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xvi Introduction

fear of the unknown. But I think there is a simpler answer. No one who
reviews the evidence for, say, UFOs for an hour is likely to deny that
something strange is being seen. The trouble is, few people who have been
brought up with strict rationalistic principles can concentrate on anomalous
phenomena for an hour. They are like classically trained musicians who
cannot listen to pop songs. A terrible ennui sets in immediately. Messages
from the Otherworld, whether delivered by spirits, UFO entities, or Virgin
Marys, are so often trivial or banal. In addition, any respectable scientist will
be repelled by the sheer absurdity of so many visions. He may be happy to
concede that a saint’s mystical union with the Godhead is serious and
important (though outside his own terms of reference); but what will he
make of the testimony of the teenage girls who saw a giant feathered
creature at Mawnan, Comwall, in July 19767

“It was like a big owl with pointed ears, as big as a man. The eyes were
red and glowing. At first, I thought it was someone dressed up...trying to
scare us. I laughed at it, we both did, then it went up in the air and we both
screamed. When it went up, you could see its feet were like pincers.™®

I shall be arguing that the very triviality and absurdity of so many
visions and apparitions are an essential part of them, pointing to a radical re-
alignment of what we commonly regard as reality. In doing this, I want to
suggest that the irrational is not necessarily unreasonable nor the
incommensurable incomprehensible. I do not want to convince or convert,
but merely to persuade people to recall odd experiences of their own which,
lacking official sanction, have been forgotten, as dreams are. I would like to
stick up for people who, having seen funny things, have set them apart from
their otherwise ordinary lives because such things have been outlawed by the
orthodox, respectable world of science or literature, of the Churches or even
of their own families. Mindful of PC Godfrey’s confusion — “nobody will
convince me that I didn't see what I saw™ — I would like to remind people
that there have been in the past ways of making sense of weird apparitions
and sudden bizarre visions — ways which our age no longer understands. In
fact, I shall be suggesting that, if these strange visitations have any purpose
at all, it is to subvert the same modern worldview which discredits them.,

Now, in order to establish a rough criterion for the kinds of anomalous
sightings [ will be tackling, I would ask you to consider the three followings


















Part One

Apparitions

“There are no conclusive arguments against the hypothesis
that these archetypal figures are endowed with personality
at the outset and are not just secondary personalizations. In
so far as the archetypes do not represent mere functional
relationships, they manifest themselves as daimones. as
personal agencies. In this form they are felt as actual
experiences and are not ‘figments of the imagination,” as
rationalism would have us believe.”
(C. G. Jung, CW 5, §388)



































































































36 Apparitions

Interpreting and conveying the wishes of men to Gods and the will of Gods
to men, it stands between the two and fills the gap... God has no contact
with men; only through the daimonic is there intercourse and conversation
between men and Gods, whether in the waking state or during sleep. And the
man who is an expert in such intercourse is a daimonic man...”*

Jung was clearly just such a man. In his terms, the daimons are arche-
typal images which, in the process of individuation, conduct us towards the
archetypes (gods) themselves. They did not have to convey messages; they
were themselves the message. The Greeks understood from early times that
daimons could be psychological, in Jung’s sense. They attributed to daimons
“those irrational impulses which arise in a man against his will to tempt him
— hope, for instance, or fear.™ Daimons of passion or jealousy and hatred
still possess us, as they always have, causing us to cry forlorly: “I don’t
know what got into me. T was beside myself.” But while daimonic activity is
most noticeable in irrational, obsessive behavior, it is always quietly at work
behind the scenes. Our task is to identify the daimon behind our deepest
needs and desires, our projects and ideologies for, as we have seen, they
always have a religious concern, coming from and returning to the divine,
archetypal ground of being. The one thing we must not do is ignore them
because, as Plutarch (467-1207) warned, he who denies the daimons breaks
the chain that unites the world to God.*
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A Little History of Daimons

Christian cosmos took the form of his famous Narnia books for children of
all ages.

In the Middle Ages, too, the daimons of myth begin to infiltrate art. That
is, they emerge from collective oral culture into medieval romances, written
by individuals. In Sir Orfeo (c. 1330), for example, the story derives from
the perennial motif of a human abducted by the fairies. The latter are no
shadowy figures, but appear in a blaze of wealth, luxury, and hard material
splendor. The Fairy King, who has threatened to take Orfeo’s wife, arrives
with over a hundred knights and a hundred ladies on white horses. In his
own country he has a hundred towns and a crystal castle with a moat and
buttresses of gold. But, for all this, he remains as elusive as ever: despite
Orfeo’s precautions, surrounding his wife with a thousand knights, she is
taken all the same. The impression made by the fairies is one of violent
passionate life. They are both beautiful and dangerous like the damsels of
the later Grail romances, whose Christian veneer barely conceals their
ancient pagan roofs.

