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INTRODUCTION

African-inspired religions have found expression in alstgrnumber of ways in the Americas.
From the slave trade-driven Diaspora of the sixtedmtiugh nineteenth centuries, the migration
of African peoples and culture during and since that periodilae revolutionizing of communi-
cation in the contemporary era, African forms ofigality have intermingled with, and some-
times co-opted, Anglo-European and Native Americagiogls in those areas of creolization
where these disparate cultures met, struggled, and fusedefis of African Diasporic religion
are found in such varied expressions as Candomblé, UmbRaldaMayombe, Obeabh,
Santeria/Lucumi, Vodou, “Hoodoo,” and more. In the Ufd@.example, a local derivation of
Haitian Vodou known as New Orleans Voodoo has been tiatbeé late eighteenth century or
earlier. And in Brazil, some half dozen or so pagtaierlapping forms of Afro-Brazilian reli-

gion have evolved.

This process of religious creolization continues. A hanof practices have arisen that
combine African Diasporic religious forms with Westesotericism. This is not entirely new:

Brazilian Umbanda, for example, has been heavily influghgeKardecism, a variety of nine-
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teenth century European spiritualism. What are new, henvare some of the hybrid expres-
sions that have arisen in the late twentieth centarthe wake of the ‘occult explosion’ of the
Sixties and the ‘New Age’ that followed, syncretic farof spirituality appeared, blending Afri-
can Diasporic religions with Anglo-European magicateys such as tarot, gabalah, and cere-

monial magical rituals.

Drawing upon primary and secondary sources in anthropgbagylar culture, and reli-
gious studies, this paper explores some of the new daxtiegractices on the fringes of Afro-
Diasporic religious expression. Two case studies wiamined: the synthesis of tarot and
UmbandaOrix& or spirits (see Zolrak 1994), and the blending of tarot and gabalaH\eith
Orleans Voodoo (e.g., Martinie & Glassman 1992; Glass2080). By examining these seem-
ingly disparate systems and the ways their constiaigious and magical elements have been
combined, it is hoped that some new understanding will bedyamegard to the ways in which

creolized religious practices arise.

The term creolization is commonly understood to reféhéoprocess by which two or
more cultures come together to create a new cultucanif@rg 2002) In linguistics, creolized
languages are identified as often using the syntax of timndat culture’s language with the
lexicon of the subordinated culture. (Fromkin et al 2007:434-437%y@will see, in many ways

this describes the case studies examined in this essay.

! | have chosen in this essay to call the Loa/LwaQrigh/Orishas/Orixas “spirits” for simplicity’s sake, though
am aware of the problematic nature of rendering thevptdnt Yoruban word and its New World equivalents in
such a simple term.
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A popular misconception, even among many practitionetbatsAfrican-based forms of
religion underwent an initial period of syncretism téatled with the abolishment of slavéry.
The perception seems to be that there was an esgetille creolization in the first century or
so following the arrival of slaves from Central andstVafrica in the New World, for example
the well-known syncretizing of African Loa and Orisbavarious Catholic saints, but that once
slavery ended so too did that creolization. In this viés,rhanifold forms into which Afro-
Diasporic religions had evolved became fixed, resistingnamy synthesis with other forms of

spirituality.

In fact, this syncretism, or better, creolizatiomtoaues to be an ongoing development.
Vodou practitioners in Brooklyn devise ways to performait without the traditional pouring of
rum onto the floor. (Brown 1991) Haitian immigrants invN€ork, and white American practi-
tioners of New Orleans Voodoo, stage Rara performaheg¢sncorporate elements not found in
traditional Haitian Rara, such as the use of Jamaeggaerhythms, New Orleans “second line”
dancing, and more. (Glassman 2011; McAllister 2002) Bragible®n an especially active
ground for ongoing creolization: aspects of other forfrgpoituality have been incorporated in
a number of important ways both during and since slafreny) romanticized notions of Lakota
and Cheyenne practices, to the adoption of New Age idead klrma, reincarnation, and extra-

terrestrials, to the wholesale adoption of the workl&n Kardec®

% This seems to be much more prevalent outside Brazilehsons which will become evident shortigé infra).

3 See for example the spirit “Seven Arrows” in Hale 2009: B&en Arrows is the name of an extremely popular
mass-market book on Cheyenne history and religion. (Storm Far 2he incorporation of New Age concepts see
Hale 2009:62-66; see also the section onTtret of the Orishasnfra. For Kardec’s influence, séefra, and Hale
2009:69-73; Wafer 1991:5.
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Since the earliest period of the Afro-Brazilian exprce, religious practices of African
slaves encountered and mixed with elements of nativituspity, giving rise to a wide variety of

new religious forms.

Catimbo Greater indigenous influence
Encantaria ‘
Tambor de Mina
Xangé
Candomblé 4

Batuque

“Macumba”s ’

Umbanda More Africanized, often more syncretic

At one end of this scdldorms such a€atimbéblend aspects of Afro-Diasporic religion
with indigenous Brazilian tribal beliefs, including theeus tobacco and psychotropic substanc-
es such apirema’ The name may come from the word for a tobacco piehimbg given the
importance of tobacco to indigenous Amerindian cultaresreligions, if true this would pro-
vide another example of creolization. Clients arrivéh\groblems, and thielestre(“master”)
gives out advice, cures, charms, or medicines. The ®esér shaman: he visits the ‘otherworld,’

performs healings, and receives the spirits — who acecalled Mestres. These spirits may be

* Candomblé includes a number of other expressions sihgis Ketu, Gege, Angola, Omolocé, and Caboclo.
However, see note 6.

