A non-Mormon scholar links the mystical tradition and the Mormon belief
I had learned to call thee Father, Through thy Spirit from
on high;
But until the key of knowledge Was restored, I knew not
why.
In tt~te heavens are parents single? No; the thought makes
reason stare!
Truth is reason, truth eternal Tells me I’ve a mother there.
When I leave this frail existence, When I lay this mortal
by,
Father, Mother, may I meet you In your royal courts on
high?
Then, at length, when I’ve completed All you sent me
forth to do,
With your mutual approbation Let me come and dwell
with you. ~

S

o wrote Eliza R. Snow, governess in the family of
Joseph Smith and plural wife of the Prophet,
roughly a year before his death in 1844. Set to
music, the poem has come to rank among the most
popular of Mormon hymns, 2 and most Latter-day Saints
would agree with the assessment of J. Spencer Cornwall
that Snow caught "the glorified vision of her prophetteacher" and her poem was "not merely a hymn, but a
prophecy and a revelation.":~
Indeed, direct affirmatior~s of the Father-Mother God
were part of the Mormon tradition during the nineteenth
century and continue into the twentieth. In 1885 Erastus
Snow, one of the Council of the Twelve, observed that
when it is said that God created our first parents in His
liken ess--"in the image of God created He him; male and
female created He them"--it is intimated in language sufficiently plain to my understanding that the male and
female principle was present with the Gods as it is with
man .4

And in the opening decade of the new century, t]he First
Presidency of the Church under Joseph F. Smith declared
that "man, as a spirit, was begotten and born of heavenly
parents," that human beings were the "offspring of celes-tial parentage," and that "all men and women are in the
similitude of the universal Father and Mother and are liter-ally the sons and daughters of Deity."s
Nor, after that, did the official declarations cease. At
the San Francisco Congress of iReligious Philosophies
held in 1915, James E. Talmage, Apostle and authority on
Mormon doctrine, avowed that humans were "literally
the sons and daughters of Divine Parents, the spiritual
progeny of God, our Eternal Father, and of our God
Mother.’’6 And Melvin J. Ballard, also a member of the
Quorum of the Twelve, spoke clearly:
No matter to what heights God has attained or may attain, he does not stand alone; for side by side with him, in
all her glory, a glory like unto his, stands a companion,
the Mother of his children. For as we have a Father in
heaven, so also we have a Mother there, a glorified,
exalted, ennobled Mother .... Motherhood is eternal
with Godhood, and there is no such thing as eternal or
endless life without the eternal and endless continuation
of motherhood. ~
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One great symbol of completion has
been the sexual union of male and

female fused mysteriously into one.
II

So the teaching of the Father-Mother God has surely
been articulatd at the highest levels of the Mormon
church. But even if such open references were ~issing
from the tradition, the doctrine could be inferred logically
from other Mormon beliefs--something already apparent to Eliza R. Snow in her poem and Erastus Snow in
his discourse. In fact, a contemporary doctrinal authority, Apostle Bruce R. McConkie, begins his discussion of
the "Mother in Heaven" by pointing to the idea as implicit in the Christian message of the Fatlherhood o1! God. ;s
Mormonism, with its literal understanding of the scripture, can do no other but follow out the implications of
acknowledging a Father God to end with a divine
Mother: the divine being could not parent people without the maleness and femaleness necessary to the enterprise.9 For if God is matter as well as spirit, as Mormonism teaches, then God must possess the qualities
necessary for material creation.

a Father and Mother God.

Mormon mysticism does not stand
back and criticize the world in classic
mystical style but tends to support it.
I

Beyond that, in the doctrine of celestial marriage, or
marriage for time and eternity, the Father-Mother God
becomes the eternal and perfect duality toward which
men and women must aspire. In the Doctrine and Covenants, Joseph Smith wrote of the necessity for such
mutual sealing in marriage--and its ultimate result:
Then shall they be Gods, because they have no end;
therefore shall they be from everlasting to everlasting, because they continue; then shall they be above all, because
all things are subject unto them. Then shall they be Gods,
because they have all power, and the angels are subject
unto them. 10

