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If you have somehow missed it, vampires have come on the scene with a vengeance. From a low point in the 1980s, when popular culture—comic books, novels, movies—largely ignored them, they have step-by-step returned to the pinnacle of success. They have challenged super heroes for the allegiance of comic books, now regularly appear on best-seller fiction lists, and bring in top revenues for Hollywood movies. The popularity of the Twilight series by Stephenie Meyer has again raised the issue of the relationship of vampires to contemporary religion in general and alternative religions in particular. While largely a secular subject, over the last generation their placement at the borderland between life and death thrust them into arenas normally the subject of religious discourse. And while Catholic priests remain their most frequent antagonists, recent vampires have interacted with witches (Buffy the Vampire Slayer and The Vampire Diaries TV series), provided content for several new esoteric vampire religions, cowered at the magic of Taoist priests in Hong Kong (the Mr. Vampire series of the 1980s), and seeded speculation on the Mormon theological roots embedded in the Twilight Saga. 

The Ubiquitous Vampire

Vampires, and/or characters that perform similar functions, were found in most pre-modern cultures, where they formed an integral part of their mythology, hence their religion.
 Such mythologies have only been significantly displaced in recent centuries, though the mythologies have certainly changed and adapted along the way.

Traditional vampires came in all shapes and sizes, appeared as both male and female, and were labeled with hundreds of different names in the many languages spoken by the people who believed in them.  While vampires mixed and matched in complex ways with other creatures of pre-modern mythologies, they were universally negative creatures, always associated with phenomena we would not wish upon one another.  

Amid all these different vampires, three major types regularly reappeared in the varied cultures: (1) the bloodsucking witch, (2) the revenant, and (3) the boogeyman. The oldest is the bloodsucking witch, a woman who lost her child during childbirth and now works on her grief by traveling at night to suck the blood out of her neighbors’ babies. The babies were found dead in their crib the next morning and apparently drained of blood. Accounts of bloodsucking witches still occasionally pop up and were reported from eastern and southern Africa and the Caribbean through the late-twentieth century to the present. The local bloodsucking witch, the Pontianak, remains the subject of popular vampire movies from Southeast Asia.

The second type, the subject of most vampire movies in North America and Europe, was the revenant. These creatures returned from death to continue their existence by sucking the blood of their families, friends, and people in their village with whom they had unfinished business at the time of their death. They were overwhelming male, though a modest number of females appear among them. In the pre-Enlightenment world, such vampires explained a variety of abnormal birth and death phenomena, not to mention the pregnancies that reportedly occurred among widows during the mourning period immediately after the death of their husbands. The revenant mythology of Eastern Europe even created a new role for the child that came from the union of a vampire with his recently widowed former spouse (the dhampir). 

The third vampire, the most recent to appear, was used to frighten teenagers, especially young girls who might take a fancy to a visitor in their village. A male visitor from the big city was considered a potential vampire who might lure a young teenage girl to leave with him and only later show his evil nature. This boogeyman vampire will get you if you fail to follow the authoritative advice of parents, the village priest, and other wise elders.   

Turning our focus to Eastern Europe, we see an elaborate vampire mythology embedded in a culture in which the major story was the rise of Christianity into dominance. Christianity spread through Eastern Europe in the second millennium C.E. Initially appearing in the royal courts, it primarily gained hegemony in the urban centers and the monastic establishments. From its introduction in any specific location, it generally took several centuries to spread through any given country’s rural areas. While it had come to dominate the Mediterranean Basin as early as the fourth century, it would take another millennium to become pervasive in the more remote corners of the continent, including the northern Slavic lands.  Christianity was still very much in the process of converting Eastern Europe when in 1453 Constantinople fell to the rising Ottoman Empire and Islamic forces swept into Europe—approaching the very gates of Vienna in the 1520s.

As Christianity spread, little serious consideration was given to the subject of the vampire. In the West, a vampire figure inherited from Roman mythology—a form of the bloodsucking witch—could be and was tied to the much more serious (and biblical) figure of the mediumistic witch. In the West, treatment of the vampire was drawn from prior considerations of the witch, and thus, we find, for example, that an old anti-witchcraft remedy, garlic, was accepted as a primary vampire repellant. But reports of vampires were quite rare in the West and treated primarily in an abstract manner. The vampire was taken much more seriously in Eastern Orthodox circles, where the revenant vampire played a more active role in the culture. While on the abstract theological level, Christian theologians attempted to suppress vampire mythology, that task proved difficult on the practical level especially if and when the parish priest might be faced with a vampire panic.  