Sir Orfeo also rehearses the current view of fairies, which turns out to be
as mixed as traditional views. For instance, the author cannot decide whether
the place to which Orfeo’s wife is abducted is the land of the dead or not. It
is certainly full of people who were presumed dead but aren’t (lines 389—
90), but it is also full of people who really have died (391-400). It contains
as well those who have been taken there in their sleep (401-4). Running
concurrently with such debates were the usual views: that fairies were a
separate rational species, distinct from angels and men; or that they were
angels who had not quite fallen (they did not join Satan’s rebellion but were,
so to speak, fellow-travelers). Lastly, of course, they were thought of as
fallen angels proper and, as such, demons.

Unfortunately, it was this last view which came to prevail in England.
The process of demonization took on new impetus with the Reformation.
The Protestants were in no mood to accommodate the daimons; nor were
their Catholic counterparts, the new breed of narrow counter-reformationists.
Both sides quoted the early Christian Fathers, who had identified the pagan
gods with devils, to support their own identification of fairies with demons.
By 1584, Reginald Scot could complain loudly in his Discoverie of
Witcheraft (vii, xv) that “our mothers’ maids have so terrified us
with...spirits, witches, urchins, elves, hags, fairies, satyrs, pans,














































































Part Two

Vision

“This world of Imagination is the world of Eternity; it is the
divine bosom into which we shall all go after the death of
the Vegetated body. This World of Tmagination is Infinite
and Fternal, whereas the world of Generation, or
Vegetation, is Finite and Temporal. There Exist in that
Eternal World the Permanent Realities of Every Thing
which we see reflected in this Vegetable Glass of Nature.
All Things are comprehended in their Eternal Forms in the
divine body of the Saviour, the True Vine of Fternity, The
Human Imagination...”

(William Blake, 4 Fision

of the Last Judgment)































































Ladies 105

Jung called apparitions of mysterious ladies the anima. As the personifica-
tion of the unconscious, the archetype of life itself, as he called her, she is
not only an image wirhin the soul but also an image of the soul. She can
represent the soul of an individual or of a particular natural object or of a
particular place. The BVM could be said to combine these features, and yet
she can unfold and develop. leading the witness on to the height of religious
contemplation. Thus did Dante pursue through heaven and hell the image of
Beatrice, who appeared first as a literal young lady of Florence and last as a
divine Marian figure, directing the poet’s gaze towards the Godhead. She is
fairy-like, shape-shifting. In the Grail romances the fairy women who are
both so dangerous and so benevolent towards the questing knights became
increasingly Christianized until they fused with the image of the BVM. (M.-
L. von Franz suggests that, by seizing only on the positive aspects of the
ambiguous Grail animae. Christianity compelled the negative aspects to find
expression in witch beliefs.)'® In Ireland the Queen of Fairy was poeticized
into Erin. the soul of the oppressed country; Shelley’s early poem Queen
Mab transformed the fairy queen in later versions into the “Daemon of the
World”; Edmund Spenser’s poem The Fairie Queen, derived no doubt from
Ireland where he lived for a time, also referred to Elizabeth I, who cultivated
an image of herself as Virgin Queen, so drawing on powerful and sacred
associations with the BVM.

The following visions of “ladies™ are comparatively minor, but no less
suggestive. They mark that moment when, for the visionaries, a quest into
the Unknown is offered and it is up to them whether or not they accept.

