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. . Aboriginal medicine-men, so far from being rogues, charlatans
orignoramuses, are men of high degree; that is, men who have taken a
degree inthe secret life beyond that taken by most adult males—a step
which impliesdiscipline, mental training, courage and perseverance . . . they
are men ofrespected, and often of outstanding, personality . . . they are of
immense socialsignificance, the psychological health of the group largely
depending on faith intheir powers ... the various psychic powers attributed
to them must not be tooreadily dismissed as mere primitive magic and
'makebelieve,' for many of themhave specialized in the working of the
human mind, and in the influence ofmind on body and of mind on mind . .
."

From Aboriginal Men of High Degree by the late Australiananthropologist
A. P. Elkin (1945:78-79)
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Preface to the Third Edition

Ten years have passed since the original edition of this book appeared,'and
they have been remarkable years indeed for the shamanicrenaissance.
Before then, shamanism was rapidly disappearing from thePlanet as
missionaries, colonists, governments, and commercial



interestsoverwhelmed tribal peoples and their ancient cultures. During the
lastdecade, however, shamanism has returned to human life with
startlingstrength, even to urban strongholds of Western "civilization," such
asNew York and Vienna. This resurgence has come so subtly that most
ofthe public is probably unaware that there is such a thing as shamanism,let
alone conscious of its return. There is another public, however,rapidly-
growing and now numbering in the thousands in the UnitedStates and
abroad, that has taken up shamanism and made it a partof personal daily
life.^

The return of shamanism has perplexed many observers outside of
themovement, so I would like to suggest a few of the factors contributing
tothis revival. One reason for the increasing interest in shamanism is
thatmany educated, thinking people have left the Age of Faith behind
them.They no longer trust ecclesiastical dogma and authority to provide
themwith adequate evidence of the realms of the spirit or, indeed,
withevidence that there is spirit. Secondhand or thirdhand anecdotes
incompeting and culture-bound religious texts from other times and
placesare not convincing enough to provide paradigms for their personal
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existence. They require higher standards of evidence.

The "New Age" is partially an offshoot of the Age of Science,bringing into
personal life the paradigmatic consequences of twocenturies of serious use
of the scientific method. These childrenof the Age of Science, myself
included, prefer to arrive first-hand,experimentally, at their own conclusions
as to the nature and limitsof reality. Shamanism provides a way to conduct
these personalexperiments, for it is a methodology, not a religion.

The Age of Science produced LSD, and many who have come toshamanism
had already conducted "experiments," albeit informally,with psychedelic
drug "trips," but found they had no framework ordiscipline within which to
place their experiences. They searched inthe books of Castaneda and others
for road maps of their experiences,and sensed the secret cartography lay in
shamanism.



The Age of Science also produced the NDE (near-death experience)on a
large scale, due to a new level of medical technology that haspermitted
millions of Americans to be revived from a clinically-definedstate of death.
Near-death experiences, although unplanned, have turnedout also to be
personal experiments that tested, and commonly changed,the NDE
survivors' previous assumptions about reality and the existenceof spirit.
These people, too, searched for maps, and many have turnedto the ancient
shamanic methods in the course of their search.

Shamanic methods require a relaxed discipline, with concentrationand
purpose. Contemporary shamanism, like that in most tribal
cultures,typically utilizes monotonous percussion sound to enter an altered
stateof consciousness. This classic drug-free method is remarkably safe.If
practitioners do not maintain focus and discipline, they simply returnto the
ordinary state of consciousness. There is no preordained periodof altered
state of consciousness that would tend to occur witha psychedelic drug.

At the same time, the classic shamanic methods work surprisinglyquickly,
with the result that most persons can achieve in a few hoursexperiences that
might otherwise take them years of silent meditation,prayer, or chanting.
For this reason alone, shamanism is ideally suited tothe contemporary life
of busy people, just as it was suited, for example,to the Eskimo (Inuit)
people whose daily hours were filled with tasks ofstruggle for survival, but
whose evenings could be used for shamanism.

Another factor in the return of shamanism is the recent developmentof
holistic health approaches actively utilizing the mind to help healingand the
maintenance of wellness. Many of the New Age practices in the
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holistic health field represent the rediscovery, through
recentexperimentation, of methods once widely known in tribal and
folkpractice. Shamanism, as a system embodying much of this
ancientknowledge, is gaining increasing attention from those seeking
newsolutions to health problems, whether defined as physical or mental-
emotional.^ Specific techniques long used in shamanism, such as changein
state of consciousness, stress-reduction, visualization, positivethinking, and



assistance from nonordinary sources, are some of theapproaches now
widely employed in contemporary holistic practice.

Another important reason that shamanism has wide appeal today isthat it is
spiritual ecology. In this time of worldwide environmentalcrisis, shamanism
provides something largely lacking in theanthropocentric "great" religions:
reverence for, and spiritualcommunication with, the other beings of the
Earth and with the Planetitself. In shamanism, this is not simple Nature
worship, but a two-wayspiritual communication that resurrects the lost
connections our humanancestors had with the awesome spiritual power and
beauty of ourgarden Earth. The shamans, as the late distinguished scholar
ofshamanism and comparative religion Mircea Eliade points out, are thelast
humans able to talk with the animals."* Indeed, I would add thatthey are the
last ones able to talk with all of Nature, including the plants,the streams, the
air, and the rocks. Our ancient hunting and gatheringancestors recognized
that their environment held the power of lifeand death over them, and
considered such communication essential fortheir survival.

Now we, too, are starting to recognize the power of life and deaththat our
environment holds over us. After incredibly reckless andmerciless
destruction of the other species of the Planet, of the qualityof air, water, and
the earth itself, we are returning to an awareness,however slowly, that the
ultimate survival of our species depends onrespecting our Planetary
environment. But respect alone is not enough.We need to communicate
intimately and lovingly with "all ourrelations," as the Lakota would say,
talking not just with the humanpeople, but also with the animal people, the
plant people, and all theelements of the environment, including the soil, the
rocks, and the water.In fact, from the shaman's viewpoint, our surroundings
are not"environment," but family.

Today, from Zurich to Auckland, from Chicago to Sao Paulo, humansare
again taking up the ancient way of the shaman, often in drummingcircles or
groups which meet regularly for practice and healing work.
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These groups are autonomous—working, as shamans have from
timeimmemorial, independently in small communities to learn,



helpthemselves, and help others. And these informal communities are part
ofa larger community now truly international but without hierarchy
ordogma, for the spiritual authorities, as in tribal times, are found directlyin
nonordinary reality by each individual shamanic joumeyer.

The drumming circles typically meet weekly or biweekly in theevening and
usually number between three and twelve people, withleadership and
drumming responsibilities rotated. By working together,the participants not
only provide live drumming, but engage in shamanicwork to help each
other as well as friends and relatives. If the groupdoes healing work for
others, it does the work without charge as aspiritual service.

Many other persons primarily work alone, outside of drumminggroups,
using a stereo cassette player, headphones, and drumming tapedesigned for
shamanic journeying. When employed correctly, thedrumming tape can be
surprisingly effective (see Appendix A). Thetape, along with other
technological and methodological features, is alsoused in a problem-solving
system called "shamanic counseling."^

Using the core or fundamental methods of shamanism emphasizedin this
book and in my shamanic training workshops, these newpractitioners are
not "playing Indian," but going to the same revelatoryspiritual sources that
tribal shamans have traveled to from timeimmemorial. They are not
pretending to be shamans; if they getshamanic results for themselves and
others in this work, they are indeedthe real thing. Their experiences are
genuine and, when described, areessentially interchangeable with the
accounts of shamans from nonliteratetribal cultures. The shamanic work is
the same, the human mind, heart,and body are the same; only the cultures
are different.

Pursuing their shamanic practices, they have come to realize that whatmost
people describe as "reality" only barely touches the grandeur,power, and
mystery of the universe. The new shamans often cry tears ofecstasy when
undergoing and recounting their experiences. They talkwith mutual
understanding to persons who have had near-deathexperiences, and see
hope where others may see hopelessness.



They tend to undergo transformation as they discover the incrediblesafety
and love of the normally-hidden universe. The cosmic love theyrepeatedly
encounter in their journeys is increasingly expressed in theirdaily lives.
They are not lonely, even if alone, for they have come tounderstand that we
are never really isolated. Like Siberian shamans,
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they realize, "Everything that is, is alive!" Everywhere they aresurrounded
by life, by family. They have returned to the eternalcommunity of the
shaman, unlimited by the boundaries of spaceand time.

Michael HamerNorwalk, ConnecticutSpring 1990
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Introduction

Shamans—whom we in the "civilized" world have called "medicinemen"
and "witch doctors"—are the keepers of a remarkable body ofancient
techniques that they use to achieve and maintain well-being andhealing for
themselves and members of their communities. Theseshamanic methods are
strikingly similar the world over, even for peopleswhose cultures are quite
different in other respects, and who have beenseparated by oceans and
continents for tens of thousands of years.

These so-called primitive peoples lacked our advanced level ofmedical
technology, so they had excellent reason to be motivated todevelop the
nontechnological capacities of the human mind for healthand healing. The
basic uniformity of shamanic methods suggests that,through trial and error,
people arrived at the same conclusions.

Shamanism is a great mental and emotional adventure, one in whichthe
patient as well as the shaman-healer are involved. Through hisheroic
journey and efforts, the shaman helps his patients transcend theirnormal,
ordinary definition of reality, including the definition ofthemselves as ill.
The shaman shows his patients that they are notemotionally and spiritually
alone in their struggles against illness anddeath. The shaman shares his
special powers and convinces his patients,on a deep level of consciousness,
that another human is willingto offer up his own self to help them. The
shaman's self-sacrifice callsforth a commensurate emotional commitment
from his patients, a sense
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of obligation to struggle alongside the shaman to save one's self. Caringand
curing go hand in hand.

Today we are discovering that even the near-miracles of modernWestern
medicine are not always adequate in themselves to solvecompletely all the
problems of those who are ill or who wish to avoidillness. Increasingly,
health professionals and their patients are seekingsupplementary healing
methods, and many healthy individuals are alsoengaged in personal



experimentation to discover workable alternativeapproaches to achieving
well-being. In this experimentation it is oftendifficult for the layman or
even the health professional to distinguishthe spurious from the effective. In
contrast, the ancient methods ofshamanism are already time-tested; in fact,
they have been testedimmeasurably longer, for example, than
psychoanalysis and a variety ofother psychotherapeutic techniques. One
purpose of this book is to helpcontemporary Westerners, for the first time,
to benefit from thisknowledge in their quest to supplement the approaches
of moderntechnological medicine.

By employing the methods described in this book, you will have
anopportunity to acquire the experience of shamanic power and to
helpyourself and others. In my training workshops in shamanic power
andhealing in North America and Europe, students have demonstratedagain
and again that most Westerners can easily become initiated intothe
fundamentals of shamanic practice. The ancient way is so powerful,and taps
so deeply into the human mind, that one's usual cultural beliefsystems and
assumptions about reality are essentially irrelevant.

Some may question whether shamanism can be learned from a book.To a
certain degree the question is justified; ultimately, shamanicknowledge can
only be acquired through individual experience. Youmust learn the methods
in order to utilize them, however. They can belearned in a variety of ways.
For example, among the Conibo of theUpper Amazon, "learning from the
trees" is considered superior tolearning from another shaman. In aboriginal
Siberia, a death/rebirthexperience was often a major source of shamanic
knowledge. In certainpreliterate cultures, persons spontaneously answer the
"call" ofshamanism without any formal training, while in others they
trainunder the guidance of a practicing shaman anywhere from a day to
fiveyears or more.

In Western culture, most people will never know a shaman, let alonetrain
with one. Yet, since ours is a literate culture, you do not have tobe in an
apprenticeship situation to learn; a written guide can provide

xviii



the essential methodological information. Although it may seemawkward at
first to learn basic shamanic techniques from a book,persist. Your shamanic
experiences will prove their own value. As inany other field of learning, of
course, it is enhancing to work firsthandwith a professional. Those who
wish such an experience may participatein training workshops (see
Appendix A).

In shamanism, the maintenance of one's personal power isfundamental to
well-being. The book will introduce you to some of thebasic shamanic
methods of restoring and maintaining personal power,and using it to help
others who are weak, ill, or injured. The techniquesare simple and powerful.
Their use does not require "faith" nor changesin the assumptions you have
about reality in your ordinary state ofconsciousness. Indeed, the system
usually does not even require changein your unconscious mind either, for it
only awakens what is alreadythere. However, while the basic techniques of
shamanism are simple andrelatively easy to learn, the effective practice of
shamanism requiresself-discipline and dedication.

In engaging in shamanic practice, one moves between what I term
anOrdinary State of Consciousness (OSC) and a Shamanic State
ofConsciousness (SSC). These states of consciousness are the keys
tounderstanding, for example, how Carlos Castaneda can speak of
an"ordinary reality" and a "nonordinary reality." The difference in
thesestates of consciousness can perhaps be illustrated by referring
toanimals. Dragons, griffins, and other animals that would be
considered"mythical" by us in the OSC are "real" in the SSC. The idea
thatthere are "mythical" animals is a useful and valid construct in OSClife,
but superfluous and irrelevant in SSC experiences. "Fantasy" canbe said to
be a term applied by a person in the OSC to what isexperienced in the SSC.
Conversely, a person in the SSC may perceivethe experiences of the OSC to
be illusory in SSC terms. Both are right,as viewed from their own particular
states of consciousness.

The shaman has the advantage of being able to move between statesof
consciousness at will. He can enter the OSC of the nonshaman andhonestly
agree with him about the nature of reality from thatperspective. Then the



shaman can return to the SSC and obtainfirsthand confirmation of the
testimony of others who have reported ontheir experiences in that state.

Observation with one's own senses is the basis for the empiricaldefinition of
reality; and there is no one yet, even in the sciences ofordinary reality, who
has uncontestably proven that there is only one
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state of consciousness that is valid for firsthand observations. The mythof
the SSC is ordinary reality; and the myth of the OSC is nonordinaryreality.
It is extremely difficult for an unprejudiced judgement to bemade about the
validity of the experiences in the contrasting state ofconsciousness.

To understand the deep-seated, emotional hostility that greeted theworks of
Castaneda in some quarters, one needs to keep in mind thatthis kind of
prejudice is often involved. It is the counterpart ofethnocentrism between
cultures. But in this case it is not the narrownessof someone's cultural
experience that is the fundamental issue, but thenarrowness of someone's
conscious experience. The persons mostprejudiced against a concept of
nonordinary reality are those who havenever experienced it. This might be
termed cognicentrism, the analoguein consciousness of ethnocentrism.

A step in the direction toward a solution of this problem may well befor
more persons to become shamans, so that they may experience theSSC for
themselves, and on their own terms. Such shamans, as theyhave done from
time immemorial in other cultures, can thencommunicate an understanding
of that nonordinary reality to those whohave never entered it. This would be
comparable to the role of theanthropologist who, by undertaking participant
observation in a cultureother than his own, is subsequently able to
communicate anunderstanding of that culture to people who would
otherwise view it asalien, incomprehensible, and inferior.

Anthropologists teach others to try to avoid the pitfalls ofethnocentrism by
learning to understand a culture in terms of its ownassumptions about
reality. Western shamans can do a similar servicewith regard to
cognicentrism. The anthropologists' lesson is calledcultural relativism.
What Western shamans can try to create, to somedegree, is cognitive



relativism. Later, when an empirical knowledge ofthe experiences of the
SSC is achieved, there may be a respect for itsown assumptions. Then the
time will perhaps be ripe for unprejudicedanalysis of SSC experiences
scientifically in OSC terms.

Some might argue that the reason we humans spend most of ourwaking
lives in the OSC is that natural selection intended it that waybecause that is
the real reality, and that other states of consciousness,other than sleep, are
aberrations that interfere with our survival. Inother words, such an argument
might go, we perceive reality the waywe usually do because that is always
the best way in terms of survival.But recent advances in neurochemistry
show that the human brain
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carries its own consciousness-altering drugs, including hallucinogenssuch
as dimethyltryptamine.^ In terms of natural selection, it seemsunlikely that
they would be present unless their capacity to alter thestate of
consciousness could confer some advantage for survival. Itwould appear
that Nature itself has made a decision that an alteredstate of consciousness
is sometimes superior to an ordinary state.

We are only beginning in the West to start appreciating theimportant impact
the state of the mind can have on what havepreviously been too often
perceived as questions of purely "physical"capability. When, in an
emergency, an Australian aborigine shaman ora Tibetan lama engages in
"fast traveling"—a trance or SSC techniquefor running long distances at a
rapid rate—that is clearly a survivaltechnique which, by definition, is not
possible in the OSC.^

Similarly, we now are learning that many of our finest athletes enteran
altered state of consciousness when they are making their
greatestachievements. All in all, it seems inappropriate to argue that only
asingle state of consciousness is superior under all circumstances.
Theshaman has long known that such an assumption is not only false,
butdangerous to health and well-being. The shaman, using millenia
ofaccumulated knowledge as well as his firsthand experiences, knowswhen
a change in state of consciousness is appropriate and evennecessary.



In the SSC the shaman not only experiences what is impossible inthe OSC,
but does it. Even if it should be proven that all the shamanexperiences in the
SSC is purely in his mind, that would not make thatrealm any less real to
him. Indeed, such a conclusion would mean thatthe shaman's experiences
and deeds are not impossible in any absolutesense.

The exercises presented in this book represent my own personaldistillation
and interpretation of some of the millennia-old shamanicmethods that I
have learned firsthand from South and North AmericanIndians,
supplemented by information from the ethnographic literature,including
that from other continents. I have adapted the methods sothat Western
readers, regardless of their religious or philosophicalorientations, may use
the techniques in daily life. The methods are forthose in good health as well
as those "dis-spirited" or otherwise ill.From the viewpoint of shamanism,
personal power is basic to healthunder all conditions of one's life.

To benefit seriously from the book, you should be careful toundertake the
exercises or experiences precisely in the sequence
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^"presented, not attempting a subsequent exercise until success has
beenachieved with the preceding one. Sometimes it is possible for a person
toattain all these stages in a few days; more commonly it takes weeks
ormonths. The important thing is not speed but constant personalpractice.
As long as you proceed in a disciplined way to practice themethods you
have learned, you are in the process of becoming ashaman. And at what
point are you a shaman? That status can only beconferred on you by those
you attempt to help in matters of power andhealing. In other words, it is
recognized success in shamanic work thatdetermines whether you have
indeed become a shaman.

You will have the opportunity to find that, completely without theuse of
drugs, you can alter your state of consciousness in classicshamanic ways
and enter the nonordinary reality of shamanism. Therein the SSC, you may
become a seer {see-er), and undertake personallythe famed shamanic
journey to acquire firsthand knowledge of a hiddenuniverse. You can also
discover how to benefit from your journeys interms of healing and health,



using ancient methods that bothforeshadow and go beyond Western
psychology, medicine, andspirituality. In addition, you can learn
nonjourneying methods throughwhich one maintains and improves personal
power.

It is not unusual for Westerners to approach shamanic exercises forthe first
time with some trepidation. Yet in every case I know, anxietieshave soon
been replaced by feelings of discovery, positive excitement,and self-
confidence. It is no accident that the term ecstasy commonlyrefers both to
the shamanic "trance" or SSC and to a state ofexaltation or rapturous
delight. The shamanic experience is a positiveone, as has been verified
through thousands of years, and as I have seenagain and again in my
training workshops, in which the participantshave represented a wide
spectrum of personalities.

The SSC, it can be said, is safer than dreaming. In a dream, youmay not be
able to extricate yourself voluntarily from an unwantedexperience or
nightmare. In contrast, one wills himself into the SSCand, since it is a
conscious waking state, is able at any time to willhimself out of it, back into
the OSC. Unlike a psychedelic drugexperience, there is no chemically
determined length of time that onemust be in an altered state of
consciousness, and no possibility of beinglocked into a "bad trip." The only
significant dangers I know ofconnected with the practice of shamanism are
social or political. Forexample, it was obviously dangerous to be a shaman
in Europe duringthe time of the Inquisition, and even today among the
Jivaro it can be
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dangerous to be accused of being a "bad" or bewitching shaman,
apractitioner of a type of shamanism not taught here.

This is essentially a phenomenological presentation. I will not betrying to
explain away shamanic concepts and practices in the terms
ofpsychoanalysis or any other contemporary Western system of
causaltheory. The causality involved in shamanism and shamanic healing
is,indeed, a very interesting question, and a question worthy of
intensiveresearch, but causality-oriented scientific research is not essential



toteaching shamanic practice—the main objective here. In other
words,Western questions as to why shamanism works are not necessary
inorder to experience and employ the methods.

