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MAPS OF ARCHAEOLOGICAL SITES OF ANCIENT GODDESS CULTURES
The maps on these pages show the locations of the worldwide archaeological sites where the artifacts referenced in this book were found. The first map shows the Western Hemisphere; the second shows Africa, Europe, and Asia; the third is a closer detail map of Eurasia; and the fourth a detail map featuring the Cycladic Islands and the Aegean.
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INTRODUCTION
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What Is the Double Goddess?
The Double Goddess is an ancient icon with luminous meaning for contemporary women, expanding on the single images that have prevailed in prior considerations of the Goddess. Among the numerous female figures important in the ancient world appear many twin figures of two women as well as symbolic dual female representations such as the Double Axe, birds, lions, leopards, and snakes. Found in cultures from different times in many places around the world, some are sculpted from stone, bone, or clay; others are painted on walls or crafted as vessels. As I discuss throughout the book, I see these Double Goddess figures as profoundly representational of the whole yin-yang female biological cycle and its shamanistic relationship to life on this planet, human evolution, and the development of civilization.
The long and rich heritage of Double Goddess figurines and painted images described in this book reflect the organic cycles of nature that informed the ancient Goddess religion, archetypally expressed through the body of every woman as the repeating alternation between ovulation and menstruation. These two aspects of the feminine are iconographically depicted in the multivalent and widespread image of two divine women, expressing the dual poles of nature: death and life, dark and light. Many of the twin figures literally share a body, several depicting one woman with two heads, such as one from Mexico. Many others—like Siamese twins—show two women emerging out of one shared lower body, their two torsos having four clearly delineated breasts but their hips being joined.
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Fig. 0.1. This marvelous two-headed Double Goddess, from the Mexican Tlatilco culture (1100–900 B.C.E.), is strikingly similar to some of the Old European figures from the ancient Balkans, featured in Marija Gimbutas’s book. For comparison, see fig. 1.18 and 1.19.
The image of the Double Goddess is a vital missing piece for modern women, as it graphically portrays our exquisite and unique bipolar existence in a positive, healthy way. Coming from a time before the exclusion of the woman as “subject”—rather than object—the Double Goddess reflects female autonomy, offering very important icons for modern women trying to find again (re-member) our ancient, integral sense of self and wholeness.
In male-dominated societies, women are perceived as “other,” and our differences from men are typically ignored, pathologized, or even demonized. A few people have been disturbed by what seems like my casual use of the word bipolar to describe women’s supposedly “natural” state, fearing that it somehow plays into the Western medical negative psychological diagnosis by that name that so heavily targets women. What I am describing as our innate “bipolarity” signifies a lot more than disruptive mood swings. My use of the word bipolar has been carefully chosen to discuss, and consciously reframe, the innate back-and-forth mystery of ovulation and menstruation, unique to our species and magically (magnetically) synchronized with the cycles of the Great Goddess Herself in Her dual planetary aspects as Earth and Moon, and the mythic forces of life and death.
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Fig. 0.2. This Double Goddess from the north Gulf Coast of Mexico, Huaxtec culture, dates to approximately 200 C.E. Her loving expression(s) and the way that she embraces herself is a model of the “Two-in-Oneness” of the Double Goddess archetype in the New World, as well as the Old. Goddess cultures everywhere sanctified both sides (light and dark, active and receptive) of every woman as a representation of natural law.