And in our own day, Bruce McConkie tells us that, for
Mormons, the importance of celestial marriage "cannot
be overestimated."
The most important things that any member of The
Church of Jesus Christ of Latter-day Saints ever does in

this world are: 1. To marry the right person, in the right
place, by the right authority; and 2. To keep the covenant
made in connection with this holy and perfect order of
matrimony, l~
Why, we may ask--apart from the canon of Mormon
revelation--is there such necessity attached to marriage
for the celestial kingdom? Why should a Mormon’s future exaltation be linked to what seems to others to be
simply a convenient social arrangement? From the point
of view of religious logic, the answer lies in the doctrine
of the Father-Mother God, as the original revelation by
Joseph Smith already hinted. If the Godhead is a
Father-Mother deity, a duality of male and female, then it
follows that to be as Gods, men and women must marry.
Celestial marriage provides completion because it will
render them, like God, into a two-in-one. Reflecting the
divine state of things, celestial marriage puts human beings on the path to their own deification. Although in a
completely different context, the Book of Mormon intimates the same:
Wherefore, all things must needs be a compound in one;
wherefore, if it would be one body it must needs remain
as dead, having no life neither death, nor corruption nor
incorruption, happiness nor misery, neither sense nor insensibility. ~2
What are we to make of such a seemingly anomalous
belief at the heart of a patriarchal religion such as Mormonism? What insights can it give us about the Latterday Saints? It seems to me that in answering these questions, we need to see the past in its own terms and--just
as important--in religious terms. In what follows, therefore, I will try to do both, using a comparative approach
as a way to reach these goals. Placing the theology of the
Father-Mother God in comparative perspective will, I
think, help us better to locate and understand it.
In the nineteenth century Mormons were not alone in
their affirmation of a male-female God. The divine duality was a belief espoused by a number of non-traditional
contemporary religious communities, among them the
Shakers. In the year 1808, in The Testimony of Christ’s Second Appearing, an earlier Shaker doctrine of the dual
Godhead of the Father and Holy Mother Wisdom was
being explained and expanded. 13 And in 1813, the
opening hymn in Millennial Praises reminds us of the
poem of Eliza R. Snow.
Long ere this fleeting world began
Or dust was fashion’d into man,
There Power and Wisdotn we can view,
Names of the Everlasting Two.
The Father’s high eternal throne
Was never fill’d by one alone;
There Wisdom holds the Mother’s seat
And is the Father’s helper-meet. ~
Even before the Shakers, however, the German
Johann Conrad Beissel, who founded the semi-monastic,
communal community of Ephrata in Pennsylvania in
1735, had told the members of his community that it was
"the very foundation of your vows of celibacy that man
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was first a spirit containing both the elements of man and
woman; that this spiritual virgin, the Sophia, left him." 1
Later, .after 1804 another German community which set:tled in Pennsylvania--the Rappites or Harmonistswalso
avowe,d the dual God in its teaching of the original, dual
Adam, made in the image and likeness of God and there.fore containing both male and female sexual elements. 16
And John Humphrey Noyes, founder of the Oneida
Community of Perfectionists, published The Berean in
1847 with a chapter on "The Divine Nature: showing theft
God is dual, and that man, as male and female, is made in
the image of God.’’~
Outside of these religious communes, belief in the
male-female God was also present. In a well-known
example, the celebrated Transcendentalist and maverick
Unitariian minister Theodore Parker frequently prayed
before his congregation to the divine Father-Mother. In
sermons, he could on occasion be quite tender in his contemplation of the heavenly Mother:
There is a Jacob’s ladder for our young pilgrim, whereon
he goes up from his earthly mother, who manages the little room he sleeps in, to the dear Heavenly Mother, who
never slumbers nor sleeps, who is never careful and troubled about any thing, but yet cares continually for the
grea~ housekeeping of all the world, giving likewise to her
beloved even in their sleep. ~
Similarly, Mary Baker Eddy., the foundress of Christian
Science, taught the existence of the Father-Mother God
and understood her new religion as the revelation of
God’s ]Motherhood. In the third edition of her Science and
Health, the book that ranks beside the Bible for Christian
Scientists, Eddy in one chapter went so far as to refer to
God with the feminine pronoun, she. ~ "FatherMother," Eddy wrote, "is the name for Deity, which indicates His tender relationship to His spiritual creation.
And again, "Man and woman as coexistent and etern~d
with God forever reflect, in glorified quality, the infinite
Father-Mother God.’’~°
We may ask here if the idea of the dual deiity was
something that arose uniquely out of the American experience or did the doctrine have a history preceding its
life in the New World? The answer to this question, I believe, will shed significant light on the religious implications of the Mormon belief. There had been some religious people from very ancient times in both the East and
West who saw the divinity as containing both male and
female elements. The sacred androgyne---the combined
male-female deity--was not unfamiliar in the history of
religions. In India, the Hindu God Shiva had his divine
consort, Shakti, the female energy that actively accompanied his passive intelligence. She was the creator, the
divine Mother who, as the female representation of
Brahman, the great All-Power, had given birth to the
world. ~ In China, the religion of Taoism taught that the
Tao was the Mother and source of all things, a duality of
male and female, of active and passive, of light and dark:.
"Being and nonbeing produce each other," wrote the
sage Lao Tzu. "Difficult and easy complete each other."
There was something undifferentiated and yet complete,
Which existed before heaven and earth.
It may be considered the mother of the universe.
I do not know its name; I call it Tao.~
Sunstone/54

