was April, and the air was warm, the
trees were in bloom and the hillsides were a deep rich green.
He walked around for several hours, again struck by the beauty
and power of the land. The deal was closed in May of 1972.

Bob Hartley held the deed to Harbin Hot Springs, but he
had no plans for it. Instead of being an apprentice watching his
teachers form and lead a community, he was the sole owner.
He had a wife and two children and almost all of his money
was tied up in real estate, but he "just couldn't believe I had
ended up with such a beautiful piece of land."

He readily admits that he was very naive about what would
come next. There were grumblings and heated rumors locally
that another bunch of hippies was going to take over Harbin,
and the county's health and building departments quickly
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made it clear that no one could move in and no repairs or new
construction could be done in the Main Area until the sewage
and water systems were brought up to code. The building
department further recommended that most of the existing
structures (except the Fern building) should be torn down
because they were unsafe and were beyond repair. The top
floor of the old cocktail lounge was dismantled, and the barn
was torn down in stages. One resident remembers that the
lumber from the demolished buildings was used for bonfires
that lasted for days.

Two couples who had been loosely connected with the
Gestalt community in the Bay Area—Louis Figone and Al
Svanoe and their wives—moved into the first two cabins in the
Annex (renaming it "the Village"), which had suffered the least
destruction and deterioration, and began to fix it up. A man
named Jimmy3 moved into the Pine (now Shiatsu) cabin, and
served as the caretaker for the main area while arrangements
were made with the county.

Since the buildings were deemed unsafe for occupancy, but
no repairs could be made to them until the sewage and water
systems were completed, Hartley applied to the county for
permission to consider Harbin as a construction site, with a
maximum of 32 people living on it and working on the repairs.
The county agreed to the proposal for one year. Hartley hired
local contractor Larry Nardi to install two septic tanks and
begin repairs to the water system, while he continued to try to
sell his house in Kensington.

The Hartley family moved up to Harbin in June of 1973,
nearly 14 months after the sale had been completed. They
purchased a double-wide mobile home, which they placed by
the entrance to the property. The structure served a dual
purpose—it provided a home for the Hartleys and was also
situated so that the occupants could monitor and have some
control over who came onto the land. Once he was living on

In the very early days of the Harbin community, a lot of people came and went, and
few records were kept. Nearly twenty years later, first names are all that are
remembered in some cases; full names are used when available.

property and could keep an eye on what was going on, Bob put
ads in the Berkeley Barb and other Bay Area underground
papers, soliciting community members.

Hot Springs in the country. Very rustic and unfinished. $30 per
month rent, or work exchange, 1 to Wl hours per day.

He had expected to be inundated with people who wanted
to live in community, but made do with the scant handful of
people who answered the ads, and did much of the physical
labor himself in the first months that he lived there. The first
residents were faced with the monumental task of cleaning
foot-deep piles of trash, broken glass and paper out of their
rooms before they could even put a mattress dowi>. The next
person found a clean, but bare room, with plastic over the open
windows. There was no functional kitchen; people cooked on
hot plates and washed their dishes behind the pools, in a
bathtub filled with hot spring water.

The first project after the completion of the septic system
was making Fern livable. A couple named David and Louellen
were responsible for installing most of the windows in the
building; Bob remembers making trips to the Bay Area and
returning with the back seat of his car full of window glass.
Work was progressing, but everything was very slow. There
was very little cash available, and not enough people to do the
enormous amount of work that needed to be done.

A 1973 mimeographed letter, sent to those who had
answered the advertisements, described the ideal behind the
work:

The philosophy of the place is to have a community that builds
itself, centered on a magnificent property rather than an
ideology, with a minimum of controls to avoid the pitfalls of so
many other communities...freeloaders and crashers or...an
ideology that is more important than the individual. These do
not exist at Harbin, as members are free to spend most of their
time on their own needs and creativity. Most of us are interested
in growing.
I certainly am.—Bob.
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THE IDEALS WERE IN PLACE, BUT THERE WAS VERY LITTLE

community feeling, just a handful of workers, many of whom
were only looking for a cheap and rural place to live and kick
back. A few organized groups from the Bay Area inquired
about coming up and sharing the land, making improvements
as they worked on their own, autonomous projects. Bob was
enthusiastic about the idea of Harbin being a center for a variety
of different "New Age" groups; the Health Department was not.
Each time an application was made for a specific project, the
officials countered with a list of repairs that must be completed
first. The lists seemed to be endless.

Frustrated and discouraged by the battle between dream
and bureaucracy, Bob decided to take a trip through Nevada,
Arizona and New Mexico, to see if those wide open spaces also
had wide open regulations. He traveled through the region
looking for a site where a community could develop
organically, at its own pace and with its own ethic. While he
was in New Mexico he learned that Green Valley (the school he
had financed in Florida) was in trouble and went there to try
and straighten things out.

Green Valley had begun as an alternative school, and had
gradually become a center for disturbed children and juvenile
delinquents, with 60 staff members and 120 students. It had
been successful as a treatment center, but a series of unfortunate
incidents had put it into a bad financial position. Bob stayed in
Florida as Executive Director of the school for five months,
hoping to bring it around again financially, and perhaps merge
his own community-oriented energies with its existing
structures. But he and the staff of the school had very different
goals, and his wife hated being there,4 so he left it for the staff to
run alone. It closed three months later.

Bob Hartley returned to Lake County in May of 1974
chastened by his experiences and determined to put all his
energy into making a community at Harbin work. Things had

He and his wife had been gradually growing apart, mostly over differences in lifestyle.
It was an amicable parting; she returned to San Francisco, and they were divorced soon
after.

not gone well in his absence. The workers had the attitude that
while the owner was on property they would work, but could
relax while he was away, so very little had been done in five
months. And there had been a fire.

The three-story Capitol Hotel overlooking the baths had
been built by Richard Williams in the 1870s; in the 1930s Newt
Booth had replaced it with what he called the "Main Annex."
By the 1970s it was one of the few structures on property that
was in decent shape, and its 40 rooms had housed a lot of the
people living at Harbin. In March of 1974, a fire began in one of
the rooms and quickly spread throughout the building. By the
time the blaze was extinguished, over two-thirds of the Capitol
was in ruins. The rubble was gradually cleared away, and a
new roof was put on the now one-story building, renamed
"Redwood." Decking was put on top of the roof, providing a
sunbathing area next to the pools.

The Harbin Springs "community" was limping along, but
Hartley was disappointed in the level of interaction and
commitment among
people who lived there.
In the Bay Area, he had
enjoyed a wide circle of
friends—people inter-
ested in Gestalt therapy,
and in the "New Age."
The situation at Harbin
attracted a lot of loners,
drop-outs and people
who had rejected society
and wanted to get away
from it. Along with some
sincere counter- culture
seekers, there were a lot
of people with "anti"
energy, and much of it
focused on him as the
landlord and owner of
the property. Bob Hartley (Ishvara), late 1970s
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When he returned from Florida, he attempted to eliminate
some of that energy by getting together with the people who
were serious about making a life at Harbin, to form a group that
would join him in making decisions about the community and
its direction.

He later commented:

I didn't want to organize Harbin myself. I didn't want to do it as
my personal thing, and I didn't want to have to be the person
running around and making all the decisions.

In the fall of 1974 he sat down with a handful of other
people—among them his new girlfriend, Elohym Heart, and
builder Rod Johnson—and said, in essence:

I'm tired of being the owner. I think it's time we decided what
we want to do. Who are we? What do we believe? What's going
to be the foundation of what we're going to do?

The group agreed that they were aligned with the growing
New Age movement, and that they wanted to base the
community's philosophical and social structure around its
principles. They then struggled with the difficult task of
defining what they meant by "New Age."

• *

THE NEW AGE MOVEMENT IS A DESCENDENT OF BOTH THE '60S
counterculture and a long tradition of metaphysical thought in
America. These very separate and widely divergent movements
came together in the early 1970s to create a force that had never
existed before, one based equally in science and spirituality.

Early protestant settlers in North America had battled
fiercely to rid their society of any supernatural or occult beliefs,
replacing spirits with a stern, patriarchal God. In the early 19th
century, God was joined (and frequently opposed) by another
strong force — science—which attempted to replace
superstitions with observable phenomena and facts. But by
mid-century, several separate movements arose to examine the
nature of those things which were beyond science and
forbidden (or whitewashed) by western religion.

Emanuel Swedenborg and his followers championed the
primacy of an invisible, spiritual realm; Franz Mesmer
introduced a method for inducing trances and altered frames of
mind that many used to access "the other world." Henry
Thoreau and Ralph Waldo Emerson, enthused by an early
English translation of the Hindu scripture, Bhagavad Gita,
advocated its religious precepts (combined with American
values of individualism and personal responsibility) to form
what they called Transcendentalism.

Many of the more radical thinkers of the 19th century were
drawn to these ideas, out of which evolved such strong
metaphysical movements as Spiritualism (which synthesized
these earlier schools of thought with the added fillip of
communicating with the dead while in trance) and Madame
Blavatsky's Theosophical Society. The latter was responsible
for a renewed interest in astrology, and was instrumental in
introducing both Hindu and Buddhist texts and precepts to
America.

Theosophy, Spiritualism and their innumerable offshoots
were extremely popular in the early 20th century; a number of
experimental communities were founded based on their
principles, some with hundreds of members. But they were
definitely "on the fringe," and looked at with distaste by both
organized religion and science. The development of the science
of psychology with its interest in mapping the "inner territories"
of the mind, provided a great deal of intellectual support for the
studying of the unseen; the goals of study and the terms used
were, of course, quite different.

Psychology, especially the disciplines of psychic research
and parapsychology, began to legitimize metaphysical thought
by divesting it of its mysterious, supernatural and occult
trappings. The Third Force or humanistic psychology of Fritz
Perls, Abraham Maslow and others and the transpersonal
psychology of the followers of Carl Jung provided a positive,
scientific approach to what had previously been considered
only matters of faith. They separated many "spiritual" practices
such as yoga and meditation from their purely religious
contexts, and lent scientific respectability to discussions of
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consciousness, creativity and the changes that often
accompanied such practices.

The second "parent" of the New Age was the counterculture
movement, which had its roots in the LSD research of the '50s
and '60s, with its curious juxtaposition of God and chemicals.
Hundreds of thousands of young people dropped out of
mainstream society, searching for new answers and a new way
to live. For many of them, including Harbinger University
participants, the way to enlightenment was communal living
and drugs. Drugs may have opened the doors to the
exploration of consciousness, but people quickly discovered
that they were not a long term solution, and they too turned to
Eastern religion, meditation, yoga, hypnosis and other methods
of exploration.

Scientists, seers and hippies were asking very different
questions, but the answers were coming up the same; the
common ground among them was what would come to be
called the New Age.

THE SMALL GROUP THAT MET IN THE FALL OF 1974 TO DETERMINE
the future of Harbin examined their own experiences and
conceptions of the New Age. They agreed that areas such as
astrology might be part of the New Age, but were peripheral
and did not define it. They found that they agreed that there
were three basic elements which had never existed in their
present forms: Universal Spirituality, the Human Potential
movement, and the holistic, natural movement.

For them, Universal Spirituality meant recognizing the
fundamental truths inherent in all religions, whether Christian,
Hindu, Buddhist or Native American. They accepted the idea
that there is a unity of spirit, within which all people are one
with each other, the environment and life itself. Spiritual
practices, no matter what their origin, would be accepted at
Harbin Springs as a part of daily life, and each individual's
conception of their own spiritual path would be welcome, as
long as it didn't interfere with anyone else's.

They also embraced the principles of humanistic psychology
and the Human Potential movement, which included: open,

honest communication; individual growth; spontaneous and
loving expressions of emotions and an emphasis on genuine
relationships. Their dream for Harbin Springs was to create an
atmosphere of love and trust for all who lived there.

Holistic, natural living was the third element of the New
Age, a unification of body, mind and spirit in an atmosphere of
health and healing. Harbin had always been a place for healing,
and was a simple, rural setting; part of getting back to nature
for most of its residents involved a healthy, primarily
vegetarian diet and an emphasis on sound ecology, from
organic gardening to recycling. They believed in respecting the
health of the individual, of the land, and of the planet.

A common thread ran through each of these three elements
of the New Age—growth, health, love, respect—that the group
resolved would be the basis of their community and their
religion—Heart Consciousness.

We identify ourselves so completely with this new point of view
that we call it a religion, and ourselves a Church. For what is
religion but one's deepest identification and its conscious
outward manifestation?...Heart Consciousness religion probably
speaks in different words to different people; it is best to be
gentle in defining it.

After months of discussion, they established Heart
Consciousness Church (HCC), and incorporated it in February
of 1975 as a non-profit religious organization. The Articles of
Incorporation filed with the State of California stated that:

The purpose of Heart Consciousness Church is to teach spiritual
life and how it can be realized by individuals, manifested to
others and made learnable by example, without this process
requiring group conformity or adherence to a single teacher,
method or creed.

Robert Hartley then sold Harbin Hot Springs to the new
Church for ten dollars, and relinquished his role as its owner.