The human female link to the lunar cycle through menstruation and ovulation represents a key evolutionary step in the process of becoming human. Menstruation is a fundamental characteristic of our evolutionary leap from the primate ancestor, being central to what differentiates us from our closest relations—the chimpanzees and bonobos—who share 98 percent of our DNA. Our separation from both of these primate cousins can mainly be seen in our lack of estrus. During estrus the female is sexually receptive and her “bleeding” signals the male for coitus; in the female human, bleeding happens entirely apart from fertility every month, and only ovulation (without bleeding) signals to the male for reproduction. In other words, human sexuality detached itself from reproduction through the aegis of the vacillating female hormonal cycle, in which the female human is “continuously sexually receptive,” to quote the male-based anthropological view.1
I first became interested in this idea in 1975 when I met Dr. Judith Shirek, a physical anthropologist from U.C. Berkeley. Sadly, Shirek died the same year, but her pioneering work on the human female’s lack of estrus—and the implications of that evolutionary development—sparked my lifelong inquiry. The opening chapter of my 1991 book, Shakti Woman: Feeling Our Fire, Healing Our World, asserts that female shamanism is based in the lunar blood cycle, and female authority depends on being in touch with this primal power. More recently, Judy Grahn, in her book Blood, Bread and Roses, developed what she calls a “metaformic theory” of human evolution, documenting the pervasive presence of menstrual rituals found around the world and throughout time.2 Now Grahn, in collaboration with Diane Jenett, directs the Women’s Spirituality program at New College in San Francisco where I also teach as an adjunct professor, and where the evolutionary blood mystery is part of the core master’s degree curriculum.
What is frequently overlooked in mainstream scholarship, but illuminated by Goddess scholars, is the unique and powerfully synchronized connection with the monthly cycle of the Moon in the sky. The focus here is a powerful female agency in human women who—because of the innate ritual base present in their own biological existence—emerged as the original magicians, shamans, and inventors of culture. The word mensis (month) links menstruous (monthly), measure, and mental, and Mensa is the name of an organization designed to honor the brainiest people alive. The Double Goddess is a code for this ancient and potent evolutionary blood mystery.
When archaeologist Marija Gimbutas looked at Double Goddess figures or temples shaped as two women, such as Gigantija in Malta (see fig. 2.5 in chapter two) she described them as mother and daughter, and referred to Demeter and Persephone of the Greek Eleusinian Mysteries. But she also focused more broadly on the matrilineal descent that characterized ancient Goddess-worshipping cultures, that is, the transmission of property and knowledge through the female line from mother to daughter. A living example of female descent can be seen in contemporary Navaho women in the southwestern United States, who still own and control their own flocks of sheep. When a Diné (Navaho) woman wants to divorce her husband, she simply puts his belongings outside the door of the hogan.
The Double Goddess represents the idea of female sovereignty in a context of ancient female yogic and shamanistic practices and principles that formed the organizing structure of most ancient cultures in the world before patriarchy. These double images—as well as the varied mythologies of Double Queens found in different parts of the ancient world—suggest that the icons represent a female lineage (matrilinearity) in the form of a continuous “storied tradition”*1 of female sovereignty.
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Fig. 0.3. Two crowned heraldic sphinxes carved of ivory wear typical Mycenaean priestess hats with a fez-style base and something flowing out the top (hair?), as depicted in Aegean murals throughout the second millennium B.C.E. This one comes from Mycenae, during the late Bronze Age, when women still actively facilitated religious ceremonies.
The heraldic sphinxes on the ivory carving illustrated here are one of many such Double Goddesses from Mycenaean Greece in the late Bronze Age. In some depictions, the two women are sitting in chairs or thrones side by side like queens, such as one found in Malta near the ruins of Gigantija (see fig. 2.4 in chapter two) and others from Homer’s Greece (see fig. 2.17 in chapter two). In the broadest sense, they portray women sharing power and thereby provide us with an egalitarian model. This widespread dual image of the Double Goddess (later identified in writing as the “Mothers,” the “Two Ladies,” or the “Two Queens”) represents quintessential female rule. Implicit in the archetype is the mirrorlike wisdom present in the profound intimacy of female bonding, whether it is between mother and daughter, blood sisters, female friends, respected colleagues, or lesbian lovers.
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Fig. 0.4. This double female carving from India, taken from a temple, perhaps depicts the Dual Mothers, or Sakhiyani (“woman-to-woman bonding”), or an age-old Indian concept of “jami” (twins), describing two women who “share a yoni.” According to Giti Thadani, these concepts point to a kind of prepatriarchal “women’s friendship” that potentially includes erotic relationship.