Try to suspend any critical prejudgments as you first practiceshamanic
methods. Simply enjoy the adventures of the shamanicapproach; absorb and
practice what you read, and then see where yourexplorations take you. For
days, weeks, and perhaps years after youhave used these methods, you will
have ample time for reflecting ontheir meaning from a Western point of
view. The eff'ective way to learnthe shamans' system is to use the same
basic concepts they do. Forexample, when I speak of "spirits," it is because
that is the wayshamans talk within the system. To practice shamanism, it
isunnecessary and even distracting to be preoccupied with achieving
ascientific understanding of what "spirits" may really represent and
whyshamanism works.

The books of Carlos Castaneda, regardless of the questions that havebeen
raised regarding their degree of fictionalization, have performedthe valuable
service of introducing many Westerners to the adventureand excitement of
shamanism and to some of the legitimate principlesinvolved. In the pages
that follow I will not recapitulate the materials inCastaneda's works, nor
have I set myself the task of showingequivalences between his concepts and
the ones presented here. Formost readers of his books, however, many of
the parallels should befairly obvious. One of the things I should note,
however, is thatCastaneda does not emphasize healing in his books,
although this isgenerally one of the most important tasks of shamanism.
Perhaps this isbecause his don Juan is basically engaged in the warrior (or
sorcerer)type of shamanism.

The main focus here is to provide an introductory handbook ofshamanic
methodology for health and healing. There is much more thatI could write,
and perhaps I will in the future, but the basic essentialsare here for anyone
who has the capacity and inclination to start

xxiii

becoming a shaman. A knowledge of shamanism, like any knowledge,can
be used for different ends, depending upon the way it is employed.The way



I offer you is that of the healer, not of the sorcerer, and themethods given
are those for achieving well-being and health, and forhelping others.

Finally, I should state, if it is not already obvious, that I practiceshamanism
myself; not because I understand in OSC terms why itworks, but simply
because it does work. But don't take my word for it:truly significant
shamanic knowledge is experienced, and cannot beobtained from me or any
other shaman. Shamanism is, after all,basically a strategy for personal
learning and acting on that learning. Ioffer you a portion of that strategy and
welcome you to the ancientshamanic adventure.

xxiv

The Way of the Shaman

f

CHAPTER 1

Discovering the Way

My first prolonged fieldwork as an anthropologist took place in 1956
and1957 on the forested eastern slopes of the Ecuadorian Andes among
theJivaro [HEE-varo] Indians, or Untsuri Shuar. The Jivaro were famous
atthat time for their now essentially vanished practice of "head-
shrinking,"and for their intensive practice of shamanism, which still
continues.I successfully collected a great deal of information, but remained
anoutside observer of the world of the shaman at that time.

A couple of years later, the American Museum of Natural Historyinvited me
to make a year-long expedition to the Peruvian Amazon tostudy the culture
of the Conibo Indians of the Ucayali River region. Iaccepted, delighted to
have an opportunity to do more research on thefascinating Upper Amazon
forest cultures. That fieldwork took place in1960 and 1961.

Two particular experiences I had among the Conibo and the Jivarowere
basic to my discovering the way of the shaman in both thosecultures, and I



would like to share them with you. Perhaps they willconvey something of
the incredible hidden world open to the shamanicexplorer.

1

I had been living for the better part of a year in a Conibo Indianvillage
beside a remote lake off a tributary of the Rio Ucayali. Myanthropological
research on the culture of the Conibo had been goingwell, but my attempts
to elicit information on their religion met withlittle success. The people
were friendly, but reluctant to talk about thesupernatural. Finally they told
me that if I really wished to learn, Imust take the shamans' sacred drink
made from ayahuasca, the '*soulvine." I agreed, with both curiosity and
trepidation, for they warned methat the experience would be very
frightening.

The next morning my friend Tomas, the kind elder of the village,went into
the forest to cut the vines. Before leaving, he told me to fast:a light
breakfast and no lunch. He returned midday with enoughayahuasca vines
and leaves of the cawa plant to fill a fifteen gallon pot.He boiled them all
afternoon, until only about a quart of dark liquidremained. This he poured
into an old bottle and left it to cool untilsunset, when he said we would
drink it.

The Indians muzzled the dogs in the village so that they could notbark. The
noise of barking dogs could drive a man who had takenayahuasca mad, I
was told. The children were cautioned to be quiet,and silence came over the
small community with the setting of the sun.

As the brief equatorial twilight was replaced by darkness, Tomaspoured
about a third of the bottle into a gourd bowl and gave it to me.All the
Indians were watching. I felt like Socrates amidst his Atheniancompatriots,
accepting the hemlock—it occurred to me that one of thealternate names
people in the Peruvian Amazon gave ayahuasca was"the little death." I
drank the potion quickly. It had a strange, slightlybitter taste. I then waited



for Tomas to take his turn, but he said thathe had decided not to participate
after all.

They had me lie down on the bamboo platform under the greatthatched roof
of the communal house. The village was silent, except forthe chirping of
crickets and the distant calls of a howler monkey deep inthe jungle.

As I stared upward into the darkness, faint lines of light appeared.They
grew sharper, more intricate, and burst into brilliant colors. Soundcame
from far away, a sound like a waterfall, which grew stronger andstronger
until it filled my ears.

Just a few minutes earlier I had been disappointed, sure that theayahuasca
was not going to have any effect on me. Now the sound ofrushing water
flooded my brain. My jaw began to feel numb, and thenumbness was
moving up to my temples.
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Overhead the faint lines became brighter, and gradually interlaced toform a
canopy resembling a geometric mosaic of stained glass. Thebright violet
hues formed an ever-expanding roof above me. Within thiscelestial cavern,
I heard the sound of water grow louder and I could seedim figures engaged
in shadowy movements. As my eyes seemed toadjust to the gloom, the
moving scene resolved itself into somethingresembling a huge fun house, a
supernatural carnival of demons. In thecenter, presiding over the activities,
and looking directly at me, was agigantic, grinning crocodilian head, from
whose cavernous jaws gusheda torrential flood of water. Slowly the waters
rose, and so did thecanopy above them, until the scene metamorphosed into
a simpleduality of blue sky above and sea below. All creatures had
vanished.

Then, from my position near the surface of the water, I began to seetwo
strange boats wafting back and forth, floating through the airtowards me,
coming closer and closer. They slowly combined to form asingle vessel
with a huge dragon-headed prow, not unlike that of aViking ship. Set
amidships was a square sail. Gradually, as the boatgently floated back and
forth above me, I heard a rhythmic swishingsound and saw that it was a



giant galley with several hundred oarsmoving back and forth in cadence
with the sound.

I became conscious, too, of the most beautiful singing I have everheard in
my life, high-pitched and ethereal, emanating from myriadvoices on board
the galley. As I looked more closely at the deck, I couldmake out large
numbers of people with the heads of blue jays and thebodies of humans, not
unlike the bird-headed gods of ancient Egyptiantomb paintings. At the same
time, some energy-essence began to floatfrom my chest up into the boat.
Although I believed myself to be anatheist, I was completely certain that I
was dying and that the bird-headed people had come to take my soul away
on the boat. While thesoul-flow continued from my chest, I was aware that
the extremities ofmy body were growing numb.

Starting with my arms and legs, my body slowly began to feel like itwas
turning to solid concrete. I could not move or speak. Gradually, asthe
numbness closed in on my chest, toward my heart, I tried to get mymouth to
ask for help, to ask the Indians for an antidote. Try as Imight, however, I
could not marshal my abilities sufficiently to make aword. Simultaneously,
my abdomen seemed to be turning to stone, andI had to make a tremendous
eff'ort to keep my heart beating. I began tocall my heart my friend, my
dearest friend of all, to talk to it, toencourage it to beat with all the power
remaining at my command.
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I became aware of my brain. I felt—physically—that it had
becomecompartmentalized into four separate and distinct levels. At
theuppermost surface was the observer and commander, which
wasconscious of the condition of my body, and was responsible for
theattempt to keep my heart going. It perceived, but purely as a
spectator,the visions emanating from what seemed to be the nether portions
of mybrain. Immediately below the topmost level I felt a numbed layer,
whichseemed to have been put out of commission by the drug—it just
wasn'tthere. The next level down was the source of my visions, including
thesoul boat.



Now I was virtually certain I was about to die. As I tried to acceptmy fate,
an even lower portion of my brain began to transmit morevisions and
information. I was "told" that this new material was beingpresented to me
because I was dying and therefore "safe" to receivethese revelations. These
were the secrets reserved for the dying and thedead, I was informed. I could
only very dimly perceive the givers ofthese thoughts: giant reptilian
creatures reposing sluggishly at thelowermost depths of the back of my
brain, where it met the top of thespinal column. I could only vaguely see
them in what seemed to begloomy, dark depths.

Then they projected a visual scene in front of me. First they showedme the
planet Earth as it was eons ago, before there was any life on it.I saw an
ocean, barren land, and a bright blue sky. Then black specksdropped from
the sky by the hundreds and landed in front of me on thebarren landscape. I
could see that the "specks" were actually large,shiny, black creatures with
stubby pterodactyl-like wings and hugewhale-like bodies. Their heads were
not visible to me. They floppeddown, utterly exhausted from their trip,
resting for eons. They explainedto me in a kind of thought language that
they were fleeing fromsomething out in space. They had come to the planet
Earth to escapetheir enemy.

The creatures then showed me how they had created life on theplanet in
order to hide within the multitudinous forms and thus disguisetheir
presence. Before me, the magnificence of plant and animalcreation and
speciation—hundreds of millions of years of activity—tookplace on a scale
and with a vividness impossible to describe. I learnedthat the dragon-like
creatures were thus inside of all forms of life,including man.* They were
the true masters of humanity and the entire

• In retrospect one could say they were almost like DNA, although at that
time, 1961, Iknew nothing of DNA.
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planet, they told me. We humans were but the receptacles and servantsof
these creatures. For this reason they could speak to me from withinmyself.



These revelations, welling up from the depths of my mind, alternatedwith
visions of the floating galley, which had almost finished taking mysoul on
board. The boat with its blue-jay headed deck crew wasgradually drawing
away, pulling my life force along as it headedtoward a large fjord flanked
by barren, worn hills. I knew I had only amoment more to live. Strangely, I
had no fear of the bird-headedpeople; they were welcome to have my soul if
they could keep it. But Iwas afraid that somehow my soul might not remain
on the horizontalplane of the fjord but might, through processes unknown
but felt anddreaded, be acquired or re-acquired by the dragon-like denizens
of thedepths.

I suddenly felt my distinctive humanness, the contrast between myspecies
and the ancient reptilian ancestors. I began to struggle againstreturning to
the ancient ones, who were beginning to feel increasinglyalien and possibly
evil. Each heart beat was a major undertaking. Iturned to human help.

With an unimaginable last eff'ort, I barely managed to utter oneword to the
Indians: "Medicine!" I saw them rushing around to makean antidote, and I
knew they could not prepare it in time. I needed aguardian who could defeat
dragons, and I frantically tried to conjure upa powerful being to protect me
against the alien reptilian creatures. Oneappeared before me; and at that
moment the Indians forced my mouthopen and poured the antidote into me.
Gradually, the dragonsdisappeared back into the lower depths; the soul boat
and the fjord wereno more. I relaxed with relief.

The antidote radically eased my condition, but it did not prevent mefrom
having many additional visions of a more superficial nature. Thesewere
manageable and enjoyable. I made fabulous journeys at willthrough distant
regions, even out into the Galaxy; created incrediblearchitecture; and
employed sardonically grinning demons to realize myfantasies. Often I
found myself laughing aloud at the incongruities ofmy adventures.

Finally, I slept.

Rays of sunlight were piercing the holes in the palm-thatched roofwhen I
awoke. I was still lying on the bamboo platform, and I heard thenormal,
morning sounds all around me: the Indians conversing, babies
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crying, and a rooster crowing. I was surprised to discover that I
feltrefreshed and peaceful. As I lay there looking up at the beautiful
wovenpattern of the roof, the memories of the previous night drifted
acrossmy mind. I momentarily stopped myself from remembering more
inorder to get my tape recorder from a duffle bag. As I dug into the
bag,several of the Indians greeted me, smiling. An old woman, Tomas'
wife,gave me a bowl of fish and plantain soup for breakfast. It
tastedextraordinarily good. Then I went back to the platform, eager to put
mynight's experiences on tape before I forgot anything.

The work of recall went easily except for one portion of the trancethat I
could not remember. It remained blank, as though a tape hadbeen erased. I
struggled for hours to remember what had happened inthat part of the
experience, and I virtually wrestled it back into myconsciousness. The
recalcitrant material turned out to be thecommunication from the dragon-
like creatures, including the revelationof their role in the evolution of life on
this planet and their innatedomination of living matter, including man. I was
highly excited atrediscovering this material, and could not help but feel that
I was notsupposed to be able to bring it back from the nether regions of
themind.

I even had a peculiar sense of fear for my safety, because I nowpossessed a
secret that the creatures had indicated was only intended forthe dying. I
immediately decided to share this knowledge with others sothat the "secret"
would not reside in me alone, and my life would notbe in jeopardy. I put my
outboard motor on a dugout canoe and left foran American evangelist
mission station nearby. I arrived about noon.

The couple at the mission. Bob and Millie, were a cut above theaverage
evangelists sent from the United States: hospitable, humorous,and
compassionate.^ I told them my story. When I described the reptilewith
water gushing out of his mouth, they exchanged glances, reachedfor their
Bible, and read to me the following line from Chapter 12 inthe Book of
Revelation:

And the serpent cast out of his mouth water as a flood . ..



They explained to me that the word "serpent" was synonymous inthe Bible
with the words "dragon" and "Satan." I went on with mynarrative. When I
came to the part about the dragon-like creaturesfleeing an enemy
somewhere beyond the Earth and landing here to hidefrom their pursuers.
Bob and Millie became excited and again read me
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more from the same passage in the Book of Revelation:

And there was a war in heaven: Michael and his angels fought against
thedragon; and the dragon fought and his angels. And prevailed not;
neitherwas their place found any more in heaven. And the great dragon was
castout, that old serpent, called the Devil, and Satan, which deceiveth
thewhole world: he was cast out into the earth, and his angels with him.

I listened with surprise and wonder. The missionaries, in turn,seemed to be
awed by the fact that an atheistic anthropologist, bytaking the drink of the
"witch doctors,'' could apparently have revealedto him some of the same
holy material in the Book of Revelation. WhenI had finished my account, I
was relieved to have shared my newknowledge, but I was also exhausted. I
fell asleep on the missionaries'bed, leaving them to continue their
discussion of the experience.

That evening, as I returned to the village in my canoe, my headbegan to
throb in rhythm with the noise of the outboard motor; Ithought I was going
mad; I had to stick my fingers in my ears to avoidthe sensation. I slept well,
but the next day I noticed a numbness orpressure in my head.

I was now eager to solicit a professional opinion from the
mostsupernaturally knowledgeable of the Indians, a blind shaman who
hadmade many excursions into the spirit world with the aid of theayahuasca
drink. It seemed only proper that a blind man might be ableto be my guide
to the world of darkness.

I went to his hut, taking my notebook with me, and described myvisions to
him segment by segment. At first I told him only thehighlights; thus, when I
came to the dragon-like creatures, I skippedtheir arrival from space and



only said, "There were these giant blackanimals, something like great bats,
longer than the length of this house,who said that they were the true masters
of the world." There is noword for dragon in Conibo, so "giani bat" was the
closest I could cometo describe what I had seen.

He stared up toward me with his sightless eyes, and said with a grin,"Oh,
they're always saying that. But they are only the Masters of
OuterDarkness."

He waved his hand casually toward the sky. I felt a chill along thelower part
of my spine, for I had not yet told him that I had seen them,in my trance,
coming from outer space.

I was stunned. What I had experienced was already familiar to this
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barefoot, blind shaman. Known to him from his own explorations of
thesame hidden world into which I had ventured. From that moment on
1decided to learn everything I could about shamanism.

And there was something more that encouraged me in my new quest.After I
recounted my entire experience, he told me that he did not knowof anyone
who had encountered and learned so much on his firstayahuasca journey.

"You can surely be a master shaman," he said.

Thus my serious study of shamanism began. From the Conibo Iespecially
learned about the journey into the Lowerworld and theretrieval of spirits,
methods that will be described later in the book. Ireturned to the United
States in 1961, but three years later I came backto South America to be with
the Jivaro, with whom I had lived in 1956and 1957. My mission this time
was not just to be an anthropologist,but to learn firsthand how to practice
shamanism the Jivaro way. Forthat reason, I wanted to go to the
northwestern part of the Jivarocountry where the most powerful shamans
were reputed to reside.



I first flew to Quito, Ecuador, in the Andean highlands. I took an oldJunkers
tri-motor down to a jungle airfield at the eastern base of theAndes on the
Pastaza River. There I chartered a single-engine plane toMacas, an ancient
white settlement at the foot of the Andes in themidst of the Jivaro country.

Macas was a strange village. It had been founded in 1599 by ahandful of
Spaniards who had survived the massacre of the legendarySevilla del Oro
by the Jivaro, and for centuries had been perhaps themost isolated
community of the Western world. Until the airstrip wasbuilt in the 1940s, its
most direct connection to the outside world hadbeen a slippery footpath
over the Andean escarpment west of thevillage, involving an arduous eight-
day hike to reach the highland cityof Riobamba. This isolation had created a
white community unlike anyother in the world. Even during the early years
of the twentieth centurythe men hunted with blowguns, wore Indian dress,
and proudly declaredtheir direct descent from the Conquistadores.

They also had their own marvelous legends and private mysteries.For
example, there was the story of how, after the massacre and theretreat from
Sevilla del Oro, it took them almost a century to find anew way out over the
Andes. The man who had finally succeeded wasstill remembered in bedtime
stories to the children. And there was the
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spectral horse, complete with clanking chains, which was reportedlysuch a
frequent night visitor to the streets of the village that theinhabitants often
huddled inside the palm-thatched huts while themonster roamed about. Its
visits ended in 1924, when Catholicmissionaries permanently settled in the
community. At that time,incidentally, there were still no horses in Macas—
the first one, a colt,was carried in on a man's back from Riobamba in 1928,
almost threeand a half centuries after the community's founding.

Up behind the village, surmounting the eastern Cordillera of theAndes, was
Sangay, a great active volcano, snow-capped, billowingsmoke by day and
glowing by night. The glow, the Macabeos liked tosay, was produced by the
treasure of the Incas, which they claimed wasburied on the slopes of
Sangay.



My first day in Macas went well. My young Jivaro guide wasawaiting me at
the airstrip and the people were hospitable andgenerous. Food was plentiful,
and our meals included generous portionsof meat. Since there was no way
for the Macabeos to get their cattleover the Andes, they had to eat the beasts
themselves; thus cattle wereslaughtered in the little village every day. In
addition, they gave meguayusa, a native tea, which the Macabeos consumed
throughout theday instead of coffee. The tea created a sense of euphoria,
and theentire local population was gently stoned all day. Guayusa is
sohabituating that before it is offered to a visitor, he is warned that oncehe
drinks it, he will ever after always return to the Ecuadorian jungle.

As I drifted off to sleep in Macas that night of my arrival, images inbrilliant
reddish hues appeared to me in the darkness of the Macabeohouse. What I
saw was most peculiar: curvilinear designs intertwining,separating, and
turning in a most enjoyable fashion. Then small,grinning demonic faces,
which were also red, appeared among thechanging patterns—swirling,
disappearing and reappearing. I felt I wasseeing the spiritual inhabitants of
Macas.

Suddenly, with an explosion and a jolt, I was almost thrown off myslat bed.
The dogs of the village burst out barking. The visions vanished.People were
shouting. An earthquake had shaken the ground, and now aspray of natural
fireworks shot into the night sky from Sangay. I felt,undoubtedly
irrationally, that the sardonic demons had produced theeruption to greet my
return to the jungle and to remind me of theirreality. I laughed to myself at
the absurdity of it all.

The next day the Catholic missionary showed me his private
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collection of prehistoric potsherds from the local area. On them werepainted
red designs almost identical to those I had seen the previousnight.

The following morning, my Jivaro guide and I walked northwardfrom
Macas, crossed the Rio Upano in a dugout canoe, and continuedwalking all
day.



At sunset, exhausted, we reached our destination, the house of afamous
shaman, Akachu, deep in the forest. There was no guayusa thatevening.
Instead, I was proffered bowl after bowl of refreshing maniocbeer, monkey
meat, and raw, squirming, but delicious cheese-like grubs.Tired, but
delighted to be back among shamans, I fell into a deep sleepon the bamboo
bed.

In the morning Akachu and I sat formally, opposite each other onwooden
stools, as his wives brought us bowls of warmed manioc beer.His long
black hair, bound into a pony tail with a woven red and whitestrap from
which a feathered tassel hung, showed streaks of gray. Iguessed he was in
his sixties.

"I have come," I explained, "to acquire spirit helpers, tsentsak''

He stared hard at me without saying a word, but the wrinkles in hisbrown
face seemed to deepen.

"That is a fine gun, there,*' he observed, jutting his chin toward
theWinchester shotgun I had brought along for hunting.