Heart Consciousness Church's first Board of Directors
included Elohym Heart, Mick Zippert and Jo Ellen Burch; Bob
was not included. At the time of the sale, he also donated two
buildings to it, worth close to half a million dollars. The sale of
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was not included. At the time of the sale, he also donated two
buildings to it, worth close to half a million dollars. The sale of



(485)

the property and the donation was a potential conflict of
interest if he, as a board member, had to do business with
himself as the owner, and he chose not to be an official of the
Church in its beginning stages.

The formation of HCC provided a conceptual framework
and a focus for the energy of the fledgling community. One of
the first projects to happen at Harbin under its auspices was the
Village School, which offered a semester program of classes on
ecology, psychology and religion for college age students. Peter
Clark and his friend Judy had established their own non-profit
corporation, and were instrumental in setting up the school
program. As a school, it was a failure; no students signed up.
But it brought the group together, trying to create something
new, and that helped coalesce the feeling of community.

Peter and Judy also began offering workshops to people
outside Harbin, holding the groups in the Stonefront building
(the only usable structure) and charging $4 per person for the
weekend. Harbin began to advertise itself as a workshop center
for alternative seminars, which provided a small source of
income for the new Church. In the summer of 1975, the Holistic
Health Retreat was held at Harbin, with some leading names in
Bay Area alternative culture, including the Berkeley Women's
Health Collective. The event attracted over 500 people.

HARBIN WAS A PRIVATE CENTER, BUT A FEW PEOPLE CONTINUED
to come up to use the baths, many of them knowing about the
place from the Harbinger University era. In the days when the
community's identity was still being created, visitors were not
particularly encouraged in Harbin's literature.

Sunday is our regular visiting day...it is our community work
day as well, and we find people get to know each other quickest
and best by working together. We do not have a red carpet out
for visitors as we are just too busy and too many people want to
visit. You should write or phone before coming so we will know
to expect you; with such an attractive place and Hot Baths, we
have to be distant with strangers or we would have them all over
us, and if you are not expected, you are a stranger.

Visitors who had made arrangements to come up were
expected to work and contribute what they could. No
admission was charged, but there was a donations box up by
the door of the Warm Pool building. The average donation
turned out to be about fifteen cents. When the Church was
established, the Board of Directors decided to have a regular
one dollar admission fee for each visitor using the baths, good
for a day visit or for overnight camping.

Collecting the fee was hit or miss. Visitors were directed to
a box at the front of the trailer near the entrance, where they
were supposed to pay their dollar and sign their name on a list.
Sometime in the afternoon, Bob would take the list up to the
pools and ask people their names, checking them off as he
found them. Naturally a lot of people had just sneaked in, and
many of them complained (loudly) that the water was God's
miracle, that the Earth belonged to no one, and refused to pay.

One of the Board members, Dennis Trager, decided it would
be more efficient (and less disruptive) to collect the fee in the
parking lot, and tell people that the fee was three dollars,

The Warm Pool, late 1970s
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reasoning that if there was going to be that much hassle, it
might as well be three dollars as one. To everyone's surprise,
most visitors gladly paid the extra money; the complaint level
stayed about the same.

The building which housed the Warm and Hot Pools, built
by Newt Booth and company some 60 years earlier, was not
part icularly stable. The planning depar tment had
recommended that it be demolished, but nature saved the
community the trouble. Early in 1975, an unusually heavy
snowfall caused the roof of the structure to collapse, sending
concrete and timbers into the water and denting the railing on
the right side of the Warm Pool. A construction crew cleared
the rubble out of the water and eventually cut the remains of
the walls away cleanly.

The walls of the building and the pool itself had been
covered with small tiles, many of which fell off during the
collapse. The remaining back wall was, for a few years, a
colorful, random outdoor mosaic. Replacing the roof and walls
was discussed, but after a few weeks of bathing in warm water
under the stars, open to the wind and the scent of the pines,
everyone agreed that they really liked it better without a roof.
It remains an open-air Warm Pool to this day.

AFTER THE FORMATION OF HCC, THE REQUIREMENT FOR BEING A
resident member of the Harbin community and its church was
established as a donation of 15 hours of work per week; a few
individuals were allowed to donate $75 per month in lieu of
working. A notable exception was Michael Colton, who was a
licensed contractor and was paid five dollars an hour for his
skilled work in construction and remodeling. Under his
direction the Stonefront kitchen was remodeled and brought up
to code, and bathrooms were installed in that building and in
the lower level of the building adjacent to Fern and the baths.

Conditions slowly improved at Harbin Springs, and more
people came to join the Church and its community, many of
them hearing about the center from workshop participants and
word-of-mouth. Terry Reedy, his friend Chandra, Mort Reiber,

Mary Rivera and a man named Larry all arrived in 1976, and all
would have a strong impact on the new Church and its future.

HCC was (and is) a non-dogmatic church; its members all
shared a belief in some facet of its three-part vision of the New
Age, and beyond that were free to pursue their own spiritual
paths and goals. In the first three years of Bob's ownership,
before the formation of HCC, there was almost no structure or
organization at Harbin; about 25 people lived there, but little
was accomplished as a group. HCC had created a kind of
common identity, but it also gave a few residents something
concrete to rebel against.

When the Church was formed, the decision-making role had
passed from Bob as the individual owner to the Board of
Directors of the Church. As a corporation, the Church had
General Members, who belonged to the Church but had no
legal say in its administration, and Voting Members, who had
the power to elect or replace the Board.

A small group of residents who arrived in 1976 complained
that the structure of the Church was elitist; they decided that all
residents of Harbin should be Voting Members, and that the
Church and the community should be run as a democracy.
They declared that, as members of the Church, they were
entitled to vote for their own Board of Directors, and with that
voted themselves into power. Under the Church's corporate
structure, their act had no legal validity, but this seemed
irrelevant to them.

The legitimate Board of Directors (which included Bob by
this time) had a long-range plan for Harbin to become a true
spiritual center, dedicated to bringing the New Age into being
by providing a space for teaching its precepts to anyone who
shared in that vision. The "new board" was not interested in
future visions; they wanted Harbin Springs to continue just the
way it was—a small community making repairs to their
buildings, growing vegetables, and raising their families away
from the strictures of "society." They were quite content with
their lifestyle, and saw no need to change it.

A schism developed between the leaders of the Church and
the dissidents. Innumerable meetings were held to discuss the
issues, some held in a spirit of harmony and compromise,
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others in an atmosphere of shouting and blame. Finally, in
September of 1976, Mark Simms, Mort, Mary and Larry
declared that they would no longer support the Church and its
administration, and refused to contribute the $50 per month
that was the residency requirement at that time.

After a few months of attempting negotiations, the HCC
Board authorized Bob to begin eviction proceedings against the
rent-strikers in early 1977. It took over five months for the
matter to come to trial in the Middletown Justice Court; in the
meantime, life at Harbin amounted to a civil war. About a
quarter of the 30-person community sided with the
rent-strikers, and an equal number with the HCC Board. The
rest of the community was unwilling to jeopardize friendships
with people who had taken one side or the other, and remained
uncommitted, though most of them hoped the rent strike would
succeed.

As eviction proceedings dragged on, active attacks against
the Church accelerated. Job sites were vandalized, and
rent-strikers began disrupting weekend workshops, telling the
participants to pay the four dollar fee to them, not to Bob. One
weekend group came up to find that the Warm Pool had been
drained, and would not be filled unless payment was made to
the strikers. The Holistic Health Retreat held another event at
Harbin, but a lot of their participants withdrew when
disruptions made it impossible to continue. Bob called the local
sheriff from time to time when it appeared the situation was out
of control, but the officers informed him and the strikers (who
claimed it was Bob who was in the wrong) that it was a civil
matter and outside their jurisdiction.

New people coming into the community were quickly
approached by the rent strikers and told that if they joined the
cause, they could live at Harbin virtually for free; Bob had to
put locks on the doors of unoccupied rooms to prevent
squatters from taking them over. At one point he met with the
leaders of the strike to try and make some sort of compromise,
and offered to expand the Voting Members of HCC to include
two of them. Believing he had an ulterior motive, they turned
him down.

296

Bob Hartley, understandably, felt lonely and betrayed
during the rent strike. He had donated or loaned a large
portion of his assets to the Church, but at almost every meeting
he was shouted at and insulted. Encounters with many of his
fellow community members were hostile and unpleasant, and
he again looked outside Harbin for people who shared his
dream of community living.

He made contact with a group called the Utopians, who had
their own community in San Francisco called Kerista Village.
Bob was impressed by what they had done—they had a small,
but very well-organized community—and encouraged because
they seemed to share his vision. He was continually looking for
other groups to come and share Harbin as a teaching center
(especially since the community at Harbin was floundering),
and the Utopians were equally open to alliances with
like-minded groups and were impressed by Bob's goals and the
beauty of Harbin's land.

Beginning in early 1977, the Utopians held monthly
workshops at Harbin, attracting people from the Bay Area.
They also got involved in facilitating Harbin community

Front cover of
Kerista Village's
Utopian Eyes,

Spring 1977,
showing Harbin's

Warm Pool,
and its mosaic walls.
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meetings, using their interpersonal processes to try and foster
communication between the rent strikers and those aligned
with the HCC board. Several members of HCC joined the
Utopian organization, and about 20 Keristans became members
of HCC, including two who moved up to Harbin as full-time
residents.

The alliance bolstered both organizations—the Utopians
had a place outside the city to hold their workshops, and in
return contributed to Harbin's economy and produced its first
brochure. But many people in the community were less than
pleased with the Utopians' attitude toward Harbin; they felt the
group was trying to take over Harbin and turn it into a rural
Kerista Village.

The idea was not so far-fetched. The Spring 1977 issue of
their newsletter— Utopian Eyes—featured a drawing of Harbin's
Warm Pool on the cover, with the headline: "New School of
Utopian Psychology at Harbin Hot Springs." It was terrific
publicity for Harbin as a New Age center, except for the fact
that the Utopians' text repeatedly referred to Harbin as "our
first permanent rural base."

Harbin community members felt the Utopians were
convinced that theirs was the one true message and were too
dogmatic. Those allied with the rent strikers felt that Bob was
selling them out to his new allies. They began disrupting the
Utopians' workshops and making them unwelcome. The
workshops were discontinued and, although there continued to
be an HCC-Utopian alliance for some years, the dream of a
jointly-sponsored center at Harbin gradually faded away.

Beginning in 1976, Bob had felt moved to find a more
disciplined spiritual practice; he found Gestalt therapy less
satisfying, possibly because of his separation from other
practitioners. He and Elohym became involved with a teacher
called Baba Hari Dass, but the practices they learned seemed
too mild to Bob. His next spiritual encounter was with his
housemates, Chandra and Terry.

Terry Reedy was a disciple of a man named Charles Berner,
a yogi who had been given the spiritual name Yogeshwar Muni;
Terry had taught a few Enlightenment Intensives at Harbin
based on Yogeshwar's teaching. The form of meditation

Yogeshwar taught was almost exactly what Bob had discovered
as part of his Gestalt Therapy work. It was taught as "surrender
meditation," and was the basis of Kundalini Yoga, something
Bob had always wanted to explore. Introduced by Terry, Bob
met Yogeshwar and was soon initiated into Kundalini Yoga. It
was a practice that would (almost literally) consume him for the
next ten years.

As Bob drew deeper and deeper into his Yoga, sometimes
meditating as much as twelve hours a day, he seemed
withdrawn from the community. His attraction to the
meditation, combined with the difficulties of the rent strike
fight, contributed to his isolation—an isolation that he says gave
him the strength to continue the struggle.

Some residents were afraid that since Bob was so involved
in his Yoga, he might turn Harbin into an ashram and give it to
Yogeshwar. Again, there was some basis for their fears, but
they misunderstood Bob's motive and his vision of what
Harbin could be.

I fight hard to maintain structure, not because of a personal
desire for power, but because if any one group came to control
Harbin Springs or the Church, then the way would be closed to
other groups that want to make use of what we have to offer.
This is my one lifetime creative project. Whatever else I do, I will
not sabotage it.

While he had no intention of turning Harbin into an ashram,
in July of 1977, he did renounce his old identity. From that time
on he was known by the spiritual name that Yogeshwar Muni
had given him—Ishvara.

TWO MONTHS LATER THE COURT DECIDED IN FAVOR OF THE
original HCC Board of Directors, and (a year after the strike had
begun) the four rent strikers were evicted.

CALIFORNIA HAS HAD MORE EXPERIMENTAL COMMUNITIES FORM
within its borders than any other state in the union, beginning
as far back as the 1870s and continuing into the present. They
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have all been basically one of two types, religious or secular,
and their successes and failures due largely to their
philosophical structure.

Religious communities are based on a commonly-held belief
system and generally have a single, charismatic leader. They
usually operate in an atmosphere of unquestioning obedience,
with little individual expression or personal freedom. They are,
more often than not, run efficiently and successfully, gradually
disintegrating at the death (or defection) of the leader.

Secular communities, on the other hand, base themselves on
social ideals such as brotherhood or socialism, and most hold at
their center the belief that all members have equal freedom to
act and speak as they please. A majority of secular
communities have been short-lived because of this unbridled
freedom. As was the case at Harbinger University, those with
the loudest voices are able to take control, and dissent and
confusion reign until the community dissolves in the chaos
brought on by a lack of organization.