The development of the idea of the male-female God
in the West, however, is the most useful for understanding the Mormon doctrine. Here, whiile the
mainstream of the Judaeo-Christian tradition taught the
Fatherhood of God without allusion to a female consort,
the underside of Western religion---its mystical and
metaphysical alternative---pondered the divine mystery
by using male and female sexual language. In the ancient
faith of the Gnostics, in the medieval J,ewish teaching of
the Kabbalah, and, as recently as the seventeenth cen-

Why should a Mormon’s future e):altation be linked to what seems to ol hers
to be simply a convenient social arrangement?
tury, in the Protestant mysticism of Jatcob Boehtne, we
find references to a dual God.
The Gnostic followers of the second-century Valentinus saw the Godhead as a pleroma, or fullness, composed of a series of male and female Aeons in fifteen sacred pairs. Among the fifteen, one pair dwelled as the ultimate source of the others: the almighty Father called
Bythos, or Depth, unbegotten and perfect, and by his
side Sige, or Silence, the eternal--and feminine.~ The
Gnostic world view of the sexuality of the Godhead appeared in a new form in the speculations of the
thirteenth- and fourteenth-century Kabbalists. In the
Zohar, the most authoritative text in this tradition, we
learn of the divine En Sof and the ten Sefiroth contained
in the Godhead. En Sof was one, but he also revealed
himself as two, with the male element as the seed of wisdom and the female element as its womb. For a Kabbalist,

"the source is one, and the current makes two." Still
further, in an idea not unlike the teaching of Joseph
Smith, "It behooves a man to be ’male and female,’ always, so that his faith may remain stable, and in order
that the Presence may never leave him.’’24 Marriage, in
such a belief system, was a religious necessity.
But it is in the Protestant mysticism of Jacob Boehme
(1575-1624), the humble ~Kobbler of Gorlitz, Germany,
that we come closest to the source of the American belief.
Boehme absorbed the various currents of the mystical
and metaphysical tradition of the West, including its
manifestations in such forms as astrology and medieval
alchemy. And he wrote a series of influential works to
explain his long-pondered views. It is from these writings, denounced by religious authorities in their day, that
beliefs in the dual Godhead and a corresponding dual
Adam were spread abroad in protestant Europe. In prose
that was often difficult and even impenetrable, Boehme
hammered out his teachings. In one intriguing passage,
he spoke of the divine will and the role of the feminine
element in creation.
Therefore that which is spoken forth before [or from] the
Will, is a Virgin of Chastity, which.., discovers herself in
the Holy Ghost in infinitum [infinitely] in the Deep of the
Wonders of the Omnipotence, and opens them; and she
has the strong Fiat of God for an Instrument [to work
with] whereby she creates, and did create all in the Beginning, and she discovers herself in all created Things,
so that [by her] the Wonders of all Things are brought to
the Day-light. 2.~
Adam, argued Boehme, was made in the image and likeness of God, because he had, originally, both seed and
womb ("Limbus" and "Matrix") within himself. Adam,
in fact, was "altogether perfect.’’26
Given the difficulties of tracing the network of communication of Boehme’s ideas, we do not know if they
had a direct influence on much of the nineteenth-century