Apropos of this idea is Giti Thadani’s fascinating book on prepatriarchal India, in which she discusses the ancient motif of jami: “the dual sisters inhabiting the same yoni space which is representative of an entire social and kinship formation.”3 Thadani relates that “one of the earliest cosmogonies recorded in the Rig Ved is that of the dual feminine deities—Dyava . . . referred to often as twins (jami) . . . dual mothers . . . in a feminine kinship genealogy with prithvi (earth), and as a generative chain of dual mothers.”4 She reiterates my central point regarding the Double Goddess when she speaks of “the notion of birth (as) a cyclic transformation of the dual, diverse jami-sisters generating and renewing each other. Light and dark are not opposing forces but transforming and revolving halves of the same wheel.”5 And she quotes an Indic hymn, “twin sisters of various alternating forms, of the two, one glowing, the other dark,” which seems to express the female biological cycle of menstruation and ovulation to perfection.6
During the eight years it has taken me to compile and write (and rewrite) this book, I have noticed that certain key questions (perhaps “issues” is a better word) consistently emerge from the audiences who view my slide lectures, or the readers who have looked over various drafts of the book along the way. Like a psychological ink blot test, the Double Goddess figures seem to bring up our personal (and often hidden) stuff!
The whole question of whether or not the figures I am describing are actually Goddesses, as opposed to simply women, or priestesses, or female figurines, has upset a number of people who would prefer the descriptive categories to be more clear-cut. Although traditional academic references to some of the figures do seem indicative of embarrassed or dismayed scholars, still it was traditional academic scholars who originally named the pairs Double Goddess. Many of the figures were found in “cult” settings, such as temples or shrines, strongly supporting the assumption that they represent deities, whereas others found in burials or refuse piles have elicited more disagreement over their titles. The Double Goddesses fit into a larger debate (“culture war” is more like it), in which the whole category of “Goddess” is being called into question by archaeologists who would prefer that all the thousands of female figures and images found all over the ancient world be viewed as less than divine. Why is this?
A brief glance at recent history might refresh our understanding of the hidden issues in this highly charged encounter between the academy and the so-called Goddess movement. Before the 1960s, archaeologists and prehistorians more or less unanimously agreed that ancient cultures were religious “cults” of the Great Mother and that the ubiquitous female figures were images created as representations of this female deity. These scholars were mostly detached, mostly not “feminist,” and many of them perceived the Great Goddess as an early (primitive) feature of evolving human societies, later improved upon by the inevitable invention of God-the-father. Nonetheless, there was—in the first hundred years of archaeology—no real disagreement about Her identity.
Then something revolutionary happened. In 1970s America (and now internationally), a movement developed among feminist women called the women’s spirituality movement, in which we discovered, reclaimed, and seriously reappropriated the ancient icon of the Goddess as our own. In the subsequent thirty years, we have created oracles, liturgies, rituals, songs, and chants in celebration of Her; we have developed a pedagogy and programs of graduate study within accredited university settings, such as California Institute for Integral Studies (CIIS) and New College in San Francisco, providing modern women students with masters and Ph.D. degrees on the subject; and we have collectively written enough published books and articles to comprise an impressive body of literature defining and further refining this new and unorthodox “women’s religion.” In fact, we have dug in our heels and grounded ourselves for the duration, taking a patient and long-term view of the transformation happening at this root level of (female) society.
At exactly the same time, the media has professed (over and over again in a tiresome effort to convince us) that feminism is dead and that the Goddess is no longer fashionable for the hip, postmodern women of today. The fact that Western women had not only shown scholarly interest in the ancient widespread religion of the Great Mother, but also recognized it as meaningful in our own everyday lives, has precipitated a frenzy of reactivity in the academic world, leading to an active effort to deny that there was any Goddess religion at all, ever, anywhere. Former Goddess sites (such as Çatalhöyük in Turkey) are “debunked,” female figurines are described as “dolls,” “toys,” or even reframed as men in skirts, and buildings long believed to be temples or shrines are now called into question by the self-styled “New Archaeology.”
The double female figures discussed in this book have never before been collected together and viewed coherently in terms of their sheer numbers, geographic distribution, and historical written references.*2 Since many of them were originally referred to as Double Goddess figures in the scholarly literature, I have kept that title, believing that it dignifies and acknowledges their sacred authority. But I am also linking earlier Double Goddess figures with much later references to Amazons ruling in Dual Queenship, and seeing their division of labor (priestess and warrior) as the functions of twin priestesses who served as religious and temporal leaders of ancient societies. I have used the words Goddesses, priestesses, and queens more or less interchangeably in this book in order to call attention to their stature and to overcome the consistent archaeological bias that regards every high-ranking female burial as housing a noblewoman or the wife of a chieftain or king.