His message was clear, for the standard payment among the Jivarofor
shamanic initiation was—at the very least—a muzzle-loadingshotgun. The
breach-loading, cartridge-using Winchester was far morepowerful than the
black-powder muzzle-loaders, and thus much morevaluable.

"To acquire knowledge and spirit helpers, I will give you the gun andmy
two boxes of cartridges," I said.

Akachu nodded and reached his arm out in the direction of theWinchester. I
picked up the gun and carried it over to him. He testedits weight and
balance, and sighted along the barrel. Then, abruptly, helaid the gun across
his knees.

"First, you must bathe in the waterfall," he said. "Then we will see."

I told him I was ready to do whatever he said.



"You are not a shuar, an Indian," Akachu said, "so I do not know ifyou will
have success. But I will help you try." He pointed westwardtoward the
Andes with his chin. "Soon we will make the journey to thewaterfall."

Five days later, Akachu, his son-in-law Tsangu, and I departed on
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the pilgrimage to the sacred waterfall. My Jivaro guide, his dutiesfinished,
had already gone home.

The first day we followed a forest trail upstream along a twistingriver
valley. My companions kept up a very fast pace, and I wasthankful when
we at last stopped in late afternoon, beside a small rapidin the river. Akachu
and Tsangu constructed a palm-thatched leanto,with a layer of palm fronds
for our bed. I slept soundly, kept warm bythe slow fire they built in the
entrance of the shelter.

The second day our journey was almost a continuous climb upwardinto the
mist-shrouded forest. As the virtually nonexistent trail becamemore
difficult, we paused at a grove of caha brava to cut hiking staffsto help us in
the ascent. Akachu briefly went off* and returned with athree-inch thick
pole of balsa wood. While we rested, he quickly carvedit with simple
geometric designs and then handed it to me.

"This is your magical staff*," he said. "It will protect you fromdemons. If
you encounter one, throw it at him. It is more powerful thana gun."

I fingered the pole. It was extremely light and obviously would be ofno use
in defending oneself against anything material. For a moment Ifelt as
though we were children playing a game of make-believe. Yetthese men
were warriors, warriors who engaged in repeated life-and-death feuds and
wars with their enemies. Didn't their survival dependupon being in genuine
contact with reality?

As the day progressed, the trail became steeper and more slippery.Often it
seemed that I was sliding one step back in the adobe-like mudfor every two
steps I made forward. We frequently rested to catch ourbreath and to sip



water mixed with the manioc beer mash in our bottle-gourd canteens.
Sometimes the others would snack on the smokedboiled manioc or smoked
meat that they carried in their monkey-skinpouches. I, however, was
forbidden to eat solid food.

"You must suff*er," Tsangu explained, "so that the grandfathers willtake
pity on you. Otherwise, the ancient specter will not come."

That night, tired and hungry, I attempted to sleep in the palm-thatched
leanto my companions had constructed for us on the top of acold, dank
ridge. Shortly before dawn, it began to rain. Too chilled andmiserable to
stay where we were, we broke camp and groped in the darkalong the ridge.
The rain grew in intensity. Soon bolts of lightning,accompanied by
explosions of thunder, periodically illuminated our way.Many of the
lightning strikes seemed to be on the very ridge we werefollowing, so we
began to move at maximum speed in order to get off"
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the heights. In the semi-darkness of the obscured dawn I often lost sightof
the other two, who were much more accustomed to the incrediblepace they
were setting through the forest. Even under normalcircumstances, the
Indians loped along at about four or five miles anhour. Now it seemed like
six.

Soon I lost sight of my companions entirely. I assumed they thoughtthat I
could follow them. They would undoubtedly be waiting for mesomewhere
ahead, beyond the end of the ridge. So I forged ahead, wet,tired, hungry,
and fearful of being permanently lost in this great,uninhabited forest. One,
two, three hours passed and I still did notencounter them. The rain let up
and the light in the deserted forestgrew stronger. I looked for the sharply
bent branches of saplings, theIndians' sign that they had passed that way.
But without luck.

I stopped, sat on a log in the middle of the dripping forest and triedto think
clearly about my position. I gave the Indians' special long-distance yell, a
cry from the depths of the lungs that can be heard ahalf-mile away. Three
times I gave it. There was no answer. I was nearpanic. I did not have my



gun, so hunting was impossible. I did not knowwhere to go. The only
humans that I knew of in the forest were myabsent companions.

I was aware that we had been headed generally west, but the denseforest
canopy prevented me from seeing the direction of the sun. Theridge had
numerous forks, so that I could not tell which one would bethe best to
follow. Almost at random, I picked one ridge and followed itslowly,
breaking branches every ten feet or so to guide my companionsif they came
searching that way. From time to time I yelled, but heardno answering
sound. I stopped at a stream and added some water to theconcentrated beer
in my calabash. As I rested, sweating, dozens ofbutterflies swirled about,
often settling on my head, shoulders and arms.I watched as they sucked the
sweat from my skin and simultaneouslyurinated on it. I got up and went
onward into the forest, supportingmyself with the balsa staff*. It was
getting dark. With my-puhal, orshort machete, I cut branches from palm
saplings and made a crudelean-to. Exhausted, I drank some beer, covered
my body with fronds,and soon fell asleep.

Faint light was filtering down through the forest canopy when Iawoke. As I
lay there in the green stillness, I heard a muffled boom. Itcaught me by
surprise and I could not ascertain its direction. I quietlylistened for perhaps
fifteen minutes when another occurred, off* to myleft. It was clearly a gun.
I jumped up and rushed off" in the direction of
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the sound, running, stumbling, slipping as I skidded down steep
slopes.From time to time I gave the long-distance yell. Another boom,
thistime slightly to my right. I veered course and soon found
myselfclimbing down a preciptious canyon, clinging to vines and slipping
fromone sapling to another. I became aware of a pervasive roar, like a
never-ceasing freight train. Abruptly, I was on the boulder-strewn shore of
ariver. About a quarter-mile upstream, a stupendous waterfall washurtling
over a bare rock cliff. And near its base I could see mycompanions; at that
moment they were my closest friends in all theworld.

I had to clamber up and down immense river boulders and ford thepools of
water that lay between sandbars. As I got near, I felt the mistsof the



waterfall, carried down the canyon on the wind, cooling my faceand arms.
It took me about fifteen minutes to reach Akachu andTsangu. Finally, I
collapsed on the sand beside my companions.

"We thought a demon might have gotten you,'' said Akachu with agrin. I
smiled back weakly, glad to accept the canteen of beer heoffered.

"You are tired," he said. "That is good, for the grandfathers maytake pity on
you. You must now start to bathe."

He pointed to my staff. "Bring your balsa and come with me."While Tsangu
sat on the sandbar, Akachu led me over the rocks alongthe edge of the great
pool into which the cascade poured. Soon we wereup against the wet cliff
face, as drenching sprays pelted our bodies. Hetook my hand and inched
forward along the base of the cliff. The waterpoured with mounting strength
upon us, making it difficult to avoidbeing swept away. I supported myself
with my staff with one hand andhung onto Akachu with the other.

Each step forward became more difficult. Then suddenly we
wereunderneath the waterfall in a dark, natural recess. It seemed like
amagical cave. Light entered only through the immense sheet of
fallingwater, which sealed us in from the rest of the world. The incessant
roarof the cascade was greater than even that of my first vision,
yearsbefore. It seemed to penetfate my whole being. We were sealed
fromthe world by the basic elements of earth and water.

"The House of the Grandfathers," Akachu shouted in my ear. Hepointed to
my staff.

He had told me earlier what to do. I began to walk back and forth inthe
incredible chamber, putting my staff before me with each step. Asinstructed,
I continuously shouted, "Tau, tau, tau," to attract the
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attention of the grandfathers. I was thoroughly chilled from the spraythat
swept the small cave, water which not long before had beenreposing in the



glacial lakes of the highest Andes. I shivered, paced, andshouted. Akachu
accompanied me, but without a staff.

Gradually, a strange calm pervaded my consciousness. I no longerfelt cold,
tired, or hungry. The sound of the cascading water grew moreand more
distant and seemed strangely soothing. I felt that this waswhere I belonged,
that I had come home. The wall of falling waterbecame iridescent, a torrent
of millions of liquid prisms. As they wentby I had the continuous sensation
of floating upward, as though theywere stable and I was the one in motion.
Flying inside of a mountain! Ilaughed at the absurdity of the world.

Finally, Akachu grasped my shoulder, stopped me, and took myhand. He led
me out of the magic mountain, back along the cliff and toTsangu. I was
sorry to leave the sacred place.

When we had regrouped on the sandbar, Tsangu led us directly tothe side of
the canyon and commenced scaling the steep slope. Wefollowed, single file,
grasping at projecting roots, saplings, and vines tokeep ourselves from
sliding backward in the wet clay. For perhaps anhour we continued the
arduous ascent, occasionally drenched by thewafting spray from the
waterfall. It was late afternoon when we finallyreached a small, flat ridge
adjacent to the rim of the cascade. Werested briefly and then followed
Tsangu along the plateau. At first thejungle growth was thick and difficult
to penetrate, but shortly we foundourselves in a gallery of immense trees.

After about five minutes Tsangu stopped, and started to cut boughsfor a
lean-to.

Akachu began splitting a stick at one end. He split the same end asecond
time, at a right angle to the first cut, and stuck the unsplit endinto the
ground. Into the cross-wise split he pushed two twigs, whichforced the end
open into a four-pronged receptacle. Then he took a fist-sized gourd cup
from his monkey-skin shoulder bag and set it into thespace formed by the
prongs. He reached again into his pouch andbrought forth a bundle of short
green stems. They were the maikua (aBrugmansia species of datura) plant
cuttings he had collected prior toour departure from his house. One by one
he held the stems over thegourd cup and scraped off the green bark. When
he had finished, thecup was almost full. He reached in, drew out the



shavings, and begansqueezing their green juice into the cup. Within five
minutes there wasabout an eighth of a cup of the liquid. He threw away the
shavings.
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"Now we will let the maikua cool," he said. "When night comes youwill
drink it. You alone will drink, for we must guard you. We will bewith you at
all times, so do not fear."

Tsangu had joined us, and now he added, "What is most important isthat
you must have no fear. If you see something frightening, you mustnot flee.
You must run up and touch it."

Akachu grasped my shoulder. "That is right. You must do that orone day
soon you will die. Hold your balsa at all times in your hands sothat you can
do the touching."

I began to feel a strong sense of panic. Not only were their wordssomewhat
less than comforting, but I had heard that persons sometimesdied or
permanently lost their minds from taking maikua. I alsoremembered stories
of Jivaro who had taken maikua and become sodelirious that they had
dashed wildly through the forest to fall fromcliffs or to drown. For this
reason, they never took maikua withoutsober companions to restrain them.^

"Will you hold me down strongly?" I asked.

"That will be done, brother," said Akachu.

It was the first time he had addressed me by a kinship term, andthat one
word reassured me. Still, as I waited for the dark, risinganticipation and
curiosity were mixed with fear.

My companions did not make a fire, and as night came we were allstretched
out side by side on palm fronds, listening to the stillness of theforest and the
distant roar of the waterfall. At last the time came.



Akachu gave me the gourd cup. I tipped it up and swallowed thecontents.
The taste was somewhat disagreeable, yet slightly similar togreen tomatoes.
I felt a numbing sensation. I thought of that otherdrink, three years before
among the Conibo, which had led me here.Was my shamanic quest worth
the danger?

Shortly, however, even quasi-logical thought vanished as aninexpressible
terror rapidly permeated my whole body. My companionswere going to kill
me! I must get away! I attempted to jump up, butinstantly they were upon
me. Three, four, an infinity of savages wrestledwith me, forced me down,
down, down. Their faces were above me,contorted into sly grins. Then
blackness.

I was awakened by a flash of lightning followed by a thunderousexplosion.
The ground beneath me was shaking. I jumped up, utterly ina panic. A
hurricane-like wind threw me back down on the ground. Istumbled again to
my feet. A stinging rain pelted my body as the windripped at my clothes.
Lightning and thunder exploded all around. I
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grasped a sapling to support myself. My companions were nowhere tobe
seen.

Suddenly, about two hundred feet away amidst the tree trunks, Icould see a
luminous form floating slowly toward me. I watched,terrified, as it grew
larger and larger, resolving itself into a twistingform. The gigantic, writhing
reptilian form floated directly toward me.Its body shone in brilliant hues of
greens, purples, and reds, and as ittwisted amidst the lightning and thunder
it looked at me with a strangesardonic smile.

I turned to run, and then remembered the balsa staff". I looked downbut
could not see it. The serpentine creature was now only twenty feetaway and
towering above me, coiling and uncoiling. It separated intotwo overlapping
creatures. They were now both facing me. The dragonshad come to take me
away! They coalesced back into one. I saw beforeme a stick about a foot
long. I grabbed it, and desperately charged themonster with my stick
outstretched before me. An earsplitting screamfilled the air, and abruptly the



forest was empty. The monster was gone.There was only silence and
serenity.

I lost consciousness.

When I awoke it was midday. Akachu and Tsangu were squattingbeside a
small fire, eating and conversing quietly. My head ached and Iwas hungry,
but otherwise I felt all right. As I sat up, my friends roseand came over.
Akachu gave me a bowl of warmed beer. I was alsogiven a piece of dried
monkey meat. The food tasted wonderful, but Iwanted to share my
experience with my friends.

I said, "I thought you were trying to kill me last night. Then youdisappeared
and there was tremendous lightning ..

Akachu interrupted me. "You must not tell anyone, even us, whatyou have
encountered. Otherwise, all your suffering will have been invain. Someday,
and you will know when that is, you can tell others, butnot now. Eat, and
then we will start for home."

We went back to Akachu's house, and with his guidance I began toacquire
the tsentsak (magical darts) essential to the practice of Jivaroshamanism.
These tsentsak or spirit helpers are the main powersbelieved to cause and
cure illness in daily life. To the nonshaman theyare normally invisible, and
even shamans can perceive them only in analtered state of consciousness.^

"Bad" or bewitching shamans send these spirit helpers into victims'bodies
to make them ill or to kill them. "Good" shamans, or healers.
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use their own tsentsak to help them suck out spirits from the bodies ofill
tribesmen. The spirit helpers also form shields which, along with
theshaman's guardian spirit power, protect their shaman masters
fromattacks.

A new shaman collects all kinds of insects, plants, and other objects,which
become his spirit helpers. Almost any object, including livinginsects and



worms, can become a tsentsak if it is small enough to beswallowed by a
shaman. Different types of tsentsak cause, and are usedto cure, different
kinds of degrees of illness. The greater the variety ofthese power objects
that a shaman has in his body, the greater is hisability as a doctor.

Each tsentsak has an ordinary and nonordinary aspect. The magicaldart's
ordinary aspect is an ordinary material object, as seen withoutdrinking
ayahuasca. But the nonordinary and "true" aspect of thetsentsak is revealed
to the shaman by taking the drink. When he doesthis, the magical darts
appear in their hidden forms as spirit helpers,such as giant butterflies,
jaguars, serpents, birds, and monkeys, whoactively assist the shaman in his
tasks.

When a healing shaman is called in to treat a patient, his first task
isdiagnosis. He drinks ayahuasca, green tobacco water, and sometimesthe
juice of a plant called pinpiri, in the late afternoon and earlyevening. The
consciousness-changing substances permit him to see intothe body of the
patient as though it were glass. If the illness is due tosorcery, the healing
shaman will see the intruding nonordinary entitywithin the patient's body
clearly enough to determine whether hepossesses the appropriate spirit
helper to extract it by sucking.

A shaman sucks magical darts from a patient's body at night, and ina dark
area of the house, for it is only in the darkness that he canperceive
nonordinary reality. With the setting of the sun, he alerts histsentsak by
whistling the tune of his power song; after about a quarterof an hour, he
starts singing. When he is ready to suck, the shamankeeps two tsentsak, of
the type identical to the one he has seen in thepatient's body, in the front and
rear of his mouth. They are present inboth their material and nonmaterial
aspects, and are there to catch thenonordinary aspect of the magical dart
when the shaman sucks it out ofthe patient's body. The tsentsak nearest the
shaman's lips has the taskof incorporating the sucked-out essence within
itself. If, however, thisnonordinary essence should get past it, the second
spirit helper in themouth blocks the throat so that the intruder cannot enter
the interior ofthe shaman's body and do him harm. Trapped thus within the
mouth,
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the essence is shortly caught by, and incorporated into, the
materialsubstance of one of the curing shaman's tsentsak. He then "vomits"
outthis object and displays it to the patient and his family saying, "Now
Ihave sucked it out. Here it is."

The nonshamans may think that the material object itself is what hasbeen
sucked out, and the shaman does not disillusion them. At the sametime he is
not lying, because he knows that the only important aspect ofa tsentsak is
its nonmaterial or nonordinary aspect, or essence, which hesincerely
believes he has removed from the patient's body. To explain tothe layman
that he already had these objects in his mouth would serveno fruitful
purpose and would prevent him from displaying such anobject as proof that
he had effected the cure.

The ability of the shaman to suck depends largely upon the quantityand
strength of his own tsentsak, of which he may have hundreds. Hismagical
darts assume their supernatural aspect as spirit helpers when heis under the
influence of ayahuasca, and he sees them as a variety ofzoomorphic forms
hovering over him, perching on his shoulders, andsticking out of his skin.
He sees them helping to suck the patient's body.He drinks tobacco water
every few hours to "keep them fed" so thatthey will not leave him.

A healing shaman may have tsentsak sent at him by a bewitcher.Because of
this danger, shamans may repeatedly drink tobacco water atall hours of the
day and night. The tobacco water helps keep one'stsentsak ready to repel
any other magical darts. A shaman does noteven go for a walk without
taking along the green tobacco leaves withwhich he prepares the water that
keeps his spirit helpers alert.

The degree of violence and competition in Jivaro society is famous inthe
anthropological literature and contrasts radically, for example, withthe
peacefulness of the Conibo. And both the Jivaro and the Conibostand apart
from Australian and many other tribal peoples who havelong practiced
shamanism without employing psychedelics. Still Jivaroshamanism is
highly developed, dramatic, and exciting. So in 196^ Iagain returned, filling
in gaps in my knowledge, and in 1973 I engagedin more shamanic practice
with them.



During the years since beginning shamanic work among theConibo, I have
also studied briefly with shamans of a few westernNorth American Indian
groups: the Wintun and Pomo in California,Coast Salish in Washington
State, and the Lakota Sioux in SouthDakota. From them I learned how
shamanism could be practicedsuccessfully without the use of the ayahuasca
or other drugs of the
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Conibo and the Jivaro. This knowledge has been especially useful
inintroducing Westerners to the practice of shamanism. Finally, I
learnedfrom the worldwide ethnographic literature on shamanism, where
lieburied many gems of information that supplement and reaffirm what Ihad
been taught firsthand. Now it seems time to help transmit somepractical
aspects of this ancient human legacy to those who have beencut off" from it
for centuries.
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CHAPTER 2

The Shamanic Journey:Introduction

Shaman (pronounced SHAH-maan) is a word from the language of
theTungus people of Siberia, and has been adopted widely
byanthropologists to refer to persons in a great variety of non-
Westerncultures who were previously known by such terms as "witch,"
"witch-doctor," "medicine man," "sorcerer," "wizard," "magic
man,""magician," and "seer." One of the advantages of using the term is
thatit lacks the prejudicial overtones and conflicting meanings
associatedwith the more familiar labels. Furthermore, not every kind of
medicineman or witch doctor is a shaman.

A shaman is a man or woman who enters an altered state ofconsciousness—
at will—to contact and utilize an ordinarily hiddenreality in order to acquire



knowledge, power, and to help other persons.The shaman has at least one,
and usually more, "spirits" in his personalservice.*

As Mircea Eliade observes, the shaman is distinguished from otherkinds of
magicians and medicine men by his use of a state ofconsciousness which
Eliade, following Western mystical tradition, calls"ecstasy." But the practice
of ecstasy alone, he properly emphasizes.

• For simplicity, I shall hereafter use the male pronominal form in referring
to the shamanor the patient, with the clear understanding that shamans and
patients may be of either gen-
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does not define the shaman, for the shaman has specific techniques
ofecstasy. Thus Eliade says: "Hence any ecstatic cannot beconsidered a
shaman; the shaman specializes in a trance during whichhis soul is believed
to leave his body and ascend to the sky or descend tothe underworld."^ To
this I would add that, in his trance, he commonlyworks to heal a patient by
restoring beneficial or vital power, or byextracting harmful power. The
journey to which Eliade refers isespecially undertaken to restore power or a
lost soul.