White ladies

A girl of five or six was approaching the Aave Bridge near her home in the
canton of Bern. Switzerland, when she saw an odd apparition. It was
twilight. She often crossed the bridge on her way to meet her mother
returning from work. This is how she recalled the event sixty years later:
“Suddenly I saw before me the figure of a woman, not very tall and
snow-white. She floated in front of me, then by my side, sometimes a little
way off, then again nearer, hovering just above the ground. T could not see a
face; the figure was wrapped from top to toe in a very fine veil. I gazed at it,
wondering who the beautiful lady might be, walking about so late and in
such a thin dress, for it was rather cold...” She then heard her mother’s
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Imagining Things

Primary and secondary imagination

In discussing imagination we must on no account confuse it with what
commonly goes by that name — a stream of less than real images through
the conscious mind. In a passage familiar to all students of English literary
criticism, Samuel Taylor Coleridge dismisses such images as mere “fancy”
which is “no other than a mode of memory emancipated from the order of
time and space.” Authentic imagination, on the other hand, is divided into
two kinds, the primary and the secondary:

“The primary imagination I hold to be the living power and prime agent
of all human perception, and is a repetition in the finite mind of the eternal
act of creation in the infinite T AM. The secondary I consider as an echo of
the former, co-existing with the conscious will, yet still as identical with the
primary in the kind of its agency, and differing only in degree, and in the
mode of its operation. It dissolves, diffuses, dissipates in order to
recreate...”’

In order to understand this difficult utterance, it is worthwhile enlisting
the help of another poet, W. H. Auden, who adopts — and adapts —
Coleridge’s definition of imagination as part of his own artistic credo. “The
concern of the Primary Imagination, its only concern,” says Auden, “is with
sacred beings and events. The sacred is that to which it is obliged to respond;
the profane is that to which it cannot respond and therefore does not know...
A sacred being cannot be anticipated; it must be encountered... All
imaginations do not recognize the same being or events, but every
imagination responds to those it recognizes in the same way. The impression
made upon the imagination by any sacred being is of an overwhelming but
indefinable importance — an unchangeable quality, an Identity, as Keats
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Daimonic Traces 135

eighths of an inch at its widest — too long and narrow even for a doll’s shoe.
If it were an apprentice-piece, say, how did it come to be found on a remote
sheep track? Why was it made in the style of the previous century? Why is it
such an odd shape? How did it come to be worn? Who would possess tools
fine enough to make such a curiosity?

The man who found the shoe assumed it belonged to the “little people”
and gave it to the local doctor, from whom it passed to the Somerville family
of Castletownshend, County Cork. On a lecture tour of America, the author
Dr. Edith Somerville gave the shoe to Harvard University scientists, who
examined it minutely. The shoe had tiny hand-stitches and well-crafted
eyelets (but no laces), and “was thought to be™ of mouse skin. Other shoes,
equally odd, have been found in Ireland, not to mention other items of
clothing, such as the coat found in a “fairy ring” by John Abraham ffolliott
in 1868. It was only six and a half inches long and only one and three quarter
inches across the shoulder, Fully lined and with cloth-covered buttons, its
high velvet-trimmed collar was greased and shiny from, presumably, long
wear, while other parts were frayed and the pockets holed and scorched as if
from a tiny pipc.4

There is nothing that can be usefully said about these artifacts. They are
like red herrings, deliberately planted to puzzle, provoke, amuse, baffle us.
They polarize opinion, inviting ridicule and cries of “hoax!™ from one party
and. from the other, implicit belief in an actual race of little people who
dress like us but always in a slightly older fashion. Further, more concrete,
evidence of such a race is never forthcoming. Daimons not only leave red
herrings — they are red herrings, leading us up blind alleys where we come
face to face with mystery.

UFO relics

The situation is directly analogous to that of “UFQ landings™ where traces
and remains are subsequently discovered. “Hundreds of witnesses” at
Campaiies, Brazil, on 14 December 1954, saw a gyrating disc dribble a
stream of “silvery liquid” into the streets. Government scientists collected
some of it and later announced that it was almost pure tin. The egg-shaped
object which police officer Louie Zamorra saw landing outside Socorro,
New Mexico, on 24 April 1964 left behind a metal-like substance on some
rocks. It turned out to be silicon. In June 1965 a shiny disc was seen to
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Circles

Crop circles

In the early hours of 12 July 1990, all the dogs around the Wiltshire village
of Alton Barnes began to bark. Roofs shook very slightly and tiles rattled. A
late traveler’s car engine cut out. Dawn revealed an eerie sight: in a field
below the neolithic barrow called Adam’s Grave, an extraordinary
configuration of circles, rings, lines, and “key-" or “claw-shapes” was
imprinted on the com. “They were perfect,” said Mary Killen from the
neighboring village of Huish, “as if they’d been made in one fell swoop, [
mean there was no possibility of a human doing that. it was too geometri-
cally exact.”™

Simple crop circles had first appeared in 1979, mostly in the evocative,
megalith-ridden landscape of Wessex, but also in other parts of the country.
They occurred not only in fields of corn — wheat or barley — but also in
oilseed rape, whose stalks, which cannot be bent without breaking, were
nonetheless bent flat on the ground. with no sign of human or animal
intervention.”