® Here in quotes because this is primarily a name pajehaused by the press and other nonmembers for some of
the rituals and beliefs they found “dark” — whether nieg sorcerous, or more African, or an equating of e t
The word is originally of Bantu origin, but has been appleBriazil to mean anything deemed “black magic.”

® It is important to keep in mind that these categoriegsremely flexible, admitting of great variety within bac
and much overlap between them.

" Acacia Juremaa tree native to Brazil that is a variety of ayakaas
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humans (either ancestors or archetypes), forestssmridolphins. The dolphin spirits, an explic-
itly indigenous concept, are said to live in an enchantgdatihe bottom of the river, to which
they sometimes bring humans. They also will dress upg usagic to hide their true shapes, and

attend human gatherings in order to seduce human wohhele. Z011)

At the other end of the scale are forms such as “Maatimnd Umbanda that give wit-
ness to a greater degree of influence from Central&{@ongo, Angola, etc.) and West Africa
(Nigeria, Benin, Ivory Coast, etc.), and incorporatecpces from those homelands: polyrhyth-
mic drumming, ecstatic dance, and trance-possession hp#and Orixa, spirits of African
origin. As noted below, they have also added influefroes Christianity as well as New Age

concepts. (Hale 2009; 2011; St. Clair 1971; Wafer 1991)

Throughout the range of Afro-Brazilian religions, dization has given rise to a range of
new forms. To cite but one example, possession by Afdesived Orixa is augmented in Brazil
by the appearance of other spirits includimgtos velhog“old slaves”),criancas(child spirits),
andcaboclosor spirits of indigenous Brazilian ‘Indiané.(Hale 2009; 2011; St. Clair 1971; Wa-

fer 1991)

The incorporation of Kardecism into Afro-Braziliariggon is especially pertinent here.
Allan Kardec, themom de plumef Léon Denizard Hippolyte Rivail (1804-1869), was the
French author of several works on “spiritism” or gpalism, includingThe Spirits’ BooKLe
Livre des Esprits1857) which gained a huge following worldwide. His work wasegwely
popular in Latin America, especially Brazil, and had direftuence on such forms of Afro-

Diasporic religion as Mexican Curandismo and Braziiapiritismo, Umbanda, and others.

8 Although caboclo literally meansnaesticoor person of mixed indigenous and European ancestryatiuelo
spirits are usually regarded as also including the spirjtsi@blood indigenous Brazilian natives. (Hale 2011)

5 © 2012 C. Feldman



(Hale 2009; 2011) Kardec’s work also helped catalyze the lagteginth century fascination
with spiritualism in Europe and the Americas (Alban2@@7:480-81), which in turn led to a

growth of interest in occultism and medieval magieats.

Thomas Tweed, drawing upon Deleuze and Guattari's “hydrendatel,” notes that va-
rieties of religious expression are “confluences ghaic-cultural flows.” (Tweed 2006:5%) In
the case of Afro-Diasporic religions, these flowséawved in both directions. Dominant (Eu-
ropean and Anglo) cultures have adopted—that is, appreg+atlements of African-derived
religion. Perhaps just as often, however, Afro-P@% religions have introduced concepts and

practices from the European cultures that subordinated them.

The clearest example of the latter is the syncraginif the Loa and Orixa with the icono-
graphy of Catholic saints. As the opener of life’s pathd controller of the gate between the vis-
ible and unseen worlds, Legba/Ellegua is identified withP8ter, holder of the keys to the
Pearly Gates. Erzulie Dantor (aEaili Dant, a fierce protectress, is represented by pictures of
the Black Madonna of Gstochowa holding the infant Jesus. Ogoun/Oggun/Ogum, th@warr
blacksmith, is often invoked in the name of Saint Jac{tes Jak whose icons depict the saint

wielding the sword of righteousness.

So too, Afro-Brazilian religion eagerly absorbed thegamic-cultural flow” of nineteenth
century European spiritualist conceptiong e Spirits’ Bookand its sequels. Allan Kardec may
not have set out to become a direct influence upon ddahdut practitioners in Rio, Salvador,
and elsewhere in Brazil enthusiastically introduceddigaism into their religious ideas and prac-

tices, forever changing the face of Afro-Diasporidgieh there.

6 © 2012 C. Feldman



OBATALA CHANGO

OSHALA
SHANGO

Figure 1. Tarot of the Orishas, selected cards
©1995 Zolrak & Durkron

THE TAROT OF THE ORISHAS

The Tarot of the Orishds| Tarot de los Orishasomprises a bilingual book in English and
Spanish and the attendant deck of 77 tarot cards which it set® @xplain. (Zolrak 1995) De-
spite nineteenth century romantic notions of the tamaiteged origins in ancient Egypt (aided by
its connection in the popular imagination with equalljamtic but mistaken ideas about the
supposed Egyptian heredity of the Gypsies, with whomditod tvas associated), the earliest de-

finitive date for the tarot is in the first half of tfiteenth century. At the time callg¢donfi

° Although the author’s biographical note claims expegemith Candomblé, he appears to be Argentine, not Bra-
zilian, which may explain his writing in Spanish and nattiRyuese. (Zolrak 1995:inside flyleaf) See also note 18.
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(“triumphs”), the cards acquired the nataeocchia century later, from which the current name

of “tarot” was derived?