The "ecstatic" or altered state of consciousness and the learnedperspective
that characterize shamanic work may be usefully termed theShamanic State
of Consciousness (hereafter referred to as the SSC).The SSC involves not
only a "trance" or a transcendent state ofawareness, but also a learned
awareness of shamanic methods andassumptions while in such an altered
state. The SSC contrasts with theOrdinary State of Consciousness (OSC), to
which the shaman returnsafter engaging in his distinctive work. The SSC is
the cognitivecondition in which one perceives the "nonordinary reality" of
CarlosCastaneda, and the "extraordinary manifestations of reality" of
RobertLowie.^



The learned component of the SSC includes information about thecosmic
geography of nonordinary reality, so that one may know whereto journey to
find the appropriate animal, plant, and other powers. Thisincludes
knowledge of how the SSC provides access to the shamanicLower world.

This knowledge includes an awareness by the shaman that he musthave a
specific intended mission while in the SSC. Nonordinary realityis entered
not for play but for serious purposes. The shaman is a personwith work to
do in the SSC, and he must know the basic methods foraccomplishing that
work. If, for example, he wishes to recover apatient's guardian power
animal from the Lowerworld, he must knowthe technique for reaching the
Lowerworld, entering it, finding thepower animal, and bringing it back
safely. Subsequently, in the OSC,he must know what instructions to give the
patient.

In the SSC, the shaman typically experiences an ineffable joy inwhat he
sees, an awe of the beautiful and mysterious worlds that openbefore him.
His experiences are like dreams, but waking ones that feelreal and in which
he can control his actions and direct his adventures.While in the SSC, he is
often amazed by the reality of that which ispresented, fte gains access to a
whole new, and yet familiarly ancientuniverse that provides him with
profound information about the
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meaning of his own life and death and his place within the totality ofall
existence. During his great adventures in the SSC, he maintainsconscious
control over the direction of his travels, but does not knowwhat he will
discover. He is a self-reliant explorer of the endlessmansions of a
magnificent hidden universe. Finally, he brings back hisdiscoveries to build
his knowledge and to help others.

The shaman is an accomplished see-er who works typically in thedark, or at
least with the eyes covered, in order to see clearly. For thisreason, shamans
usually engage in their practices at night. Some kindsof shamanic seeing
can be done with the eyes open, but usually thatkind of perception is of a
less profound nature. In darkness thedistractions of ordinary reality lessen
their impingement onconsciousness, making it possible for the shaman to



focus on the aspectsof nonordinary reality essential to his work. But
darkness alone is notenough for shamanic seeing. The seer must also enter
the SSC, oftenassisted by drumming, rattling, singing, and dancing.

Shamanic enlightenment is the literal ability to lighten the darkness,to see
in that darkness what others cannot perceive. This may, in fact,be the most
ancient meaning of "enlightenment." For example, thespecial ability of the
Iglulik Eskimo shaman to see is called hisqaumanEq, his "lighting" or
"enlightenment," . . which enables himto see in the dark, both literally and
metaphorically speaking, for he cannow, even with closed eyes, see through
darkness and perceive thingsand coming events which are hidden from
others; thus they look into thefuture and into the secrets of others."^

Aua, an Iglulik Eskimo shaman, described his shamanicenlightenment thus:

... i endeavored to become a shaman by the help of others; but in this Idid
not succeed. I visited many famous shamans, and gave them greatgifts. ... I
sought solitude, and here I soon became very melancholy. Iwould
sometimes fall to weeping, and feel unhappy without knowing why.Then,
for no reason, all would suddenly be changed, and I felt a great,inexplicable
joy, a joy so powerful that I could not restrain it, but had tobreak into song,
a mighty song, with only room for the one word: joy, joy!And I had to use
the full strength of my voice. And then in the midst ofsuch a fit of
mysterious and overwhelming delight I became a shaman, notknowing
myself how it came about. But I was a shaman. I could see andhear in a
totally different way. I had gained my qaumanEq, myenlightenment, the
shaman-light of brain and body, and this in such amanner that it was not
only I who could see through the darkness of life.
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but the same light also shone out from me, imperceptible to humanbeings,
but visible to all the spirits of earth and sky and sea. and thesenow came to
me and became my helping spirits/

Among the Wiradjeri of Australia, the shamanic neophyte
becomes"enlightened" by being sprinkled with a "sacred powerful water"
that isconsidered liquefied quartz. Eliade observes, "All this is as much as



tosay that one becomes a shaman when one is stuffed with 'solidifiedlight,'
that is, with quartz crystals. . .." He suggests, "they feel arelation between
the condition of a supernatural being and asuperabundance of light." ^

The perception of the shaman as one who is giving off light,particularly in a
"crown," an aura from the head, is also true of theJivaro. The halo, which is
multicolored, forms only when the shaman isin an ayahuasca-inductd
altered state of consciousness. It can only beseen by another shaman in a
similar state of consciousness (see Plate 1).

Plate 1. Golden halo around the head of a Jivaro shaman in an altered state
ofconsciousness. Drawn by another Jivaro shaman.
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At the same time that the Jivaro shaman is radiating light, he is ableto see
into the darkness and even through ordinarily opaque material.As I have
described it elsewhere:

He had drunk, and now he softly sang. Gradually, faint lines and
formsbegan to appear in the darkness, and the shrill music of the tsentsak,



thespirit helpers, arose around him. The power of the drink fed them.
Hecalled, and they came. First, pangi, the anaconda, coiled about his
head,transmuted into a crown of gold. Then wampang, the giant
butterfly,hovered above his shoulder and sang to him with its wings.
Snakes,spiders, birds, and bats danced in the air above him. On his
armsappeared a thousand eyes as his demon helpers emerged to search
thenight for enemies.

The sound of rushing water filled his ears, and listening to its roar, heknew
he possessed the power of Tsungi, the first shaman. Now he couldsee.®

Shamans often work in a house plunged into total darkness, or theymay
allow a small fire or lamp to burn; but sometimes even a smallamount of
light can interfere with the shamanic seeing. Thus, amongthe Chukchee of
Siberia, the shamanic session:

. . . began, as usual, in the dark; but when the shaman suddenly broke
offbeating the drum, the lamp was again lighted and the face of the
shamanimmediately covered with a piece of cloth. The mistress of the
house,who was the wife of the shaman, took up the drum and began to beat
itwith light, slow strokes. This lasted the entire time. . .

Personally, I usually leave a candle burning somewhere on the floorof the
dark room when entering the SSC and then, when I lie or dropdown on the
floor, I simply cover my closed eyes with my left forearmto exclude all
light.

When the shaman either slowly or suddenly drops to the dirt floor ofthe
house, the Chukchee say "he sinks," which refers not only to hismaterial
act, visible to the others in the house, but also to "the beliefthat the shaman,
during the period of ecstasy, is able to visit otherworlds, and especially that
underground."^ In a related fashion, theEskimo shaman about to make the
journey is referred to as "one whodrops down to the bottom of the sea."* He
not only drops to the floor ofthe house (OSC), but drops into an oceanic
Lowerworld (SSC).

The shamanic journey is one of the most important tasks to beundertaken.
The basic form of this journey, and the one usually easiestto learn, is the



journey to the Lowerworld. To undertake this, a shaman
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typically has a special hole or entrance into the Lowerworld. Thisentrance
exists in ordinary reality as well as in nonordinary reality. Theentrance
among California Indian shamans, for example, frequently wasa spring,
especially a hot spring. Shamans were reputed to travelhundreds of miles
underground, entering one hot spring and coming outat another. Australian
shamans of the Chepara tribe were similarlybelieved to dive into the ground
and come out again where they liked,and those of Fraser Island were said
"to go into the earth and come outagain at a considerable distance."
Similarly, a !Kung Bushmanshaman in the Kalahari desert of southern
Africa recounted:

My friend, ^at's the way of this n/um [power]. When people sing, tdance. I
enter the earth, i go in at a place like a place where people drinkwater [a
waterholej. I travel in a long way, very far.^^

Another entrance used by California Indians was a hollow treestump.
Among the Arunta (Aranda) of Australia a hollow tree was anentrance to
the Underworld.The Conibo Indians taught me to followthe roots of the
giant catahua tree down into the ground to reach theLowerworld. In the
SSC, the roots were transformed for me and myConibo friends into black
serpents down whose backs we slid to reachlands of forests, lakes, and
rivers, and strange cities bright as day, lit bya sun that had disappeared from
the ordinary world above—for thesejourneys were taken at night.

Other shamans' entrances into the Lowerworld include caves, holes
ofburrowing animals, and even special holes in the dirt floor of
houses.Among the Twana of the Northwest Coast of North America,
forexample, the surface of the earth floor was reportedly often
physicallybroken open for the descent.

Entrances into the Lowerworld commonly lead down into a tunnel ortube
that conveys the shaman to an exit, which opens out upon brightand
marvelous landscapes. From there the shaman travels wherever hedesires
for minutes or even hours, finally returning back up through thetube



(henceforth called the Tunnel) to emerge at the surface, where heentered. A
fine description of a shaman using this classic andwidespread method is
given by Rasmussen for the Iglulik Eskimo ofHudson Bay:

. . . For the very greatest [shamans], a way opens right from the
housewhence they invoke their helping spirits; a road down through the
earth, ifthey are in a tent on shore, or down through the sea, if it is in a snow
huton the sea ice, and by this route the shaman is led down without
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encountering any obstacle. He almost glides as if falling through a tubeso
fitted to his body that he can check his progress by pressing againstthe
sides, and need not actually fall down with a rush. This tube is keptopen for
him by all the souls of his namesakes, until he returns on his wayback to
earth.^*

When the Eskimo shaman returns from his journey to theLowerworld, the
people in the tent or igloo "can hear him coming along way off; the rush of
his passage through the tube kept open forhim by his spirits comes nearer
and nearer, and with a mighty 'Plu—a—he—he' he shoots up into his place
behind the curtain."

Most of us who are engaged in shamanic work do not find theTunnel at all
constricting. Usually it is spacious and provides ampleroom for movement.
Sometimes obstacles in the Tunnel may obstructthe passage, but one
normally can find a crack or opening to gothrough. With patience, one
usually succeeds in passing through itwithout having to give up the journey
and return home.

Sometimes, when the shaman enters down through the hole, he findshimself
ascending or descending a stream or river which may or maynot be clearly
part of the Tunnel. Thus a Tavgi Samoyed shaman,recounting his first
journey through the entrance to the Lowerworld,said:

As I looked around, I noticed a hole in the earth. . . . The hole becamelarger
and larger. We [he and his guardian spirit companion] descendedthrough it
and arrived at a river with two streams flowing in oppositedirections. "Well,



find out this one tool" said my companion, "one streamgoes from the centre
to the north, the other to the south—the sunny8ide."«

Outstanding shamans not only see in the SSC, but hear, feel, andeven
experience communications or sensations beyond the usual senses.Thus this
Samoyed shaman heard his guardian spirit, and thus a PomoIndian woman
shaman in California told me how she felt a giganticpower animal move
under her as she traveled inside a mountain throughthe Tunnel.

Among the Bellacoola Indians of the Northwest Coast, each
housereportedly had a hole in the earth floor which was used as the
entranceinto the Lowerworld:

The world below us is . . . called Asiuta nEm. Descriptions of
the[Lowerworld] are principally obtained from shamans who believe they
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have visited that country during a trance. According to the statement ofan
old woman who believed that as a little girl she had visited
the[Lowerworld] during a trance, the entrance ... is through a hole situatedin
each house, between the doorway and the fireplace.

In a remarkably similar fashion, the entrance to the Underworld inthe
circular kivas (ceremonial chambers) of the Zuni Indians in theAmerican
Southwest is a hole located in the floor. The main contrastwith the
Bellacoola is that the hole, called a sipapu, is in the floorbetween the
fireplace and the wall (the doorway is in the rooQ." Suchsipapu holes were
common in prehistoric kivas of the Puebloan peoples,but absent from those
of some of the present-day Pueblos. Interestingly,at Zuni, where the sipapu
survives in the circular form of kiva, so dothe shamanistic medicine
societies.Although I have no hard evidence,I would not be surprised if the
members of the medicine societies atZuni used the holes to enter the
Lowerworld when in trance. Theorthodox ethnological view, however, is
that the kiva sipapu is merely"a symbol representing the mythical opening
into the underworldthrough which the ancestors are supposed to have
reached the world."The Puebloan Hopi, unlike the Zuni, do not have sipapu
in the floors oftheir kivas." However, they believe a peculiar rock formation



locatedsome distance from them, which has a hole in its top, is the
originalsipapu, or entrance into the Lowerworld (see Plate 2). That the Hopi

Plate 2. Sepapu [sipapu]. Entrance to the Hopi Lowerworld. Located in
theGrand Canyon west of the Hopi villages. Source: Center of
Astrogeology, U.S.Geological Survey.
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may use it in shamanistic visualizations for journeys to the Lowerworldis an
unproven, but distinct possibility. Since medicine society work ishighly
secret among the Puebloan peoples, non-Hopis may never knowfor certain.
A recent painting by a Hopi artist, titled "Se Pa Po Nah"[sipapu-nak] is
highly suggestive, however, of the mandala-like Tunnelexperience (see
Plate 3).

Incidentally, the concentric circles of a mandala often resemble theribbed
aspect that the Tunnel frequently presents, and meditation withthe mandala
can lead to an experience resembling the entrance into theTunnel. As Joan
M. Vastokas has perceptively observed in herdiscussion of certain aspects
of shamanic art, . . the concentric motif



Plate 3. Se Pa Po Nah [sipapu-nah]. Contemporary painting by the Hopi
artistMilland Lomakema (Dawakema). Source: Hopi Painting: The World
of the Ho-pis, by Patricia Janis Broder. New York: Button, 1978.
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seems characteristic of the visionary experience itself and stands for
theaperture through which the shaman penetrates the Underworld or Sky,by
means of which he transcends the physical universe."

Thus, as she points out, Alaskan Eskimo shamans' masks sometimeshave
the form of "concentric circles radiating from a central void." Anexample of
one such mask, which bears a startling resemblance to theribbed Tunnel,
may be seen in Plate 4. Similarly, in Tibetan Buddhism,which was heavily
influenced by shamanism, a very complex mandala



Plate 4. Eskimo shaman's mask. Nineteenth century, from the Lower
YukonRiver. Source: National Museum of Natural History, Smithsonian
Institution.Photo: Victor E. Krantz.
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may have the tunnel-like circle only in the center to serve as theentrance
place to the worlds of the gods and spirits represented aroundit (see the
Tibetan tanka in Plate 5; also note its remarkable similarityto the painting
by the Hopi artist of the entrance to the Lowerworld inPlate 3). With the aid
of darkness and drumming, the shaman does notfocus on a mandala, but
moves directly into the Tunnel and thenbeyond.



First Journey

Now you are ready for your first experiential exercise in shamanism.This
will be a simple journey of exploration down through the Tunnel

Plate 5. Mandala of Kunrig. Tibetan Buddhist tanka on cloth, ca. fifteenth
cen-tury. Source: The Royal Ontario Museum.
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into the Lowerworld. Your only mission will be to traverse the
Tunnel,perhaps see what lies beyond, and then return. Make sure
youthoroughly understand these instructions before you begin.

To carry out the exercise, you will need a drum (or a cassetterecording of
shamanic drumming) and someone to assist you by beatingthe drum.* If



you do not possess a drum or stereo cassette player, youmight have
someone tap rapidly with a tablespoon on a hardcover bookclose to your
head. This is only a stopgap technique, however, andnormally is much less
effective than drumming.

Wait until you are calm and relaxed before undertaking this or anyother
shamanic exercise. Avoid psychedelic or alcoholic substancesduring the
preceding twenty-four hours, so that your centeredness andpower of
concentration will be good, and your mind clear of confusingimagery. Eat
only lightly or not at all during the preceding four hours.Choose a dark and
quiet room. Take off your shoes, loosen yourclothing, and lie comfortably
on the floor, without a pillow. Take a fewdeep breaths. Relax your arms and
legs. Lie there a few minutes andcontemplate your forthcoming mission.
Then close your eyes, placing ahand or forearm over them to keep out any
light.

Now visualize an opening into the earth that you remember fromsome time
in your life. It can be an opening you remember from yourchildhood, or one
you saw last week, or even today. Any kind of entryinto the ground will do
—it may be a hole made by a burrowing animal,a cave, a hollow tree
stump, a spring, or even a swamp. It can even be aman-made opening. The
right opening is one that really feelscomfortable to you, and one which you
can visualize. Spend a couple ofminutes seeing the hole without going into
it. Note its details clearly.

Now instruct your companion to start beating the drum in a
strong,monotonous, unvarying, and rapid beat. There should be no contrast
inintensity of the drum beats or in the intervals between them. Adrumming
tempo of about 205 to 220 beats per minute is usuallyeffective for this
journey. Allow yourself about ten minutes for thejourney. Instruct your
assistant to stop the drumming at the end of tenminutes, striking the drum
sharply four times to signal to you that it istime to return. Then your
assistant should immediately beat the drumvery rapidly for about a half a
minute to accompany you on the returnjourney, concluding with four more
sharp strikes of the drum to signalthat the journey is over.

When the drumming begins, visualize your familiar opening into the



* See Appendix A for information on drums and cassettes.
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earth, enter it, and begin the journey. Go down through the opening
andenter the Tunnel. At first the Tunnel may be dark and dim. It usuallygoes
underground at a slight angle, but occasionally it descends steeply.The
Tunnel sometimes appears ribbed, and often it bends. Occasionallyone
passes through the Tunnel so fast it is not even seen. In followingthe Tunnel
you may run up against a natural wall of stone or someother obstacle. When
this happens, just go around it or through a crackin it. If this fails, simply
come back to try again. In any case, do notexert yourself too hard in making
the journey. If you do this workcorrectly, it will be relatively effortless.
Success in journeying andseeing depends on an attitude that lies between
trying too hard and nottrying hard enough.

At the end of the Tunnel you will emerge out of doors. Examine
thelandscape in detail, travel through it, and remember its features.Explore
until you are signalled to come back, and then return upthrough the Tunnel
the same way you went down. Do not bringanything back with you. This is
only an exploratory journey.

When you have emerged, sit up and open your eyes. Do not bediscouraged
if you did not succeed the first time. Try it again, with thedrumming at a
slower or faster beat. Different persons require adifferent tempo on different
occasions.

When you complete the exercise, describe to your companion whatyou saw
so that you will not forget the details of the experience. Youmay also write
them down or dictate them into a cassette recorder. Theact of remembering
these experiential details is the beginning of youraccumulation of SSC
knowledge.

Some of the people in my workshops have been kind enough toprovide me
with accounts of their experiences during this first exercise.You may find it
instructive to compare your own experience with theirs.Here are a few of
their accounts, prefaced by my comments. You willnotice that they
sometimes mention my calling them back from thejourney. This is



something I usually do in group sessions, simply tocoordinate the
participants.

Journeys

Following are firsthand accounts of the experiences of personsundertaking
the journey into the Lowerworld for the first time, asrelated by them
afterwards. The narrators are mainly middle-classAmericans from a variety
of backgrounds. In their descriptions, you

32

may note the absence of any qualifying expressions such as, "I
imaginedthat. . or "I fantasized that. . Carried along by the drum andusing
the simple method just described, they had experiences which theyfound to
be real in a new way, and which they often describedafterward as among the
most profound in their lives. You should beable to have a comparable
experience by using the simple method justoutlined.

The first account provides an excellent description of the frequentconcentric
circle appearance of the walls of the Tunnel.

When the drum began to beat, I sought out in my mind places I hadknown
which might provide the access I was looking for. I visualized acouple of
places that had been important to me and which I thought mightwork ... but
neither seemed right; then there was a high cave at PyramidLake in Nevada,
mysterious and with a grand view, but it seemed like anawfully long tunnel
I would have to travel from up there; finally there was amajestic cave from
my childhood, one of those tourist places; was itcalled "Ruby Cave"? It was
somewhere in the South, maybe Georgia, orNorth Carolina.

Anyway, it was full of stalactites and stalagmites—a REAL cave. Imoved
off into a dark and narrow area and found, not the cave of mychildhood
fantasies with animals and dragons and beasts of every kind,but a new kind
of cave. Concentric rings of light and dark opened uparound me and seemed
to carry me along them. It was not so much asense that I was moving
through the tunnel but that it was moving alongme. At first the rings were
circular, but they changed shape and becamevertical ellipses, always



concentric and always moving. The alternatingpatterns of dark and light
were faintly reminiscent of a glow caught,between the ridges of a
corrugated pipe.

From time to time I became impatient that the tunnel seemed to go onand
on; then I would remind myself that, although it would be nice toexperience
whatever was beyond the tunnel, it was enough that I wasexperiencing the
tunnel. The vertical ellipses shifted and gave way tohorizontal ones which,
after a time, opened up gradually along thehorizontal axis and began to
break up, giving way to a gray and dimly litlandscape—an underground sea
—which I passed over for a long time,closely watching the waves rise,
gather and move away beneath me.

The tunnel which brought me to this place had been at a slightlydownward
angle of perhaps fifteen degrees; but now the darkened skyover this
underground sea directed me into another tunnel which took animmediate
and downward turn of ninety degrees and I was again beingcarried through
it, by it. Its walls were once again the by now familiarconcentric circles of
light and shade, almost pulsincj me through; there
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was no sense of falling but of quite deliberate movement.