In the days before coffins, deep burials, and undertakers, the preparation of the recently deceased was of vital importance. In the Roman West, corpses were laid to rest in sacred ground and left to await the resurrection. A few notable people were preserved in a mummy-like state and placed on view in churches and monasteries.  In contrast, in the Orthodox East, the deceased went through three burials—the first, a relatively quick burial that allowed time for most of the flesh to melt away from the bones; the second after the bones were initially cleaned; and the final and permanent burial of the fully cleaned bones. The dissolving of the flesh was seen as a sign that death was complete and that the person had fully passed from this life. To find a body largely preserved as originally buried was a bad omen in the East—it suggested the presence of a vampire.  

During the sixteenth century, the consideration of vampires, as was the case with all things religious, underwent notable change. In the mid-1500s, even as witch hunts were on the rise in the West, Spain pursued exploration of the Americas, and Protestantism came to power in northern Europe—the Turkish juggernaut was turned back at Vienna. However, for the next 150 years, Hungary, Romania (Transylvania), and Bulgaria would be under Muslim control. It would be the end of the next century before Catholic Austria assumed hegemony in Eastern Europe.      

Austria’s emergence in power became crucial in the 1720s, when Arnold Paul, a soldier who served in the Austrian Army fighting back the Ottomans, finished his time of service and settled in his native Serbia, recently “liberated” from Ottoman rule.  Paul seems to have contracted tuberculosis and instead of enjoying his post-Army years, slowly wasted away and died. But then, after his death, others in his village followed! The villagers panicked! They believed a vampire was operating among them and traced the problem to the now deceased army veteran. They dug up Paul’s body, decapitated it, and staked it to the ground. Others who had died in similar circumstances were treated in like manner.
 

Word of this tragedy reached the court in Vienna and the emperor sent his personal physician to investigate. Upon completion of his mission, Dr. Johannes Fluckinger wrote a report describing the threat the villagers faced and the actions they took in their self-defense. This report highlighted for readers the contrast of belief about vampires and death between the Catholicism of Austria (and Western Europe) and the Orthodoxy of Serbia and the East. The primary vampire known to the West was the strigoi, a female bloodsucking witch. The primary vampire in the Paul case was a revenant. The West had strictures about the care of the body of the deceased in preparation for the final resurrection, and the Austrian court was horrified by the desecration of the bodies described by Fluckinger.  

The Fluckinger report prompted a lengthy debate over the reality of vampires among Western intellectuals, a debate that peaked in the 1740s at Leipzig, when several faculty members wrote book-length contributions. It would culminate in the 1746 multi-volume work on a spectrum of supernatural entities including the vampire by the outstanding French-speaking biblical scholar and Benedictine monk Dom Augustin Calmet.
 In the first edition of his work, he proposed five options for understanding the various reports of vampires, the last of which left, however slightly, an open door for the existence of vampires. Calmet agreed with his German colleagues that in fact vampires did not exist; however, only in the later editions did he state that conclusion in no uncertain terms. Thus the debate finally ended. The European academy had banished vampires to the marginalized role assigned them by Voltaire—a mere metaphor for the businessmen who suck the life out of the people. However, the widely circulated Fluckinger report survived. 

Vampires were rediscovered at the beginning of the nineteenth century when a new group of literary artists—mostly poets—began their exploration of the inner life, often with the help of mood-altering drugs.  We call them the Romantics. A small group of Romantic notables including Lord Byron and Percy Shelley would gather for a summer fling in Geneva in 1819. Also present was Byron’s drug dealer, a.k.a. his physician, John William Polidori.  When a storm arose that prevented their main activity—sailing on the lake—they moved indoors and entertained each other by telling stories. Shelley’s future wife Mary Wollstonecraft would write the first chapter of Frankenstein as her contribution.  Shortly after the time in Geneva, Byron and Polidori would part company and Polidori returned to England to write his angry blast at his former patron, a short story called “The Vampyre,” which he suggested had been developed from an unfinished story told by Byron to those gathered in Geneva the summer past.
 