In America those who held to the
male-female God were not found in silent contemplation but rather led busy
and industrious lives.
American belief in a male-female deity. (Indeed, Boehme
spoke of a Virgin and not a Mother.) Still, among the
German groups his traces were present. George Rapp,
the founder of the Rappites, was heir to many of
Boehme’s beliefs; and even further, in the 1820’s inhabitants of Ephrata, Pennsylvania, probably descendants of
the original founding members of the eighteenth-century
communal group, published the writings of Boehme in
the German language.27 Moreover, the Shakers may
have absorbed part of Boehme’s theology because of their
own origins on the fringes of an English Quakerism
which had absorbed some of Boehme’s followers.28 The
Protestant mystic was reputedly admired among the
Transcendentalists and, no doubt, like-minded people. 29
Yet, whatever the realities of the dissemination of Jacob
Boehme’s thought, to look at the structure of Boehme’s
thought is to identify a mysticism with which

nineteenth-century American beliefs shared a family resemblance.
In the history of religions, mysticism refers to teachings or experiences of total union with God in which,
traditionally, normal and everyday consciousness disappears. 30 For the classical mystic, the private self of the ego
and the personality shaped by historical experience must
disppear within the being of the divine. The goal of the
mystic is a totality and completion in which he or she no
longer lives as a separate human being, but God utterly
engulfs the individual in eternal light and life. The mystic, in short, becomes God.
Most mystics say that the experience is one which
cannot adequately be put into words; yet throughout history, despite the insistence of mystics on the value of silence, they have also spoken. And as they have described
their experiences, they have conjured great symbols in
order to explain their perceptions of the divine-human
relationship. They have spoken, among other things, of
the coniunctio--the erotic and sexual bond between soul
and God. They have dwelled on the meaning of the coincidentia oppositorum, the coincidence, or bringing together, of opposites in the divine-human encounter. In
this context, one great symbol of completion--the perfection of the union between God and the human seeker-has been the sexual union of male and female, fused mysteriously into one. Hence, it was an easy step for some to
see in their relationship to God a union corresponding to
the original and perfect union of the Godhead, the marriage therein of male and female elements to form the divine coniunctio and the ultimate coincidentia oppositorum.
In short, the male-female God became one great sign of
the All-in-All.
But if mysticism implied a belief system and an experience, it also implied a characteristic way of life. The mystic must so live as to replicate the union within the
Godhead by the hoped-for union of the human soul and
God. In many traditions, such a life typically meant
withdrawal from the world and its allurements and attachments. It meant leaving family and friends, comfort
and success, for a life of resolute seeking and deliberate
practices designed to break the train of ordinary consciousness and prepare oneself for the coming of the divine. So mystics went apart from the cares and concerns
of society: they dwelled in lonely, silent places where
they could devote their total time and effort to awaiting
the divine presence. Expectation and yet quiet, effort and
yet inactivity--that was a traditional mystical way. Instead of the community of the human family, there was
the transcendent community of unity with the All, the
Power that moved the heavens and the world. In this
unity with God, alienation and estrangement from the
human community, mystics believed, would be overcome.
The birth of the modern West, however, saw mysticism take some interesting turns in which it grew more
and more active, more and more aware of the possibilities
of channeling divine energies to deal with events and aspirations in the world. The general direction of these
changes was to foster a kind of mysticism which, instead
of emphasizing the dissolution of self in God, fostered
self-development and, to use a nineteenth-century
word, self-culture. Individuals did not disappear in God