I was surprised to hear myself being called back, and reluctantly Iallowed
myself to return, somewhat disappointed at not coming to the endof the
tunnel and. at the same time, amazed at the experience. The returnitself was
quick and easy. The sense of discovery and of awe remains.

The second person also used a cave as an entrance into the earth,and noted
having experienced a sleep-like state of consciousness.

I chose a cave that was familiar to me. I've been to it four or fivetimes. It's
in a wooded forest and the entrance is about four feet indiameter. You go
down into a large room with several passages. Itcontinues down into a
mountain. I had to go over some crevices that werepretty deep, and there
was one spot where I got to a place where youliterally have to squirm your
way through—very difficult to do it just byyourself.



I went on down, to the deepest part of the cave that I've been in. I hadnever
really been any farther than that. But I just kind of went even furtherand
came out at another entrance or, in this case, an exit, and I came outonto a
tropical island with a nice big shore, just tropical birds and a lot oftropical
vegetation. A run-of-the-mill paradise!

Then I came back. It was almost as if I had been sleeping, but I knowmyself
well enough to know when I'm sleeping; and I wasn't sleeping.

The next case is another example of using a cave as the entrance:

I seemed to take a long time getting started. I finally focused in on acave
that I had visited in France where primitive people had lived. Iwalked in
and kept walking and walking. It never seemed to get muchsmaller than
maybe my height, so I didn't have to crawl. So I just keptwalking along.
Eventually it widened into a large opening. I walked out andthere was a
cliff. I walked around it and climbed up the hill so that I wassitting over the
opening. I enjoyed the view, which was very deep andbroad. Then I came
back.

Persons with unusual shamanic potential may, even in this firstexperience,
not only see but feel, hear, and smell in their experiences. Inthe following
example, the person felt the sensation of climbing onhands and knees, the
sensation of sliding, and the coldness of water, inaddition to simply seeing.

I started out in a little spring that's on the property where I now live. I
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felt myself getting very small as I went under a big rock. I entered a
tinylittle wet channel and it went uphill for quite a while. I felt myself
climbingon my hands and knees. It was very dark in there. It got very dark
assoon as I couldn't see the opening any more. Then it started a verysudden
descent and I didn't know where it was going. I felt myself slidingdown on
the wet rocks and ending up in a very big space where therewas a pool of
water. The water was very cold.



Across this water was a tiny light and I felt there must be somethingbeyond
or outside, so I went through the water and had to partly wadeand partly
swim. I remember the sensation of being very cold. Then it wasa very steep
climb up a little channel, like in a cave. I came out into ameadow that was
very green and shaded by a huge oak tree. I sat downunder the oak tree and
discovered that I had leather clothes on, likeIndian leggings and an Indian
shirt.

I was feeling very comfortable under that tree when it was time tocome
back. I felt annoyed at having to come back, but being a goodstudent, I
followed the instructions and got to the area where I had toclimb back out
of the pool. I discovered I didn't have the leggings on anymore, I just had
blue jeans and my climbing boots. Then I came out intothe little spring
again. The sky was kind of gray, overcast. It felt likehome, like I was back
where I belonged.

In the case below, the journeyer not only felt a ''cool, moist soil," butheard
also the babbling of water, and felt the wind while standing on ahilltop in
the Lowerworld.

i had a little bit of a problem getting started because, when you told usto
choose an opening to enter, I had two images in my head. I tried outone first
that was just a sort of a cave in the side of a hill that a bulldozerhad
chopped that way. I climbed up into the cave and it didn't goanywhere—I
couldn't make it open up for me visually.

So I went to the other place, which is a hollow tree trunk on someproperty
that belongs to a friend of mine—I was there maybe a monthago. So I
crawled in there and went down through a small opening justbarely big
enough for me. I crawled through on my stomach. It wasn't anunpleasant
feeling like mud, but just sort of a cool, moist soil. I could heara babbling at
one point. On this particular property I'm talking aboutthere's a creek that
runs over it. I could kind of hear water, like I wasgoing under the creek. I
crawled for a long distance and them came outon a hilltop.

I had really good feelings looking out from the top of the hill in
alldirections. As I was standing there I could feel the wind coming



throughbehind me. It was kind of like the wind filled me up with a really
nicefeeling.
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Then when you told us to come back I got back on the ground andstarted
coming back. I got kind of anxious when the drum started gettingfaster, like
my heart started beating faster, it was like I wasn't sure I wasgoing to make
it back in time. In fact, I was trying to get back, but it wasa small opening.
Then finally when you hit the drum the last time I hadkind of a flash of
light.

In the next example, the person not only had the experience ofsmelling, but
found a new entrance underground through which toreturn to the surface.

I started off swimming in the ocean. Then I went into an
enormouswhirlpool, hundreds of feet across or more. It just spun me down
anddown and down and down. That lasted most of the journey. I kept
thinking,how am I going to land safely? I finally broke through and I fell
onto thisenormous daisy. It was big enough to cushion my fall. It smelled
prettygood. Then you said come back and I found a cave, a system of
caves,and I just whooshed back up through them.

The following case illustrates how the person in the SSC learns
newabilities, such as how to '*swim through the earth." Thus occurs
theexperiential accumulation of shamanic knowledge as to how to do
thingsthat would be impossible in ordinary reality.

I went down to the bottom of a tunnel and then I came to water at
thebottom. I was entering through the water but I had to play around
therefor a while to try and find the cracks in the rock, and I really couldn't
seehow to travel in the rock. But then I found if I spread my limbs out
andmade myself a little bit flatter I could swim through the earth.

Similarly, the shaman in the SSC learns how to metamorphosehimself into
other forms of matter, as happened in the following case.Note how this
person, in the midst of such a radical transformation,was simultaneously
aware of the existence of ordinary reality. This iscommon in shamanic



work, with a small portion of one's consciousnessremaining in the OSC to
monitor ordinary reality and thereby toprovide a bridge for a relatively
rapid total return to the OSC.

I went through a clearing in the woods that I remember when I wasvery
young. Going through, I was very aware of how small I was, howeverything
was so much bigger than I. It was as though I were in a tunnel.
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I was very aware of sounds, the smell of the woods and my size.

I just got into a cave, but it was not too deep. I just all of a suddendissolved
myself, I became water to get into the cracks, just lying down. Iwas very
much aware of what was going on here in the room also,hearing you
beating the drum. So I was simultaneously in two realities.Then I came
back the same way.

Occasionally in traversing the tunnel, one loses track of direction orgets
"boxed in." This sometimes happens even to experienced Jivaroshamans. If
you cannot find a way out, just relax and wait a while. Youwill come back
effortlessly, even if somewhat slowly, as in the followingcase.

Once I saw these ground squirrels when I was camping, their holeswere all
over. So that's where I went down; through one of their holes. Atfirst I
started going through these small little tunnels. Then all of a suddenI
reached a point where a tunnel was straight down and I started travelingreal
fast straight down. I couldn't see the end and it went on for quite awhile. I
just couldn't stop and I didn't know where I was going. It was allblack. I got
a little disoriented in there for a little bit. I didn't come backup as fast as I
went down, but I eventually came up, although I didn'tcome back the same
way.

Even an experienced shaman may be unsuccessful in penetrating anobstacle
in his descent. Then there is simply nothing to do but return, asdid this
person:



I went down through a hot spring in the middle of a river. It kind oferupts
from the bottom. I went down and I sort of visualized what it's like,no
colors ar anything. Then I ended up at a sheet of lava or magma, ididn't
know how to penetrate it so that I could travel along it. I was juststuck there
and I didn't know what to do. Then you beat the drum for usto come back
up and I returned.

Even on the first journey a person of unusual shamanic potential
mayencounter animal, plant, or even human forms, as in the next case.
Thisparticular person's potentialities are further suggested by the fact thathe
flew in his first experience. Note also how, like the Eskimo shamanreferred
to earlier, he had to struggle to pass down into the earth. Evenfor those with
considerable potential, shamanic work is sometimesdifficult.
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I entered some large caverns that I know. I remembered there was anarea
they haven't explored yet, so I went down in there. It was verynarrow for a
long time, and I had to really squeeze and push to getthrough. Then it
suddenly opened out into a really large area. It went for along, long way and
I was traveling, traveling, traveling. I realized that Ihad a long way to go, so
suddenly I just started to fly.

I was just moving very quickly, flying all the way through. When I got
tosort of the center, there were all these nature spirits, very ethereal-
typebodies everywhere. At first they were just standing around and then
theyall started dancing to the beat of the drum. They were all going the
sameway at the same time and I was seeing different ones. There was a
frogone that had big eyes and looked really strange, and a tree one that
wasvery tall. They were all moving to the drum beat. Then I just returned
whenyou said to come back.

Animals were encountered in the next case, too. This personencounters a
**pterodactyl-bird," and with appropriate shamanicconfidence senses that it
is nothing of which to be frightened:

I went down an old abandoned mine shaft and when I got in there itturned
dark. Somehow I couldn't really begin the journey. Then a platformappeared



with wheels on it and it started taking me off down this shaft.Pretty soon the
shaft got lighter and lighter, and very yellow. There wereindividual little
chambers. Each one of the chambers had an animal in it.some type of
prehistoric animal. Each was doing something, I don't knowwhat they were
doing, but they were moving in incredible agitation.

Then the platform began to slow down. The shaft was still yellow. As
Iturned to look at the animals, a thing came out of the wall like a red
andblack pterodactyl-bird. It was hooded and flapping its wings at me.
Iwasn't frightened; it seemed more playful than anything. Then you calledus
back. As you called us back, it acted as if it wanted me to stay there.The
platform began moving back toward the opening, and I came back.

In our final example of a first journey, the person sensed that he hadbrought
back a beneficial or beneficent entity. This is a classic kind ofshamanic
work that the person had simply stumbled on involuntarily inhis first
experience in the SSC. I asked him if he had already knownwhat I did in
my workshops, since that might account for hisexperience. He, however,
replied, "No, I tried to find out somethingabout the workshop and I never
did." Presumably this person hasconsiderable shamanic potential.
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I started off in a spring. I jumped into the spring and followed the
waterthrough the tunnel. Then I came out where another spring was flowing
outinto a clearing on the side of a mountain. I was facing northwest—
forsome reason I knew it was northwest. I sat down with the spring on
myleft and the forest on my right. It felt perfect. No other place in the
areafelt right, but that spot felt perfect.

Then I came back. I just jumped into the spring and swam back to
theopening where I began. The strange thing was that when I got back
andhad gotten out, I had the distinct impression that something had
comeback with me. It was right behind me. It was beneficial or benevolent;
itwas not bad.
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CHAPTER 3

Shamanism andStates of Consciousness

Shamanism represents the most widespread and ancient
methodologicalsystem of mind-body healing known to humanity.
Archaeological andethnological evidence suggests that shamanic methods
are at leasttwenty or thirty thousand years old. Quite possibly, the methods
havemuch greater antiquity—for, after all, primates that could be
calledhuman have been on the planet for more than two or three
millionyears.

Today shamanic knowledge survives primarily among people who,until
recently, had primitive cultures. The knowledge that they preservewas
acquired over hundreds of human generations, in situations of lifeand death.
The ancestors of these peoples painstakingly learned andused this
knowledge in their efforts to maintain health and strength, tocope with
serious illness, and to deal with the threat and trauma ofdeath. These
custodians of the ancient methods are very important tous, for almost none
of their cultures left written records. Thus it is onlyfrom their remaining
living representatives that we can learn theshamanic principles.

One of the remarkable things about shamanic assumptions andmethods is
that they are very similar in widely separated and

^

40

remote parts of the planet, including such regions as aboriginalAustralia,
native North and South America, Siberia and central Asia,eastern and
northernmost Europe, and southern Africa. Even in thehistorical literature
from the Classical Mediterranean, or from medievaland Renaissance
western Europe, one finds evidence that the same basicshamanic knowledge
once existed there until it was largely eradicatedby the Inquisition.

The widespread similarities in shamanic methods and beliefsthroughout
much of the world have been extensively documented byEliade in his



classic work. Shamanism.^ It is precisely because of theconsistency of this
ancient power and healing system that Eliade andothers can speak with
confidence of the occurrence of shamanismamong peoples long isolated
from one another.^ For example, oneanthropologist notes: '^Wherever
shamanism is still encountered today,whether in Asia, Australia, Africa, or
North and South America, theshaman functions fundamentally in much the
same way and withsimilar techniques—as guardian of the psychic and
ecologicalequilibrium of his group and its members, as intermediary
between theseen and unseen worlds, as master of spirits, as supernatural
curer, etc."The shaman is able ''to transcend the human condition and pass
freelyback and forth through the different cosmological planes. . . ."^

The remarkable worldwide consistency in basic shamanic knowledgehas
also been noted by many other anthropologists. Wilbert, forinstance, writing
on the nature of shamanism among the Warao Indiansof Venezuela, notes,
"It will have been immediately apparent to anyonefamiliar with the
literature on shamanism that the Warao experiencecontains much that is
near-universal. . . He provides a long list of thepractices and beliefs that the
Warao shamans share with thoseelsewhere in Australia, Indonesia, Japan,
China, Siberia, and nativeNorth America, Mexico, and South America.
Wilbert further concludesthat there is a "remarkable correspondence ... not
only in generalcontent but specific detail" between the shamanic journeys
of theVenezuelan Warao and the Wiradjeri of Australia, an ocean
andcontinent away."

The shamanic approach to power and healing was maintained in abasically
similar form in primitive cultures that otherwise representedradically
different adaptations to contrasting environments and todistinctly different
problems of material survival. Through prehistoricmigrations and isolation,
many such groups were separated from other

divisions of the human family for ten or twenty thousand years. Yet,through
all those years, the basic shamanic knowledge did not seem tochange
significantly.

Why was this? It was obviously not due to lack of imagination on thepart of
primitive peoples, for there is great contrast and variation intheir social
systems, art, economics, and many other aspects of theircultures. Why, then,



is shamanic knowledge so basically consistent indifferent parts of the
primitive world?

I suggest that the answer is, simply, because it works. Over manythousands
of years, through trial and error, people in ecological andcultural situations
that were often extremely different came nonethelessto the same
conclusions as to the basic principles and methods ofshamanic power and
healing.

Shamanism flourished in ancient cultures that lacked thetechnological
innovations of modern medicine. In my opinion, the lowtechnological level
of those cultures compelled their members to developto the highest degree
possible the ability of the human mind to copewith serious problems of
health and survival. Some of the mostinteresting methods that humans
possess with regard to the health andhealing potentialities of the mind are
those of the shamans in these low-technology cultures.

To perform his work, the shaman depends on special, personal power,which
is usually supplied by his guardian and helping spirits. Eachshaman
generally has at least one guardian spirit in his service, whetheror not he
also possesses helping spirits. In her classic work on theconcept of the
guardian spirit in native North America, Ruth F.Benedict observes,
shamanism "is practically everywhere in somefashion or in some aspect
built around the vision-guardian spiritcomplex. . . ."^

Outside of North America, the guardian spirit is similarly important,but is
often called by other names in the anthropological literature, suchas
"tutelary spirit" in works on Siberian shamanism, and as "nagual" inMexico
and Guatemala. In the Australian literature it may be referredto as an
"assistant totem," and in the European literature as a"familiar." Sometimes
the guardian spirit is just called the "friend" or"companion." Whatever it is
called, it is a fundamental source ofpower for the shaman's functioning.

The best-known way to acquire a guardian spirit is in a spirit questin a
remote place in the wilderness. The location may be a cave, the topof a
mountain, or a tall waterfall or an isolated trail at night, as among
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the Jivaro. There are also involuntary as well as special shamanic waysto
secure a guardian spirit.

Without a guardian spirit it is virtually impossible to be a shaman,for the
shaman must have this strong, basic power source in order tocope with and
master the nonordinary or spiritual powers whoseexistence and actions are
normally hidden from humans. The guardianspirit is often a power animal,
a spiritual being that not only protectsand serves the shaman, but becomes
another identity or alter ego forhim.

The fact that a person has a guardian spirit does not in itself makehim a
shaman. As the Jivaro point out, whether an adult knows it ornot, he
probably has, or has had, the aid of a guardian spirit in hischildhood;
otherwise he would not have had the protective powernecessary to achieve
adulthood. The main difference between anordinary person and a shaman
with regard to their guardian spirits isthat the shaman uses his guardian
spirit actively when in an alteredstate of consciousness. The shaman
frequently sees and consults with hisguardian spirit, travels with it on the
shamanic journey, has it help him,and uses it to help others to recover from
illness and injury.

In addition to the guardian spirit, a powerful shaman normally has anumber
of spirit helpers. These are individually minor powers, comparedto the
guardian spirit, but there may be hundreds of them at aparticular shaman's
disposal, providing great collective power. Thesehelping spirits have
specialized functions for particular purposes. Itusually takes years for a
shaman to accumulate a large crew of them.

There does not seem to be any obvious difference between the sexesin
terms of shamanic aptitude and potentiality. In many societies, suchas that
of the Jivaro, for economic and social reasons that have littleconnection
with the practice of shamanism itself, most of the shamansare men. But
even Jivaro women, after they have finished raising theirchildren and reach
middle age, sometimes become shamans, indeedvery powerful ones. In
medieval and Renaissance Europe, widows andelderly women similarly
often became healing shamans, partly tosupport themselves. Of course, the
Inquisition termed them "witches,"as Christian missionaries commonly still
call shamans in non-Westernsocieties.



Shamans are especially healers, but they also engage in divination,seeing
into the present, past, and future for other members of thecommunity. A
shaman is a see-er. Our word "seer" refers to this kind
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of activity, a survival of our almost vanished European shamanicheritage. A
shaman may also engage in clairvoyance, seeing what isgoing on elsewhere
at the present moment.

The shaman moves between realities, a magical athlete of states
ofconsciousness engaged in mythic feats. The shaman is a middle
manbetween ordinary reality and nonordinary reality, as Castaneda
hasdramatically described. The shaman is also a "power-broker" in thesense
of manipulating spiritual power to help people, to put them into ahealthy
equilibrium.

A shaman may be called upon to help someone who is dis-spirited,that is,
who has lost his personal guardian spirit or even his soul. Insuch cases, the
shaman undertakes a healing journey in nonordinaryreality to recover the
lost spirit or soul and return it to the patient. Or ashaman's patient may be
suffering from a localized pain or illness. Insuch a case, the shaman's task is
to extract the harmful power to helprestore the patient to health. These are
the two basic approaches toshamanic healing: restoring beneficial powers
and taking out harmfulones.

Shamans have to be able to journey back and forth between realitiesin these
healing tasks. To do this, in some cultures, shamans take mind-altering
substances; but in many other cultures they do not.^ In fact,some
psychoactive materials can interfere with the concentrationshamanic work
demands.

One of the interesting things about shamanism is that, when a drugis used, it
is taken by the curer or healer rather than the patient,although there are
exceptions when both partake. This contrast withmodern Western medicine
is easily understood if one considers that theshaman must do his healing
work in an altered state of consciousness.The idea is to provide access to



the hidden reality. Such work is theresponsibility of the shaman, not the
patient.

In its essence, shamanic initiation is experiential and often
gradual,consisting of learning successfully how to achieve the shamanic
state ofconsciousness, and to see and journey in that state; acquiring
personalcertainty and knowledge of one's own guardian spirit, and enlisting
itsassistance while in the shamanic state of consciousness; and
learningsuccessfully to help others as a shaman. A characteristic phase of
moreadvanced shamanism is having personal certainty and knowledge
ofone's own spirit helpers. There are even more advanced phases, as wellas
some important kinds of shamanic experiences, that are not dealt
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with in this book. If you succeed in experiencing the first three phaseslisted
above, however, you can probably call yourself a shaman. Butshamanic
initiation is a never-ending process of struggle and joy, andthe definitive
decisions about your status as a shaman will be made bythose you try to
help.

A new shaman, after learning the basic principles, methods, andcosmology
of shamanism, builds personal knowledge and power byshamanic practice
and journeying. As this knowledge is acquired, theshaman becomes a guide
for other people. For example, a person in hiscommunity may have a dream
or vision and ask the shaman about itsmeaning. The master shaman is able
to say, "Oh yes, what youexperienced fits in there . .on the basis of what he
has experientiallylearned so far. The shaman is forever trying to articulate
his personalrevelatory experiences as though they were pieces of a great
cosmicjigsaw puzzle. Many years of shamanic experience are usually
necessaryto arrive at a high degree of knowledge of the cosmic puzzle, and
even amaster shaman does not expect ever to complete the puzzle in a
mortallifetime.

A true master shaman does not challenge the validity of anybodyelse's
experiences, although less capable and less humble shamans may.The
master shaman will try to integrate even the most unusualexperiences into
his total cosmology, a cosmology based primarily on hisown journeys. If he



can do it easily he is probably a master, like theConibo Indian shaman who
told me, "Oh, they're always saying that."