A number of explanations have been proffered for tlmengarot.” These most often
draw upon similarities to words in Hebrew, Latin, ldalcized Egyptian, and—frankly—on pure
fancy: for example, the claim that it comes frota fo,” meaning “royal road” in ancient Egyp-
tian. There is no such phrase in any Egyptian languageyoéra: the claim was made up of
whole cloth. All of these explanations may be cdestdex post facto(See S. Kaplan 1978:Vol.

1, 1-2)

Although earlier examples show wide variation, by tie faneteenth century the form

of the tarot deck had become more or less settled:

1. A set of 56 ‘minor’ cards divided into four suits usuallycasated with the four classical
elements as follows:

a. Wands, Staves, Batons, or Clubglife present-day playing card suit of clubs),
associated with Fifé and numbered from Ace through Ten;

b. Cups, Chalices, or Goblets fiearts), associated with Water and numbered from
Ace through Ten;

c. Swords ¢ spades, via ltaliarspade sword), associated with Afrand numbered
from Ace through Ten;

d. Coins, Pentacles, or Disks iamonds), associated with Earth and numbered

from Ace through Ten;

9 There are earlier references to playing cards, usinakgal documents outlawing their use in gambling. See S.
Kaplan 1978:Vol. I, 24f. One of the earliest references to tarot is indRal Gargantua et PantagrugWhere it is
calledtarau. (Rabelais [1569] 2009:459)

1 Some systems reverse the elemental attributiona/gords and Swords.
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e. Aset of 16 ‘Court’ cards similarly divided by suits, aegrmesenting the King,

Queen, Knight, and Page of each $tiit;

2. A set of 22 (more or less) ‘major’ cards, most oftambered from O (The Fool) through

XXI (The World or The Universe).

In a number of decks the first set (or “Minor Arcana’® aot fully illustrated, being in-
stead represented merely with a number of items matdmngpit (five wands, for example, or
seven cups). However, the second set (the “Major Trumpg®ajor Arcana”), are almost al-
ways fully illustrated even in decks where the Minaoc#@na is not. There are wide variations in
the names and attributions of the cards of the Majoara, but most include such figures as The
Sun, The Moon, The Magician, The Lovers, The Whe&lartune, The Tower (or Lightning-
Struck Tower, House of God, etc.), and so on. (See IEydd944] 1998:53-144; Duquette

1995:11-64; S. Kaplan 1978:Vol. I, 2-5; Papus [1889] 1971:51-60, 96-191)

The popularity of fully-illustrated tarot decks has ledhe proliferation of literally hun-
dreds of decks currently in print, from the immensely pofrider-Waite deck, to theello
Kitty Tarot, Hellraiser Tarot(from the movie series of that name), and even desafjned by
Salvador Dali. So too the wide latitude for variation érasouraged others to devise decks with
Major Arcana featuring non-traditional figures. Thiicon Valley Tarqtfor example, eschews

the traditional figures in favor of “The CEO,” “The Heae,” “The Double Latte,” and so on.

One such variant deck is tharot of the OrishasThe designer, inspired by his work

with Batuque, Umbanda and Candomblé, has introduced a numgignifitant variations into

12 Other variations divide these into Knight, Queenn&&j and Princess. See for example Crowley [1944] 1998.
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this deck, including changing some of the Major Arcana poesent specific Orishas (or Orixas)

from Afro-Brazilian religion. | here reproduce the qmamison provided in the book (Zolrak

1995:13):

Tarot of the Orishas Traditional Tarot
Ellegua No correspondence
Eshu No correspondence
Pomba Gira No correspondence
Ogun The Chariot

lansa or Oya No correspondence
Chango or Xango Justice

Xapana, Babalualle, Omulu The Hermit

Oba No correspondence

Oxumare Wheel of Fortune

Oshun The Priestess

Yemaya The Empress

Obatala or Oxala The Emperor, The Master's

El Babalocha or BabalOrixa

The Magician

The Guardian Angel Temperance
The Couple The Lovers
The Man The Star
The Village The Tower
The Earth The World
The Sun The Sun
The Moon The Moon
The Expelled The Fool

Iku Death
Karma Judgment
The Devil The Devil
The Enslaved Prisoner The Hanged Man

13t is interesting that he includes this term, siktastre “Master,” is used in Catimbé (sometimes called Batuque)

for the priest himself (and sometimes for the spirivoked). (Hale 2011) Note that Zolrak claims experience in

Batuque. (Zolrak 1995)

10
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Zolrak’s deck includes 25 Major Trumps, for which he devisest @f attributions which
are his alone. Five of his cards are not attributed ter#aitional deck, and there are three tradi-
tional cards not listed in his tab&ln addition, he has changed the members of the Court cards

from the King, Queen and others, to the “elementals™am@ssages”:

Undines and Mermaids
Water
Message from Water
Dwarves and Gnomes
Earth
Message from Earth
_ Salamanders
Fire .
Message from Fire
A Fairies and Sylphs
i
Message from Air

The inclusion of elemental spirits clearly indicaséesinfluence from European occultism.
Originally found in early texts such as Agrippa (Agrippa [153103) and various medieval
grimoires (e.g., de Abano [1496] 2003; Mathers [1490's?] 2000), teges are not encoun-
tered in any form of African religion in the sub-8&adn region from which the Brazilian slaves
were taken. And while it might not be unusual to find them tarot deck—there isTEarot of
the Fairies after all—their inclusion in th&arot of the Orishasalong with cards such as “Kar-
ma” or “The Guardian Angel,” indicates the level oda@lization the author is promoting be-

tween Afro-Brazilian religions and Western occultiSh.