but flourished in the world as a result of the spiritual
forces they had learned to control.
For instance, in the sixteenth century one strand in the
left wing of the Reformation, the revolutionary Spirit
mystics, thought of the presence of the divine Spirit or
the inward Word of God as a goad to radical and, indeed,
violent action. A person seized by the presence of God
did not belong alone in a monastery but rather upon a
horse with sword in hand (as in the case of Thomas
Muentzer) bringing the righteousness of God to an often
stubborn people.31 And in a no less radical example of the
activist spirit, the Jesuit order, founded by Ignatius
Loyolat, a former Spanish soldier, expressed true union of
the soul with God in a military style. To a Jesuit surrender
of one’s will to God meant obedience to his religious
superiors who spoke for God. Because of this absolute
obedience the Jesuits became an elite and invaluable
army of a reformed papacy, going anywhere in the world
and serving as missionaries., as educators, and even ~s
advisors to kings and princes.32
Closer to home, the various nineteenth-century
American groups whom I have already mentioned cornbined various forms of mystical belief with lifestyles that
were active and practical--that took more and more initiative out of the hands of God, so to speak, to place it in
the ha~nds of human beings. In nineteenth-century
America, those who held to the male-female God were
not usually found in silent contemplation but rather led
busy and industrious lives. Shakers were known for their
furniture, their clever gadgetry, their seeds and pharmaceutical plants. Their communities grew and prospered. Like them, the community of the German RaF,pites with its well-tilled and productive farmland occasioned the envy of its neighbors. Oneidans, too, with
their steel traps and their silverware engaged in
economic activity that was solidly successful; and the
memoirs of members of the community indicate that
Oneida was a place of joy and fulfillment on the human
level with an orchestra and dances, plays and other entertainments, picnics and chess games, a centrally heated
mansion house and a large library. Theodore Parker, the
mystically inclined Transcendentalist, was also a fiery
preacher and an activist who threw himself into the various social reform efforts of his day, especially the antislavery cause. Meanwhile, the followers of Marly Baker
Eddy, though pursuing ordinary lives in the world, actively used their faith in the Father-Mother God for the
practical purpose of healing their own and others’ physical and emotional ills. 33
But this essay is not finally about Shakers, Rappites,
Oneidans, Transcendentalists, or Christian Scientists. It
is about Mormons and the relationship of the belief in the
Father-Mother God to Mormon religious thought and
life. The active mysticism that has characterized som.e
groups in Europe and America since the sixteenth century gives us a clue to the direction of Mormon spirituality. It should be clear at this point that the Mormon doctrine of the Father-Mother God is similar to the belief of
mystics of many ages in the West. It should also be clear
to those familiar with the impact of Mormo~dsm on
American society that Mormons are not a p~ople who
withdraw from the public realm. They make their presence felt in business and in government, in agriculture
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and in education. Their voice is heard in the political
community, and their values of family life and physical
health mark them as full-time members, of society.
What I am suggesting, therefore, is that on the one
hand Mormon doctrine is solidly rooted in the mystical
tradition, but on the other it produces a strongly worldaffirming way of life. The belief in the Father-Mother
God is only one stone in the arch of a theology that includes such traditionally mystical beliefs as the preexistence of souls, spiritual marriage, an otherworldly progression of souls to greater glory, andl the culmi.nating
experience and state of being "as Gods." At the same
time, the form of Mormon mysticism, while it is most like
the active mysticism of the other modern Western--and
especially American--groups I have cited, is also different.
The sixteenth-century revolutionary Spirit mystics
expressed their union with the divine in active and ardent zeal, but such action, by ,definitio~, was
extraordinary--the absolute experience of God leading
to an absolute moment of white heat in pursuit of God’s
kingdom. Initiated by a transcendent power, it could not
be controlled; it was mysticism of radical protest .against
society, carried out by an elite. The Jesuits, while they
learned to extend the absolute moment by creat:ing an
everyday way of life based on the discipline of total
obedience, still retained the element of elitism. Theirs
was a commitment for the few called out of every age,
and even more, the few who, because of their vow of
celibacy, could not easily perpetuate themselves.
In America~ we encounter the practical mysticism that
is closest to the Mormon understanding, but even here
there are differences. The American groups who shared
the belief in a dual God were, generally speaking, active
and to a significant extent had "tamed" transcendent
power to their human requirements. Ye.t across the board
they were also typified either by elite and Utopian withdrawal from society--the case for the communal groups,
the Shakers, the Rappites, and the Oneidans--or l~y considerable individualism--the case for Transcendentalists
like Parker and for Christian Scientists. Thus, Slaakers,
Rappites, and Oneidans had a strong sense of corporate
identity but, in their privileged rural retreats, an aloofness from their contemporary public world. Moreover,
since two of the groups--the Shakers and the
Rappites--were celibate, these communities, like the
Jesuits, faced the problem of extinction without continual
recruitment.~4 By contrast, Transcendentalists at times
entered the public arena in the interest of social reform
but were not generally successful at forming cohesive
community because of their individualism. Indeed, they
foreshadowed the difficulties of conternporary urban and
industrial existence in which people have tended to lose.
touch with natural communities.~s Christian Scientists.
continue to embody the individualistic lifestyle that:

Some religions from very ancient times
have seen the divinity as contaiining
both male and female elements.