The master shaman never says that what you experienced is afantasy. That
is one of the differences between shamanism and science.Yet there are
similarities between the shaman and the scientist. Thebest of both are in
awe of the complexity and magnificence of theuniverse and of Nature, and
realize that during their own lifetimes theywill only come to observe and
understand a small portion of what isgoing on. Both shamans and scientists
personally pursue research intothe mysteries of the universe, and both
believe that the underlyingcausal processes of that universe are hidden from
ordinary view. Andneither master shamans nor master scientists allow the
dogma ofecclesiastical and political authorities to interfere with
theirexplorations. It was no accident that Galileo was accused of
witchcraft(shamanism).

The shaman is an empiricist. One of the definitions of empiricism is"the
practice of emphasizing experience esp. of the senses" (Webster'sThird New
International Dictionary). And indeed the shaman depends
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primarily on firsthand experience, of the senses, to acquire knowledge.Still,
the master shaman is humble. After all, none of us really knowswhat is
going on. Everyone is limited to his own small window onto theuniverse.
As a Mohave woman named Hama: Utce: said:

Every shaman tells a different story of the creation. One may hear ittold in
several ways. All stories relate to the same event, but the way oftelling it is
different, as though different witnesses related it, rememberingor forgetting
different details. It is as though an Indian, a Negro and aFrenchman would
tell it. or as though I. my husband, Hivsu: Tupo: ma(burnt raw) or you were
describing a car accident we witnessed.^

Shamans are people of action as well as knowledge. They serve
thecommunity by moving into and out of the hidden reality when asked
forhelp. But only a few shamans become true masters of knowledge,power,
and healing. There is typically a great deal of critical evaluationby the



people in their communities as to how proficient particularshamans are,
how successful they are in healing people. Shamans'"track records" are well
known, and people decide which shamans to goto in matters of life and
death. So, although many people can becomeshamans, only a few are
recognized as outstanding.

The Shamanic State of Consciousness

The shaman operates in nonordinary reality only a small portion of histime,
and then only as needed to perform shamanic tasks, forshamanism is a part-
time activity. Among the Jivaro, the Conibo, theEskimo, and most other
primitive groups, the master shaman is usuallyan active participant in the
economic, social, and even political affairsof the community. He is
commonly an accomplished hunter orgardener, craftsperson and artist,
thinker, and responsible family andcommunity member. Indeed, the ability
of the master shaman tooperate successfully in two different realities is seen
as evidence ofpower.

He follows the precepts of shamanism when engaged in that kind ofactivity,
and follows the precepts of ordinary reality when not engagedin shamanic
work. The shaman moves back and forth between the tworealities
deliberately and with serious intention. Whichever the reality,the shaman
thinks and acts in the ways appropriate to it, and has as his
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objective the mastery of both his nonordinary activities and his
ordinaryactivities. Only he who successfully masters his actions in both
realms isa master shaman.

Both personal realities of the shaman, the nonordinary and theordinary,
have their correlative states of consciousness. Each realitymay be coped
with successfully only when one is in the state ofconsciousness appropriate
to it. Thus, if one is crossing a busy citystreet, the proper state of
consciousness is different from that to beemployed in entering the shamanic
Lowerworld. A master shaman isfully aware of the appropriate
consciousness for each situation withwhich he is faced, and enters into that
state of consciousness as needed.



A perception of two realities is typical of shamanism, even thoughsome
Western armchair philosophers have long denied the legitimacy ofclaiming
such a dual division between the ordinary world and a hiddenworld among
primitive peoples, apparently assuming that primitivescannot distinguish
between the two. As I earlier explained, the Jivaronot only make such a
division consciously, but they ascribe muchgreater importance to the
nonordinary or hidden one.^ I agree with AkeHultkrantz when he says:

... if such [primitive] peoples do not consciously make such adichotomy—
which they sometimes do—they do in fact unconsciouslyorder their
cognitions according to this model. One proof of this is theshamanistic
trance. The world of ecstasy is the world of supernaturalpowers and
agencies, therefore the shaman dives into it. He exists in twoworlds: outside
the trance he lives the daily life of his tribesmen, insidethe trance he is part
and parcel of the supernatural world, sharing withthe spirits some of their
potentialities: the capacity to fly, to transformhimself, to become one with
his helping spirit, and so on.®

The emphasis I make here on drawing a distinction between theexperiences
one has in the SSC and the OSC, or that Castaneda makesbetween
nonordinary reality and ordinary reality, is not a distinctionthat is usually
noted in the conversations of shamans among themselvesor even with
Westerners. Thus, if you were to listen to a Jivaro shamantalk, you might
hear in his everyday conversation accounts ofexperiences and deeds which
could seem to you, as a Westerner, to bepatently absurd or impossible. For
example, he might tell you ofsplitting a large tree at a distance with his
shamanic power, or that hesaw an inverted rainbow inside the chest of a
neighbor. In the same
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breath, he might tell you that he is making a new blowgun, or that hewent
hunting the previous morning.

The problem is not, as some Western philosophers would have it,
thatprimitive peoples such as the Jivaro exhibit a primitive
"prelogical"mind. The problem is that the Westerner is simply
unsophisticated froma shamanic point of view. For his fellow tribespeople,



the Jivaro doesnot need to specify which state of consciousness he was in to
have aparticular experience. They immediately know, because they
havealready learned what kinds of experiences occur in the SSC and
whatkind occur in the OSC. Only the Western outsider lacks
thisbackground.

The Jivaro sophistication is far from unique; in fact, it is probablytrue
throughout virtually all of the shamanic cultures. Unfortunately,Western
observers, lacking extensive experience with altered states ofconsciousness,
altogether too often failed to inquire as to the cognitivestate in which their
native informants were when they had ^'impossible"experiences. As the
Australian anthropologist W. E. H. Stannerproperly observes:

It is fatally easy for Europeans, encountering such things for the first
time,to go on to suppose that "mysticism" of this kind rules
a//aboriginalthought. It is not so. "Logical" thought and "rational" conduct
are aboutas widely present in aboriginal life as they are on the simpler
levels ofEuropean life. . . . And if one wishes to see a really brilliant
demonstrationof deductive thought, one has only to see (an aborigine]
tracking awounded kangaroo, and persuade him to say why he interprets
givensigns in a certain way.^°

In other words, the limitations are not those of primitive peoples, butour
own in understanding the two-tiered nature of their experiences andthe
respect they accord them. Because our Western culture is notshamanic, it is
necessary in teaching shamanism to make clear thedistinctions between the
SSC and the OSC, or between nonordinaryreality and ordinary reality, as
Castaneda does. When and if youbecome a shaman, and if there are other
shamans with whom you canconverse, you will find it no more necessary
than a Jivaro or anAustralian aborigine to specify the state of consciousness
you were inwhen you had a particular experience. Your audience, if
composed ofpersons of knowledge, will know.

The altered state of consciousness component of the SSC includes
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varying degrees of trance, ranging from essentially light (as with
manyNorth American Indian shamans), to very deep (as among the
Lapps,where a shaman may temporarily appear comatose). Indeed, this
entirerange is reported for Siberian shamans. As Hultkrantz points
out,"Pronouncements to the effect that the shamanic trance is invariably
ofthe same depth are therefore misleading."^^ Similarly, Eliade
observes:"Among the Ugrians shamanic ecstasy is less a trance than a 'state
ofinspiration'; the shaman sees and hears spirits; he is 'carried out ofhimself
because he is journeying in ecstasy through distant regions, buthe is not
unconscious. He is a visionary and inspired. However, thebasic experience
is ecstatic, and the principal means of obtaining it is,as in other regions,
magico-religious music.'''^

What is definite is that some degree of alteration of consciousness
isnecessary to shamanic practice. Outside Western observers havefrequently
failed to be aware that a shaman was in a light trance,precisely because they
were external observers lacking personalshamanic experience. Hultkrantz
quite properly notes:

A shaman may seem to act in a lucid state when, in actual fact, hismind is
occupied with interior visions. I have myself witnessed a NorthAmerican
medicine-man operate during curing in a twilight context noteasily
discovered by an outsider; and his testimony to me afterwards ofwhat he
saw during his curing stressed the fact that he had been in alight trance.^3

At an earlier, critical point in his life, before taking up shamanism,the
shaman may have entered this altered state of consciousness verydeeply,
although there are many individual and cultural exceptions.Sometimes such
an experience occurs in an intentional vision quest toget guardian spirit
power. Other times it occurs at the climax of aserious illness, as among
some North and South American Indians, aswell as in native Siberia. Such a
radically profound and revelatoryexperience often encourages the
individual to take up the way of theshaman. My own first psychedelic
experience among the Conibo Indiansin 1961 is a personal example.

The word "trance" will be generally avoided here, because ourWestern
cultural conceptions with regard to this term often carry theimplication that
it is a nonconscious state. Reinhard similarly avoids theuse of "trance,"



noting, ". . . what we are really trying to establish isthat the shaman is in a
nonordinary psychic state which in some cases
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means not a loss of consciousness but rather an altered state
ofconsciousness/'^^*

It is in the SSC that one "sees" shamanically. This may be
called"visualizing," "imaging," or, as expressed by Australian
aborigines,using "the strong eye."*^ Although such seeing is done in an
alteredstate of consciousness, it would be an unempirical prejudgment
inimicalto achieving firsthand understanding to dismiss such visions
ashallucinations. As the distinguished Australian anthropologist A. P.Elkin
observes, the vision of an aborigine shaman "is no merehallucination. It is a
mental formation visualized and externalized,which may even exist for a
time independent of its creator.. . . Whilethe person is experiencing the
vision, he cannot move, but he isconscious of what is going on around him.
As one [shaman] of theKattang tribe, N. S. W. [Australia], told me ... he
could see and knowwhat was happening, but was as one dead, feeling
nothing."'^

The SSC normally permits full recall later of the experience whenthe
shaman has returned to the OSC, unlike the characteristic trance ofthe
Western spirit medium or of the participant in Caribbean orJavanese spirit
possession dances.'^ In other words, the SSC does nottypically involve
amnesia. In the SSC, part of the shaman'sconsciousness is usually still
lightly connected to the ordinary reality ofthe physical or material
environment where he is located. The lightnessof his trance is a reason that
a drumbeat often must be maintained byan assistant to sustain him in the
SSC. If the drumming stops, he mightcome back rapidly to the OSC, and
thus fail in his work.

Basic tools for entering the SSC are the drum and rattle. Theshaman
generally restricts use of his drum and rattle to evoking andmaintaining the
SSC, and thus his unconscious mind comesautomatically to associate their
use with serious shamanic work. Thebeginning of the steady, monotonous



sound of the rattle and the drum,which has been repeatedly associated with
the SSC on previous

* Probably the most commonly accepted definition of an altered state of
consciousness is byArnold M. Ludwig, who describes it as "any mental
state(s) induced by various physiologi-cal, psychological, or
pharmacological maneuvers or agents, which can be recognized subjec-
tively by the individual himself (or by an objective observer of the
individual) as representinga sufficient deviation in subjective experience or
psychological functioning from certain gen-eral norms for that individual
during alert, waking consciousness." (Ludwig 1972:1 1.) Aproblem with
Ludwig's definition is that it may carry the implication that an "alert,
waking"state may not characterize an altered state of consciousness. While
the shaman is occasional-ly sometimes neither alert nor waking in the SSC,
commonly he is very alert even if not in afully waking state; and very
commonly in the SSC he is both alert and waking. Katz (1976a:282-283), in
his study of !Kung Bushmen trance-healing, also expresses some
reservationsabout Ludwig's definition.
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occasions, becomes a signal to his brain to return to the SSC. For
anexperienced shaman, accordingly, just a few minutes of the
familiarrattling and/or drumming is usually sufficient to achieve the
lighttrance in which most shamanic work is done.

The repetitive sound of the drum is usually fundamental toundertaking
shamanic tasks in the SSC. With good reason, Siberian andother shamans
sometimes refer to their drums as the "horse" or"canoe" that transports them
into the Lowerworld or Upperworld. Thesteady, monotonous beat of the
drum acts like a carrier wave, first tohelp the shaman enter the SSC, and
then to sustain him on his journey.

The importance of the drum as a "mount" or "steed" is illustratedby these
shamanic verses from the Soyot (Tuvas) of Siberia:

Shaman Drums



Oh! My many-colored drum

Ye who standeth in the forward corner!

Oh! My merry and painted drum,

Ye who standeth here!

Let thy shoulder and neck be strong.

Hark, oh hark my horse—ye female maral deer!Hark, oh hark my horse—
ye bear!Hark, oh hark ye [bear]!

Oh, painted drum who standeth in the forward corner!My mounts—male
and female maral deer.Be silent sonorous drum.Skin-covered drum.Fulfill
my wishes

Like flitting clouds, carry meThrough the lands of duskAnd below the
leaden sky,Sweep along like windOver the mountain peaks! ^®

Laboratory research by Neher has demonstrated that drummingproduces
changes in the central nervous system. The rhythmicstimulation affects the
electrical activity in "many sensory and motorareas of the brain, not
ordinarily affected, through their connectionswith the sensory area being
stimulated." This appears to be due inpart to the fact that the single beat of a
drum contains many sound
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frequencies, and accordingly it simultaneously transmits impulses alonga
variety of nerve pathways in the brain. Furthermore, drum beats aremainly
of low frequency, which means that more energy can betransmitted to the
brain by a drum beat than from a sound stimulus ofhigher frequency. This is
possible, Neher states, because "the lowfrequency receptors of the ear are
more resistant to damage than thedelicate high frequency receptors and can
withstand higher amplitudesof sound before pain is felt."^**

Recent research on the shamanistic spirit dances of the SalishIndians of the
Northwest Coast supports and expands Neher's findingson the capacity of



rhythmic drumming to induce an altered state ofconsciousness. Jilek and
Ormestad found that drum beat frequencies inthe theta wave EEC
frequency range (four to seven cycles per second)predominated during
initiation procedures using the Salish deer-skindrum. This is the frequency
range, Jilek notes, that "is expected to bemost effective in the production of
trance states."^'

It is hoped that such research will eventually be accompanied by
thetelemetering of the EEC of shamans while they are engaged in
SSCwork. It seems likely that this kind of investigation will lead to
thefinding that the SSC commonly involves the theta level as well as
theless-deep alpha level.

The shaking of the shaman's rattle provides stimulation to higherfrequency
pathways in the brain than does the drum, reinforcing thedrum beats and
further heightening the total sonic effect. While of ahigher frequency, the
sound of most rattles is of a sufficiently lowamplitude as not to cause pain
in the ear receptors.

While the shaman may beat the drum himself when entering theSSC, his
full arrival there requires an assistant to take over the task ofmaintaining the
drumming, as among the Tungus of Siberia, so that theshaman's altered
state of consciousness will be maintained.^^ Analternate technique among
the Tungus is to let all the drumming bedone by an assistant, even before
the shaman enters the SSC. This isthe method I prefer, since otherwise the
physical demands of beating adrum can interfere with my transition into the
SSC. The shamanshould, however, still regulate the speed of the drumming,
for only hecan sense the appropriateness of the tempo. In the techniques I
haveadopted, I shake a rattle, typically starting at a slow tempo
andincreasing it as I feel the need. The sound of the rattle not only
providesthe lead for the drummer, but also supplements the sonic drive of
thedrum with a higher frequency input. When the shaman using this
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method finally enters the SSC, he is no longer able to shake the rattle,so the
drummer carries on for him, continuing the drumming in thetempo last
heard from the rattle.



When the Tungus shaman's assistant does all the drumming,however, the
shaman does not use a rattle. Instead, he sets the tempo bydancing, the
rhythm of the bells and iron trinkets on his costumeleading the drum and
supplementing it with higher frequency sounds."This is a technique which
provides a body motion input into theshaman's nervous system that matches
the sounds since, asShirokogoroff observes, .. the 'dancing' is partly called
forth by thenecessity of producing rhythmic sounds."

The change into an SSC is also helped by singing. The shamantypically has
special "power songs" that he chants on such occasions.While the words
may vary somewhat from shaman to shaman in aparticular tribe, usually the
melody and rhythm of the songs are not theinvention of the individual
shaman but are shared in a particular tribalregion.

The songs tend to be repetitive and relatively monotonous,
mainlyincreasing in tempo as the shaman approaches the SSC. They may
havethe latent function of affecting central nervous system activity in
amanner analogous to yogic breathing exercises, although I know of
noresearch carried out to determine this. The shaman is often helped intothe
SSC by the members of the audience, who join him in the singing.The
words help evoke the SSC, tending to refer to the shaman'sspiritual
guardians and helpers, and to reaffirm his power.

The learned component of the SSC includes the ascription of fullreality to
the things one sees, feels, hears, and otherwise experiences inthe altered
state of consciousness. These firsthand, empirical experiencesare not
viewed by the shaman as fantasy, but as immediate reality. Atthe same time,
the shaman recognizes the separateness of the SSCreality from that of the
OSC, and does not confuse the two. He knowswhen he is in one or the
other, and enters each by choice.

The learned precepts used while he is in the SSC include theassumption that
animals, plants, humans, and other phenomena seen inan altered state of
consciousness are fully real, within the context of thenonmaterial, or
nonordinary, reality in which they are perceived. Theshaman enters the SSC
to see and interact with these nonmaterialforms. Such forms are not visible
to the shaman or others when in theOSC, and do not constitute part of
ordinary reality.



The learned aspect of the SSC involves a deep respect for all forms
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of life, with a humble awareness of our dependence on the plants,animals,
and even inorganic matter of our planet. The shaman knowsthat humans are
related to all forms of life, that they are "all ourrelations," as the Lakota
Sioux say. In both the SSC and the OSC theshaman approaches the other
forms of life with familial respect andunderstanding. He recognizes their
antiquity, relatedness, and specialstrengths.

The shaman accordingly enters the SSC with a reverence for Nature,for the
inherent strengths of the wild animal and plant species, and fortheir
tenacious abilities to survive and flourish through eons ofplanetary
existence. Approached in an altered state of consciousnesswith respect and
love. Nature, he believes, is prepared to reveal thingsnot ascertainable in an
ordinary state of consciousness.

Many North American Indian tribes still preserve an essentiallyshamanic
view of reality as, for example, in this statement by a Hopi:

To the Hopi all life is one—it is the same. This world where he lives isthe
human world and in it all the animals, birds, insects, and every
livingcreature, as well as the trees and plants which also have life,
appearonly in masquerade, or in the forms in which we ordinarily see them.
But itis said that all these creatures and these living things that share
thespark of life with us humans, surely have other homes where they live
inhuman forms like ourselves. Therefore, all these living things are
thoughtof as human and they may sometimes be seen in their own forms
even onearth. If they are killed, then the soul of this creature may return to
itsown world which it may never leave again, but the descendants of
thiscreature will take its place in the human world, generation
aftergeneration."

Even in broad daylight, one can learn to see shamanically thenonordinary
aspects of natural phenomena. For example, the followingis a method of
rock-seeing, a technique I learned from a Lakota Siouxmedicine man. First
decide upon a problem for which you wish ananswer. Then simply walk



through a wild area until a two-fisted-sizestone on the ground seems to
attract your attention. Pick it up andcarry it to a spot where you can
comfortably sit down with it.

Place the stone on the ground in front of you, and pose the questionto which
you want an answer. Carefully study the upper surface of thestone until you
are able to see one or more living creatures formed byits lines, crevices and
other irregularities. It may take a few minutes.

When you are satisfied that you have discerned one or more animals,
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plants, insects, faces, human forms, or other entities on the stone'ssurface,
then think about what the stone is trying to tell you about theproblem you
have posed. Fix your conclusion in your mind and thenturn the rock over.
Repeat the same process of seeing and thinkingusing the new surface. If the
stone is thick enough, you can repeat theprocess again with the remaining
two sides of the stone.

Next, quietly contemplate how the individual communications fromeach of
the four sides can be put together to form a message thatconstitutes an
answer to your question. Then respectfully, and withthanks, return the stone
to the position and place where you found it.

Once you have gained enough shamanic experience, you can use
thistechnique to help another person. Have the person go through the
samesteps as above. The difference is that you both participate in seeing
theanswer to his problem. As each side is viewed, let him first describe
andanalyze what he sees. Then you, as the shaman, supplement
hisobservations and analysis with your own. On the basis of your
greaterexperience, you may be able to suggest how what you see fits in
withwhat he sees. Then turn the stone over and repeat the process for allfour
sides. Finally, the person makes his own synthesis of the four sidesinto a
general answer to his problem.

Obviously, there are similarities and differences between thisshamanic
approach and a Rorschach test or psychoanalytic techniquesof free



association. But the fact that there are differences does not makethe
shamanic technique operationally inferior. From the shaman'sperspective,
there are animals and beings in the stone. The concept offantasy has no
place in the shaman's world. For him, all of nature has ahidden, nonordinary
reality. That is something one learns to see infollowing the shaman's way.