Harbin Hot Springs had a unique amalgam of the two types
of government—although it was religiously-based, there was
no one religion or one leader to pay allegiance to, and
individual endeavors were allowed to thrive. But the freedom
of expression that caused the downfall of so many secular
communities was tempered by the existence of the Church.
Ishvara had carefully structured HCC to prevent the loudest
voices from taking over, allowing for individuality, but not
rebellion or chaos. He had created, in many ways, the best of
both worlds. Because of its unique mix, the community was
able to weather its first real crisis and not only survive, but
move forward.

Most communities were too coercive. I didn't want to live in an
"everybody" community—everybody cooks one day, everybody
sweeps one day, everybody does this, everybody does that. I
think division of labor is important. Some people like to cook,
others like to build. I think people live most fruitfully in an
atmosphere of responsibility and freedom.

Ishvara had assumed that once the leaders of the rent strike
were gone, most of the dissension would also disappear, which

proved to be the case. There was more harmony in the
community, but still very little sense of direction. The majority
of people who came to live at Harbin still weren't as concerned
about the long range goal of building a community and a
spiritual center as they were in just enjoying a rural lifestyle.
They were willing to work for a while, to help fix the place up
and contribute their fair share to the community, but had no
real commitment to Harbin or to the Church. Ishvara recounts:

People would come in with tremendous energy to do some
cottage industry, and they would have the energy to remodel,
but not the energy to follow through on successfully getting the
business started. They would leave a couple of months later and
we would be left with the mess. There wasn't much consistency,
in the work or in the population.

After six years of struggling to make Harbin the community
he had dreamed of, Ishvara was finally joined by someone
equally dedicated to the ideal of communal living. When Roger
Windsor walked through the gate in 1978, fresh from training in
Boston, his own dream was to live in a community that
practiced macrobiotics.5 He saw that his practice and Ishvara's
vision were compatible, and set his considerable skills and
energies towards making Harbin a place where both could
prosper.

Ishvara had been doing all the administrative, legal and
financial work, along with any other tasks that no one else
would handle. When Roger came, he took over some of those
duties—collecting fees, monitoring the entrance, answering the
phones, and coordinating workshops. In a very short period of
time he became Harbin's first General Manager, and was a
strong force behind organizing the community.

To his relief, Ishvara finally had someone he could depend
on enough to relinquish his unwanted role as the primary
authority figure, leaving him free to concentrate more

Macrobiotics is a dietary philosophy that originated in Japan. Some of its tenets include
a balanced intake of yin and yang food energies, a reliance on seasonal foods, and a
grain-centered, vegetarian diet.
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completely on his spiritual practice. Because of the rigors of his
Yoga, his energy for functioning in the community was greatly
reduced; he had moved out of the trailer into a circular hut on
the hillside above, and spent most of his time in meditation.

Under Roger's leadership, Harbin's inner structure began to
function more smoothly; its outer structures were still in need
of great repair. The Fern and Stonefront buildings had been
remodeled to meet the county's standards for use, but the
renovation of Redwood had never been completed after the fire,
and Walnut and Azalea were in just slightly better condition
than the people of Harbinger University had left them.

A few months after Roger arrived, a contractor and
merchant seaman named Ray Testman moved to Harbin, and
started a five-year program of construction that would
transform the former resort into a prominent New Age retreat
center. He quickly gathered a construction crew—Alton,
Bernie, Sage and others—and created a bathroom in the
Meadow area to make it legal for use as a campground.

His first big project was remodeling Walnut and parts of
Azalea so they were fit for occupancy. He and his team
repaired walls, roofs and floors, rewired the electrical system,
tore out most of the unusable original plumbing, put glass in
the windows, and brought the buildings up to code. Once that
was done, some residents moved into the remodeled Walnut
building and, for the first time since Abend and Blum's
ownership, rooms in Fern were available for guests. When he
finished Walnut, Ray began the remodeling of Redwood for use
as additional guest rooms.

Ishvara had initially thought that Harbin Springs would be
supported through resident contributions, augmented by
income from workshops such as massage, folk dance, weekend
encounters and Stan Dale's pioneering "Loving Relationships."
Rates for workshops were $10 per person for the weekend, or
$20 if meals were included; meals for workshops were
vegetarian and "without coffee."

With the availability of Fern, he and Roger began to
examine the possibility of guest income as a contribution to the
Church. Rates for day visits to the baths stayed at three dollars,
with overnight camping at five dollars or a two-hour work

donation. The new guest rooms were made available at a
higher rate, and visitors paid a small amount of annual dues to
become members of the Church. Although overnight guests
were now welcome, Harbin Springs was definitely not on its
way to becoming a public resort again; it was opening its
spiritual center to non-resident members of HCC, who were
expected to agree with its basic philosophy. A 1978 brochure
noted:

Visitors should respect the holiness of the land and natural
waters by being quiet, not smoking or leaving trash, not drinking
near the baths, leaving dogs at home and so forth.

Amenities for visitors were virtually non-existent; hotel
rooms had no beds, just foam mattresses on the floor, and
guests were expected to provide their own food, towels and
bedding. While campers could logically be expected to bring
their own sleeping bags, recently-arrived resident Chris
Wippert felt that those who paid the extra money for a room
should at least be entitled to a bottom sheet on their mattress.
She took the initiative to go out and buy some linens for the
beds in Fern and organized its cleaning and upkeep, creating a
position for herself as the first manager of Housekeeping.

As accommodations and overall quality improved, Harbin
Springs started to prosper. Before 1978, any construction or

Harbin
residents in
front of
Azalea,
during
remodeling,
late 1970s.
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repair, the mortgage, and most of the operating expenses, had
been financed by over a million dollars in donations and loans
from Ishvara to HCC. Resident contributions and workshop
income offset these expenses, but came nowhere near covering
them. In 1976, the annual income from workshops and visitors
was about $9000; the annual total for 1978 had risen to over
$66,000.

By mid-1978, living accommodations for residents had also
been improved by Ray and Roger's diligent work, and the
residency requirement was established as 30 hours of work per
month plus a donation of $60 to the Church in return for living
space. People who were curious about becoming residents
were sent a letter detailing what was expected:

Only highly dedicated persons willing to become deeply
involved in our Church program are now accepted as residents.
Our work effort is: improving workshop and visitors' facilities,
general beautification and maintenance, construction, teaching,
spiritual leadership and administration...There is much sharing
in decision-making, with final power in the Board of Directors of
the Church corporation owning the land.

The community remained at about 30 people, but a greater
percentage of the population was now willing to take on some
of the responsibilities of management. The HCC board
(Ishvara, Elohym, Rod Johnson and Roger) established a
sub-committee for the "involvement of non-officers and
non-directors in the active running of Harbin Hot Springs
operations." For a while the committee—called The Servants of
the Dream—replaced such early attempts at community
government as The Committee of Five, the Committee of Eight
and The Vision Committee. Harbin began to operate under the
philosophy "government for all, by the responsible."

WHILE THE SERVANTS OF THE DREAM HANDLED DECISIONS ON
most of the day-to-day matters—housing, work reports,
meetings, workshops, cottage industries, maintenance—the
HCC Board was looking ahead to the future of Harbin as a
locus for other centers to be developed. Ishvara had been in

contact with Ken Keyes, au tho r of Handbook to Higher
Consciousness, whose organization had a 150-acre site in
Kentucky called "Cornucopia." Keyes was planning to develop
a West Coast center, and negotiations were underway for a
32-acre parcel of Harbin land to be leased to his group as a
training center.

The "Living Love Center" was to be a model ecological
complex of circular huts—dormitories, meeting rooms, storage
buildings and a large dining hall—clustered on the hillside
across the creek from the Main Area at Harbin. Keyes' center
would be both residential and a short-term training site for
those interested in the principles he had developed in his book.

The project was big enough to warrant write-ups in the Lake
County and Santa Rosa papers, and Keyes addressed a meeting
of a Middletown boosters association, explaining his plans for
an open, loving environment just outside their town.
Unfortunately, there was a lot of resistance from people in the
county; letters were written to the papers and to county
government protesting the development of any such center in
the Middletown area.

Some of the objections had nothing to do with Keyes or his
center, bu t wi th ironically bad t iming. The p l ann ing
commission hearings on his proposal for a Living Love Center
came just one month after the massacre at Jim Jones' People's
Temple in Guyana. Several local families had lost relatives at
Jonestown, and were unwilling to have anything to do with
what sounded like another cult.

Reluctance to approve a development at Harbin Springs
may also have had a little to do with recent, very local events.
After the rent strike had been ended in the fall of 1977, a
handful of residents led by Al Svanoe left the Village area and
moved up the mountain to the farthest corner of HCC-owned
land, about two miles from the Main Area. They built three
houses in that remote location and formed their own
mini-cornrnunity with eight or nine members. (Al built the
Gulch House, Jim Strider built the tiny Doll House, and Swann
Hover built a hut that would eventually be remodeled into
Arnell's, later called Aerie.) They gradually severed any ties
between the "upper property" and HCC's community on the
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"lower property," other than paying rent to the Church.6

Unbeknownst to anyone in the administration, they had also
resumed an old cottage industry—growing marijuana and
psychedelic mushrooms.7

Marijuana use was still common at Harbin, and there had
been rumors of a major pot garden in the hills, but Ishvara
knew nothing definite until one Saturday morning in October of
1978. A member of the Sheriffs department came on property
and asked Ishvara for permission to search for illegal plants;
permission was quickly granted, as the Church wanted to make
it clear it had nothing to hide.

To Ishvara's surprise, a friend of Al's, who was living in the
Magic Inn just below Stonefront, saw the authorities and fired
three shots into the air to warn his buddies. Fifteen patrol cars
took off up the rutted dirt road that led to the outlying land.
Most of the people who lived on the upper property got away
before the sheriff arrived, but two women were found hiding
behind bushes and arrested.

GRASS GREW TALL AT HOT SPRINGS
A search of approximately 1100 acres of the Harbin Springs

area outside of Middletown by Lake County Sheriffs officers
resulted in seizure of 413 marijuana plants with heights of 2 to 14
feet. The 1300 pounds of "grass" was taken on October 7 at 9:00
am from the property of the Heart Consciousness Church.

The Board of Directors immediately wrote a letter to the
Lake County Bee, informing them that none of the growers in
the isolated area were members of the Church, which did not
advocate drug use or support illegal activity of any kind. Two

The building of the hut slowed renovations in the Main Area somewhat; Swarm had
stripped the windows and a lot of other materials out of Walnut and Azalea,
disregarding any longer-range plans for those buildings.

One of the societal strictures that early Harbin residents were happiest to be isolated
from was the illegality of marijuana smoking, which was as widespread at Harbin as it
was in the rest of the counterculture in the mid-70s. It's estimated that in the early
years, perhaps as much as 90% of the population of Harbin smoked marijuana
recreationally, and there had been a few pot gardens cultivated in the Village area
from time to time.

weeks later the paper printed a retraction ("Marijuana Growers
Not Church Members") but the publicity had its effect on local
opinions about Harbin, which were already somewhat
negative.

(When Ishvara first bought Harbin, and especially after it
was sold to the Church, relationships with Middletown
residents were strained. The debacle of Harbinger University
was still quite fresh in their minds, and they saw little
difference between Heart Consciousness Church and the
Frontiers of Science. A few local ministers even warned their
congregations against associating with any of the people "out
there" in the early years. As time went on, relations between
the two communities went from guarded to civil to friendly.
Harbin residents patronized local restaurants and stores, and
gradually people in town realized that this new group was, on
the whole, responsible and sincere, and quite different from the
Harbinger University hippies.)

Ken Keyes became frustrated and discouraged by the
county's response to his proposed center, and decided against
the Harbin site. Relations between the two organizations
continued to be friendly, and Keyes held several month-long
training workshops in Stonefront before eventually establishing
his own center in Oregon.

THE CREATION OF COMMITTEES LIKE THE SERVANTS OF THE
dream and the reorganization of day-to-day government gave
Ishvara more time to study Hindu scripture, and to work on
some creative projects of his own, including work on a
manuscript that would put his dream into words. He called it
Living the Future.

Living the Future not only described HCC and its underlying
philosophy, but expanded the vision to include what the
Church and Harbin could eventually become. Ishvara examined
the current society's ways of dealing with problems such as the
environment, housing, unemployment, education and care of
the elderly, and contrasted them with what could be
accomplished in the same areas using New Age principles.
Positing the idea of the Harbin community as the first stage in
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the development of a network, he outlined plans for a second
stage of offspring communities and educational institutions that
would be geographically separate from Harbin, but still within
the organization of HCC.

The third stage in his long range plan was the creation of a
New Age University and alternative economic cycle in which
businesses would provide money for facilities where teachers
could offer courses to students who would, in turn, provide
labor for the businesses. As part of this cycle, New Age
teaching centers and experimental communities could be
funded to allow for the expansion and evolution of workshops
and programs offered at Harbin and other centers.

A tremendous potential exists at Harbin Springs to develop
innovative ideas which will help solve some of the problems of
society....We are presently at work building the physical facilities
in which to try some of the experiments mentioned, and others
still to be conceived.

