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Abstract

This paper presents an interpretive retelling of the Sati myth alongside an
original allegorical text, The Fable of the Maidservant. Both narratives
function as cross-cultural precursor myths illuminating the apocalyptic

visions found in Saint John’s Book of Revelation. Drawing upon the
hermeneutics of comparative theology, Gnostic literature (specifically The
Thunder, Perfect Mind), and Logion 101 of the Gospel of Thomas, this
essay explores dualistic typologies of womanhood, maternal cosmology, and
spiritual rebirth (dvija) across Hindu and Christian frameworks.
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1 The Fable of the Maidservant

"The Kingdom of the Father is like unto a father’s house. In the father’s house,
the mistress of the household keeps a maidservant. The mistress despises the
maidservant because the maidservant bears the Saviour. Thus, the mistress
endeavours to slay anyone who might be born of her; she loathes the maidservant
and seeks to destroy all her offspring. When the Son returns, the Father will cast
out that woman forever. So it is that the Kingdom of the Father resembles the

father’s house, for it constitutes the Son’s eternal inheritance."

1.1 Revelation Through Divided Eyes

In Saint John’s Apocalypse, the spiritual powers warring against the chil-
dren of God assume the figurative form of a monstrous beast. Emerging as
the worldly agent of the primordial Red Dragon—itself explicitly identified
as Satan—the beast acts as the adversary’s terrestrial proxy. Riding astride

this creature sits the “Whore of Babylon,” drunk on the blood of the martyrs



and saints who bear witness to Jesus. Eventually, a rupture occurs between
the two: The beast will come to hate the harlot and make her desolate. There
will be a public exposure of her harlotry and she will be burned with fire. In
the space of one hour she will meet her demise.

While the imagery is stark and unambiguous regarding her destruction,
Chapter 12 introduces a radical structural contrast: the Woman Clothed with
the Sun, traditionally interpreted within Catholic exegesis as an archetype
for both the Church (FEcclesia) and the Virgin Mary. These two feminine
figures represent an absolute symbolic polarity. The harlot proclaims her
sovereignty—"I sit as a queen, and am no widow—yet this boast remains
barren of authentic maternal generativity. Conversely, the celestial Woman
in labour embodies the paradoxical mystery of the virgin-mother, an identity
defined entirely by fruitful and self-giving relationship.

If the Whore of Babylon claims maternal stature, it is purely nominal: a
sterile caricature devoid of covenantal responsibility. The inevitable fracture
between the harlot and the beast reveals the instability of unholy alliances.
Though she temporarily commands the beast, she is ultimately destroyed by
the very instrument of evil she sought to master—suffering an immolation
reminiscent of ancient persecutions.

The Johannine apocalyptic tableau is layered and hierarchically struc-
tured. The opposition to the Divine unfolds systematically through the
Dragon, the two beasts, the idol-image, and the False Prophet. Moral dis-
cernment requires decoding this entire symbolic apparatus. By reintroducing
the Edenic serpent of Genesis 3 into the cosmic culmination of history, the
Apocalypse establishes that the moral struggle between good and evil rests
upon an ontological and metaphysical foundation.

For contemporary readers, however, the visceral reality of metaphysical
evil often seems remote compared to the world-view of pre-Constantinian
antiquity. Whereas early catechumens easily recognised the stark boundary

between idolatrous pagan customs and Christian monotheism centred on the



Incarnation, modern sensibilities tend to historicise or minimise these distinc-
tions. Controversies that once carried profound existential and sacramental
weight—such as eating meat consecrated to idols—are frequently relegated
to antiquity. Consequently, ancient categories of idolatry and demonic oppo-
sition risk losing their interpretive power. How, then, might we recover the
vitality of this two-thousand-year-old symbolic register?

Within early Christian history, the nascent orthodox tradition decisively
countered rival Gnostic cosmologies. Yet it is precisely in extra-canonical
texts like The Thunder, Perfect Mind that the paradox of feminine duality

is articulated most radically, albeit at significant theological cost:

For I am the first and the last.
I am the honoured one and the scorned one.
I am the whore and the holy one.

I am the wife and the virgin.

1.2 Two Archetypes of Womanhood

The price of such non-dual female revelation within Gnostic texts is of-
ten the displacement of the distinct, historical Christ. In such texts, Jesus
recedes into an interiorised principle present within every hearer. Much like
the personified Wisdom of Proverbs calling out at the crossroads—unafraid
of being mistaken for a courtesan—the divine feminine proclaims wisdom
directly to humanity. The historical parting of orthodox and heterodox tra-
ditions suggests a fundamental hermeneutic tension: either Christological
specificity is maintained through strict moral and symbolic dualisms, or the
non-dual feminine is elevated at the expense of Christocentric theology.