The villain in Polidori’s story was a slightly disguised Lord Byron, made all the more insulting by the story’s original publication under Byron’s name. After being hailed by Goethe as one of Byron’s best bits of writing, the poet would spend the rest of his life separating himself from Polidori’s blast. Like the other Romantic vampires, most of which appeared in poems, Polidori’s vampire was like Byron, a secular character. His primary supernatural attribute was an ability to revive from any fatal attack by being placed in the moon’s light. He had lost most of the attributes of the vampires of folklore, especially the stink of death, and mixed quite well in British social circles. 

Lord Ruthven, Polidori’s character, took one more step to acceptability when, still believing him to be Lord Byron’s invention, Charles Nodier brought him to the Paris stage.  Nodier’s staging of Polidori’s story was an immense success and led to numerous similar plays in different Parisian playhouses, and even one in London. Through the nineteenth century, all the Romantics and their successors, from Baudelaire to Alexandre Dumas, wrote their vampire pieces—short stories, plays, operas—all including Lord Ruthven as the star villain. Many literary scholars who have specialized in the nineteenth century see the vampire also present in a more metaphorical way in the writings of Edgar Allan Poe and Elizabeth Brönte—whose characters include what today we would call the “psychic vampire”—they skip the biting and blood and instead drain the life from their victims.

In scanning the nineteenth-century vampire literature, one is struck by its secularity. Absent are even passing references to religion in general and Christianity in particular. Priests and ministers and other religious functionaries do not appear as characters, and specifically religious elements such as the cross or Eucharist are not integrated into the vampire’s destruction. Those who produced this literature were fairly secular people, though few were outspoken atheists like Shelley. Nor did anyone believe in vampires. Vampires were simply characters that facilitated the exploration of destructive relationships or the darker side of the human subconscious.

Enter Bram Stoker 

Bram Stoker’s 1897 novel Dracula became a watershed in several respects. He gave the vampire horror novel a fresh injection of folklore which he picked up from Emily Gerard’s work on Transylvania
,  and he introduced religion into the literature, initially by tracing vampirism’s origins to Satanism (a passing reference) and more substantively through his Dutch Roman Catholic vampire hunter, Abraham Van Helsing. Van Helsing introduced his secular British cohorts to the reality of the evil supernatural surrounding the vampire and gave them the religious tools for countering their new antagonist. Though a mere layman, Van Helsing was an accomplished believer, capable of effectively welding the spiritual/magical tools perpetuated by the church to keep the devilish realm at bay.  

The religious element begins early in the novel, when Jonathan Harker is given a cross as he travels through the Transylvanian countryside by one of the locals who learns of his plans to visit Castle Dracula. The cross blocks Dracula’s first attempts to attack Harker—at least for a day or two.  The cross then shows its real power as the cadre of would-be vampire hunters encounter and force the vampire Lucy back into her coffin. After staking her, Van Helsing reads funerary prayers from his Latin missal. 

Van Helsing will also introduce his cohorts to the power of holy water and most importantly the Eucharist wafer, believed by Catholic Christians to be, in substance, the body of Christ. Dracula’s coffins are made useless to him by sprinkling flakes of such wafers in the earth each contains. Most importantly, a wafer placed on Mina’s brow after she drinks Dracula’s blood leaves its imprint. Mina believes that she is now polluted and unclean—a condition only reversed after Dracula is killed.

These religious elements introduced by Stoker became part of the common understanding of vampires in popular culture and remain a major indication of the radical reworking of the vampire novel. Additionally, they provide a rationale for the almost complete lack of interest in the nineteenth-century pre-Stoker vampire fiction.  And even though Van Helsing is introduced as a knowledgeable scientist, the good doctor is qualified to act in this situation because he stands against the majority opinion of his secular colleagues.

Van Helsing also uses religion magically. He makes no attempt to introduce readers to the spectrum of Catholic teachings—Stoker could assume that his readers had at least a working knowledge of the basic Western Christian worldview. He assumes that evil will flee the cross and that unholiness cannot exist in the presence of the incarnate Christ. The crucifix, holy water, and Eucharistic wafer are pictured as inherently effective due to the act of the church in creating them quite apart from the individual belief, personal faith, or church membership of the person handling them. Stoker was actually raised Anglican in the Church of Ireland (the Irish equivalent of the Church of England); Dracula, meanwhile, makes only a passing mention of its main characters, most notably Jonathan Harker, as members of the Church of England. 