Innovation and experimentation were not always
well-received. Perhaps the most misunderstood aspect of life at
Harbin was that its retreat center and community had been
"clothing optional" from the beginning. In the bath area and
most other places on property (except the county-owned road),
guests and residents could choose to be naked if they wanted.

Bob Hartley's original "wish list" had included no close
neighbors so that nudity wouldn't be a problem. He believed
that being naked was an important part of a free and open
community because it created an atmosphere of honesty and
openness, and fostered spiritual growth as ingrained cultural
values were transcended. Many people in the county
(erroneously) began referring to Harbin as "that nudist colony,"
and often equated nakedness with sex.8

Clothing optional areas are often confused with nudist camps or naturist gatherings.
Nudists tend to band together, in private camps or resorts, for the express purpose of
being naked (which is usually required). Naturists are those who fight for the right to
be nude in public recreation areas (beaches, etc.), and who make a political statement of
nudity.

Within the framework of the holistic movement, nudity is
seen as a natural state, as healthy as vegetarian dinners and
100% cotton clothing; it is felt that the openness and honesty
that comes from being naked encourages much more respect
and communication than it does titillation.

Because Harbin was designed to be clothing optional, not
nudist, those who chose to wear bathing suits in the pools were
as free to do so as those who chose to bathe naked. Extending
the principles of Heart Consciousness, it was a matter of
personal responsibility and freedom—neither clothing nor
nudity was required.

Allowing people to do what they want where it does not disturb
others is what we believe in. "Clothing optional" fits this belief
while requiring clothes does not. There is no pressure one way
or the other. We simply do what we do.

This laissez-faire attitude attracted a wide variety of people,
many of them skilled workers who wanted to try a change in
lifestyle. The last of the people living on the "upper property"
had left by the fall of 1979, and Ray Testman and his wife
moved up the mountain to the hut that Swann had built, which
was little more than an extended shack with a great view of the
valley. Ray remodeled the structure completely, creating a
serene and private place for his family to live as he began a
series of huge construction projects.

Ray and his crew spent 1979 and 1980 in the broad meadow
north of the Main Area. Within a stone's throw of the place
where the Lake Miwok had their fall encampment, the crew
built a workshop center that was private and away from the
center of activity. The Meadow Building was a light, airy,
natural wood structure with a private bedroom for the
workshop leader, a large kitchen and dining area and a main
room, all surrounding a central atrium.9 The space was perfect
for almost any type of interactive workshop—from encounter
groups to folk dance to massage intensives. Except for a few

9 The main room and the atrium were later merged into one large space with skylights.
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huts and garden sheds, it was the first completely new structure
that had been built at Harbin since the 1940s.

When renovation was concentrated on Mainside, it had
made sense to have a tool and supply room close by, and two
rooms on the bottom floor of Azalea (now Azalea Kitchen) had
been allocated for that use. The area served as a tool room,
wood shop and mechanics shop; construction equipment and
pick-up trucks were parked on the lawn in front of the building.
As construction moved to outlying parts of the property, the
location of the tool room became less convenient. Guests
walking from the office up to the baths or to Fern also found
that the equipment and supplies detracted from the otherwise
serene atmosphere of Mainside.

In 1981 the Pole Barn was built on a site just across the creek
from the Village. It provided dry and secure storage for tools
and equipment and ample space for lumber and construction
vehicles. Part of the Pole Barn was set aside as an Auto Shop
for the repair and maintenance of Church vehicles. In an
interview some years later, Ray Testman described the
construction:

We decided we were going to build this barn, so we went around
and gathered up all the materials that were lying around and we
ordered this and that and we got a permit from the county...and
we sat down and expressed a plan in the dirt and measured the
lumber and basically built it so we could use up all the lumber
that was around. We gathered that up and just started building,
and that's what we had.

IN THE EARLY '80S THERE WEREN'T AS MANY MOMENTOUS EVENTS
as there had been in the first days of the community, but rather
a continual flow of people arriving and a gradual increase in the
quality of both residents and their work.

Most attempts to change society begin with people. This
experiment starts with structure. There is no one here who was
here the first five years, but the structure is evolving. The people
from those days are gone, and yet there is no basic change in the
structure; there has been evolution and development.

One of the problems in the evolution of Harbin as a viable
community and center was continuity; the population was
always in flux. Although it had increased from an average of 30
people to about 45, the turnover in population some years was
nearly 70%—new people arrived each month as a few residents
moved on to other parts of their lives. By 1980, only a handful
of current residents had been living at Harbin during the rent
strike; unaware of the political or social events that had
preceded their arrival, each group of new residents tried,
metaphorically, to reinvent the wheel.

In order to give new people some guidance and a sense of
continuity in their first months as Harbin residents, a system of
sponsoring was initiated. The members of the first Sponsors'
Committee—Rod, Ray, Elohym, Alton, Sage, Claude and
Ishvara—were all experienced community members willing to
serve as mentors for newcomers. Six weeks of trial membership
in the community was required before obtaining sponsors,
which had to be accomplished in the following two weeks, or
the person was asked to leave the community.

A person's Sponsors answered any questions about Harbin
and how it was organized, mediated for the new resident in
case of disputes with other residents or the administration and
served as advocates in decision-making processes. Many of the
Sponsors also served on the Board of Directors or one of its
committees, and obtaining sponsorship gave new people the
chance to voice their opinions on community policies in a direct
way. Sponsors were also able to insure that residents were
aware of existing policies and, if necessary, to see that they were
enforced.

Harbin's "government" had been evolving since the
formation of HCC. Changes in residency donations, housing
policies and work requirements occurred quite frequently;
under this trial and error method, some policies were
abandoned quickly because they simply weren't efficient or
effective, while others were adopted and used until they
became obsolete. As facilities and management improved,
community structures stabilized. By 1981 a Resident Handbook
explaining all aspects of community life at Harbin was drafted
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and given to newcomers on their arrival, thus avoiding a great
deal of confusion.

In the midst of his administrative duties, Roger Windsor
found the time to invite a macrobiotic chef to Harbin and
establish a community dining room in the lower part of
Stonefront. Residents had the option of exchanging work hours
for meals (at a rate of 7 meals for 5 hours of work), or cooking
for themselves. The cabins in the Village each had private
kitchens, and small communal kitchens were built in Fern,
Walnut and Azalea. Shared kitchen space was strictly
vegetarian, in deference to some people's strong feelings about
eating meat; private kitchens had no restrictions.10

Many communities share common meals; Harbin was an
exception. Although community dinners were held in
Stonefront on a regular basis, eating in a group, like most other
activities in the community, was a matter of individual choice.
When he began the community at Harbin, one of Ishvara's core
beliefs was in the freedom of individuals to maintain their own
spiritual practices which, he felt, extended to eating.

In most communities, everyone eats together. But what should
we eat? Macrobiotics? Raw foods? Vegetarian? Meat? Kosher?
The best way for people of different beliefs to live together in
harmony is for people to have the freedom to do their own
cooking.

Besides offering macrobiotic cuisine in the dining hall,
Roger also gave workshops on the principles and techniques of
the diet, and by 1981 had achieved his dream of a macrobiotic
center. A number of students had been attracted to Harbin, and
with their help he had built a house on the hillside about half a
mile above the Village (on the site where, a hundred years
earlier, Claudius Mottier had built his cabin and vineyards).
Roger lived and taught at the house (now the Mountain Lodge),
which he called the East-West Macrobiotic Center.

10 Azalea kitchen would later become a private, shared, non-vegetarian kitchen, with
membership decided by consensus. Walnut kitchen (which eventually permitted the
preparation of fish and chicken) was remodeled into guest rooms in the fall of 1990.

It was the first independent center to exist under the
umbrella of HCC, but it was not the last; plans were underway
for a number of New Age centers on Harbin land. Beginning in
1980, plans were made for a Spiritual Emergency Network
facility called Aurora House to be built in connection with the
Esalen Institute.

ESALEN HAD BEEN FOUNDED IN 1961 BY MICHAEL MURPHY AND
Richard Price, and gained an international reputation as a
seminar and workshop center and as the birthplace of the
Human Potential movement. Programs given by such seminal
figures as Fritz Perls, Alan Watts/Abraham Maslow and Ida
Rolf attracted thousands of people—and a lot of media
attention—to the former hot springs resort on the Big Sur coast.
In the late 60s, Dick Price had gotten involved with the work
that Stanislav Grof and others were doing with schizophrenic
patients. They were investigating the idea of "divine madness,"
using as a model the idea that what had been thought of as
mental break-downs were actually spiritual break-throughs,
processes that the human mind went through in order to access
other states of consciousness—a process they called "spiritual
emergence."

Dick Price wanted to establish a center where schizophrenic
patients could be led through their own processes with love
and support, rather than being suppressed with drugs. For a
variety of reasons, it wasn't feasible to build such a center at
Esalen itself, and he was looking for other locations close to the
Bay Area where a pilot program could be set up. Harbin fit the
bill nicely.

An anonymous donor gave Price $10,000 to help establish
Aurora House at Harbin, and a double-wide trailer was
purchased to house the staff, initially a psychiatrist and a
director for the program. Two structures were built—one 12 by
12 feet, the other 16 by 16 feet—to serve as therapy rooms. The
buildings were leased from HCC, and Esalen began publicizing
the project internationally. Jane Hawes, a co-founder of the
Spiritual Emergency Network in San Francisco, moved up to
Harbin as the project's director, working with David
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Purseglove, a resident who had been instrumental in organizing
the project.

Initial construction costs were paid by Harbin; income to
cover rent and other operating costs was to come from the fees
paid by patients who were to be referred to the center by area
hospitals, psychiatrists and the Spiritual Emergency Network
itself. But no referrals were ever made. Part of the problem
was that hospitals required the facility to be licensed before
they would send patients, and the licensing process was
time-consuming and costly. Jane Hawes and Ishvara
brainstormed for several months and communicated with Dick
Price to see what could be done about the situation from
Esalen's end, but nothing happened. Aurora House was
furnished and ready to operate, but there were no clients.

It became obvious that there wasn't enough money to keep
the project going long enough to get licensing and develop a
sufficient number of referrals. In April of 1982, the project was
abandoned.

AURORA HAD BEEN BUILT ON PART OF THE 32-ACRE PARCEL THAT
Ken Keyes considered leasing back in 1978. As part of the
groundwork for the Living Love Center, county approval had
been obtained for the development of that area. When Keyes'
plans fell through, HCC decided to use the county's approval to
its advantage. The Board made its own plans for the
development of an additional conference facility and a 20-room
hotel on the site, which would be adjacent to (and possibly used
in conjunction with) Aurora House.

Harbin's resident population had grown to nearly 60, and
housing facilities on Mainside were near capacity. The Board
had considered using Aurora's buildings as additional
workshop space, but decided that they were more valuable as
resident housing. The never-used therapy buildings were
turned into residential and dormitory spaces and the trailer,
with its kitchen and dining areas, became the nucleus for the
housing cluster.

Workshops had become a vital part of the church economy,
and both the Meadow Buildine and Stonefront were in use

more weekends than not. A number of larger groups who had
inquired about holding their trainings and seminars at Harbin
had to be turned down because of the lack of adequate
workshop space.11

Ray Testman spent two or three months of each year at sea,
working as a ship's engineer. When he returned in April of
1982, he and a large construction crew set about building the
largest structure Harbin had seen in decades. Connected to
Mainside by a footbridge, by the time it was finished the
Conference Center had a 40 by 65-foot meeting room, large
enough to hold a group of 400 people on folding chairs
(although most groups preferred pillows on the carpeted floor).
The finished building contained a spacious bathroom, shower
and dressing room, a catering kitchen, and a wide deck and
terraced patio that extended the workshop environment into
the wooded creek area. A few years later, two small hot pools
would be added, creating an entirely self-contained and private
space for larger workshops; an ambitious undertaking and an
unprecedented achievement for such a small community.

During the planning stage of the Conference Center project
a lot of new equipment and materials were purchased, which
led to an expansion of the Pole Barn. The space above the Auto
Shop was developed into a carpentry department—the Cabinet
Shop—by Ron Berger. Berger was an experienced woodworker,
and convinced the Board that it would be more economical to
manufacture the interior trim for the Conference Center than to
buy it, as they had done with the Meadow Building. He
assembled a group of men—Peter Cumminsky, David "the
Savage" Richardson, Robert Clark, Taliq Adams—and taught
them to be quality woodworkers. They made all the trim for the
interior of the Conference Center and designed and
manufactured most of the windows and doors.

11 A few groups were discouraged for other reasons. When the Hell's Angels approached
Roger about holding a convention at Harbin, he gave them the pertinent information,
but stressed the Church's no-alcohol policy for workshops; the group decided against
Harbin as a site.
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The Cabinet Shop came together as a working unit in a way
few other departments at Harbin had done. They functioned as
a cooperative, sharing decisions on design, guidelines for work
in the shop, and who came to work on the team. They got an
order for three beds for Fern, to replace the mattresses on the
floor, and eventually designed and built all the beds in Fern and
Redwood (and later most in Walnut and Azalea), along with
dressers, wardrobes and tables. Their skills and camaraderie
grew with each project, and the men of the Cabinet Shop
developed a reputation for professionalism—a rare quality at
Harbin, with its basically temporary and amateur workforce.
Taliq recalled:

You could order something and get it done well and get it done
on time, and we were very proud of that. We could deliver on
time, we had a reputation to uphold, we loved wood, we loved
our work and loved each other, and it was a good, good thing to
be doing.