Even more significant, however, are the ways in whiehAfrican-derived spiritual enti-

ties are depicted. Each of the Major Trumps for anh@rists the spirit’'s name in English,

4 These are The High Priestess, The Hierophant, ardgsir.

5 There is a strong possibility that Zolrak was atgtuenced by ideas about elemental spirits from Kardecibia—
biographical note says that he “studied and taught KKestd8piritualism” (Zolrak 1994: inner flyleaf)—but | have
not been able to conclusively find a reference fa. thi
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Spanish, and Brazilian Portuguese, with a full-color imafgée Orisha. (See Fig. 1) The book
gives a description for each (in English and Spanishiied outline of the Orisha’s background,
and an interpretation or oracular reading for the cdothe entries also include brief invocations

to the Orisha by the author. The following is excerptethfthe entry for Exu:

Exu, Echu, or Eshu

This is one of the aspects that Ellegud, Elebba, or Elegbara may adopt. Many
think that Exu is one of Ellegués 21 archetypes. His dwelling is located at the
crossing for four roads, which must each be open (without cul-de-sacs) in the
four directions for at least seven blocks. He is the “Lord of the Road,” who care-
fully and cautiously listens and attends to our requests and brings them to the
high Orixas, for whom he is the spokesman. By performing this important task, re
reaches a spiritual light, covering the direst needs or human wants. . . .

Many syncretize him with St. Michael the Archangel and others with St. Pe-
ter (the custodian of the keys of Paradise) because Eshu has the keys to access
the different psychic roads. His specialty is to “open up pathways” (with regard to
work, professional career, or means of living). . . .

He is seen [on the tarot card] walking through a crossroads and smoking his
typical cigar, which he “smokes and de-smokes at the same time” (he spiritually
cleans and/or releases the energy of those who resort to him), while holding a
bottle of his beverage in his right hand and in the other a trident . . .

MEANING:
A virile man, full of vitality and knowledgeable about life, with the innocence of a
small boy and the experience of an old man; time seems not to affect him; his
energy is constant, he works untiringly and persistently as he tries to attain his
goals. . ..

Written and oral communication. Fraternity, association, or lodge. Fraternal
and community feeling. Abandonment of material things towards spiritual things.

BADLY AFFECTED BY OTHER CARDS:
Infidelity. Coolness. Lack of sexual appetite, emotional upset. Laziness. Lack of
energy.'6

In addition to the descriptions and oracular interpr@tatfor the cards, the author pro-
vides chapters on “energizing” the cards, methods for layinghe cards including several that

reference motifs from popular New Age imagery such &izeh Pyramid Layout” and a “Sev-

18 7olrak 1995:22-26
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enth Chakra Layout,” prayers to the elements, a desmmipfiUmbandd/ and an apologia titled
“Santeria Is Not Voodoo.” (Zolrak 1995:2%9 The book even includes a table associating the
Hindu Kundalini Chakras, colors, notes of the (Westenngioal scale, elements, and spiritual
“forces” such as the previously listed “elementals” amchsentities as “Spiritual guides” along

with the Orishas. (Zolrak 1995:263-65)

WILD CARD " e SANTERIA

LES BARONS | OBATALA | POSSESSION

Figure 2. New Orleans Voodoo Tarot, selected cards
©1992 Sallie Ann Glassman

THE NEw ORLEANS VOODOO TAROT

Like theTarot of the OrishastheNew Orleans Voodoo Tar@OVT) is a deck of original tarot

cards and a companion book that describes and explamsiths a collaboration between two

" The book’s cover references Candomblé and not Umbétridaot clear whether this discrepancy is due to the
publisher’s failure to distinguish the two, or if, likeany, Zolrak considers Umbanda a subset of Candombilé.
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artists with longtime associations with New OrleatyesvVodou, Louis Martinié and Sallie Ann
Glassman. Martinié is a writer on a number of ocsulijects and an editor for Black Moon Pub-
lishing, and is associated with the New Orleans Voodoo &giifitemple. Sallie Ann Glassman
is a longtime resident of New Orleans, a painter dnstrator for a number of books (e.qg.,
Schueler & Schueler 1989), an author in her own right §&las 2000), and a Haitian-trained
Vodou mambo, or priestess. She heads La Source Ancienné @isd writterhounfort an

ounfd is a Vodou temple) which has met weekly for tret @& years. She has also been ex-
tremely active in the post-Katrina efforts to revitalihe city, most recently with the New Orle-

ans Healing Center.

Vodou has been in New Orleans since there have begahtlaves there, though it was
not always known by that name. According to Robertahés popularized history of New Orle-
ans VVoodoo, “As early as 1782 Governor Gélvez of Louismahibited the importation of Ne-
groes from Martinique because he believed them to be steepeddooism . . . [a] decade later
Negroes from Santo Domingo were likewise banned.” (Ta]l8%6] 1983:9) New Orleans has
been a melting pot for peoples from different contisdot many years—Native American,
French, Spanish, English, and African—which is to salyitheas been a site of creolization
amongst those cultures. The confluence of these eliffdraditions has created a distinctive cul-

ture unique to New Orleans.