The male and female principle
was present with the Gods as it
is with man.

urban uprootedness has allotted to many; and the
strength of both Christian Science and Transcendentalism is that they have given people ways to cope with
necessity. Christian Scientists, too, have been relatively
withdrawn from the public realm--individuals working
in society and dealing with it, but not really "at home"
with it or hopeful that as a corporate structure it could be
reformed or improved.
However, precisely because of the distance they maintained, with the possible exception of the Christian Scientists, the other groups used their sense of alienation
from society to mount various critiques of the social
world and its organization. Mysticism meant for them-and even to some extent for Christian Scientists--a
means of standing over against their culture. This stance
is, I think, of considerable importance. Because of their
withdrawal or individualism or both, these groups were
able to raise their voices in radical criticism of various aspects of their times. They were, so to speak, a leaven in
the mass.
Compared to the members of these groups, what distinguishes the Latter-day Saints is that they have, literally and more than the others, turned mysticism inside
out. Instead of a denial of the self of the ego and the personality of historical experience, Mormonism accentuates both in the promise of future exaltation. Humans
will not dissolve in God: they are to become distinct Gods
themselves. In experience, the material world is not a
place to be denied, for in Mormon theology it is sacred
and ultimate. As a finite being, God is part of the realm of
matter, a being of space and time. To be as Gods, therefore, means for Latter-day Saints to continue to value the
world. At the same time, instead of a world-denying,

Reflecting the divine state of things,
celestial marriage puts human beings
on the path to their own deification.

elite or individualistic spirituality--and with it an explicit
or implicit criticism of the culture--the Latter-day Saints
have made of mysticism an endorsement of society as it is
and, conservatively, as they would like it to be.
It is an endorsement, not just by the few, but by an entire
people who bring to the public realm a strong sense of
their collective identity and a sense of participation. At
home in the world of matter, organized in a
hierarchically-structured and authoritarian society,
Mormons stress the importance of community.
If you will pardon the cliche, in their active mysticism
Mormons have learned to have their cake and eat it, too.
From the mystical world view they have taken a host of
powerful symbols, typified in their affirmation of the
Father-Mother God. These symbols do for them what
they do for every group or individual in the history of
religions who has genuinely encountered and entered
them: they transform and energize; they provide a
rationale and a power that reaches from beyond and
transports people beyond their ordinary human capacities. At the same time, Mormons--like Jason stealing the golden fleece--have exploited the mystical tradition to live at the center of American society. Theirs
is a mysticism that is in and of the world or, to put it
another way, that does not stand back and criticize the
world in classic mystical style but tends instead to support it. The Latter-day Saints are not just active and practical for otherworldy reasons, but with their theology of
materialism, they have favored engagement and involvement in the public space as values in themselves.
With this inverted form of mysticism, Mormons permeate the mainstream of American society and help to
sustain its authority structures.
In conclusion, I would like to quote an earlier verse in
the Eliza R. Snow poem and hymn with which I began:
For a wise and glorious purpose Thou hast placed me
here on earth,
And withheld the recollection Of my former friends and
birth.
Yet ofttimes a secret something Whispered, "You’re a
stranger here:"
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And. I felt that I had wandered From a more exalted
sphere. 36
That feeling of estrangement described by Snow is, I
think, the quintessential American problem that mysticism has tried to solve through a total embrace of the divine community. The alienation at the heart of the
American experience goes a long way toward explaining
the attraction of various mystical movements for manly
Americans throughout our history; and, at least partially,
it even explains the impulse of radical criticism.
In its own appropriation of mysticism, however,
Mormonism overcomes the sense of estrangement in the
sacred story of the Father-Mother God and, at the same
time, catapults the Latter-day "stranger" back to earth,
back to time, and back to history. With the element of
alienation and withdrawal gone, the critical element is
also muted. In the end, to use the technical language of
the history of religions, the Mormon religious style is one
of priesthood more than prophecy. Instead of feeling like
an alien far from home, a Mormon is someone
comfortable~more than many Americans and too much
for some--with the complex, modern organization of
sodety. In short, the Father-Mother God has parented
mystical offspring who may have final ambitions
elsewhere. On the journey, ihowever, the Mormon children of the Father-Mother God use the power of their
dual deity to affirm the public space of America.
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