“Summer whirlwinds” were cited as the obvious cause of the crop
circles. But it was equally obvious, on reflection, that no whirlwind could
exert sufficient downward force to lay corn completely flat and swirl it
perfectly in a clockwise or anti-clockwise direction. Nor could it overlay a
swirl in one direction with a swirl in the opposite direction; nor carve such
precise edges to the circles: nor — an intriguing feature, this — plait ears of
corn together and lay them gently down.’

UFOs were invoked as a cause early on. The circles looked as though a
large object had hovered above them and swirled the corn down with some
powerful force, such as electromagnetism (helicopters were ruled out —
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Structures

The structure of Imagination

My attempt to show how daimonic events, and the theories surrounding
them. are analogically related owes a lot, of course, to structural anthro-
pology, an approach pioneered by Claude Lévi-Strauss. In his four volumes
of Mythologiques, he traces the development and interrelation of hundreds
upon hundreds of myths all across the Americas. He wants to show “how
myths think themselves out in men and without men’s knowledge”
(*“...comment les mythes se pensent dans les hommes et a leur ins”)." But
his choice of the word penser; thinking, is not the best or most accurate word
for describing the mythopoeic faculty of the human soul. He would have
done better to say that myths imagine themselves in men without their
knowledge. ..

However, whatever Lévi-Strauss’s critics say, and whatever reservations
1 have about the details of his work (and about the application of structural
analysis to fields outside anthropology). for my purposes here T want to draw
attention to features of his method which have an important bearing on the
daimonic realm.

First of all, Lévi-Strauss’s studies of myth show that “what tend to
change over time are the specific personnel or individual events; what
remains constant is the relationship between one character or event and
another, in short, the whole character of the tale. It makes little difference
whether a myth is overtly about a young girl disobeying her mother, or a
grandmother poisoning her grandson — the structure remains unchanged
and is related to a conflict about generations, ultimately to its mythical
resolution.” The elements that go to make up a myth do not have a fixed
value, so to speak — what 1s significant is the underlying relationship
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Supernatural Branding 197

seize him with a sort of burning forceps but, although he was terrified, they
did not dare, in the end, to touch him. He was saved from this ordeal by the
return of his guide.

Cunningham was brought next to an infinitely long and high wall,
without any sign of an entrance. All at once he found himself unaccountably
transported to the top of it, from which vantage point he saw a bright,
flowery meadow populated by hosts of men in white robes and happy people
sitting together. His guide explained that the valley of fire and snow was a
place where the souls of the dead were tried and punished, having led a more
or less wicked life but repented at the hour of death. The pit was the mouth
of Hell from which there was no deliverance. The meadow was where good
people went, but it was not the Heaven reserved for the perfected. Reluctant
as he was to leave the fragrant meadow, he was told that he must return to
his body — which he does, waking up in the land of the living once more.*

Mr. Cunningham was so impressed by his experience that he joined a
monastery at Melrose, where he was known as Brother Drythelm. His
otherworld journey took place at the end of the seventh century and, having
been reported by the Vencrable Bede, set the pattern for most afterlife
visions throughout the medieval period, culminating in the most profoundly
imagined journey of all — Dante’s Divine Comedy. The only major feature
missing from Drythelm’s journey compared to subsequent accounts is the
Test Bridge — a tricky structure, slippery or narrow, from which wicked
souls fall into Hell, but which righteous souls manage to cross into paradise.
The invariable presence of a guide is clearly related to the Greek idea of the
personal daimon, and to the Christian guardian angel. In several medieval
accounts the guide is a saint rather than an angel; in contemporary near-
death accounts, he or she is more likely to be simply a light or an indefinable
Presence, or else personified as a friend or family member. (For Dante, of
course, it was Virgil.)

We are reminded. too, of the tall alien encountered by the Avises, whose
otherworld journey has perhaps more in common with traditional Christian
accounts than with their pagan equivalents. In the latter, the visionary meets
ambivalent daimons who are both dangerous and benign; in the former,
everything is divided and polarized into fire and ice. light and dark, heaven
and hell, angels and demons, etc. Like the Avises, a number of UFO
abductees are faced with two sets of entities, one tall and benevolent, the
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