The dining area in Stonefront was being remodeled and
expanded around the same time. Standard aluminum-frame
windows had been planned for the room, but Ron and David
Savage decided that would detract from the rest of the
woodwork, and designed larger, natural wood windows that
opened up the restaurant area to the view of the garden and the
surrounding hills. They went on to make all the tables as well,
transforming the community dining room into the Cafe
Spontanee.

The Cafe opened on Memorial Day of 1982, serving three
primarily vegetarian meals a day (with occasional fish or
chicken), under the capable and creative management of Robert
Sousa and Lynley Lawrence—collectively known as "R 'n' L"
("Arnell").12 The couple had arrived late in 1980 and spent their
first Harbin winter with a simmering pot of soup on the stove
and a steady stream of visitors. They expanded their culinary

12 R 'n' L were a colorful couple. Lynley was a ballerina and Robert had worked as a
director on The Dick Van Dyke Show and later on The Lucy Show. As the story goes, he
had been fired by Lucille Ball because he was drunk; actually, he had taken LSD.

efforts into making brownies and cookies for the Office Store,
catering some workshops, and selling cookies and juices by the
swimming pool in the summer of 1981. When Ray moved back
into the Village, they moved up the mountain to his former
house, which was there after known as Arnell's.

Their restaurant effort was open to both residents and
guests; its pleasant setting and ever-changing menu soon made
it a central focus for social life on Mainside and perhaps the
most highly visible and successful "cottage industry" in the
community.13

THE FACILITIES AND THE RESIDENT POPULATION WERE IN A KIND
of parallel evolutionary cycle—as more skilled and dependable
people came to Harbin they improved its physical facilities and
its management, attracting residents with higher standards of
living, who then continued to improve the center and its
community. Roger Windsor commented on the evolution of his
neighbors:

When I first got here, many of the people who were here were,
frankly, crazy. Really crazy people. I'm talking about people
with guns, people who would eat worms. I wouldn't apply the
word crazy to people who are here now [1984], but they're
definitely unusual and tend to be different from the people
"outside."

Harbin was (and is) a community of individualists, some
talented, some dedicated and responsible, some just different,
but all people who wanted to live something beyond the
ordinary American lifestyle. As the caliber of new residents
rose, the arrival of one talented individual had less of a
dramatic impact on the community as a whole than it would
have had in the early years, but still almost everything that

13 They ran the restaurant until 1986, at which point the Church took over the
management. It was managed by a number of different people in the community
until 1989, when it became an independent operation.
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happened at Harbin happened because one individual took the
initiative to try something that hadn't been done before.

The basic structure of the community allowed for individual
freedom of choice in work situations, and encouraged
independent enterprises, which created an opportunity that
didn't exist in many places: if your idea fit in with what the
community needed at that moment, the money was made
available to go ahead and do it.

The quality and diversity of the resident community was
further reflected in changes in the guest population. Ishvara
had long been hoping that Harbin would become an important
New Age center, but for the first decade its facilities had been
too limited—and much too rustic—to support the kind of
growth that entailed. In the mid-80s, with the new conference
buildings, a restaurant and increasingly more attractive guest
rooms, Harbin's popularity as a retreat and workshop center
grew dramatically. In five years income from non-residents
jumped from $66,000 (in 1978) to almost $400,000 by 1983.

Guests, workshop leaders and students came from all over
the United States and Europe, and participated in a wide
assortment of programs. Unlike most spiritual centers, Harbin
represented no one school of thought, and offered its visitors an
eclectic sampling from traditional and innovative spiritual and
psychological disciplines.

The idea is that any given individual or group has a particular
slant or interest, and their approach to the New Age is colored by
that slant. Harbin Springs is like a university that represents a
whole array of activities and fields of knowledge, not just the
department of biology. It is a large, porous entity for dynamic
small units to fit themselves into.

One of the dynamic units that fit itself into Harbin was the
Niyama School of Massage, founded by bodyworker Phil
Lutrell. The school offered classes in a variety of bodywork
techniques, including Swedish and Esalen style massage and
Japanese Shiatsu. Massage practitioners from all over northern
California trained at the school, and many resident students
found opportunities to practice what they had learned; massage
services were increasingly in demand by Harbin guests.

Harbin's reputation as a health resort had declined in the
'50s and '60s as the emphasis shifted from the "health" to the
"resort." As the New Age movement spread, it brought a
renewed emphasis on holistic, natural living, and health was
once again a prominent factor in Harbin's popularity. The
baths had always been its strongest single draw, but over the
years claims for their medicinal and curative powers had given
way to highlighting their recreational use. Visitors in the 1980s
didn't come to "take the waters" in the same sense that their
1880 counterparts had, but they were much more conscious of
the benefits of the natural mineral baths than the generations in
between had been.

Health wasn't a separate activity, it was an integral part of
life at Harbin, which advertised itself as "a center for growth
and healing." Along with the waters, contemporary visitors
were attracted by the natural environment, the lack of stress,
the vegetarian diet and overall atmosphere of healthy living
that Harbin offered.

We provide a serene and beautiful place for New Age teachers to
share their vision. We also open our environment to visitors to
get away from the pressures of the modern world in our healing
country setting. And finally, we are creating a living center in
which our family, our resident membership, can live with the
beauty of nature, work together to serve our dream, grow closer
to each other and otherwise reap the benefits the community has
to offer.

The free Health Treatment program was one of the more
tangible benefits of residency. By 1983 there were 13 people in
the community (out of a total population of about 60) who
practiced some form of healing work, primarily massage. Each
resident who fulfilled the work requirement (at that time, 24
hours per week) was eligible to receive two sessions per month
free of charge. For this service to their fellow community
members, the healers were given three-hour work credits for
each session given. Guest rates for sessions from those healers
who chose to offer them to the public were $25 and up for a
one-hour massage.
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The popularity of massage, along with an ever-increasing
number of visitors "who had heard of Harbin and came to enjoy
its facilities, made it necessary to enlarge and remodel the
inadequate dressing rooms next to Fern. Current guests who
have been visiting Harbin since the early '80s describe the old
building as "funky"—small curtained-off showers and toilets in
a dark and run-down building. The structure had been built by
Newt Booth in the early 1920s, and once housed the nurse's
office and barber shop; it was gutted and completely redone in
the winter of 1984-85.

New bathrooms with both indoor and outdoor showers
were installed in the lower portion, along with storage cubicles
and other amenities for bathers. The upstairs had been
renovated into a large, skylit kitchen with communal cooking
and food storage, and a dining area whose huge windows
overlooked the whole pool complex.14 Fern Kitchen was
available for guests who chose to provide their own meals
rather than eat in one of the restaurants15 and for residents who
didn't have other kitchen space. It quickly became a hang-out
for late night discussions and impromptu potlucks and fostered
a friendly, relaxed atmosphere where people could meet, and
residents and guests could mingle.

The mix of residents and guests was another factor in
Harbin's popularity; people who visited but who didn't choose
to live and work in the community still felt like they were part
of an extended family, with an open invitation to come back
anytime.

UNFORTUNATELY, HARBIN'S FACILITIES ALSO ATTRACTED
uninvited guests; trespassers had been a problem since Ishvara
bought the property. Under most of the previous owners, local

14 Current construction manager Neil Murphy describes the remodeling as "A neat piece
of construction legerdemain. The kitchen was done first, resting on concrete piers, and
was finished in the summer of 1984; the dressing rooms below were done the following
winter."

15 The tiny Magic Inn had opened on weekend nights, offering macrobiotic dinners.

residents had visited the springs at no charge, coming up for
dinner, cocktails or a bath, and sometimes just to visit. When
the Church took over the property, business from a local
clientele dropped off almost completely. Middletown residents
were welcome, but required to pay the standard fee; most chose
not to visit.

A handful of others felt they were entitled to use the baths
for free if they wanted, frequently coming to that decision about
2:00 am when the bar in town closed. Every once in a while a
pick-up truck full of young men, throwing beer cans and
shouting, would circle the Gazebo, or someone would report
that there was drinking and rowdy behavior going on in the
pools in the middle of the night.

An all-night Security patrol had been formed by Stacey
Moore in 1983, and he was able to deter most intruders (calling
the sheriff on the rare occasions when the situation got out of
hand), but their visits still shattered Harbin's peaceful
atmosphere, at least for a while.

The community put up with these infrequent intrusions for
over ten years; there were people in the community itself that
were occasionally drunk and disorderly. But as Harbin became
more civilized, the people who became residents no longer
exhibited or tolerated that kind of behavior. Many community
meetings were held to discuss the idea of putting a gatehouse at
the entrance to the property, where the roads to Mainside and
to the Village forked.

While almost everyone agreed that the trespassing had to be
controlled, many were against the idea of putting a "guard" at
the entrance. Security finally prevailed, and the Reception
Center was built by Pete Fairclough, both to keep out unwanted
visitors and to welcome guests to Harbin at any time of the day
or night.

The Gate took a lot of pressure off the people in the Office,
which had also grown more complex, handling guest
reservations, resident work reports, health treatment forms and
other paperwork. Roger was tired of managing the Office after
five years, and moved on to other projects. He was replaced by
NorVal Bhendra, a former legal secretary, who quickly
established new, streamlined office procedures, including a
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personnel department (to handle the details of resident arrivals
and departures from the community) and accounts payable
department. She ran the office with a firm, no-nonsense
approach.

A few people who had enjoyed the funky, laid-back
atmosphere of Harbin complained that it was getting too
bureaucratic, but with a resident population of close to 100,
more than 150 workshops a year booked into three different
facilities and thousands of guest visiting annually, it had
become a rather complex organization.

Decisions about small projects and routine maintenance
tasks (What furniture do we need for Fern 13? Which rooms
need to be cleaned? Who's working the midnight gate shift?)
were made by the people actually doing the work, supervised
by working managers. By 1984, "Harbin" consisted of more
than 15 departments, overseen by seven managers, handling
every aspect of the resident community and the operation of the
retreat center: administration, office, reception, housekeeping,
landscaping, garden, maintenance, construction, auto shop,
security, pools, cabinet shop, community food store, restaurant,
workshops and healing staff.

Questions of policy and community-wide issues were
decided by the Sponsors Committee and the Board of Directors
at their regular meetings. It was a well-organized structure, but
far from an ordinary bureaucracy. The members of the Board
meditated together in a spiritual circle that met each week, in
addition to their regular business meetings. This rapport made
it possible for the group to make all decisions by consensus.
Ishvara had stepped away from the day-to-day operations of
the center, concentrating his efforts on long-term financial and
legal matters.

One of those matters came about because of the efficiency
and productivity of the Cabinet Shop. A lot of the major
remodeling had been completed by 1934, and the men in the
shop, who were by that time proficient woodworkers, were
turning out beautiful pieces of furniture, and wanted to expand
their enterprise to include customers outside Harbin. The
problem was that HCC, as a non-profit corporation, couldn't
legally engage in business.

m

A separate membership organization—the Religious Order
of Heart Consciousness (ROHC)—was established in order to
provide a structure for the Cabinet Shop and other large-scale
cottage industries to operate within. Residents could join the
ROHC partnership or not, as they chose. Benefits such as free
health treatments and guest pass privileges were transferred to
the ROHC membership, offsetting the minor liability that the
individual's share in the partnership was taxable income.

The market for hand-crafted furniture turned out to be
disappointingly small, but ROHC eventually took over many
other functions at Harbin, including resident's pay, becoming
the labor contractor providing the workforce for the
HCC-owned retreat center.

ALTHOUGH HARBIN'S WORKSHOP FACILITIES WERE BOOKED
nearly every weekend, workshop publicity was somewhat
haphazard. Individual workshop leaders advertised their own
programs, but there was no central listing, no catalog of
offerings. Roger Windsor had completed the building of North
Star, a dormitory for his macrobiotic students, and decided to
devote his efforts to improving public relations about the
workshops, concerts and seminars being offered at Harbin.

He had assisted Bob Capell with a bi-monthly newsletter,
The Harbin Hot Springs News (which kept residents informed of
opportunities for classes or bodywork), but he wanted to reach
the guest population too.16 Late in 1984, he started a 16-page
magazine, the Harbin Hot Springs Experience, which was
primarily a workshop catalog, updated quarterly, with some
articles about teachers and healers whose classes or services
were available, and ads urging other workshop leaders to
consider Harbin's facilities.

16 The News ran for twelve issues in 1984 and 1985. In October of 1987, another resident
"newspaper"—The Harbinger—was begun as a weekly forum for news, events, notices,
ads and other items of interest to the community. Edited by the author, it is still in
circulation as of January, 1991.
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An early issue of The Experience featured an interview with
Peter Caddy, founder of the Findhorn Community in Scotland,
who had visited Harbin that winter. Findhorn was
internationally known, and was perhaps the premier
community in the New Age movement (with Esalen being the
top teaching center), and Caddy's favorable comments about
Harbin's own community were a definite boost for the
Northern California center.