A number of women have wondered whether I am too timid to come right out and call all the figures lesbians, whereas others think it foolhardy and extreme of me to suggest that any of them might be lovers. Although I immediately saw the Double Goddess images as woman-identified women, I don’t believe the figures are only lesbian (in the contemporary way that we conceptualize it). Along with my identification as a lesbian feminist, I am also a healer and have spent the last twenty-five years researching, practicing, and teaching the ancient arts of female shamanism. I am using shaman as a generic word here, as in this general definition from the American Heritage Dictionary: “A member of certain tribal societies who acts as a medium between the visible world and an invisible spirit world and who practices magic or sorcery for the purposes of healing, divination, and control over natural events.” I hope to demonstrate that these female functions of priestess or shaman were original to and fundamentally alike in northern Africa, the Mediterranean and Aegean areas, Central Asia, the Middle East, India, Tibet, and Old Europe; that far-reaching trade, commerce, war, and migrations made for constant cross-cultural contact and meaningful connection between them; and that their shared traits can be seen in the artifacts and images left to us from their settlements, cult sites, and burials. African Artemis figures painted on rock walls of the Sahara before it was a desert exemplify these shared traits. Women depicted with bows and arrows, such as the ones depicted in Fig. 0.5 on page 10 from southwestern Africa, were perhaps huntresses, as is generally assumed, but are known more esoterically for rain-making and weather-working activities as well.
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Fig. 0.5. This exquisite rock-art image, discovered in southwest Africa, at Leopard’s Ravine (north of Windhoek), could be an African version of Artemis and her nymphs. The running women might be rain-making shamans in a tradition that has resonance with the ancient Chinese women, called “wu,” who were documented as the official shamans there until the end of the Tang dynasty. In Egypt, the annual rains, bringing the crucial flooding of the Nile, were connected with the central religious rites of the culture for thousands of years.
My research shows provocative connections between the Amazons that Herodotus wrote about and the roots of Tibetan Buddhism, found in the pre-Buddhist Bön and earlier “folk” religions of Central Asia. I’m also interested in the Etruscans, gorgons, winged Nikes, and the Valkyries and Völvas (warriors and priestesses) of Norse mythologies, as well as the so-called dakini witches and yogini queens mentioned by scholars of Buddhism in Tibet. (Dakini is a Tibetan word meaning “sky-goer” or “sky-walking female,” and a yogini is a practitioner of supernatural yogic powers.) I am convinced that buried in the past, and unnoticed in recent history, is a coherent female lineage of shamanistic practices and ecstatic rituals that cuts across the boundaries and nationalisms that take up so much space in our modern history books. I have always felt called to rekindle this forgotten lineage of female-to-female transmission, so deftly expressed through the icon of the Double Goddess.
When women governed society (which I will demonstrate throughout this book), the sacred and the sexual were joined. “Make love, not war”—surely the most famous slogan from the 1960s—shows a deeply intuitive grasp of prehistory when the Goddess ruled and women’s ecstatic religion was central to every predynastic civilization. As I have asserted in earlier works (Motherpeace: A Way to the Goddess, the imagery of the Motherpeace Tarot Cards, and Shakti Woman: Feeling Our Fire, Healing Our World), thousands of female figurines, murals, painted vases, and burial artifacts from Neolithic, Bronze, and Iron Age cultures demonstrate that one essential role of the female priestess in matristic societies was the performance of the sacred sexual rites. No matter what religions have replaced the ancient religion of the Mother Goddess, and no matter how harshly women have been treated, the underground stream of Goddess images and ancient rituals in most places has never been completely suppressed.