In the 1920s, Hamilton Deane did for Dracula what Charles Nodier had done for Lord Ruthven—cleaned him up and made him fit for public appearances on the stage. Others would contribute to that process, the end result being the suave Dracula portrayed by Bela Lugosi and Carlos Villerias in the two 1931 movies. In the process, Van Helsing was also cleaned up. He lost his piety and was transformed into someone more closely approaching the objective and secular scientist who welds the religious tools in a thoroughly utilitarian manner—such artifacts, though of a religious origin, can be demonstrated to be effective scientifically. The Universal movies of the 1930s and 1940s, in effect, set the rules of what the vampire was and how any would-be vampire hunters could counter it—that is, what the audience is expected to recognize as a vampire. That canon would remain largely unchanged through the era of feature vampire movies from Hammer Film Productions (1958-1974).
 

Relative to religion, the survival of the magical-religious element in the successive Hammer movies created the context for the introduction of a new character—the ineffectual priest. And it is specifically a Roman Catholic priest—not a Protestant minister—a priest who may carry out his ritual duties, but has largely lost his faith. The priest is highly fearful in the face of potential evil, has abandoned any show of piety, and neglects his parish. This character seemed plausible, in part, as quite early the Catholic tradition had assumed that the priest carried out valid functions because of the authority granted in his ordination, irrespective of his personal faith or piety. In that context, his experience of the real power in the sacred tools he welds in fighting the vampire can lead to the revival of his faith. 

The ineffectual priest first appears on screen in 1968 in Hammer’s Dracula Has Risen from the Grave. The village priest, portrayed by Ewan Hooper, had had his parish church desecrated by Dracula a year previously. The visit by a church official to see how the church is coming along and to conduct an exorcism of the castle become the occasion of the priest’s running away in fright and cracking the ice under which Dracula has been entrapped in a mountain stream. As Dracula revives, he makes the priest serve him, since his castle is momentarily inaccessible. Through the movie, while the priest acted as the vampire’s minion, Dracula was tracked and eventually killed by a self-professed atheist.

This new stock character, the ineffectual priest, would be the primary religious functionary to appear in future vampire novels and books. One thinks immediately of novels/movies such as Stephen King’s Salem’s Lot and Paul Wilson’s Midnight Mass, or the last season of Buffy. Of course, a counter character, the very effective lay vampire-hunter who operates as an agent of the Vatican also appears—Jack Crow in John Carpenter’s Vampires, Gabriel Van Helsing in the movie Van Helsing, or the heroes in Japanese manga/anime series such as Hellsing and Trinity Blood. With recognition of the continuing religious theme, however, the major thrust of subsequent vampire novels and movies has been the abandonment of the recurring religious elements in the vampire’s canon. 

This struggle with religion is clearly demonstrated in a scene from Buffy the Vampire Slayer. In season four, in the episode “Who Are You,” a group of vampires take over a church on a Sunday morning. Standing before the assembled congregation, their leader makes a short speech noting his previous fear of entering such a building and enjoying his discovery that there are no negative effects. As he speaks, a crucifix is displayed prominently in the window above the altar behind the vampire. (In creator Joss Whedon’s world, the vampire must actually touch the cross for it to burn him/her.) The vampire in the church then goes on to close his speech by noting that the Lord seems to be absent; at least there are no visible effects of His presence.  The vampire mockingly informs the congregation that he had come to the church primarily because he had heard that the Lord would be present. The scene in Buffy, of course, echoes the perspective articulated earlier by Anne Rice who in her first novel, Interview with a Vampire, sends Louis into a church where he kills and drinks the blood of the ineffectual priest in the sanctuary of the cathedral.  

At the same time, in real life, even conservative Catholics have centuries ago discarded any belief in the objective magical effects of the crucifix, holy water, or the Eucharistic wafer.

The significant secularization of the literary and cinematic vampire in recent decades—the religious elements maintained in the cinema for dramatic effects—has been highlighted by the final abandonment of any idea that the cross, holy water, or the Eucharistic wafer have any effect on vampires. This secularization also parallels and is interwoven with the development of two new vampire characters in the late 1960s, generally termed the conflicted vampire and the good guy vampire. 

The conflicted vampire, so named for the conflict between the vampire’s former humanity (and his/her human moral code) and the new need to drink human blood, continually opines about the terrible necessity of surviving only at the cost of regularly killing more or less innocent people. In the process, some vampires make up rules about feeding primarily off those deemed criminal and immoral, with, of course, the occasional meal of anyone who angers them.  The first conflicted vampire of note was Barnabas Collins, the main vampire in Dark Shadows, the late 1960s-early 1970s daytime soap opera (with a next incarnation in a Tim Burton-Johnny Depp collaboration projected for release in 2012). It was epitomized by Louis in Anne Rice’s Interview with a Vampire and subsequently reached a new depth in Angel, the vampire with a soul introduced in Buffy the Vampire Slayer. Viewers often initially recognize the conflicted vampire by his/her stated search for a means to reverse their vampire state and return to their former humanity. 