To retain both Christological primacy and feminine archetypes without

reducing them to moralistic caricatures requires an expansive cross-cultural



framework. The Fable of the Maidservant attempts this navigation by trans-
posing apocalyptic motifs of persecution, motherhood, and inheritance into
an allegorical register, prepared to be read alongside an Indological recon-
struction of the Sati myth.

But an explanation of the binary difference cannot be founded on moth-
erhood alone as this only compounds the complex of sexuality that surrounds
woman. This requires the integration of an alternative religious paradigm to
borrow from a different lexicon, and tell a parallel story, out of which any

exclusive binary differences that remain can tell us more still.

2 The Sati Myth Retold

This reconstruction employs a structural hermeneutic: conflating mythic
figures who occupy identical relational positions within a divine hierarchy
to distill their underlying cosmological narrative. By synthesising aspects of
Sati and Sarasvati, this retelling preserves the core essence of classical lore
while yielding a fresh theological reading.

Applying this comparative lens reveals Sarasvati as nothing other than
Sati by another name; the two myths represent two narrative dimensions
of essentially the same character. By giving primacy to the Sati myth, in
the synthesis of the two, Sati’s self-immolation emerges as a radical case of
prevailing will-power, establishing her sacrificial autonomy.

A noteworthy element is the bindi—the centre of supreme self-command
and the locus of the will, which Kali in her mother aspect explicitly bears
as her third eye. Traditionally associated with marital status, it indicates
the awakened eye of insight. The Freudian inference drawn is that this gives
reason for the derogation of Brahma-worship on the subcontinent. The vir-
tual absence of institutional worship of Brahma as an ex nihilo creator-deity
has a Puranic explanation, but the underlying Freudian tension manifests as
the psychologically displaced worship of a divinity who is now experienced

through transformational power of sacrifice and fiery self-dissolution.



Viewed through this lens, the Sati narrative operates as a dramatic devel-
opment of the Vedic creation account in the Purusha Sukta (Rigveda 10.90),
where the cosmos arises from the primordial self-sacrifice of the Divine. In
Tantric Mahavidya traditions, self-immolation represents the supreme trans-
mutation of divine substance. Combined with the Vedic genesis, the tran-
scendent Divine Reality (Brahman), and manifest creation (Devi / Prakriti)
are understood as the perpetual sacrificial reconstitution of the divine sub-

stance and its reassembly into the members of The Goddess.

2.1 Mata Sati

The Father and The Son exist in the household with The Mother. Just like The
Father, The Son is a Brahmin (i.e. one with the divine essence). The Son
worships The Father with the totality of his being. He directs worship to The
Father alone, The Mother does likewise but also loves The Son. One day The
Father speaks to The Son, he takes him to one side, and says: "I know you are
holy, you worship me alone, watch your Mother!"

The Son then takes care to pay very close attention to his Mother. One day the
Mother speaks her heart to The Son and says: "I love you more than The
Father". The Son becomes utterly incensed: seized with holy jealousy he drags his
Mother into the open and with complete unflinching will-power sets her alight. As
she perishes in the fire nothing but a mantric echo of her is left behind: "I Love
You, I Love You, I Love You". The Father commends his Son for his will-power.
“Truly you are a brahmin,” he says to him, “you worship me alone.”

2.2 Ciritical and Theological Notes

Within this reconstructed myth, Psalm 138:2—wherein God exalts His
holy Name and Word above all things—serves as an underlying biblical par-
allel. The Sati immolation motif demonstrates that primordial sacrifice is
not an act of sentimental pathos, but an exercise of sovereign metaphysical
will.

In the symbolism of total consumption by fire, there is a radical transfig-

uration: the sacrificial autonomy of the spouse becomes the sacrificial fiat of



the mother, participating fully in the oblation to God. A necessary caveat
must be supplied here. Within the theater of the divine substance, 'ma-
ternal love’ and the Holy Spirit are interchangeable figures for this kenotic
self-offering.

Just as classical Hindu myths become corrupted when interpreted through
rigid literalism-manifested historically in the distortion of sati as a forced
social rite-Mata Sati must be understood purely as an allegorical vehicle.
It illustrates how the Godhead contains a maternal, self-emptying capacity
(kenosis) that precedes the creation of the cosmos.