There may not be a lot of women these days calling themselves feminists, but women at the beginning of this third millennium are nothing if not agents of our own reality. A whole generation of women are having babies without husbands, choosing alternative medicine instead of going to the doctor, and sleeping with whomever they choose without regard to that person’s gender. Modern women no longer find it contradictory to be female and accomplish important work in the world, and often the most important work of changing the world is part of our vision. Peace demonstrations by Mothers for Peace and Code Pink, and collaborative performances of Women Against War show that there is a huge and growing global leadership movement fueled by female solidarity and unification demanding peace rather than war. Rather than trying to become just like men, proving that our perceived differences (like the menstrual cycle, and the fact that we are capable of giving birth) are irrelevant and merely “constructed,” what I aim for as a feminist is no less than a reinstatement of our original biological right to rule this planet. What could be more timely in this hour of threatened planetary destruction at the hands of horrific male technologies of war?

[image: image]
Fig. 0.6. A Canaanite goblet showing the Goddess as a great yonic triangle flanked by ibexes or mountain goats comes from Palestine, dating to the late Bronze Age. The vulva is the earliest sign expressed by humans. Pervasive from the Paleolithic era in Europe, and everywhere amongst tribal people, it is a shorthand way to say “Goddess.”
Although the deconstruction of gender begun by feminists in the midtwentieth century has gone to absurd lengths in the postmodern age, positing that there is no essential difference at all between male and female, a recent study of men’s and women’s responses to stress added yet another layer of proof to the fact that there is a significant biological basis for such differences.7 The results of this landmark study, conducted at UCLA by Doctors Laura Cousin Klein and Shelley Taylor, provide evidence that the “fight or flight” mechanism describes only how men respond to stress. When under stress, males produce testosterone, whereas in women this response is buffered by the release of oxytocin, which ultimately produces a calming effect. Though the researchers describe women’s response to stress in a slightly trivializing way as “tend and befriend” (gather the children and collaborate with other women), their research documents a significantly different response to stress in women than the fight-or-flight response long held as the generic human standard of what happens to all people under stress. Because 90 percent of the scientific research over the last four decades has been done on men, no one noticed that women had an entirely different response to stress until these women scientists decided to check it out.
These researchers have combined their findings with other studies, which show that having friendships keeps people healthy, to point to the biological necessity of a network of female friendships for women. The doctors stopped there in their published interpretations. However, it does not take much to recognize that this special biological capacity in women to become calm under stress and act from wisdom and concern for others points far beyond the need for female friendship to strongly suggest that the world would be in a far better state if it were women who governed society.
As I visited one museum after another in my travels over the last decade, especially in Europe and the Mediterranean area, I kept unexpectedly coming upon more of the Double Female figures—large ones, small ones, Neolithic, Bronze Age, classical period—even though you may not see them in most books written about the places, they are actually found almost everywhere! My imagination was captured repeatedly by figures of the Double Goddess. I came across several in a powerful exhibit in Istanbul in 1994. I saw a miniature Egyptian Double Ankh in a case at the Hermitage in St. Petersburg in 1997, which bears a striking resemblance to the double-Venus symbol used to represent lesbianism in modern times, and is also the glyph for an asteroid named Sappho placed in modern astrology charts.
Double Goddesses go all the way back to the beginnings of human culture—one appearing on a cave wall at Laussel in France from thirty thousand years ago (see fig. 1.7 in chapter one)—and throughout later Neolithic, Bronze, and Iron Age cultures. (See Time Line at end of book.) They continue even into the modern age through the underground streams of “folk” and textile art all across Eurasia. Some unique pairs from Ain Ghazal, Jordan, seventh millennium B.C.E., are life size (see fig. 1.14 in chapter one), and there are dozens of smaller ones from Old Europe and Anatolia (ancient Turkey). A small figurine from Çatalhöyük (“Cattle Hill”), an ancient city in Turkey, also dates from the seventh millennium B.C.E. The figure shows two women embracing in what could be a template of the easy intimacy found in so many of the Double Goddess figures around the world. In addition to powerful female imagery, archaeological evidence from Çatalhöyük suggests a peaceful civilization where people domesticated animals, cultivated enough food to have abundance, and lived lives filled with art, ritual, and ceremonial activity.