Likewise, New Orleans Voodoo represents an expressidfrefDiasporic religion
which, while it shares many elements with other such sgpes, is unique to the Crescent City.
The pantheon of Lod (va) includes local variants such as Joe Feray (a for@goin Ferraille)

and famous New Orleans figures like Dr. John and Mane&a. Voodoo practices in New Or-
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leans have long included elements of “Hoodoo” or Africanefican folk magic, and in recent

years has been influenced by contemporary New Age aehpractices®

Like New Orleans-style Voodoo, tiNOVTreflects the convergence of a number of spir-
itual systems. This reflects a conscious decision empé#hnt of its authors, themselves steeped in
a variety of religious and magical backgrounds, to creab®l that would reflect “Voodoo’s
multiracial nature and the special characteristiab@foa” by merging a specifically New
Orleanean perspective on Voodoo with the tarot. (Martini@l@&sman 1992:3) According to
Glassman (private conversation), each Loa was ntualbked and asked how he or she wished
to be depicted in the deck, and the deck itself was cotestiso as to combine this Voodoo sen-
sibility with contemporary Western esoteric teachingshentarot and gqabalah. (Martinié &

Glassman 1992; Glassman 2000)

Qabalal’ is a Hebrew term indicating received knowledge or wisdwniginally refer-
ring to the oral transmission of the Torah from Mosé®) received it on Mount Sinai, to the
Elders of the early Israelite state through a sucgesHipriests. According to Joseph Dan, this
reception of the word of God included the Tanakh (scrg)tuhe Halakha (laws), and the Mid-
rash (exegesis). (Dan 2006:1-2) To these was added an@&imemelin the Middle Ages:
“Groups of Jewish esoterics and mystics, mainly in Sg&riovence, and later Italy, claimed to
be in possession of a secret tradition concerning thainggaf the scriptures and other ancient

texts, expounding them as relating to dynamic processkmlie divine realms.” (Dan 2006:3)

'8 Dr. John—not to be confused with “Mac” Rebennack (b. 194@)musician who uses the same stage name—
was a famous nineteenth century Voodoo healer and drurivtage Laveau (1794-1881) was an even more fa-
mous practitioner and healer, as was her daughter, Mavieau Il (1827—c. 1895). See Martinié & Glassman 1992:
38-43. For more on Hoodoo, see Haskins 1978. For a look aOdeans-style Voodoo with a New Age flavor, see
Teish 1985.

9 variously spelledtabala kabbala kabbalah kaballah gabala gabalah etc. The root is the Semitic QBbag),
meaning “to receive.”
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These men were, as writer Lon Milo Duquette puts itsipastely absorbed in a quest to uncov-
er the word of God which they believed to be hidden withénexoteric texts of the Torah.

(Duquette 2001:xix)

The esoteric understanding of these seekers was basetexfstinat purported to reveal
the methods by which the God of Israel had encoded theésefi@eation within the scriptures.
Indeed, they went so far as to claim that since thalTsaid that God created by the power of
the Word—"And God said ‘Let there be light,” and ther@svight"—the power of creation is in
the letters of the alphabet themselves. They deviddektto show the correspondences between
the letters and their shapes, numbers, and meanings, antig/esges poring over the scriptures
for hidden significance®. This science of letter and number, knowmematrig is one of the
pillars of gabalah, and relies upon the fact that Helus®g the same symbols to indicate letters
and numeralé® Since each word can be read as a number, hidden meairggpurported to be
revealed by comparing words and phrases that add up tontkeensember. For example, the
words for “lion” (7>7x, aryeh and “courage”{max, geburah) both add up to 216. When one of
these words is encountered in the Torah, the gabel#stsed, the other might be substituted in

order to gain additional insight into the Creator’s diwi@l.

With 32 mystical paths of Wisdom
engraved Yah
the Lord of Hosts
the God of Israel

And He created His universe
with three books:
with text

20 For a modern version of these tables of correspondese€rowley 1972.

%L | am aware of only four alphabets that share thisacheristic: Greek, Hebrew, Aramaic and Arabic. All fofir
these are etymologically linked.
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with number

and with communication

Ten Sephirot of Nothingness
And 22 Foundation Letters %
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Figure 3. Tree of Life, showing Sephiroth and Paths
© O.T.0. 1998

22 The Book of FormatiotSepher Yetzirghattributed to ¥ century BCE but more likely®or 4" century CE. The
first known recension is not until 1562. See A. k&ap1990.
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In addition to the method of exegesis through gemadlrwamedieval gqabalists devised a
graphical system of categorization intended to show timeipal powers or “emanations” of
God, which has come to be known as@ie Chaim or “Tree of Life.” It arranges these in a
graphical representation comprised of $ephiroth(“vessels,” also sometimes referred to as
“spheres”) along with the twenty-two paths connectirggrthAs there are twenty-two letters in

the Hebrew alphabet, the letters were assigned fodtis. (See Fig. 3)

A third major concept developed by the medieval gabaliatsshased upon the gematria

of theshemaor fourfold name of God, often referred to by the Greak tetragrammaton
(“four-letter word”): Yod He Vau HemY1%). As the Creator’s name, it was seen as imbued with
divine properties and was analyzed and applied in a numbeyafto the rest of the system.
Creation was seen as composed of four worlds (Archet@pehtive, Formative, and Actf?,

the Tree of Life was divided into four zones, and otheadruplicities—the four elements, the

cardinal directions, and so on—were mapped onto thedtiars of the Name.