The second character, the good guy vampire, loves being a vampire, enjoys hanging out with humans, has a strong moral code, and has discovered ways to get around the killing of people (except, of course, the very few that occasionally deserve being killed). The good guy develops artificial blood, steals plasma from blood banks, drinks primarily from animals, drinks from humans without killing them, and/or drinks primarily from willing donors. The first good guy vampire was actually a gal, the extraterrestrial female, Vampirella, originally introduced in her own comic book at the end of the 1960s. The character, however, really came to the fore in the 1970s in the person of Saint-Germain, created by Chelsea Quinn Yarbro,
 and Fred Saberhagen’s transformed Dracula, both characters the subject of multiple popular novels.
 

Both the conflicted and the good guy vampire invite the audience to identify with the vampire. Audiences, especially females, had, of course, been identifying with Dracula for decades, a situation that has invited a spectrum of psychological analysis, but had done so in spite of the overt intention of screenwriters and directors to create an evil villain to be hated by the audience.  But now, as lovable vampires such as Barnabas, Saint-Germain, Lestat de Lioncourt, Angel, Spike, Bill Compton, the Cullens, and the brothers Stefan and Damon Salvatore have come to the fore, one could hardly describe them as unholy and the target of heavenly forces.  The easiest way to avoid such identifications by one’s audience would simply be to discard the religious elements of the popular culture’s definition of the vampire. Sunlight, fire, the machete, and the stake serve quite well in defining the limitations of vampire life.

If one abandons the magical elements of Catholicism in the vampire tale, it would initially seem that precious few options remain for integrating modern religion into the vampire tale in more than a comic way. Certainly, to bring the vampire into a modern context, religion would have to look quite differently. We would, for example, have to set our vampire in the contemporary pluralistic religious world, with the Taoism underlying Hong Kong vampire flicks or listen for the occasional references concerning the use of Jewish symbols in the place of the cross in fighting vampires. Does faith empower symbols, or is it their own superstitions that make vampires vulnerable to religious symbols? Is vampirism like a disease that could infect anyone of us, irrespective of our religion? Can a religion similar to ones we actually see operating today find any place in contemporary vampire fiction?

Once the old magical religious elements of the vampire myth are discarded, the creation of a variant literary/cinematic vampire myth that integrates a strong religious element could be an interesting enterprise. We have already mentioned the anti-vampire orders operating as an arm of the Vatican. Much as modern soldiers, modern vampire hunters use their secular killing skills in a context supported by their religious faith and the church’s chaplaincy corps. In addition, we note some vampire-based religious movements such as the Church of Eternal Life created by Laurell Hamilton (Guilty Pleasures).
 In their writings, novelists such as Jeffery McMahan
 and Jonathan Nasaw
 explore the possibilities of vampire-related churches, and/or vampires attending twelve-step programs to rid themselves of their addiction. And, of course, we have the anti-vampire Fellowship of the Sun, introduced by Charlaine Harris in her vampire novels and brought to television as the True Blood series. 

In the very religious America in which we live, in which more than 80 percent of the population not only profess belief to pollsters in various abstract religious affirmations, but who, even in the absence of government coercion, actually belong to a religious community, it will be significant to see how the next generation of vampire writers relate to that obviously very real world in which we live. That reflection then brings us to the latest sensation of the popular culture surrounding vampires, the Twilight Saga of Stephenie Meyer, which has, for the younger generation, now assumed the mantle of the earlier successful Buffy TV series.