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Fig. 0.7. This tiny Egyptian Double Ankh is on display in a case at the Hermitage Museum in St. Petersburg, Russia. It is made of faience, like the Cretan Snake Goddesses, date unknown. The Ankh is basically a women’s symbol, like the sign of Venus, and two of them add up to a Double Goddess, providing quite an effective glyph of symbiotic union or lesbianism (similar to the astrological symbol for Sappho, which is also formed of two attached women’s symbols).
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Fig. 0.8. These two female figures side by side, dark and light, with two flanking animals (leopards?), Double Eagles, and a Double Axe above them are from a contemporary Cretan embroidery. Marija Gimbutas points out that the Goddess tradition, although underground, was continuous for many millennia, with motifs remaining essentially the same all over Europe and the Mediterranean area for thousands of years.
All my work is a celebration of such cultures and of female sovereignty, and this book is offered in the same spirit.
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Fig. 0.9. This tiny Double Goddess comes from Çatalhöyük, in ancient Anatolia (modern Turkey), and dates to the seventh millennium B.C.E. Çatalhöyük may be the most important ancient Goddess site, which (somewhat ironically) is the current target of an active effort to erase the whole idea of a Great Goddess who was worshipped all over the ancient world.

ONE
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Power of Two: The Legacy of the Double Goddess
BIOLOGY IS DESTINY: ALL WOMEN ARE TWINS
All women are twins. All women are fundamentally two in one, our most essential structural feature being our bipolar nature entrained with the ceaseless rhythms of the “inconstant Moon,” to quote Shakespeare’s Juliet. Each one of us, for much of her adult life, moves monthly between the light and dark poles of hormonal and emotional fluctuation—from ovulation to menstruation. At one point expanded, then introverted; reaching out and going within; we descend to depths of unfathomable complexity and return to the world empowered and ready to begin again. Unlike the linear, one-pointed man, women (and thus the ancient religions of the Goddess) flow with the cyclic rhythms of the waxing and waning Moon, with its birth, death, and rebirth.
In health classes in the 1950s, they showed us a graph with curvy lines representing the opposite poles of experience we women go through every month of our adult lives, until “the pause.” What they didn’t tell us in health class, but what the image of the Double Goddess expresses to a T, is the way we sometimes feel split into two very different personalities—our twin selves—at those different times of the month. This undulating rhythm matches the lunar phases and oceanic tides of our planet. Unfortunately, it is only in a natural world that this cyclic fluctuation is respected, and where we don’t have to rush off to the office at “that time” of the month while trying to keep our period to ourselves. The mass epidemic of PMS in America today (more than 80 percent of adult women) has to be at least partly blamed on the fact that we no longer celebrate our menstruation, but instead designate it as a medical disorder and relate to it as an unwanted “curse.” There is a clear correlation between the end of Goddess worship and the demonization, erasure, and denial of women’s blood mysteries.
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Fig. 1.1. Double Duck Goddess from the Hittite capital of Hattusas, central Turkey, at the end of the Bronze Age. Double figures like this represent a continuing tradition of the Amazon Queens who ruled in Dual Queenship all across Anatolia during the third and into the second millennium B.C.E.
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Fig. 1.2. This Double Bird Goddess from Nazca, Peru, dated to the first millennium B.C.E., suggests a powerful connection between the Old World and the New, either through the force of the collective unconscious, which would generate such similar motifs, or even by some form of migration that remains to be proven. It is interesting that legends of South American Amazon warrior women prevail even to this day and that the state of California was supposedly named for an Amazon, Califia.
It makes sense that this bipolar quality would have first been deified, since on a primordial level it is a metaphor of creation itself as well as of the inflow and outbreath of the pneuma—or breath—that sustains us. Andrew Weil describes this universal reality in Spontaneous Healing. Speaking of the rhythmic pattern of expansion and contraction in the breath, he says, “Oscillation between two phases exists at every level of reality, even up to the scale of the observable universe itself, which is presently in expansion but will surely at some point contract back to the original, unimaginable point that is everything and nothing, completing one cosmic breath.”1 The Double Bird Goddesses pictured here come from different continents and suggest a common recognition of the two-in-one theme of female cyclic reality, as well as showing the female affinity with flight and with the egg of generation (and regeneration).