Even after her immolation, the created universe retains this maternal
character, acting as a hospitable home for emerging life. This narrative
does not endorse literal violence or pantheistic matricide; rather, it provides
a mythic grammar for understanding the maternal principle within divine
providence. It serves as a precursor to the Incarnation: the archetype of
the perfect mother existed within the divine mind prior to the historical
emergence of Mary of Nazareth.

The teleology of the cosmos culminates in the arrival of the Lord’s hand-
maiden, providing the human matrix through which the Redeemer is born.
Standing in contrast is the fallen, counterfeit matriarchy whose alliance with
the beast ultimately collapses. The definitive distinction between these two
archetypes of womanhood is that enduring unity of purpose is found solely

in submission to the Divine Will, a posture epitomised in the Marian Fiat.

3 Who is thy Real Mother?

Whereas biological lineage from Abraham and Sarah defined the covenantal
kinship of ancient Israel, early Christianity restructured communal identity
around the person of Jesus Christ, establishing baptism as the essential sacra-
ment of rebirth and entry into the Kingdom.

Carl Jung observed a structural parallel between the Hindu concept of

the “twice-born” (dvija), Christian sacramental baptism, and the psycholog-



ical process of individuation. While Christianity democratised this spiritual
rebirth by making it universally accessible beyond caste boundaries, classical
Hindu thought provides a metaphysical vocabulary that deepens our under-
standing of this transformation. This reciprocal insight is illuminated by
Logion 101 of the Gospel of Thomas:

(101) Jesus said: "Whoever does not hate his father and his mother as I do
cannot become a disciple to Me. And whoever does not love his father and
his mother as I do cannot become a [disciple] to Me. For My mother [gave

me falsehood], but [My] true [Mother| gave me life.”

In an interpretive reading compatible with modern contemplative theol-
ogy, a vital distinction emerges: the first mother (Prakriti / Mother Nature)
provides mortal, material existence, which remains transitory. The second
Mother (FEcclesia / the Virgin Mary overshadowed by the Holy Spirit) im-
parts authentic spiritual life. Thus, the Prima Mater—the cosmic order
that gives material birth—acts as a preparatory womb for the descent of the
Saviour via the Motherhood of Grace. As such the first mother, that which
gave Jesus material existence, is the surrogate mother, who is contraposed

against the real mother.

4 Summary

The typological motherhood of the Church (Mater Ecclesia), prefigured in
the Virgin Mary, represents the true matrix of spiritual rebirth and authentic
individuation. This metaphysical dynamic was anticipated within the mythic
structures of Hinduism, where the Father and the Son, sharing the same di-
vine essence (Brahman), stand together as the ultimate ground of being.
Before manifest nature and creation come into existence, the primordial ma-

ternal principle undergoes a self-emptying, pre-cosmic sacrifice to bring forth



a universe receptive to divine life. When viewed alongside the two archetypes
of womanhood in apocalyptic literature, natural /material origin alone proves
insufficient for the person’s ultimate destiny. For those seeking transcendent
life, “Thy Real Mother” reorients the seeker beyond temporal attachments,
ancestral faith, and cultural conditioning to enter into the Church, which

mediates the eternal life of the Son to all who undergo this second birth.

4.1 Hermeneutical and Methodological Clarifications

e Structural Synthesis of Sati and Sarasvati:

In historical Puranic texts, Sati (consort of Shiva) and Sarasvati (as-
sociated with Brahma) follow distinct narrative paths. Their synthesis
in Section 2 is not a historical claim, but a structuralist and mythopo-
etic reading. By pairing figures who share identical relational dynamics
with a patriarchal creator, this reading isolates their deeper cosmologi-
cal subtext: boundary transgression, self-sacrifice, and cosmic renewal.

e Universalising the Dvija (Twice-Born) Motif:

While classical Hindu law codes define dvija as the initiation rite (Up-
anayana) of specific social classes, this study—drawing on Carl Jung—treats
the concept as a universal archetype. It is read here as a symbol of in-

ner spiritual rebirth, ego-transcendence, and personal individuation,
directly comparable to Christian sacramental baptism.

e Allegorical Primacy in the Retold Myth:

The immolation in Mata Sati must not be read literally as divine ma-
tricide. In this allegory, the Father and the Son share the same divine
essence (Brahman), collectively constituting the ground of being itself.
The Mother represents a primordial maternal principle within the God-
head that precedes nature and manifest creation. Her sacrifice marks
the pre-cosmic act that allows creation to emerge, showing that de-
votion belongs entirely to the ultimate ground of being rather than
personal attachment—echoing the radical renunciation in Logion 101
of the Gospel of Thomas.
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