” Atziluth Archetypal World
i Briah Creative World

) Yetzirah Formative World
m Assiah Active World

I
Material World

Nineteenth century interest in the occult saw the eisa number of mystical fraternities,

including the Hermetic Order of the Golden Dawn (fnd. 188 @miders of the Golden Dawn

% These are all still considered to be on the plar@pait; the Material or Physical World is pendanthese.
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included Samuel Liddell Macgregor Mathers, Arthur Edward Waie Edward Alexander

“Aleister” Crowley, among others.

Through the work of translators like Mathers and Waibacepts from classical gabalah
were discovered by the late-nineteenth century ocauttisthe Golden Dawn and incorporated
into their attempts to forge a unified theoretical foumaafor magic. Aligning the 22 Major
Trumps with the 22 Hebrew Letters and the 22 paths ofrdeeof Life, and assigning astrolog-
ical correspondences to these, they merged gabalah,astrotogy, and other forms of magtc.
To this synthesis they added a theory of the structufeeadniverse informed by a mixture of
post-Enlightenment science and notions of spiritudine@aken from Theosophy and spiritual-
ism. As Crowley wrote, “We place no reliance ongifiror Pigeon / Our method is Science, our
aim is Religion.?® In the eyes of the Golden Dawn members, an Einsteigiand unified theo-

ry’ of the world rested upon a creolization of mageaadl scientific explanations.

Although Kardecism was not a direct contributor to thigtlsgsis, Kardec’s influence
may be traced through his impact upon the spiritualsisCrientalist mystics of the generation
just prior to the founding of the Golden Dawn. The theodf man’s dual nature being com-
posed of a corporeal and an etheric body in turn shapeuottidviews of men like Mathers and

Crowley.

24 Other members include Moina Mathers (née Mina Bergsister of philosopher Henri Bergson), William Butler
Yeats, Maud Gonne, E. Nesbit, Bram Stoker, Evelyn Unllileand Sir Arthur Conan Doyle.

% See Crowley [1911] 1973; Crowley [1944] 1998:278-287; S. Kaplan 1978:2617; Papus [1889 ]1971;
Regardie 1984; 1988.

% This motto was printed on the frontispiece to each ofugry’s ten volumes ofhe EquinoX1909-1913), subti-
tled “The Review of Scientific llluminism.” The “pigeons$ a sarcastic reference to the Christian symbdief t
dove.
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The syncretic approach that Aleister Crowley learned duris tenure as a member of
the Golden Dawn was in turn brought to bear upon his ovgicaleorders, the A.A.. and
O. T. O. He added kundalini yoga, the | Ching, alchemy odher systems to the mixtuféln
particular, his own tarot book and détwere to greatly influence twentieth century esotericism

including the authors of tHeOVT.?°

1
KETHER
Loa: Dambelleh end Aykda Wedo
Orisha: Olodumare

2
CHOKMAH

<8 Lo Guedeh Loa: Nan Nen Baucloy
= é- : Orisne: Oloh
= =
2 sk
NEEZ HE
= gé 'FOUR THREES EUPAES)
Wamba & Sarers J Ul Ayizan
SERPENT DAATH
Barong
“Nonedtent
Vassel
z 54
= 5 '5
= 5
GEBURAH CHESED
Loa: Ogoun Loa: Agwd
Drisha: Opgin Drishe: Obatad

HARGED MAN

]
- TIPHERETH
Loa: Legba
Orisha: Elaggud

YETZIRAH
Formarive
Mani festarion

Loa: Masa
FGUTEENS Orisha: Yamayd

Hounsis & Yagud

ASSIAH
ACTIVE
Manifestarion

Figure 4. Tree of Life, showingNOVT associations.
© 1992 Martinié & Glassman

2" Crowley’s table of correspondences runs to some 194hos and relates the Tree of Life not only to dstyp
and the tarot, but also to such lists as incenses, glattie human body, Egyptian gods, levels of Hell in Arabian
mythology, and so on. See Crowley [1911] 1973.

8 For theBook of Thotharot, see Crowley [1944] 1998.

2 Glassman is a former member and high-ranking offic@. T. O. She left the order in the Nineties to emiate
on her Voodoo work.
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As a look at the structure of the NOVT shows (see#igthe deck is intended to bring
together the twentieth century synthesis of gabalahantwith the authors’ understanding of
some of the principal Voodoo and Santeria spirits. fging these two cultural flows into con-
gruence, the NOVT seeks to create a new form of relginderstanding, while educating the
average tarot user in the richness of Afro-Diasporigiaali as practiced in New Orleans, and

provide a tool for working with a new synthetic or creetl expression of #0

Unlike theTarot of the Orishasvhich includes only a few Orishas, tROVTfills most

of the deck with Loa and Orishas. The cards not agsolcwith African-derived spirits reflect

the New Orleans-flavored expressions of Voodoo by includinly 8gares as Dr. John and Ma-

rie Laveau (see note 19, above), and concepts like “Cloaiardi Gras.”