This free adaptation by David Cloutier of a shaman's poem from
theChukchee tribe of Siberia illustrates what I am talking about:

Things a Shaman Sees

Everything that isis alive

on a steep river bank

there's a voice that speaks

I've seen the master of that voice

he bowed to me

I spoke with him

he answers all my questions
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everything that isis alive

Little gray birdlittle blue breastsings in a hollow boughshe calls her spirits
dancessings her shaman songswoodpecker on a treethat's his drumhe's got a
drumming noseand the tree shakescries out like a drumwhen the axe bites
its side

all these things answermy call

everything that isis alive

the lantern walks around



the walls of this house have tongues

even this bowl has its own true home

the hides asleep in their bags

were up talking all night

antlers on the graves

rise and circle the mounds

while the dead themselves get up

and go visit the living ones^^
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CHAPTER 4

Power Animals

Shamans have long believed their powers were the powers of theanimals, of
the plants, of the sun, of the basic energies of the universe.In the garden
Earth they have drawn upon their assumed powers tohelp save other
humans from illness and death, to provide strength indaily life, to commune
with their fellow creatures, and to live a joyfulexistence in harmony with
the totality of Nature.

Millennia before Charles Darwin, people in shamanic cultures
wereconvinced that humans and animals were related. In their myths,
forexample, the animal characters were commonly portrayed as
essentiallyhuman in physical form but individually distinguished by the
particularpersonality characteristics possessed by the various types of
animals asthey exist in the wild today. Thus Coyote is distinguished in the
storiesby his mischievous behavior, and Raven often by his
unseemlydependence on others to kill game for him. Then, according to
variouscreation myths, the animals became physically differentiated into
theforms in which they are found today. Accordingly, the myths explain, itis



no longer possible for humans and animals to converse together, orfor
animals to have human form.

While the mythical paradise of animal-human unity is lost inordinary
reality, it still remains accessible in nonordinary
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reality to the shaman and vision-seeker. The Australian aborigines'concept
of "The Dream Time" embodies this awareness, for it refers toa
mythological past that still exists parallel in time to present-dayordinary
reality, and which is penetrated in dreams and visions.^ Theshaman, alone
of the humans, is regularly able to effect the animal-human unity by
entering the SSC. For the shaman in the altered stateof consciousness, the
mythical past is immediately accessible.

North and South American Indian mythology is pervaded withanimal
characters in tales that tell not of the adventures of a coyote, araven, or a
bear, but of the adventures of Coyote, Raven, and Bear. Inother words, the
individual characters represent entire species or largerclasses of animals.
This is analogous to the unity of one's individualguardian animal spirit with
the entire genus or species to which itbelongs. This unity means that a
person usually possesses not just thepower of a bear, or of an eagle, but the
power of Bear or of Eagle. Thepossessor of a guardian animal normally
draws upon the spiritual powerof its entire genus or species, although he is
indeed connected into thatpower by an individualized manifestation of it.

The connectedness between humans and the animal world is verybasic in
shamanism, with the shaman utilizing his knowledge andmethods to
participate in the power of that world. Through his guardianspirit or power
animal, the shaman connects with the power of theanimal world, the
mammals, birds, fish, and other beings. The shamanhas to have a particular
guardian in order to do his work, and hisguardian helps him in certain
special ways.

The guardian spirit is sometimes referred to by native NorthAmericans as
the power animal, as among the Coast Salish and theOkanagon of
Washington.^ This is a particularly apt term, for itemphasizes the power-



giving aspect of the guardian spirit as well as thefrequency with which it is
perceived as an animal. But the Coast Salishalso sometimes refer to the
guardian spirit as the Indian, for it canappear to them in human form as
well.^ Such an animal-human dualityof the guardian spirit is a common
feature of North and SouthAmerican Indian cosmology as well as elsewhere
in the primitive world.Thus, among the Cocopa of the Colorado River
valley, animals appearin dreams as human beings.* Among the Jivaro, a
guardian spiritusually first appears in a vision as an animal, and then in a
dream as ahuman.*

The ability of animals to appear as humans is not surprising, giventhe
widespread belief that humans and animals are biologically related
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(are "relations") and in ancient times were able to converse together.In
nonordinary reality, the animals continue to be able to manifestthemselves
in human forms to humans who have entered the SSC. It isonly the shaman,
or the person with shamanistic tendencies, who is ableto resume the lost
ability to communicate with the (other) animals.Thus, when a man becomes
a shaman among the tribes of the westerndesert of South Australia, he
acquires the power to speak to birds andother animals.® When Castaneda
engages in conversation with a coyote,he is making progress toward
becoming a shaman.^ Among the Jivaro,in fact, if an animal speaks to you,
it is considered evidence that theanimal is your guardian spirit.

Among the Lakota Sioux, the guardian animal spirits often speakwhen they
appear to the vision seeker. As Lame Deer recounts, "All ofa sudden I heard
a big bird crying, and then quickly he hit me on theback, touched me with
his spread wings. I heard the cry of an eagle,loud above the voices of many
other birds. It seemed to say, *We havebeen waiting for you. We knew you
would come. Now you are here.Your trail leads from here ... you will have a
ghost with you always—another self.'

The capability of the guardian animal spirits to speak to a human orto
manifest themselves sometimes in human forms is taken as anindication of
their power. Another indication of their power is whenthey make
themselves visible navigating in an element that is not their"ordinary"



environment. Common examples are a land mammal orserpent flying
through the air, with or without the benefit of wings. Allthese capabilities
show that the animal is indeed nonordinary, a bearerof power, able to
transcend the nature of an ordinary animal and itsordinary existence. When
its transformation into human form occurs, itis a magical act of power.
When possessed by a shaman, the poweranimal acts as an alter ego,
imparting to the shaman the power oftransformation, and especially the
power of transformation from humanto the power animal, as well as back
again.

The belief by shamans that they can metamorphose into the form oftheir
guardian animal spirit or power animal is widespread andobviously ancient.
Among the Arunta of Australia they often took onthe form of eagle-hawks.*
In the course of the initiation of a shaman ofthe Wiradjeri tribe in Australia,
he had the nonordinary experience thatfeathers emerged from his arms and
grew into wings. Then he wastaught to fly. Subsequently he "sang off" his
wings," and returning toordinary reality, walked back into camp and
discussed his experience.^"
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In northernmost Scandinavia, Lapp shamans changed into wolves,bears,
reindeer, and fish; and Siberian and Eskimo shamans frequentlytransformed
themselves into wolves.^^ Similarly, among the YukiIndians of California,
shamans who were believed to have the power totransform themselves into
bears were called "bear doctors." The beardoctor of the Yuki "was really a
shaman who had the bear as aguardian spirit." An incipient bear shaman
"associated with actualbears, and ate their food, and at times lived with
them," sometimes foran entire summer.^^

The ancient shamanic belief in the ability to transform oneself intoan
animal survived in Western Europe until the Renaissance.'* TheChristian
Church, of course, considered persons engaged in animalmetamorphosis to
be wizards, witches, and sorcerers, and persecutedthem through the
Inquisition. Yet a colleague of Galileo, the alchemistand scientist Giovanni
Battista Porta, in 1562 still possessed the ancientknowledge of how to
experience such a metamorphosis and publishedthe information in his
famous book. Natural Magick.^^ Thus he explainshow, using a



hallucinogenic potion, a man would "believe he waschanged into a Bird or
Beast." Porta observed, "the man would seemsometimes to be changed into
a fish; and flinging out his arms, wouldswim on the Ground: sometimes he
would seem to skip up, and then todive down again. Another would believe
himself turned into a Goose,and would eat Grass, and beat the Ground with
his Teeth, like a Goose:now and then sing, and endeavor to clap his
Wings."'® Similarly,Castaneda, with the aid of a hallucinogenic mixture,
reports he had theexperience of becoming a crow, and that don Genaro
observed thatshamans can become eagles and owls.'^

The use of a hallucinogenic drug, however, is by no means necessaryfor a
person to experience the metamorphosis into a bird or otheranimal.
Dancing, accompanied by drumming, is the far more commonmethod
employed by shamans throughout much of the primitive worldto achieve a
shamanic state of consciousness sufficient to having theexperience. The
initiation of shamans among the Carib Indians ofnorthern South America,
for example, involves nighttime dancingduring which the neophytes move
in imitation of animals. This is part ofa process of learning how to turn into
animals.'*

But it is not just shamans and shamanic initiates who utilize dancingto
metamorphose into animal forms. In many primitive cultures, anyonewith a
guardian spirit may use dancing as a means of evoking his alterego. Among
the Coast Salish Indians of the Northwest Coast, the
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winter dance season provides an opportunity for an individual toconsciously
become one with his power animal.^* "The dancer's spiritfinds its
dramatized expression in dance steps, tempo, movements, miensand
gestures: in the sneaking pace, then flying leaps of the ferociouslyyelling
'warrior,' or in the swaying trot of the plump, sadly weeping*bear mother';
in the rubber-like reptilian writhing of the 'doubleheaded serpent'... in the
'lizard' who sheds tears over his devouredoffspring or in the mighty 'whale'
who grabs smaller fish."^° OftenNorthwest Coast shamans doing such
dancing wore special masks andaccoutrements to add to the unification with
their power animals.Among the Tsimshian, for example, a shaman might
dance not onlywearing the mask of an eagle, but also claws of copper.^' The



desire forunity with animals of power is well illustrated by this version
byCloutier of a grizzly bear song from the Tlingit tribe of the
NorthwestCoast:

Whu! Bear!

Whu

Whu

So you sayWhu Whu Whu!You come

You're a fine young man

You Grizzly Bear

You crawl out of your fur

You come

I say Whu Whu Whu!I throw grease in the fire

For youGrizzly BearWe're one!"

Much animal-like dancing in the primitive world has as its objectivethe
unification of power animals with the dancers, whether or not therituals are
purely shamanic in other respects. Thus the dance of theBeast Gods by the
shamanistic medicine societies at Zuni Pueblo in theAmerican Southwest
bears "a strong resemblance to seances amongother peoples in which the
shaman is inspired, in that the Beast Godsare summoned by dancing,
rattling, and drumming, and the dancerswork themselves into a frenzied
condition in which they imitate the
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actions and cries of animals."^' Those dancers assuming the personalityof
the bear may even wear actual bear paws over their hands.^* But thisdance
of the Beast Gods is more than simple imitation, since the Zunidancer, like
a North American Plains Indian doing an Eagle or BuffaloDance, is striving



to go beyond imitation to become one with theanimal. Thus, the Osage
Indian song series, "The Rising of the BuffaloBull Men," emphasizes the
creation of a personal consciousness of unitywith the animal:

I rise. I rise,

I. whose tread makes the earth to rumble.I rise, I rise,

I, in whose thighs there is strength.I rise. I rise.

I, who whips his back with his tail when in rage.I rise, I rise,

I. in whose humped shoulder there is power.I rise, I rise,

I, who shakes his mane when angered.I rise, I rise,

I, whose horns are sharp and curved.^"

Likewise, a Zuni dancer wearing the mask of one of the kachinagods is
doing more than impersonating the kachina. Transported into analtered state
of consciousness by the dancing, drumming, rattling, andwhirr of bull
roarers, he "becomes for the time being the actualembodiment of the spirit
which is believed to reside in the mask."" Asone Coast Salish said, "When I
dance I don't act, just follow yourpower, just follow the way of your
power."

Shamans, in dancing their guardian animal spirits, commonly notonly make
the movements of the power animals but also the sounds. InSiberia, native
North and South America, and elsewhere, shamansmake bird calls and the
cries, growls, and other sounds of their animalpowers when experiencing
their transformations.'^® As Lame Deer saysof bear power, "We make bear
sounds ... *Harrnh'.. ."^^ Similarly,Castaneda growls and makes a gesture
of claws in response to donJuan's advice that showing his claws is "good
practice."^"

What Lame Deer is speaking of is not the uncontrollable possession
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of the Carribean Vodun cults, but rather a reaffirmation by the shamanof his
oneness with his animal companion. As Eliade notes, this is "lessa
possession than a magical transformation of the shaman into thatanimal."'^

Among the Indians of Mexico and Guatemala, the guardian spirit
iscommonly known by the term, "nagual," derived from the Aztecnahualli.
"Nagual" refers to both a guardian animal spirit and to theshaman who
changes into that power animal (compound words derivedfrom nahualli
have the meaning of being "disguised, masked").^^"Nagual" is also
commonly applied in Mexico to a shaman who iscapable of making such a
transformation, whether he is doing it at thetime or not. Thus Castaneda
refers to don Juan as a nagual, in additionto speaking of the broader
ramifications of the concept.^^

Incidentally, Castaneda contrasts the nagual with the "tonal" in alengthy, if
somewhat confusing discussion.^^ The confusion can besomewhat
dissipated if one understands that "tonal" derives from theNahuatl or Aztec
term, tonalli. This word referred especially to one'svital soul, and the sign of
one's day of birth, which was frequently ananimal. The tonalli was part of
an elaborate calendrical system withimplications of predestination,
somewhat analogous to one's sign inWestern astrology. Thus the tonal
concept carries the implications offate, predestination, and the destiny of
one's life from birth to death.Castaneda's discussion is generally consistent
with this understanding.^^Thus one's life experiences in ordinary reality
may be believed to bedetermined by the tonal animal; but this animal is not
the same as thenagual of the shaman, which like guardian animal spirits
elsewhere isconnected with the SSC and, as Castaneda implies, lies beyond
ordinaryreality.

A confusion between a tonal animal and the nagual animalsometimes
occurs in the anthropological literature on Mexico andGuatemala. This may
be due both to faulty scholarship and to themerging of the two animals in
their cosmologies by some nativeMexican and Guatemalan groups in
colonial times.^^

While for some tribes it is reported that virtually every adult had aguardian
spirit, as among the Nitlakapamuk Indians of BritishColumbia or the Twana
of western Washington, the more usualsituation was that not all adults



possessed guardian spirits.^'' Thus,among the North American Plains
Indians, individuals frequently failedto obtain them, and as a result were
usually considered to be doomed tolack power and success in life. Among
the Jivaro, most adult males
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believed themselves to possess them, having the certain knowledge thatthey
had succeeded in the vision quest at the sacred waterfall. It wasnot so
essential for women to obtain them formally, because the intra-tribal feuds,
the most common cause of violent death, were primarilydirected at adult
males rather than at women and children.^*

The most famous method of acquiring a guardian spirit is the visionquest or
vigil conducted in a solitary wilderness location, as among thePlains tribes
of North America.^^ The Jivaro pilgrimage to a sacredwaterfall is a South
American example of such a vision quest. Evenamong the Jivaro, however,
the beneficial power of a guardian spiritcould be acquired without going on
a vision quest. Parents of a newlyborn infant, in fact, typically gave it a
mild hallucinogen so that itcould "see" and hopefully thus acquire an
arutam wakani or guardianspirit. The parents, of course, wanted the baby to
have as muchprotection as possible in order to survive into adult life. There
was alsoa somewhat stronger hallucinogen, uchich maikua, or
"children'sdatura," that was administered for the same purpose when the
child wassomewhat older, but not yet ready to undertake the vision quest at
thesacred waterfall.

The Jivaro assumed that a child would probably not even reach theage of
six, seven, or eight without some protection from a guardianspirit. The
parents, however, could never be sure that an infant or verysmall child had
really obtained a vision and power, so it was consideredessential for a boy
eventually to go on the formal vision quest to beabsolutely sure he had the
protection of a guardian spirit. Life wasperceived as not as dangerous for
females as for males in that feud-ridden society, but girls did have a smaller
version of the vision quest inthe forest near the house.

In North America, the Southern Okanagon of the State ofWashington held a
view similar to that of the Jivaro. Among theOkanagon, guardian spirits



commonly were acquired involuntarily byvery young children without
going on a vision quest.^° Small children'svisions were usually similar to
those seen on the formal vision quest byyouths and young adults. "The
spirit first appeared as human, but as itdeparted the child saw what kind of
animal it was. It might comewithout any forethought on the part of child or
parent, and at any timeof day or night."Walter Cline reports:

Only a very precocious child would know about his guardian spirit atthe
age of four or five. . . . Unless he were "very smart" [even a youth or
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young adult] immediately forgot the vision and what the spirit had said
tohim, and, in most cases, had no intercourse with the spirit for a number
ofyears ... In the event of serious emergency during this time, however,
itwas ready to help him.**

In other words, it is possible for a person to have, or to have had, thepast
protection and power of a guardian spirit without being consciousof it.
Thus, in 1957, a Jivaro shaman saw that I had a guardian spiriteven though
I myself was unaware of it.

To a shaman it is readily apparent that many Westerners haveguardian
spirits, as evidenced by their energy, good health, and otheroutward
manifestations of their power. It is tragic, from the point ofview of such a
shaman, that even these power-full people arenonetheless ignorant of the
source of their power and thus do not knowhow to utilize it fully. A related
tragedy, from the same point of view, isthat lethargic, ill, and dispirited
Western adults have obviously lost theguardian spirits that protected them
through their childhood. Worse,they do not even know that there is a
method to regain them.

Calling the Beasts

Now try an exercise in which you will have a chance to get in touchwith
one or more of your unknown past or present guardian spirits. Youprobably
had at least one in the past, or otherwise you would not havesurvived
childhood's hazards and illnesses. Even if it has long since leftyou, the



exercise should awaken your hidden memories of it. Thisexercise is a
simple, ancient shamanic technique. One name for it is"Calling the Beasts."
There are different names for it in differentcultures. It is a way whereby the
people of the community, throughdance, evoke or get in touch with their
animal aspects.

Keep in mind that a single guardian spirit can appear either inanimal or
human form, although most likely you will see or feel theanimal aspect of
your guardian spirit.

Undertake this exercise in a quiet, half-darkened room free of anyfurniture
that might interfere with your movements. It will help if youhave two good
rattles (see Appendix A on drums and rattles). Do nothesitate, however, to
try this exercise without waiting to acquire rattles.There are two phases in
the exercise: (1) the starting dance, and (2)dancing your animal. In both
dances you steadily and loudly shake arattle in each hand, and your dancing
is in time with the rattles. In allthe dancing you keep your eyes half-closed.
This allows you to cut down
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on light, and at the same time enables you to know where you are in
theroom.

The Starting Dance

1. Standing still and erect, face east and shake one rattle very rapidlyand
strongly four times. This is the signal that you are starting, ending,or
making an important transition in serious shamanic work. Think ofthe rising
sun, that ultimately brings power to all living things. (A totaltime of about
20 seconds.)

2. Still facing east, start shaking one rattle at a steady rate of about150 times
per minute, standing in place. Do this about half a minute toeach of the
cardinal directions (rotating either clockwise orcounterclockwise,
depending on what seems better for you). Meanwhile,think of your plant
and animal relatives in all the four directions whoare ready to help you.
Now face east again and shake the rattle aboveyour head at the same rate



for half a minute. Think of the sun, moon,stars, and the entire universe
above. Next shake the rattle toward theground in the same way. Think of
the Earth, our home. (A total time ofabout 3 minutes.)

3. Still facing east, take both rattles in your hands and start shakingthem at
the same rate as in Step 2, simultaneously dancing as if youwere jogging in
place to the tempo of the rattles. In this starting dance,you are giving proof
of your own sincerity to the power animals,wherever they may be, by
making a self-sacrifice of your own energy tothem in the form of dance.
This dancing is a way of praying, and ofevoking the sympathy of the
guardian animal spirits. In shamanism itcan truly be said that you dance to
raise your spirits. (A total time ofabout 5 minutes.)

4. Stop dancing, and repeat Step 1. This signals you are about tomake a
significant transition to dancing your animal.

Dancing Your Animal

5. Start shaking your rattles loudly and slowly about 60 times perminute,
moving your feet in the same tempo. Move slowly and in a freeform around
the room, trying to pick up the feeling of having some kindof mammal,
bird, fish, reptile, or combination of these. Once you pickup the sense of
some such animal, concentrate on it, and slowly moveyour body in
accordance with being that animal. You are now touchingthe SSC. Be open
to experiencing the emotions of that animal, anddon't hesitate to make cries
or noises of it, if you experience the desire.By keeping your eyes half-
closed you may also see the nonordinary
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environment in which the animal is moving, and perhaps even see
theanimal as well. Being and seeing the animal commonly
happensimultaneously in the SSC. (The time for this tends to average about
5minutes.)

6. Without pausing, shift into a faster rate of rattle-shaking andmovement,
about 100 shakes per minute. Continue everything else as inStep 5. (The
time for this tends to average about 4 minutes.)



7. Without stopping, increase your rattle-shaking to approximately180 times
per minute, continuing your dancing as before, but at a stillfaster rate. (The
time for this usually is about 4 minutes.)

8. Stop dancing, and mentally welcome the animal to stay in yourbody. As
you do this, shake the rattles rapidly four times, drawing themtoward your
chest. (Time about 10 seconds.)