THE DIVINE TWO-IN-ONE
The icon of the Double Goddess has the capacity to reinvigorate the autonomy of women and reenliven (in a positive, nonpathological way) the innate bipolar state of consciousness that women have every right to proudly call our own. Although ancient matristic cultures (with their multifaceted female icons of birth, death, and regeneration) have been reductively labeled “fertility cults,” the pioneering work of archaeologist Marija Gimbutas has gone a long way toward rectifying this oversimplification. Gimbutas—a Lithuanian woman who fled the Germans and then Stalin—arrived in the United States with a baby under one arm and her Ph.D. dissertation under the other. She was given a temporary office at Harvard where she could do her research, and then headed an innovative new interdisciplinary department at UCLA until her retirement. Renowned for having written twenty-eight books on the Bronze Age Indo-Europeans with their “weapons, weapons, weapons” (as she put it in an interview with me in 1988), she turned her attention to the deeper level of artifactual evidence she was seeing in her excavations in Greece and Macedonia. There she discovered the civilization of the Goddess, which occupied her intellectual investigations until she died in 1994 on Candlemas, one of the most important Goddess holidays marking the yearly seasonal cycle. Feminist scholars are forever grateful to her for grounding our work in strong scientific documentation that clearly supports our intuitions.
Most modern people who imagine the Goddess at all tend to see Her only as the nurturing fertile Great Mother. Or, if they see Her other side, they demonize it as a vile ogress, bent upon human sacrifice, castration, and other practices that came into being during a late transitional time when patriarchal male domination was beginning and things were becoming confused. Her ancient and integral complexity—the original dual nature of the Great Mother—often seems to overwhelm contemporary scholars, causing male scholars particularly to perceive Her as ambivalent, whimsical, fundamentally frightening, and untrustworthy. It seems to them contrary or unfair that She who gives life can also take it away.
Yet it is this dual rhythm, this two-sided nature that most essentially characterizes the Great Goddess: life and death are two parts of the same whole picture, with little more than a revolving door in between. She is the Tao (pronounced “dao”), symbolized by a circle with two fishlike images swimming around and meeting eye to eye, one black and one white, each with the opposite color as its eye. This is a stylized representation of the Two-In-One, the pregnant Great Mother with Her capacity of giving birth to twins, both male and female, dark and light, which contain within themselves the seed of the other. These two aspects exist eternally in perpetual motion, one turning into the other in the ceaseless eternal return that expresses life on earth. In the absolute sense, it doesn’t matter which side we’re on at any given time; they’re equal. We need not fear. The Goddess holds us in and is the whole, and we go back and forth between the two states. It is the function of Her double priestesses to facilitate these transitions.
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Fig. 1.3. The Tao symbol from China represents the Two-in-One as the pregnant Great Mother and her fluctuating twins, the yin and yang, each containing a dot of color from the opposite other. Ancient shamans in China were women, known as “wu,” who danced to make it rain, practiced sacred sexual rites, and facilitated other magical religious practices and ceremonies until well into the modern epoch.
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Fig. 1.4. Double Goddess of wood from Lithuania, Marija Gimbutas’s homeland, depicting Laima (Fate) and her sister, Giltine (Death). Laima decreed a child’s fate at birth, and birth rituals honored her with offerings made in the sauna, where bathing preceded the birth event and a feast took place after. Giltine announced fateful decrees regarding death by standing at the foot of the person’s bed.
It is this back-and-forth process that the Goddess-centered religions acknowledge and celebrate in the icon of the “Regeneratrix,” as Gimbutas repeatedly referred to her. The Mother Goddess as the great Two-in-One reminds us of summer and winter, day and night, even alternating right- and left-brain functions, as well as the reincarnational coming and going. More specifically, the twin aspect of the Double Goddess points to the unique lunar cycle of ovulation and menstruation in every adult woman, which ranks as a quintessential differentiating characteristic of the human primate family. The snake—with its innate transformative ability to shed old skin—is totemically related to human women, who menstruate (shed the lining of the uterus) every month, as metaphorically represented on the Double Snake vase from Rhodes shown in fig. 1.5 on page 20.