NOVT Traditional NOVT Traditional
World Egg Fool Secret Societies Justice

Dr. John Magician Zonbi Hanged Man
Marie Laveau High Priestess Les Morts Death
Ayizan Empress TiBon Ange Temperance
Loko Emperor Courir Le Mardi Gras Devil

Master of the Head Hierophant Deluge Tower

Les Marassa Lovers ZEtoile Star

Dance Chariot Magic Mirror Moon
Possession Strength Gros Bon Ange Sun

Couché Hermit Ancestors Judgment
The Market Wheel of Fortune Carnival World

%0 African and Afro-Diasporic religion is no stranger te thise of oracles (see for instance Bascom 1969; Fama 1993

Neimark 1993; Olomo 2002), but the use of tarot cards fay @s | can tell, a relatively new occurrence.
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The forty cards of the Lesser Arcana also reflecitMig and Glassman’s synthesis of
Western occultism and Voodoo, relating the elements tothetgabalistic letters of the Name
of God and to theachon(“nations”) of Voodoo spirits. The numbers of thedsain each suit
are linked to the spheres on the Tree of Life, and theabhdeOrishas are specifically assigned to
these sephiroth based upon their characteristic naftiieCourt cards are aligned with the
principal officers of the ounfé or Voodoo temple as wible Houngan(also written a®©ungar)
or male high priest to the kings, theambo(alsoManbg or female high priestess to the queens,
theLa Place(also seen dsaplasin Haitian Kreyol) or male chief assistant to thegkis, and
theHounsis(alsoOuns) or female assistant and usually Mambo-in-training éopiges/

princesses.

The authors have also included concepts from Santdriehwhey associate with the el-
ement of Earth. The Court cards here also reflectemple hierarchy, listing ti&antero
Santera Oriaté, andYaguo(also called alyawd, the term refers to a junior initiate; these may

be of any gender). There is also one Wild Card not fomichditional tarot: Les Barons (see Fig.

2).

Element: | Fire Water Air Earth
Nachon: | Petro Congo Rada Santeria
Shema: | Yod Hé Vau Hé
World: Atziluth Briah Yetzirah Assiah

A Kether Damballah La Flambeau | Ayida Wedo Damballa Wedo Olodumare

2 Chokmah Elaar;]lglgguBouclou La Gran Ibo Nan Nan Bouclou Olofi

3 Binah Guede La Flambeau Manman Brigitte Guede Oya

4 Chesed | Agwé La Flambeau La Baleine Agwé Obatala

5 Geburah | Ogoun La Flambeau Ogoun Bhalin'dio Ogoun Ferraille Oggun

6 Tiphereth | Legba La Flambeau Shilibo Nouvavou/Dan-i | Legba Ellegua

7 Netzach | Erzulie La Flambeau La Sirene Erzulie Freda Dahomey | Oshun
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Hod Simbi La Flambeau Simbi d’L’eau Simbi Shangd

Yesod Masa La Flambeau Madame La Lune Masa Yemaya
10 | Malkuth | Azaka La Flambeau Gran Bois Azaka Ochosi
K Petro Houngan Congo Houngan Rada Houngan Santero
Q Petro Mambo Congo Mambo Rada Mambo Santera
Kn Petro La Place Congo La Place Rada La Place Oriaté
Pg Petro Hounsi Congo Hounsi Rada Hounsi Yagué

The listings for each card describe the spirit ongple embodied, describe the image on
the card and explain the significances of its detaild, provide both a “contemplation” or image

for meditation and a divinatory interpretation. Thiolwing is an excerpt from the entry for Oya:

Oya [3" card of Earth element ]

Whirling cloth tears through worlds. Oya, wild dancer on death’s thin edge, the
ancestors rise to your call as the jangling beat of bata guides your feet. Within
you the womb and tomb are held in perfect balance. Mistress of the marketplace
where all paths meet. Mistress of the Earth’s deep, searing pressures. Mistress
of the sky’s hot fire. Sky’s whirlwind tearing into Earth. Mother of storms. All hur-
ricanes in final reckoning bear your name.

In New Orleans, hurricane season is the time of Oya. All of these storms are
named for her sons and daughters.

The power of Oya celebrated in these cards is the elemental might of earth
acting through Binah. She shares the Earth’s power, compacted and ever erupt-
ing under the tremendous pressure. Her name itself is associated with tearing.
Among the Yoruba, it is she who owns the torn cloth used in the ancestral mas-
querades of the Egungun. . . .

Her aspect in this card is that of a woman dancing while covered with the
torn cloth of the Egungun maskers. She holds lightning to illustrate one of her
manifestations, that of Mother of Storms. . . . She dances atop a tomb covered
with a growth of eggplant, which is sacred to her.

CONTEMPLATION:

Lightning strikes a tree within the graveyard. It falls and becomes covered with
the far-reaching growth of an eggplant.
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DIVINATION:
An abrupt change in a situation; gain in the marketplace; turn for the better in
matters of business. *'

Like theTarot of the OrishastheNOVT describes and explains the cards, offers ways to
interpret them in a tarot layout, and discusses theibwsassociations. In addition, Martinié and
Glassman provide chapters on “Voodoo and the Western Esbtadition,” and discuss such
topics as possession, sacrifice, and ritual. In includiegd latter topics in a book about a tarot
deck whose framework is decidedly non-African, the agtlaoe able to teach readers who are

not themselves practitioners some foundational conteatsare key to Afro-Diasporic religions.

CONCLUSIONS

In both of these test cases, we find elements of Earegderived esoteric beliefs and Af-
ro-Diasporic religion. Each of these cultural flows umgent years of creolization in the local
environments in which they evolved, and a further leveredlization was then applied in their
confluence. The result in each case in a previously wnkmailtural artifact. Reflecting upon the
definition of a creolization as the creating of atirety new form that most often employs the
grammatical structures of one to the vocabulary obther (see p. Zuprg, we see that this

closely describes each of our examples.