The next issue profiled Charlie Thorn, a Karuk medicine
man and elder who traveled around the country leading sweat
lodges and purification rituals. Although almost every spiritual
discipline was represented at Harbin (Buddhists, Hindus,
Christians, Rajneesh followers), Native American religion—the
Red Path—had an especially large number of adherents, who
brought some of the old traditions back.17

The first people who lived at "Harbin" regarded the land as
sacred, especially the hot springs themselves. With the
European colonization of Indian territories, most of that respect
for the sanctity of the land had disappeared. But the New Age
movement, with its emphasis on both spirituality and ecology,
fostered a new respect for the earth and its creatures, and a new
awareness of the existence of powerful spiritual places.

The "power spots" at Harbin were places on the land where
many perceived spiritual energy to be strong.18 Some of the
places that were regarded as sacred by the members of HCC
had also been revered by the shamans of the Lake
Miwok—Indian Rock, the Grandmother's Circle and, of course,
the baths themselves. But other spots had come to be held

17 Although the land was originally in Lake Miwok territory, what is referred to here is
not the religion of any one tribe, but the values of the "universal spirituality" of the
Native American world. Medicine men and women from many tribes—Cherokee,
Lakota Sioux, Karuk and others—have come to Harbin to share the rituals of their own
people with others who have come to visit Harbin's sacred land.

18 The seven primary power spots are: the hot springs; the top of Mt. Harbin; the South
Ridge (especially the Medicine Wheel of rocks naturally found there); Indian Rock; the
Great Rock Mountaintop in Boggs Mountain State Forest (just beyond the Harbin
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sacred not for their "ancestral" energy but for the spiritual
power that Harbin residents had found was present. They were
places for dreaming, for meditating, for reaching "between the
worlds." According to Ishvara and others, a network of seven
primary power spots formed a protective ring around the
property, with the Fire Circle in the Meadow at its center.

In order to assure protection for the spiritual aspects of the
land, a non-profit corporation—The Holy Lands Preservation
Trust—was formed. Many of the 16 trustees were Native
American teachers who supported the efforts of the community
at Harbin to preserve and honor the land. Not since the Lake
Miwok had fished the creek and gathered acorns in the
meadow had a group occupied the land and revered it. After
more than a century and a half of secularity, Harbin and its
healing waters were once again treated as sacred land.

The Church had operated Harbin since 1975, with the
intention of creating a space for individuals and groups who
identified with its founding philosophy to pursue their own
spiritual practices. But Heart Consciousness Church itself had
no formal rituals or ceremonies. In 1985, Suzanne McMillan
LaRosa and her husband Sunny came to Harbin and began
leading ceremonies honoring the full moon and the changes of
the seasons. Full Moon ceremonies with chanting and musical
instruments often took place at the Fire Circle in the Meadow or
in the Warm Pool; two weddings also took place in the candlelit
pool, with hundreds of people, decked with flowers, dancing in
the warm water. Suzanne also held spiritual gatherings on
Sunday mornings, eclectic mixes of rituals from all cultures,
circles in which participants shared their own beliefs and
feelings.19 (In 1987 a Cherokee elder called Grandpa Roberts
would move to Harbin and serve as the charismatic leader of

19 In October of 1990, Charlie Thorn (Red Hawk) moved to Harbin to lead gatherings and
sweats, and serve in the same capacity as Grandpa Roberts. In his newsletter, Medicine
Song, he said: "I have been spiritually chosen to be at Harbin Hot Springs...a place
where Indian people used to do many things. I find it's through communication with
the Spirit here that it is very comfortable, where many people can come to visit such a
sacred place and many sacred sites. It's a special retreat place."
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these gatherings, and as the medicine-man-in-residence, until
his death in August of 1988.)

Until Grandpa Roberts began holding them on the lawn, the
gatherings were held in the recently-constructed Theatre. A
room on the bottom floor of Azalea had been used as a
community TV room, but as the resident population grew it
became too small. Rooms in the lower level of the old cocktail
lounge building had been used as storage spaces for electrical
supplies and the odds and ends used by the maintenance crew
in repair work. The supplies were relocated to a small tool
room in the basement of the building, with the surplus going to
the Pole Barn (and, when it was completed in 1986, to the
Warehouse next door to the barn).

The former storage spaces were remodeled into one large,
multi-level room; carpeted tiers covered with pillows were used
for seating, with a large TV (later replaced with a VCR,
projection unit and 10-foot screen) at the bottom of the room.
The Theatre was open each evening until midnight for the
viewing entertainment of guests and residents. A dubbing
studio with a reel-to-reel tape recorder, a cassette deck,
turntables and other audio equipment was built at the same
time, and an audio library was created for residents' use.

The comfort and efficiency of Harbin's rural environment
was discreetly enhanced with modern technology in other areas
around the same time. Two small home computers had been
purchased for bookkeeping use and, under the direction of
Libby Hillman, the automation of routine office tasks was
expanded to a complete computer system, which would
ultimately be used to handle hotel reservations as well.

Libby had worked with Roger Windsor on The Experience as
a production assistant, typing most of its third issue and
providing her editing and graphics skills for the next. When
Roger left Harbin in 1985, Libby took over the management of
workshops and public relations. She redesigned the magazine,
got rid of the typewriter it had been produced on and renamed
it the Harbin Hot Springs Quarterly.

The first issues of the Quarterly were written on a word
processor in the office. The files were taken to the typesetter in
Santa Rosa (about an hour away); the galleys were taken back to

Harbin (with another round trip for any mistakes or changes)
and pasted up under the art direction of Nita Miescke. This
process was not only tedious, but costly, so Libby developed a
proposal to the Board, recommending that the Church invest in
a desktop publishing system of its own. The new system gave
all of Harbin's literature a much more professional look, and its
capabilities were extended to book production.

Becoming a book publisher, it was felt, was the next step in
firmly establishing Harbin as a prominent New Age center, and
enabling the Church to reach out to a much greater audience
than those who were able to visit the property in person. The
first volumes produced were for outside clients, but in 1986
Harold Dull (who had purchased the Massage School from Phil
Lutrell) finished the manuscript of his book on bodywork, and
asked the new enterprise to produce it. Harold had studied
Shiatsu techniques in Japan, and had developed them into a
new form of bodywork—water shiatsu or "Watsu"—which was
given in the Warm Pool. It was a unique system, and one that
was integrally related to Harbin and its facilities.

Bodywork Tantra was Harbin Springs Publishing's first title;
distribution was almost entirely mail order, with the bulk of the
publicity done by Harold himself, in his classes and through the
Quarterly. In the next four years, the publishing arm of Harbin
would expand into its own separate office in Middletown, with
a growing list of titles, including the New Age Community
Guidebook and Harbin Hot Springs: Healing Waters, Sacred
Land. Harbin's books are distributed in bookstores nationwide,
and are considered to be one of its most important resources for
the future.

The hot springs have always been its most important
natural resource, its most popular "attraction," and have given it
a unique identity. The springs themselves had changed little
over the centuries, but in the mid-80s the pool area looked very
different than it had in Newt Booth's day.

The swimming pool had been refinished and repainted, the
deck over Redwood had been built, and extensive landscaping
had been done. In the years between 1985 and 1987, more
modern additions to the pool area were made. Care of the
pools had been a top priority in the community since its
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inception, and maintenance
duties—regular scrubbing
and frequent draining—were
shared by many residents
over the years. With large
numbers of people using the
pools 24 hours a day, seven
days a week, cleanliness was
of prime importance. Most
public pools used chlorine to
purify their water and
control algae and bacteria
growth, but Harbin was
unwilling to tamper with the
natural mineral content of
the hot spring water by
introducing any chemicals.
Exhaustive research was
done to find a healthier and
non-toxic way of keeping the
water pure; it was found that
a system using ultra-violet lights and hydrogen peroxide
controlled organic matter without causing any smell or
irritation to the bathers' eyes or skin.20

A soundproof pumphouse was built into the hillside and
the filtration system for the Warm Pool was installed. The
results were so good—crystal clear water with a reduction in
maintenance—that the system was later expanded to filter the
cold swimming pool.

Two new pools were also developed—one constructed and
one discovered. Behind the Hot Pool building there had been,
in times gone by, a small plunge filled with cold spring water.

The Hot Pool, late 1980s

20 The water passes through the U-V chamber, where the ultra-violet light neutralizes any
organisms and turns the peroxide into its component water and oxygen. The particles
are oxidized by this reaction, and all organic and non-organic matter is strained
through a series of filters. The purified water is recirculated, a cycle that is completed
six times a day.

The pool had been filled in with dirt and boarded over. In 1984,
Hank Snavely removed the board and excavated the three-foot
deep concrete pool; cold spring water was again piped into the
pool to create an icy plunge.

The Warm Pool was (and is) a meditative spot where
conversation, if any, is conducted in a whisper. Children find
it difficult to whisper in a swimming pool, even a warm one,
and both residents and guests who came into the pool to relax
in its serene atmosphere had found the presence of a lot of
children to be distracting. So, in the summer of 1987, a new
children's pool was constructed next to the L-shaped plunge.21

The new pool was built in the shape of a heart, and was slightly
warmer and much shallower than the Warm Pool.

AFTER WALNUT AND AZALEA WERE RENOVATED, BEGINNING IN
1978, they became home to Harbin residents who lived in the
former hotel rooms. Each small room was decorated and
furnished to suit its occupant's personality and needs—some
were austere, almost monastic; some had cozy couches and
chairs; some had massage tables; some had TVs and stereos.
The atmosphere in the buildings was not unlike a college
dormitory, with residents just walking down the porch to go
visit each other, any time, day or night, or hanging out on the
porch, talking and laughing as the sun disappeared behind the
hills.

The number of visitors to Harbin grew each year, and rooms
in Fern and Redwood were booked almost continuously.
Beginning in the mid-80s, when a resident moved out of
Walnut, the vacated room was remodeled—recarpeted, painted
and furnished—and rented as a guest room. Incoming
residents were offered spaces in other living areas, and
gradually, over a period of years, both Walnut and later Azalea

21 The L-shaped plunge had at one time been inside a white wooden building that also
contained tiny individual dressing rooms. The "shacky remains" of the structure were
torn down in 1973. For a while the plunge had been fed by overflow from the Warm
Pool, and was favored by couples "preoccupied by romance," but is now a cold plunge.
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became hotel buildings again. The renovation, remodeling and
refurnishing of guest rooms continues, as the quality of the
accommodations rises to meet the needs of the guests of the 90s.

By the late 80s, Mainside was devoted almost exclusively to
adult guests. Resident families with children were housed in
cabins in the Village, and there were frequently more guest
reservations than there were rooms available. The resident
population had grown to 120, and housing was becoming tight.
After Roger left, his house had been remodeled into a small,
private workshop building—the Mountain Lodge—and the
North Star dormitory became resident housing. Two structures
on the hill above the meadow had been built—one as Ray's
family house (Hill House) and one as Ron Berger's home (the
Pyramid House)—and eventually they too were used for
residents.

Because of a number of factors, including county
regulations and Ray's semi-retirement (and later departure), it
wasn't feasible to build immediate additional housing on
Harbin property, so the Church began buying houses in
Middletown for residents to live in, as Walnut and Azalea were
phased into use for guests.

Between 1983 and 1987, the Church acquired the Key House
(a portion of which later served as the offices for Harbin Springs
Publishing), a house on Jackson Street and one on Douglas
Street. A four-acre parcel a few miles outside of Middletown
was purchased from the Nethercott family in 1986; it included a
house and a barn that was, briefly, the site of a Harbin artists'
cooperative managed by attractive potter Julie Adams.

EXPERIMENTAL COMMUNITIES ARE OFTEN BELEAGUERED BY
government bureaucracies whose guidelines cover only what
exists, not what is possible. Harbin was no exception. In June
of 1987, HCC was informed by the U.S. Department of Labor
that the work hours for rent exchange that had been the basis
for Harbin's resident economy was not in compliance with
labor laws. Ishvara contended that, under the first amendment,
the separation of church and state, the Labor Department had
no jurisdiction over any exchange agreement between a

religious body and its members; the government, of course,
insisted that it did.

The Labor Department's information—that Harbin's
workers were being oppressed and forced to work at an
inadequate wage—had come from a disgruntled ex-resident.
The reality of life at Harbin was quite different. The resident
population had risen from about 30 in the mid-70s to more than
120 by the end of the 80s, but the "political" mix had remained
about the same. Fifteen to twenty percent of the people in the
community were "in charge," and an equal number complained
that conditions were unfair, and demanded immediate change.
The vast majority of the population lived fairly contentedly,
working at their chosen tasks to serve the guests and the
Church.

Most of the residents had joined the community to
experience a non-urban, non-competitive lifestyle, one that was
not based on material wealth, but on spiritual values. They
found that the benefits of living in community and with nature
far outweighed what was, for some, a decrease in take-home
pay—adequate, but by no means affluent.