Unlike Buffy, however, with its occasion references to religion, the Twilight novels and film franchise have strong religious associations—but most of them come from the Church of Jesus Christ of Latter-day Saints (the Mormons). At the same time a question has arisen as to whether the film’s “Twi-hard” fans, in reading the novels or viewing the latest movie of the continuing Saga, are likely to recognize any religious references integrated into the storyline by Stephenie Meyer, herself a Mormon. The movie’s star Robert Pattinson (who plays Edward, the central vampire character) dismissed the notion: “I think people make up all these Mormon references just so they can publish Twilight articles in respectable publications like The New York Times,” he told Entertainment Weekly. “Even Stephenie said it doesn’t mean any of that.” 
It is, of course, possible that Meyer never set out to integrate Mormon imagery into Twilight’s background; yet intentional or otherwise, the resonance of her work with Mormon belief and practice is hard to ignore.
 Consider the following examples:
 
· A crucial Mormon belief is that humans can become divine. In the Twilight series, the Cullen family of vampires was once human but now lives without death in a resurrected condition. Their immortality is a kind of probationary period for eternal life. Meyer describes the Cullens, particularly Edward, as “godlike” and “inhumanly beautiful.” 

· Mormons believe angels are resurrected beings of flesh and bone. The most familiar is Moroni, who stands high atop Mormon temples, trumpet in hand. The Book of Mormon says Moroni was a fifth-century prophet who visited founder Joseph Smith in 1823. Smith described Moroni as radiating light and “glorious beyond description.” 

· Bella describes her vampire boyfriend Edward as an angel whom she can’t imagine “any more glorious.” Edward’s skin sparkles in the sunlight, and he visits Bella’s bedroom at night. But Mormon angels don’t have wings; in the Twilight film, Edward sits in the science lab, the outstretched wings of a stuffed white owl just over his shoulders. 

· The story’s teenage heroine, Bella, avoids coffee, tea, alcohol and tobacco—not unlike the Mormons’ “Word of Wisdom” health code. Bella also advises her father to “cut back on steak,” much like the Mormon teaching to eat meat and poultry “sparingly.” 

· Feminists have questioned Bella’s frequent cooking and cleaning—household chores that reflect a strong Mormon work ethic and traditional roles for women. The official motto for heavily Mormon Utah is “Industry,” and its symbol is the beehive. 

· A unique Mormon teaching is that marriages are “sealed” for eternity; spouses are referred to as eternal companions and eternal partners. Bella describes her relationship with Edward as “forever.” 

· Bella and Edward’s marriage, and her quick pregnancy, underscore the Mormon emphasis on the family. But Bella’s half human/vampire fetus nearly destroys her, so her distraught husband suggests an abortion and artificial insemination. Mormons permit abortions if the mother’s life is in danger, and artificial insemination is an option for married couples. 

· Bella quickly vetoes both abortion and artificial insemination, reinforcing the essential Mormon teaching of individual choice, or “agency.” Meyer has said that the apple on the cover of the first Twilight novel represents Eve’s choice in the Garden of Eden. The poster for The Twilight Saga: Eclipse includes the line: “It all begins ... with a choice.” The patriarch of the vampire family, Carlisle Cullen, supports Bella when he explains, “It wouldn’t be right to make such a choice for her, to force her.” 

· By the conclusion of the Twilight series, Bella’s Quileute Indian friend, Jacob, “imprints” on her daughter, meaning he will marry the girl when she’s older and establish a genetic link to her vampire family. Mormons believe they share a common heritage with Native Americans through ancient Israel. 

· The Book of Mormon teaches that a remnant of these ancient people came to America around 600 B.C.; their descendents, the Lamanites, are among the ancestors of the Native Americans. Quileute names in the series are decidedly Hebrew: Jacob, Paul, Sam, Ephraim, Jared, Seth, Joshua, Levi, Rebecca and Rachel. Jacob’s last name is Black, a reference to the Lamanites’ “skin of blackness” (metaphorically, a religious rather than an ethnic distinction).
 

Rather than continuing the secularization of the vampire, the Twilight Saga represents a significant revival and reinsertion of religious reflections. This reintroduction of religion is also consistent with what has happened in America: religion reached its lowest point in the decades immediately following the American Revolution when colonial attempts to establish a state church to which citizens would belong were abandoned, and the great majority of the new country’s residents chose not to affiliate with the surviving churches. Written off at the beginning of the twentieth century and seemingly destined to disappear, religion and a form of post-Enlightenment supernaturalism have made a monumental comeback and created what is possibly the most religious country ever known in the modern United States where the great majority of people, quite apart from any government coercion, now formally belong to one of its 2000+ religious denominations.
 

In their latest incarnation, the vampires of Twilight not only demonstrate the possibilities of religion in the twenty-first century, but go further in their demonstration of an evolving vampire myth that has now been inserted into the thought world of a faith very different from the Catholicism served as the background of vampire stories through the nineteenth and twentieth centuries.
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