TheTarot of the Orishapresents a novel approach to Afro-Diasporic religiomting a
European-derived framework with ideas and beliefs frorh éestern esotericism and Brazilian

religious forms such as Candomblé, Batuque, and Umbandairgyng together these varied

31 Martinié & Glassman 1992:119-120.
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spiritual expressions—occultism, tarot, New Age ideas sairitism from Europe, the Orixas
from Africa and Afro-Brazilian religion, influences froBrazilian culture (Exd, Pomba Gira,
“El Prisionero Esclavizado,” etc.)—Zolrak is able to prowadol that retains most of its West-
ern framework, with a flavor that is unmistakably Aoazilian. At the same time, tAarot of
the Orishasalso offers a way for those more familiar with theot than with the Orishas to learn

more about Afro-Brazilian spirituality.

In theNew Orleans Voodoo Taratreators Martinié and Glassman have devised a new
tool that brings together the framework of one cultaral spiritual background, i.e., the tarot,
with concepts from another, namely New Orleans-stgledoo. They have taken elements from
European occultism including ideas about tarot, gabalah, agit,raad blended them with ide-
as and practices from Afro-Diasporic religion as tasiceived and practiced in contemporary
New Orleans. In doing so, they have created somethinganewel that serves to teach non-
Vodounists about New Orleans Voodoo, and which at the samemay be used by practition-

ers of Voodoo as a practical resource for guidance, atgaht or invocation.

As we have noted, a creolized language is one in wih&Byntax of @ominantculture
and the lexicon of aubordinateculture fuse to create a third cultural expression. &xg in
greater detail the questions of privilege and cultural ilmpem raised by such a discourse are
beyond the scope of this paper, but | would be remisstibrimaying them to the attention of the

reader.

Both Louis Martinié and Sallie Ann Glassman are white aatspif Voodoo, and thus
come to Afro-Diasporic religion from a position of ptege (Glassman especially so as a white

American going to a shantytown area of Haiti for itiin). Neither one is a native New
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Orleanean. On the other hand, their involvement in Voddsmot gone unchallenged. Glass-
man, for instance, has also had to face discrimindtevself, with some in the Voodoo commu-
nity asking whether a white, Jewish woman can ever rbally mambo. (Glassman, private con-
versation) Nevertheless, there is some room to gaisstions of privilege here. One wonders
whether a poor Black practitioner of New Orleans Voodab isss one from Haiti) would have

been able to obtain a publishing contract for a projectieeNOVT>?

In the case of th&arot of the Orishasit is difficult to say what Zolrak’s background®s.
He is said to be a “priest of Batuque and Candomblé .hao][later became a Babalorixa.” The
book further notes that he was educated at the Argedtineersity of Enterprises (a private uni-
versity in Buenos Aires). His book’s preface, writtgna Dr. Cosentino (who is identified as a
“General Practitioner, Sexologist, Cellular Thergmsid Gynecologist”), addresses him as “Pro-
fessor Zolrak.” (Zolrak 1994) He is clearly not of the paoreducated class—which in Brazil,
where Zolrak presumably studied Umbanda and/or Candomblgredeminantly Black—but
beyond that it is impossible to say. While Braziliagisty has been highly stratified in a number
of ways and continues to be so today, in the contemppeaiod Umbanda and Candomblé
practitioners come from all levels of society. (H2@09; 2011) Under these circumstances, it is
difficult to say to what extent privilege has playeplaat in the creation of thEarot of the

Orishas

In closing, let me note some general conclusions aboutdladization of Afro-Diasporic

religions. First, Afro-Diasporic religions have beepaaticularly fruitful ground for ongoing

32| wish to be very clear that | am not accusing Glassof cultural appropriation. | know her to be absolusity
cere and completely dedicated to Voodoo/Vodou, the lahitee community she tirelessly serves, often aitgre
personal cost.

33| note with amusement that “Zolrak” is more or le€atlos” reversed.

26 © 2012 C. Feldman



creolization. This would seem to spring from the natutb@tiasporic experience itself, with
the tensions inherent in struggling to hold on to one’s @llhackground in an environment
characterized by slavery, colonialism, and the forcexd)img with peoples of many other cul-
tures and religious expressions. In such a milieu, thetoaction of personal and group identi-
ties must, in my opinion, rely upon a more fluid serflsevbo we are” than in a more homoge-

neous society where change comes slowly.

Second, the process of creolization that began unakegrgl has not stopped; to the con-
trary, it has continued to be an ongoing process evengdhrthe present day. Whether reflected
in creation of a Brazilian “Sons of Gandhi” organiaat{(Hale 2011; Mundra 2009), or the fu-
sion of European occultism with Afro-Brazilian relig@and with New Orleans Voodoo that
produced the cultural artifacts seen in this study, cte@aiz is clearly a continuing force in Af-

ro-Diasporic cultures at large.

Finally, the linguistic metaphor has been particulaplyia attempting to model the pro-
cesses of creolization witnessed in our test casessyinthesis of ideas from two or more cul-
tures into a new expression not previously encountekadtHe production of a creolized lan-
guage from the meeting of two disparate ethnicities, appe&wfow more or less a similar pat-
tern. The power dynamics of such processes vis-a-vis dot@ndrsubaltern cultures also ap-
pear to be amenable to further exploration in this tegdowever, it is important to note that
these flows have not been all in one direction. &atine creolization that we find in the evolu-
tion of Afro-Diasporic religions is one that evidencedtural flows, between dominant and sub-

altern, in both directions.
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