The Labor Department was finally satisfied, and did not file
a lawsuit, and the state equivalent—the California Bureau of
Labor Standards Enforcement—had written a letter in July of
1986, stating that HCC was not subject to state labor laws. Less
than two years later, the state changed its mind, filing a lawsuit
against the Church in 1988 for violation of minimum wage
statutes. The bulk of their case was based on the Church using
what the state claimed was the wrong method of accounting to
track worker hours and pay. After months of legal paperwork
and meetings between the state's attorneys and HCC's legal
representatives, the case was finally settled out of court.

Because of government interference, Harbin policies
regarding payment for residents' work were completely
restructured in 1987; the freedom of the community to govern
its own internal economics was severely diminished, but since
then payments have been made in strict compliance with
existing laws.

The government was unwilling to grant the community the
opportunity to experiment with the possibilities of an
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alternative economic cycle, but other ideas put forth in Living
the Future began to manifest late in the 80s. When he committed
his dreams to paper in 1978, Ishvara's vision of the future of
HCC was one in which the original community would
eventually evolve into many separate centers, forming a New
Age university. Some centers would be religious retreats, some
would focus on alternative education, some would be
self-contained businesses, and some would be family-oriented
communities.

The idea was based on the premise that, after a few years'
experience in the Harbin community, there would be those who
would want to move on, and use their knowledge and skills to
start their own communities, with the help of HCC. What he
hadn't counted on was that most of the people with leadership
skills who moved to Harbin
loved it, and didn't want to move
anywhere else.

This evolution remained only
an ideal until 1988, when
negotiations between Ishvara and
rebirthing pioneer Leonard Orr
were completed for the lease of
most of Campbell Hot Springs.
The Church signed a 99-year
lease on the mountain property,
two miles outside of Sierraville,
California,22 acquiring possession
of about a third of the property
(including a 100-year old hotel in
the town) immediately, with an
agreement to occupy its main Ishvara, 1990

22 Completing an historic circle, Sierraville is about an hour's drive down Highway 49
from Camptonville, the town where Richard Williams ran a hotel before he bought
Harbin Hot Springs.

lodge and cabins in 1992. The Church's share of the land was
renamed Sierra Hot Springs and in January of 1989, Harbin
Operations Manager Carol O'Shea became the first community
leader to move on to her own center (leaving Harbin in the
capable hands of Julie Adams and Constance Mclntosh).23

HARBIN HOT SPRINGS CONTINUES TO THRIVE. IN 1990 ITS
Resident population neared 150—some living and working on
the land, some living in Middletown, others working at jobs in
local businesses but living in the New Age community. Its
conference facilities are booked for more than two hundred
workshops a year, and over 10,000 people visit annually. For
the first time in its history, revenues in a single year approached
two million dollars. But more importantly, the vision set out
when Heart Consciousness Church was formed—providing a
place for spiritual growth without conformity—has flourished.

Harbin Springs exists today because of the hopes of Richard
Williams; the tenacity of Jim and Maggie Hays, rebuilding
when their life's work was destroyed; the constancy and
business acumen of Newt and Lela Booth; and, in a way,
because of the misfortune of Don Hamrick to have a dream that
became too popular.

It has weathered many setbacks—from fire and bankruptcy
to abandonment and rebellion—but it is still thriving. It was
the first resort in this county, and is the only one, of all the old
resorts, that still welcomes guests.

Countless people have come to bathe in its waters for
hundreds, perhaps thousands of years. It has watched as
history itself unfolded through its gates: Indians, pioneers,
Victorian ladies, boxers, hunters, hippies and Heart
Consciousness.

23 Sierra Hot Springs, as this is published in 1991, is home to a tiny community of people
who are working to renovate the old hotel to provide living space for residents (and
eventually, for guests) and to develop the hot springs property itself into small
campsites and secluded pools.
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It has been almost twenty years since Bob Hartley found
himself the owner of a dilapidated former resort. In that time,
Harbin Hot Springs has evolved from a place whose only future
seemed to be certain demolition to a successful and prosperous
community and retreat center.

In this last incarnation, it has been home to more than a
thousand people, and a temporary haven for perhaps fifty times
that number. It has succeeded where other churches, other
communities, other living experiments have failed.

Why? Because of the vision of one man and his
determination to hold to it, and because of the love and skill
and dedication of the hundreds of others who shared parts of
their lives in order to build their own dreams within his.

This book contains the story of Harbin Hot Springs' past.
What about its future? It seems fitting to let Ishvara have the
last word:

I don't have any belief how things should be, because I believe
that the evolving process is much more intelligent than my ideas
are. And I believe that people will be guided to do the right
thing at the right moment.
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business idea of the year

THE REVOLUTION WILL BEGIN
WITH A TEXTBOOK

by Tom Green

I don't care who writes a nation's laws - or crafts its advanced treaties - if I can write its economics textbooks. — Paul Samuelson

If you're a business undergrad, the introductory economics course is a prerequisite - no way to avoid it if you want to get out with that
degree. Maybe you figure the course won't be all bad. After all, you'd like to understand how the economy works, how it affects your
future. Climate change is on your mind, and you know rising greenhouse gas emissions are linked to economic growth. You're also
concerned about social justice, whether free trade will lift people out of poverty or whether it's a race to the bottom. You want your
economics course to help you deal with these issues.

Scenario 1̂
Faced by over a million North American undergrads in 2007
"You'll need to memorize 1001 supply and demand curves, be able
to regurgitate stuff for the exam that you know is wrong," warns the
second-year student as you hand over your cash for his tattered text,
"It'll put you off economics for good." You brace yourself for the
worst.

Flipping through Paul Samuelson's Economics, you see that it was
first published in 1948, and you wonder how they can teach from a
text that had already celebrated half a century in print before the
new millennium rang in. Samuelson, now in his nineties, has handed
over the pen to Nordhaus, who put out the eighteenth edition.
(Even for those students whose introductory textbook isn't written
by Samuelson, there's a good chance they are pretty hard to tell

apart. Since Samuelson helped rewrite large parts of economic
theory, his textbook inspired dozens of copycats.)

Introductory microeconomic theory rests on the idea that
individuals are perfectly rational and seek to maximize their
"utility." Samuelson admits that utility is a construct that has no
basis in psychology; although he uses the terms 'consumer' and
'individual,' his model is built around a fictional character that
critics have dubbed Homo economicus. This economic man (yes,
he is male) never had a childhood, never has children, has never
depended upon a caregtver and does not have anyone he provides
care for. He only experiences well-being by consuming. He is
rational, selfish, a psychopath.

Economists must never question whether Homo economicus'
consumption actually makes him happy. They assume he isn't

"what do we mean by 'utility"? in a word, utility denotes satisfaction,
more precisely it tefers to how consumers rank different goods and
services . . , bui vui/ should definitely resist the idea ihei utility is d
osychol^gicni furrr'cn -hat run .V ohsctied or r.wsur-*'. ?dU?=i
utility is -i saenvh. , 'Ofisttuc! tftM economists usef'
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influenced fay hundreds of billions of dollars in advertising or the
purchases of his neighbors. If Homo economicus buys something, it
gives him utility; his consumer sovereignty must be respected.

Relying on Homo economicus excuses us from tackling difficult
questions about how real individuals, groups of citizens or
members of families actually seek to find happiness. The framework
within which he acts excuses us from troubling ourselves with

consuming more widgets, so that we have new wealth to tackle
climate change from burning more oil, to restore habitat damaged
by logging, to help people displaced and poisoned by mining, to
dispose of broken widgets. Welcome to the growth treadmill.

How does Samuelson square infinite economic growth with a
non-growing planet? By omitting nature, because to economists
land is a constant that doesn't affect our calculations. Ignoring the

"to avoid difficult issues of interpersonal utility comparisons, we assume
that there are 10,000 users, all identical in every respect"

the distribution of wealth, since utility comparisons between
individuals are not allowed. In other words, neoclassical
economists will say they cannot comment on whether a millionaire
or a pauper would get the most utility from a handful of coins.

Samuelson's Economics wastes few pages before
introducing us to the profession's magic wand: the word
'assume.' The typical economics professor will have
already made six implausible assumptions before
their students have digested breakfast. To use the
word is to signal that we are about to enter into a
neverland with features warped as needed to fit into an
elegant mathematical model. The next time you hear it,
ask what would change if 'assume' were replaced with 'pretend.'

The weakness for basing models on unrealistic assumptions
could be a harmless intellectual pastime, equivalent to solving
Sudoku puzzles. But these flimsy models are used by economists

biosphere makes the math easier and suggests policies that make
the corporate world happy.

Meanwhile, over in environmental studies, students discuss the
warning of the UN's Millennium Ecosystem Assessment: "Human

activity is putting such strain on the natural functions
of Earth that the ability of the planet's ecosystems to

sustain future generations can no longer be taken
for granted." And in the psychology department, an
instructor puts up a graph that shows that the average
per capita income in the developed world has doubled

in a generation, yet people are no happier. Do economists
never leave their department hallway?

Samuelson's Economics, along with the copycats found in
classrooms across North America, would be merely a waste of time
and trees if they did not have such a noxious effect on public policy.
Most students only take one or two economics courses, and while

"continuing rapid economic growth enables advanced industrial
countries to provide more of everything to their citizens - better food
and bigger homes, more resources for medical care and pollution
control, universal education for children, more resources for the
military'"

to formulate policies believed indispensable to solving society's
economic woes. These policies are then flogged to politicians and
corporate leaders. Rarely mentioned are the original assumptions
that might limit the application of these policies in the real world.

If Samuelson's book has one take-home message, it's that
societies must promote economic growth now and for all time.
With growth, we are all better off. Without growth, we cannot
afford to help the poor or to clean up the environment. We must get
richer by pumping more oil, mining more ore, chopping more trees,

research has shown that the typical student recalls few details from
these courses, they do absorb the neoclassical canon. Well-being
comes from consumption, economies must grow, free trade makes
nations wealthier, governments should let markets do their magic.
Equipped with simplistic recipes, many of these same students,
in positions of influence and power years later, will make shoddy
decisions that damage the climate, result in habitat loss, propagate
injustice, or undermine prospects for happiness.
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EVERYTHING IS IN ITS1 PLACE
By Wow SMS 2003

Everything is in its' place.

Every broken twig.

Every silvery spiders' web, every secret serpents lair.

Every drop of rain and every ray of sunlight.

Every firefly and dragonfly and fairiefly.

Every kiss and every tear.

My drag is in my bag

and my heart is in your hands

as we sing and dance, make love, romance, and love again.

As we juggle and balance

the mirth and the anquish of our lives,

everything is in its' place.

Every chant and prayer and flutter of an eyelid,

as hearts break and grow and heal,

I know everything

is in its' place.

But I can't find my drag bag!

Have you seen it?

It's pink and orange and impossible to miss

yet I can't find it anywhere...

0 well.
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It's in its' place.

Everything is in its' place.

Me and you and we and though

you are no longer here beside me

you are always with me.

And I remember everything

is in its' place.

Every drop of blood.

Every bone.

Every strand of dna.

Every angel and every soul.

Every shadowy feathered wing in flight.

I feel good in the growing light

and I am grateful for the cooler nights

as I sleep more tenderly in the softer shadows

knowing

everything is in its' place.

WoW /SMS TN /april 28 2003
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the cultural environment
by Kalle Lasn

Right now, the mightiest meme striving to catch fire
in the public imagination is the idea that we have to
take this toxic, top-down corporate cool that we've
been living in for so long, and replace it with a new
kind of non-commercial cultural currency - a new
kind of cool - one that bubbles up spontaneously
from the everyday lives of people.

To some degree, we've all been conditioned by
the consumer cool machine. From when we were
babies crawling around the TV set in our living
rooms, we've been lied to, hyped, propagandized,
br£no'ed. As teenagers, we had our brains pickled
by bogus erotic titillations, celebrity-driven
marketing ploys, mindfuck ads that undermined
-jus self-esteem. Now millions among us are
iv/peraetive, anxious, moody, depressed. For years,
[he. WHO has been warning us about the growing
epidemic of mental illnesses washing over us;
in ; sports like the The Global Burden of Disease
(iS99), doctors predicted that depression will
become rhe second most debilitating disease in the
world, right after heart disease. In many countries,
the evidence has borne this out.

Our social and political lives are also suffering
from an onslaught of systematically distorted
-rnVTiio/iion, One of the most sickening examples of
ih's :s how Exxon Mobil (the #1 corporation in the
world: ha.? used its financial might to misinform the
public on global warming. In 2005. Exxon gave $2.9
milfk -. to 39 groups in the US that deny the reality of
global /'/arming - that's in addition to the $15 million
it has bc-jri giving out to shady spokespeople since
i VJ8. i.,.,.- 'ineiy orchestrated smear campaign has
o'elayec "-r'[\zn against global warming by at least

ten years. Similar distortions of critical information
are happening right across the board, from the
way information is kept secret by corporations and
governments, to the way we have become coaxed
into overconsuming unhealthy foods, to the way we
are coerced into fighting wars.

Can we opt out of this theater of the absurd?
Restore our clarity of mind? Learn to feel again?
Sure we can. but it will take a movement to do
it - a radical new way of looking at culture. Who
generates it? Who controls the information flows?
Who creates the meaning and to what ends?