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Fig. 1.5. Spouted ritual jug from Rhodes has a pair of snakes undulating around the top, preparing to drink from the spout; it dates to the late Bronze Age. Rhodes is an island, like Cyprus, off the coast of Turkey (ancient Anatolia), where the Goddess tradition has a long history.

MIRRORING HER, MIRRORING TIME
A mural painted at Çatalhöyük in the seventh millennium B.C.E. contains an iconic image that reflects the bipolar nature of the female human and of all existence, along with summing up the whole cosmology and chronology of the Goddess religion. According to James Mellaart—the archaeologist who originally excavated at Çatalhöyük in the 1960s—the scene depicts Artemis as the Goddess on the Mountain, an ancient shamanistic icon of power and creativity. In a complementary tradition that can still be affirmed today, many important mountains carry their original female names, such as Nanda Devi (a form of Parvati, called “Goddess of Bliss”) in the Indian Himalayas, or the Goddess Annapurna (“She Who Is Filled with Food”). The Goddess of Mount Everest, the highest mountain in the world, is known by Tibetans as Lady Langma (Miyolangsangma).2
Predating written language, the Mountain Goddess in the mural at Çatalhöyük within her tree-covered mountain shrine wears a headdress and necklace that can be taken as power insignia. Gimbutas focused a great deal of attention on the importance of the pervasive headdresses and necklaces shown on Goddess figurines from hundreds of sites in Old Europe, many of which she excavated herself.3 These classic ornaments are the identifying characteristics of the Goddess, the necklace (with breasts) symbolizing her “presence and her regenerative potential”4 and the crown in particular “a symbol of her omnipotence and omniscience.”5 The enclosed shrine or “cave niche” is cleverly created by the “negative” space that is actually, when you look closer, two boars (or perhaps bears) whose faces meet above her head. Inside the space of the two boars are portrayed two leopards whose faces also meet at her face. Below the leopards and boars are her two priestesses or queens—the sacred sisters, jami, the Double Goddess in human form—with arms holding or emphasizing their bare breasts and wearing characteristic scalloped or fluted skirts that reappear in Malta and Crete thousands of years later. Flanking the two priestesses and facing outward are two more leopards or lionesses who seem to be guarding the women and could be their alter egos; and in the space of their bodies, created by dark on light space, are images of vultures. In the center of the two priestesses, creating their shared girdle, is the head of an aurochs (one of the first domesticated animals, similar to an ox), with its horns stretching out and linking the women together. Beyond the cats are the earliest known Double Axes, the original emblem of the Double Goddess and the sovereignty of the female, creating a powerful symbolic border for the whole scene.
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Fig. 1.6. Found in Çatalhöyük, this Double Goddess image from the seventh millennium B.C.E. could serve as a prototype for all the others that follow. The Mountain Mother Goddess wearing headdress and necklace provides the fertile ground for the dual expression of her Priestess-Queens and several pairs of animal guardians (boars or bears, lions, leopards, and vultures) that flank her. The earliest known Double Axes bear witness to this female-centered society governed by women.
The ancient symbols and images of Çatalhöyük have sustained themselves for nine thousand years, continuing to be stylized and reproduced in the tribal rugs (kilims) still woven today by the women of Turkey, Afghanistan, and other nearby regions.6 Even though the populations are now Islamic, the kilims are still woven in the same artistic style as this ancient mural, in which the negative spaces create images that give a complexity to the artwork and cause your eyes to have to continually refocus and rediscover new images in what looked like blank or contrasting space. In a way, the form of the expression and the content are exactly the same: The Double Goddess (in art or women) represents the way in which the twinning motif is a mirror reflection, back to back, of something that isn’t really its own opposite (as in different), but more like a mirror reflection of it (sameness); yet the dual poles dance. The dark pole of the lunar, menstrual cycle can’t actually be separated out from the ovulation end of the month, and this truth is the nugget of ancient Goddess wisdom that later became codified into other traditions such as Taoism. This quintessentially female divine duality is understood to be a verb, a process of being and becoming, rather than a fixed entity.
Kilims often have borders of Double Goddesses as well as more central female images in mirror reflection and otherwise. A Double Goddess motif found in many murals at Çatalhöyük and stylized in contemporary kilims—the one that seems to have the most longevity—is a
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