One essential part of the movement must be a
new science of the ecology of mind - a discipline
to monitor and measure what is happening in
our heads: the jolts,, the shocks, the infotoxins.
the erosion of empathy. As we develop this new
science, we will come to the realization that
infodiversity is every bit as vital to our long-term
survival on this planet as biodiversity.

Fifty years ago, a bunch of fired-up visionary
writers and documentary filmmakers shocked us
into realizing that our natural environment was
dying, and this realization launched a wave of
environmental activism that changed the world.
Now. the time has come for a generation of
culture jammers and creatives to shock us with
the realization that we are also dying mentally and
culturally, and thus to launch another movement
to change the world. As journalist Sally Kempton
once wrote it's hard to fight an enemy that has
outposts in your head. If we want to win this
battle fcr the mind, our first task will be to take
those outposts back.
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1. subvertise - take on the archetypal mind polluters and
beat them at their own game

2. uncool - deflate their billion dollar brands with uncommercials

on tv and the internet, and mindbombs right next to theirs in the

urban mindscape

3. demarket - turn the incredible power of marketing

against itself - jolt people into making life altering choices

4. shift a paradigm - grab the old school practitioners of

neoclassical economic "science" by the scruffs of their necks

and toss them out of power

5. become a meme warrior - identify the cultural macro-memes

and metamemes - the core ideas without which a sustainable

future is unthinkable - and deploy them

6. revision - on the rubble of the old media culture, build

a new one with a non-commercial heart and soul
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Pfficia/Statement

...[existential] changes of condition do not occur without disturbing
the life of society and the individual, and it is the function of rites of
passage to reduce their harmful effects. That such are regarded as
real and important is demonstrated by the occurrence of rites, in
important ceremonies among widely differing peoples, enacting death
in one condition and resurrection in another.

— Arnold Van Gennep, The Rites of Passage

The story is told of how the first settlers of our city arrived in the
Black Rock Desert. Drawing a line in the ground at the edge of the
playa, they were told that once they crossed this line, "Everything will
be different." Holding hands, they stepped across it. When present day
participants arrive at Burning Man they're met by Greeters.

Newcomers are invited to ring a bell and roll about in the dust. On the
sixth day of the event, participants encircle Burning Man to witness its destruction. Here, for the
very first time, an entire community regards itself. People do this with the reassurance that
another Man, an always slightly different Man, will rise anew. At the the end of the event,
thousands silently surround a temple dedicated to that strangest and most fearful change of all:
the loss of loved ones and our ultimate departure from the world. From first to last, Burning Man
has always been a rite of passage.

Yet a keener and more poignant meaning can attach to unique instants in the private life of every
individual: moments of crisis and frisson, as when a cri de coeur informs us that we've somehow
crossed an inner threshold and are changed. Thus moving from one state of being into an
unknown other can be frightening. This is not a facile transformation; it obliges us to face our
innermost insecurities, and it requires faith, a willingness to leap off the ladder of ordered

existence. Our theme this year invites participants to join with others
in Creating rites Of passage. The content of these rites may be as various as life itself.
Whether such performances are ludicrous or solemn, their aim is to remove us from the context
and the cares of daily life, confront us with our vital need to be, and then return us to the
fellowship of a society.
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Rites of passage may be defined as notable transitions in a person's life. These significant
transitions are celebrated through a ritual of behaviors that create meaning and interpersonal
connection in our lives. It is the celebration of rituals over time that establishes their significance
within a community. Common heterosexual rites of passage include engagements, weddings,
childbirth, and anniversaries. Homosexuals often are not granted these same rites with equal im-
portance and enthusiasm. As we come to understand the destructive and hurtful nature of fear,
shame, society's promotion of conformity (and intolerance of diversity), and the subsequent en-
couragement of homosexual silence and invisibility, it is clear that the gay and lesbian commu-
nity needs to create its own source of positive reinforcement and validation. Rites of passage
provide a way to overcome and transcend shame, homophobia, invisibility, insignificance, and
silence. They provide a source of empowerment.
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lead to Burning Man.

This year the Burning Man will
perch atop two pinnacles divided
by a chasm. His torso turned, his
limbs rotating outward, he will
seem to pivot in mid-action, as if
striding forth. Participants
ascending ladders in this
monument will inhabit a sheer slice
of nothing at its core, while high
above them Burning Man engages
in a delicate high wire act. Four
semi-pyramids with flaming
braziers will surround this
structure. These open-sided alcoves
will become performance sites,
venues for participant-created rites
of passage. Whether such events
are planned or improvised, their
meaning should be made available
to passersby. The act of pilgrimage
can also be a rite of passage, and
we invite participants to organize
processions. Envision moving
down the lamp-lined avenues that

We are living in a period of widespread fear and insecurity. We cling to what we have, but what
we've had was merely the illusion of a mortgaged future. Nothing that we see around us feels
sustainable. As one who blunders off a cliff, our legs still twiddle in the air: we haven't gained a
foothold that will see us through. Deeply-fathomed change we share with others — the kind of
change that summons up the earth to meet one's feet — becomes the only pathway forward, our
most crucial step.

As always, any work of art by anyone, regardless of our theme, is welcome at the Burning Man
event. If you are planning to create fire art or wish to install a work of art on the open playa,
please see our Art Guidelines for more information. To apply for a grant to fund the creation of
artwork for Burning Man 2011, please see our art grant guidelines.

www.Gutninatnan.com
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COMFORT & JOY's
SHARED VALUES
Comfort & Joy is an arts collective dedicated to promoting queer culture,
expression, self-actualization and community by acting as a mutual-support
society for our members, producing art installations & organizing special events,
as well as sponsoring "Faerie Finishing School." We brainstormed the following
at a Purple Circle leadership retreat in Spring 2008. Our shared values include:

* optimism
* sex positivity
* Utopian intentions: heading towards where we ought to be
* helping queers reach self actualization
* operating in a transparent way with minimal bureaucracy
* inclusive / compassionate
* community focus
* empowering / enabling
* fostering creativity / art / fabulous drag
* educating the community (e.g. workshop programming)
* service orientation (greeters, hosts, courtesy bottoms)
* supporting members (in their projects / community)
* supporting burning man culture & philosophy
* queer focus / celebrating faggotry (while welcoming others)
* novelty /uniqueness / not reproducing what already exists
* giving / gifting / culture of generosity
* personal growth in fabulosity / artistic development
* mentoring / helping people help themselves
* creating an atmosphere of liberation & exploration
* encouraging responsible participation
* sustainability / green approach to doing "pink business"
* fostering comfort (taking in orphans) & joy (tickling them)
* bridging various communities
* providing alternative places for new expression
* FABULOSITY ! ! ! !

For more information see www.playajoy.org
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FURTHER READING:
"Biological Exuberance: Animal Homosexuality and
Natural Diversity," by Bruce Bagemihl, 2000.

What might so easily have turned into a tub-thumping activist tract hitched to the
need for acceptance of homosexuality among humans is instead elevated to a hugely
inclusive, celebratory biological interpretation of the world. Bagemihl convincingly
overturns previous inviolable "truths" that scarcity and functionality are the prime
agents of biological change, and advances instead the idea that abundance and
extravagance ("biological exuberance") are just as crucial to the mosaic of life.

"Burning Man Live: 13 Years of Piss Clear, Black Rock
City's Alternative Newspaper,"
Compilation edited by Adrian Roberts, 2009.

From 1995 to 2007, the alternative newspaper Piss Clear covered the colorful
culture of Black Rock City with a cheeky, sarcastic tone that earned the paper its
reputation as the "Vice magazine of the playa." From its start as a sassy festival
survival guide, Piss Clear developed into a Burning Man reality check, chock-full of
hard-hitting articles, acerbic rants, witty commentaries, and funny lists. Along the
way, it documented in real-time the evolution of the Burning Man festival.

For a good time visit www.PissClear.org

"The Cosmic Tribe Tarot," by Stevee Postman & Eric Ganther,
1998. (www.InnerTraditions.com)

"This is a Tarot deck for the 21st century, full of imagery that is
beautiful, provocative and stimulating. This deck will make you
re-conceive everything you thought you knew about Tarot."

— Starhawk,
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"The Ethical Slut: A Practical to Polyamory, Open
Relationships & Other Adventures,"
by Dossie Easton and Janet Hardy, 2009.

For anyone who has ever dreamed of love, sex, and companionship beyond the
limits of traditional monogamy, this groundbreaking guide navigates the infinite
possibilities that open relationships can offer. Experienced ethical sluts Dossie
Easton and Janet W. Hardy dispel myths and cover many kills necessary to
maintain a successful and responsible polyamorous lifestyle.

"Dancing in the Streets: A History of Collective Joy,"
by Barbara Ehrenreich, 2006.

Widely praised as "impressive" (The Washington Post Book World), "ambitious"
(The Wall Street Journal), and "alluring" (The Los Angeles Times), Dancing in the
Streets explores a human impulse that has been so effectively suppressed that we
lack even a term for it: the desire for collective joy, historically expressed in revels
of feasting, costuming, and dancing.

"The Faggots & Their Friends Between Revolutions," by
Larry Mitchell & Ned Asta, 1977.

Seminal work of non-mainstream queer consciousness, and
possibly the sweetest gay fantasy book ever. It's very out of print,
treasured and rare.

"Harbin Hot Springs: Healing Waters, Sacred Lands," by
Ellen Klages, 1991.

Anyone interested in California's colorful past will love this
thoroughly researched book, which covers a span of time starting
Native American tribes "walking the hoop", Spanish Conquest,
white settlement, Victorian spa culture.... all the way through the
LSD movement & todays yoga workshop culture. What can faerie
sanctuaries learn from the way Harbin does things?
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"Radically Gay: Gay Liberation in the Words of Its
Founder," by Harry Hay (edited by Will Roscoe), 1997.

"In 1950, Hay and fellow activists in Los Angeles founded the Mattachine Society, a
pioneering homosexual rights group that helped lay the groundwork for
contemporary lesbian/gay activism. This collection of Hay's essays, talks,
pamphlets and manifestos reflects his insistence that gays are a cultural minority
with shared values, psychological orientation, historical heritage and modes of
communication. This perspective led to Hay's research into the Native American
berdache, a practice whereby men live as women (or vice versa) and combine the
work and social roles of both sexes while being recognized as a distinct third
gender. In 1979, Hay and others launched the "radical faerie" network, providing
support groups and emphasizing gay spirituality to counter urban
depersonalization. Roscoe, who has taught anthropology and Native American
studies at the University of California, provides a useful introduction as well as
commentaries on each selection."

~ Publishers Weekly

"RFD Magazine" - since 1974

RFD is a reader written journal for gay people which focuses on country living and
encourages alternative lifestyles. We foster community building and networking,
explore the diverse expressions of our sexuality, care for the environment, radical
faerie consciousness, nature-centered spirituality, and share experiences of our
lives. RFD is produced by volunteers. The business and general production are
coordinated by a collective, while features and entire issues are prepared by
different groups in various places, depending on the issue.

www.RFDtnag.org

"Spirit and the Flesh: Sexual Diversity in American
Indian Culture," by Walter Williams, 1986

Unlike the larger American society, Native Americans historically have respected,
and in many tribal nations venerated, homosexuals. Berdaches were treated as
sacred and held ceremonial roles as psychic healers, "medicine men" and prophets.
Williams also illustrates how European settlers in North and South America sought
to repress the berdache tradition and how it went underground, reemerging after
the rebirth of Native American culture and the rise of gay liberation.
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"Theater in a Crowded Fire: Ritual and Spirituality at
Burning Man," by Lee Gilmore, 2010.

"Gilmore simply nails it... the book is a model of academic writing—intelligent,
concise and readable. I'll recommend this book to anyone who wants a deeper
understanding of what the hell they're doing up there on the desert on Labor Day
weekend."

—Reno News & Review

"The Tribes of Burning Man: How an Experimental City
in the Desert Is Shaping the New American
Counterculture," by Scribe, aka Steven T. Jones (of the San
Francisco Bay Guardian), January 2011.

This current look at the expansion of the lifestyle reveals how in recent years
Burning Man has taken on a new character, with the frontier becoming a real city
and the many tribes of the event—the fire artists, circus freaks, music lovers, do-
gooders, grungy builders, and myriad other burner collectives—developing a
perennial presence in sister cities all over the world. Chronicling Burning Man's
renaissance years from 2004 to the present, this epic journey features some of the
culture's most inspiring and colorful leaders and is a search for meaning in the most
unexpected places.

Steven T. Jones is the city editor for the San Francisco Bay Guardian and is the
winner of numerous journalism awards.

"The Trouble with Harry Hay: Founder of the Modern
Gay Movement,"
by Stuart Timmons, 1990.

"The trouble with Harry Hay," according to Timmons, "was his refusal to adapt to a
reality he found unacceptable." Born to privilege, Hay turned to the Communist
party, USA before founding the Mattachine Society, a homophile group organized
in 1950. Hay's continuing insistence on highlighting the differences between gay
and straight people challenges the assimilationist goals of the contemporary gay
rights movement. Timmons has written a substantive biography, based on
documentary sources and on extensive interviews with Hay and his associates over
the years. Hay's importance in the emergence of a significant social movement
merits this book a place in any collection concerned with gay or minority rights.
Recommended. — Library Journal Review
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