9. Repeat Step 1. This is the signal that the work is ended.

For a more powerful transition into the SSC when doing the aboveexercise,
I recommend that a drum be used in addition to the rattles.For this, you will
need someone to act as your assistant to beat thedrum exactly in tempo with
your shaking of the rattles (for informationon drums, see Appendix A). Your
assistant should stand at the side ofthe room and not attempt to participate
in any of the movements whiledrumming. When the drummer becomes
experienced with the steps ofthe exercise, you may find it possible to do the
animal dancing withoutthe rattles, thereby freeing your consciousness more
from ordinaryreality.

Typically, Westerners "dancing their animals" discover themselves tobe
such creatures as Crane, Tiger, Fox, Eagle, Bear, Deer, Porpoise,and even
Dragon (for there are no "mythical" animals in the SSC;Dragon is as real as
the others). One thing that usually becomes clearto the dancers is that
underneath our ordinary human culturalconsciousness is a near-universal
emotional connection with wild animalalter egos.

Keep in mind that no matter how successful you were in dancingyour
animal, that in itself is not proof that you still have its power. Youmay only
be dancing a memory. A successful experience does suggest,however, that
you may have at least had such a guardian spirit in thepast, if not now. The
dancing itself, however, is no proof in itself, oneway or another.

Incidentally, no matter how fierce a guardian animal spirit mayseem, its
possessor is in no danger because the power animal is
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absolutely harmless. It is only a source of power; it has no
aggressiveintentions. It only comes to you because you need help.

If one wishes to maintain shamanic practice, one has to change intoone's
animal regularly to keep the animal contented enough to stay.This involves
exercising the animal through dance, singing songs of theanimal, and
recognizing "big" dreams as messages from the guardian,the power animal.
Dancing your anim^al is an important method forkeeping it content and
thus making it reluctant to leave you. Theguardian animal spirit resident in
the mind-body of a person wants tohave the enjoyment of once again
existing in material form. It is atrade-off, for the person gets the power of
the whole genus or species ofanimals represented by that guardian spirit.
Just as a human may wantto experience nonordinary reality by becoming a
shaman, so too aguardian spirit may wish to experience ordinary reality by
entering thebody of a living human.

Even with the best of care, as I learned from the Jivaro years ago,guardian
spirits usually stay with you only a few years and then depart.So, in the
course of a long, powerful life, you will have a number ofthem one after
another, whether you know it or not.

Dancing is not the only way you can physically exercise your poweranimal
and keep it willing to stay with you. Another way is to exerciseit in
wilderness areas or, lacking that, remote areas of public parks. Iremember
one young Westerner trained in shamanism who workedweekdays in a
bookstore and on Sundays went to a regional park wherehe took his Cougar
for lopes over the hills. No one ever stopped him,and he found it more
satisfying than going to church.

Of course, there is an obvious potential problem when you
transformyourself into your animal in a public place: people are not likely
tounderstand, at least in this culture. But then, as Castaneda once toldme,
don Juan had a somewhat similar problem even with his MexicanIndian
public. He said don Juan explained that one of the reasons hehad given up
using the hallucinogenic datura ointment was that Indianshad taken to
shooting at him when he was jumping over trees. Ashaman's lot is not
always a happy one.



Remember, guardian spirits are always beneficial. They never harmtheir
possessors. And you possess the guardian spirit; it never possessesyou. In
other words, the power animal is a purely beneficial spirit, nomatter how
fierce it may appear. It is a spirit to be exercised, notexorcised.
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CHAPTER 5

The Journey toRestore Power

Shamans have long felt that the power of the guardian or tutelary
spiritmakes one resistant to illness. The reason is simple: it provides a
power-full body that resists the intrusion of external forces. From
theshamanic point of view, there is simply not room in a power-filled
bodyfor the easy entrance of the intrusive, harmful energies known
inordinary reality as diseases.

A power animal or guardian spirit, as I first learned among theJivaro, not
only increases one's physical energy and ability to resistcontagious disease,
but also increases one's mental alertness and self-confidence. The power
even makes it more difficult for one to lie.

Being power-full is like having a force field in and around you, foryou are
resistant to power intrusions, the shamanic equivalent ofinfections. From a
shamanic point of view, illnesses usually are powerintrusions. They are not
natural to the body, but are brought in. If youare power-full, you will resist
them. Thus possession of guardian spiritpower is fundamental to health.
Serious illness is usually only possiblewhen a person is dis-spirited, has lost
this energizing force, the guardianspirit. When a person becomes depressed,
weak, prone to illness, it is asymptom that he has lost his power animal and
thus can no longerresist, or ward off" the unwanted power "infections" or
intrusions.

2>o
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You may have been quite successful in the experience of dancingyour
animal. However, as has been discussed, this is no guarantee thatyou still
retain its power, since it may long since have left you. To beabsolutely sure
that you have a power animal, there are specifictechniques to use. One of
these is the shamanic journey to theLowerworld to retrieve a power animal
someone has lost.

While shamans most commonly undertake this journey for anotherperson
alone, an unusually elaborate version of the method of restoringguardian
spirit power occurred among the Coast Salish Indians ofwestern
Washington State. There the shamans had the practice of makingthe journey
together as a group. To do this, they formed a "spiritcanoe" or "spirit boat"
to undertake a journey whose purpose was toregain the guardian spirit of
their patient from the Lowerworld.' It "wasnot the soul of a person in the
general sense of the word, but rather hisguardian-spirit" that was to be
restored to the patient.^ Among theCoast Salish, the guardian spirit is
commonly referred to as the poweranimal, as noted earlier.^

The Coast Salish are unusual in the elaborateness of their groupspirit canoe
methods.^ When a person began to have symptoms of dis-spiritedness,
which among the Salish could include the gradual loss ofproperty or wealth,
then he might hire half a dozen to a dozen shamansto engage in a task
together to recover his guardian spirit by journeyingto the Lowerworld.^

On an agreed-upon night the shamans formed two imaginary canoesby
standing in two parallel rows inside a large house. Beside eachshaman was
his magical cedar board, stuck into the dirt floor. Eachboard was decorated
with representations of its owner's experienceswhen he had his first vision
of a spirit canoe. Every shaman, in addition,held a pole six to eight feet long
with which he paddled or pushed thespirit canoe. The shaman in the bow
was the leader, the one in the sternthe steerer.

Accompanied by the shaking of rattles, the beating of drums, andsinging,
the shamans' "souls or minds sank down through the earth,"going in a spirit
boat "having the power to 'make land into water'wherever they travel" in the
Lowerworld.^ As they journeyed in thespirit canoe, each shaman, beginning
with the leader, sang his ownguardian spirit song. A large audience of



spectators sat around the wallsof the house and joined in the singing to help
the shamans.''

Sometimes spirit canoe journeys among the Coast Salish lasted fiveor six
nights, with the shamans sleeping during the days and resuming
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in the evenings at the point in the journey where they had stopped atdawn.
More often the journey lasted only two nights, the first nightbeing the
journey to the land of spirits, and the second night the return.As soon as the
shamans succeeded in retrieving the guardian spirit oftheir patient, they
started the return journey. When they had put theguardian spirit back into
the patient, he rose and danced.^

The Coast Salish spirit canoe is a large-scale, cooperative version ofa much
more common and simpler shamanic method of restoring powerto a patient.
In this method, there are only two or three essentialparticipants: the shaman,
the person or patient in need of powerrestoration, and often an assistant to
beat the shaman's drum. Somemaster shamans can do without the aid of a
drummer, but such sonicinput is usually necessary.

I first learned this method in 1961 while living with the Conibo,whose
shamans frequently use this technique in treating illness. Like theCoast
Salish shamans, the Conibo journey down into the Lowerworld ina spirit
boat, though usually it is a nonordinary river steamboat ratherthan a
nonordinary canoe! In addition, the Conibo crew is formed notby shamans,
but by the single shaman, helped by a large crew of spirits.

The use of some kind of spirit or soul boat in the shamanic journey
iswidespread in the primitive world. It occurs in Siberia as well as
inMalaysia and Indonesia, where it is related to the "boat of the
dead."®Often the spirit canoe is in the form of a serpent, as in
aboriginalAustralia, or as in the "Snake-Canoe" of the Desana Indians of
theSouth American tropical forest.^" For other groups, such as theTapirape
of central Brazil, little is known of the specific form of thespirit canoe used
by the shamans.Sometimes a shaman may use aspirit raft, as in Siberia.



More often, shamans undertaking the shamanic journey do not use acanoe
or watercraft in the SSC, but employ the same basic method. Inother words,
they "sink" into the Lowerworld to recover a spirit, butwithout bothering to
create a "canoe" or any other conveyance. For myown part, I usually only
conceptualize a canoe when working in theCoast Salish style with a group,
even though the boat method was whatI was introduced to by the Conibo.
Every shaman, as the years go by,should be prepared to modify and adapt
his methods in accordance withwhat seems to work best for him.

The method that I wish to introduce to you is a relatively simple andbasic
adaptation of the retrieval journey. This same basic technique canbe used
not only to recover a guardian spirit for another person, but
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also can be employed, with certain differences, to heal patients byretrieving
lost portions of their vital souls. That, however, is advancedwork not dealt
with here.

One of the important elements in this method is lying down besidethe
patient on the floor or ground. The falling down or lying down ofthe
shaman beside the patient is a very widespread aspect of the journeymethod
of treatment. One very good reason for this practice is that it isvery difficult
in a deep SSC to remain standing. But even in a lightSSC, the shaman
usually wants to lie down in order to see andexperience the journey clearly
by being fully relaxed and not having tobe concerned with keeping himself
functioning in ordinary reality byhaving to stand or sit. A Yaralde Australian
tribesman eloquentlydescribed the need for lying down in doing seeing:

If you get up, you will not see these scenes, but when you lie downagain,
you will see them, unless you get too frightened. If you do, you willbreak
the web (or thread) on which the scenes are hung.^^

In the guardian spirit retrieval method taught here, the person in therole of
the shaman brings back the power animal and blows it first intothe chest of
the patient. From the Jivaro I learned that a person'sguardian reposes
primarily in the chest, although its power emanatesthroughout the entire
body. A Jivaro shaman, taking the ayahuascadrink, sees an inverted rainbow



in the chest of someone who possesses aguardian. The idea that the
guardian resides primarily in the chest isapparently widespread, also
occurring, for example, in aboriginalAustralia as well as in western North
America.^*

The fontanelle, or so-called "soft spot" location in the top rear of thehead
where the temporal and occipital bones meet, is an importantentrance and
exit point for power, and it is for that reason that ashaman, after blowing the
guardian spirit into the chest, then blows intothe fontanelle of the patient.
This is to finish putting in whateverremains of the power he has brought
back.

Hunting a Power Song

Before undertaking the shamanic journey to retrieve a power animal,you
should acquire a power song. Each shaman has at least one powersong that
he uses to "wake up" his guardian and other helpers to helphim in healing
and other work. To get a power song, plan to spend aday alone in a wild
natural place, a location where you will not
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encounter people and where the natural environment has not been
tooaltered by humans. Rasmussen, the great student of Eskimo life, puts
itwell:

. . . The best magic words are those which come to one when one isalone
out among the mountains. These are always the most powerful Intheir
effects. The power of solitude is great and beyond understanding.^'

A remote forested or mountainous area is ideal, but if you cannotreach such
a place, try to do the best you can. Do not eat breakfast,and fast throughout
the day as you quietly stroll and sometimes sit. Donot plan an itinerary; just
see where your feet take you. As you wander,discover what animal you feel
like. It may or may not be the one youdanced. Take on its feelings, and
enjoy its identity during the day. Asthis is your first hunt for a song, you
may only encounter the melody.



If so, later, you should find your own words, too. But for now, I giveyou the
words of one of mine that I acquired when I was studying withthe Jivaro:

I have spirits,Spirits have I.I have spirits,Spirits have I.I have spirits.Spirits
have I.I. I. I.

(repeat three more times and go to the next stanza)

My spirits

Are like birds,

And the wings

And bodies are dreams.

I have spirits,

Spirits have I.

I. I, I.

(repeat three more times and return to the first stanza)

Repeat the song as long as you feel that it is needed. A power songalso
helps one to enter the SSC, both through its words and melody. Themore
you use the song in shamanic work, the more effective it will be asan
adjunct in altering your state of consciousness. Eventually, it can actas a
small "trigger" to help you shift into the SSC.

One can also seek a special power song to sing during the journey.
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This is best discovered while actually doing a journey and usuallyinvolves a
description of what one sees. This free adaptation by Cloutierof a Northwest
Coast Tsimshian shaman's song is a good example:

I "go in my canoeail overin my vision



over treesor in waterI'm floating

all aroundI float

among whirlpools

all aroundI float

among shadows

I go in my canoeall overin my vision

over treesor in waterI'm floating

whose canoeis thisI stand in

the oneI stand inwith a stranger

I go in my canoeall overin my vision

over treesor in waterI'm floating^*

You may also involuntarily acquire a song while you are dreaming.The late
Essie Parrish, a Pomo Indian shaman in California, gave thisaccount of
dreaming her first power song:
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I'm going to tell another story about when I was young—about how Ifirst
sang a song when I was a child. I was eleven years old at that time. Ididn't
acquire that song in any ordinary way—I dreamed it.

One time, as I lay asleep, a dream came to me—I heard singing up inthe
sky. Because I was little, because I didn't realize what it was, I didn'tpay
(conscious) attention to it—I just (passively) listened when that manwas
singing up above. Still he made it known to me—it was as if itentered deep
into my chest, as if the song itself were singing in my voicebox. Then it
seemed as if I could see the man, as if I could just make himout.



After I awoke from sleep, that song was singing inside me all day
long.Even though I didn't want to sing, still the song was singing in my
voicebox. Then I myself tried, tried to sing, and amazingly the song turned
outto be beautiful. I have remembered it ever since.

Then, one time, I and my older sister accompanied our grandmother
toDanak^. At that time she was little too, but she was bigger than I.
Wetraveled with her (our grandmother). Having descended to DanakS,
welived there.

Then early one morning we went to Madrone Beach to gatherseaweed. We
accompanied our grandmother. While sitting there on aboulder, we were
playing dolls and chattering and laughing. But still thatsong was always
singing deep inside of me. And then because it wassinging in my voice box.
I too began singing. It turned out that my sisterheard me.

"What are you singing?" she asked me. "I'm singing a song." I said."How
beautiful it sounds. Where did you hear that song?" she inquired. "Idreamed
it." I replied. When I said that. I felt embarrassed. "Please singit again," she
said. Then I started the song. "Oh, how beautiful it sounds.Teach it to me,"
she said. I then replied, "It's not for such purposes. It'snot for you to learn."
Then, because she was bigger than I, she made mesing anyway. Even
though I didn't want to sing, she still made me.

Then I sang the song. . . .

"But don't tell this to anyone," I said. "Why?" she asked. "They mightmake
me sing." "All right," she said. That turned out not to be true. Wereturned
home in the evening. My sister, in spite of (what she hadpromised), told my
mother's mother's older brother—he was strange, asilly person. He said,
"They say that you have a song." "Well, who saidthat?" I asked. "Your older
sister said that you sang a beautiful song.Please sing it," he said. So I sang
again for him. It sounded extremelygood to him.

That was the first song that I sang when I was little. I'm going to stopright
there."
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Making the Journey to Recover a Power Animal

Earlier, you learned how to make an introductory journey into
theLowerworld. This new journey is simply a continuation of what you did-
before, but it is also serious shamanic work. Be sure you have
alreadycompleted the previous exercises successfully. Study the
instructionscarefully several times beforehand so that you will remember
the steps.

You will need a partner who has also studied the book. In addition,you will
require a drum (or a cassette recording of shamanicdrumming) and a rattle.
If you use a drum, you will also need a thirdperson to do the drumming.*

To restore a power animal to someone, it is not necessary that theperson be
lacking one. What is important is that a power animal "takepity" on the
patient, in response to the shaman's request for help duringthe journey. The
intervention of one human being (the shaman) on behalfof another often
seems to evoke sympathy in the hidden universe, andusually a former, lost
power animal of the patient volunteers to comeback with the journeying
shaman. Each additional one that returns addsto the spiritual power of the
receiver, but he should take care to honorthose that return and not be
"greedy," or they may leave him again.

This is a journey to bring back a guardian that your "patient" haslost. Since
over one's lifetime one may unknowingly or knowingly havethe help of a
series of different power animals, there is no ordinary wayof guessing in
advance whether the animal is one your "patient" dancedor otherwise might
expect to return to him. Power animals normallycome and go unexpectedly
from a person, especially after a few years.Accordingly, the regular practice
of this exercise is an important wayfor a person to be assured of possessing
power. And if a person showspower-loss through depression or illness, and
asks for help, such workshould be immediately undertaken.

The steps are as follows:

1. Plan with your partner and a third person to spend an eveningtogether.
Abstain from alcoholic beverages and mind-altering drugsthroughout the
day. Eat only a light lunch and no dinner.



2. Use a room free of light and external noises. Clear the area offurniture.
Light a candle on the floor in one corner of the room, whereit will not throw
much light.

• See Appendix A for information on drums and cassettes.
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3. The person who is to act as shaman, in this case yourself, shouldgo
through all the steps of the Starting Dance and Dancing YourAnimal
described on pages 65-67. If you have a drummer, have himbeat the drum in
time to your rattle, but only when you are actuallydancing (see Plate 6).

4. Shake your rattle four times in the six directions (east, north,west, south,
up, and down) to catch the attention of the spirits,wherever they may be.
Then whistle four times to call the spirits. Next,walk very slowly around the
patient four times, shaking the rattle in aslow but strong and steady tempo,
and return to stand beside him.

5. Begin to whistle your power song, the song with which you callupon
your spirits to help you, shaking your rattle in accompaniment.Whistle this,
usually for a few minutes, until you are aware that there isa slight alteration
in your consciousness.



Plate 6. Beating the drum for the shamanic journey. Drawn by Barbara
Olsen.
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6. Now begin to actually sing the words, continuing to shake therattle in the
same strong, slow beat.

7. Continue repeating your song until you are aware that yourconsciousness
is altering. With practice and experience one easily

< recognizes when this light trance is being reached. Some of the
moreobvious signs are increased tempo of singing and rattling,
tremblingarms, and even uncontrollable shivering. When the time is right,
youwill experience an almost irresistible desire to collapse or lie upon
thefloor next to the patient. Put this off" as long as possible, until youcannot
resist slumping to the floor.



8. On the floor, push your prone body up against the patient,shoulder-to-
shoulder, hip-to-hip, foot-to-foot. Without delay, in thedarkness, begin to
shake the rattle back and forth just above your chest.When you start shaking
your rattle, the drummer begins beating in timewith it.

9. Shake your rattle at a rate that is in the range of about 180 timesper
minute. Lying on the floor, cover your eyes with one forearm toexclude any
light from the candle, and maintain the rattling until youclearly see your
entrance into the Lowerworld (see Plate 7). (Only you,acting in the role of
the shaman, undertake the journey; your partner,acting as the patient, has no
responsibility to see or experienceanything.)

When you go into the entrance, stop shaking the rattle; but thedrummer
should maintain the beat strongly at the same tempo you hadbeen using. He
should continue to do this at this cadence throughoutyour journey until you
signal him with your rattle four times (Step 14).The beat of the drum is
essential to the maintenance of the journey ofthe canoe. In a sense, the drum
is the canoe, as the Chukchee of Siberiasay.^^ As the drummer maintains
the beat:

10. Continue to visualize the entrance or opening into the earth, andthen
enter it. Follow the cave or Tunnel downward. The passage mayappear as a
long, ribbed tube; it may appear as a series of caverns; itmay be a flowing
stream (see Plate 8). Follow it down wherever it goes.Pass around any
obstacles that may appear.

11. Avoid any ominously voracious nonmammals you may encounterin
your journey (the shamanic reasons for this will be explained inChapter 7).
Especially avoid and pass around any spiders or swarminginsects, as well as
fanged serpents, fanged reptiles, and fish whose teethare visible. If you
cannot pass them, simply return back up out of theTunnel and try on
another occasion. This is true throughout your journey.
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Plate 7. Entrance into the earth. Drawn by Barbara Olsen.
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Plate 8. The Tunnel. Drawn by Barbara Olsen.
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12. When you emerge from the Tunnel, you will find yourself in
theLowerworld (see Plate 9). It is here, amidst whatever landscapes yousee,
that you search for a guardian spirit or power animal for yourpartner.
Search, with your eyes still closed, as the sound of the drumsupports you in
your journey.

13. The secret to recognizing the power animal is a simple one: it
willappear to you at least four times in different aspects or at differentangles
(see Plate 10). It will be a mammal or bird (in which cases itdoes not matter
if it appears menacing), a serpent, other reptile, or fish(provided that in
these last three cases they do not show their fangs orteeth). It may even be a
"mythic" animal or in human form. It isalmost never an insect.

Do not strain yourself to find the animal. If it is going to make
itselfavailable to you to take back for your partner, it will do so. Do
notworry as to whether it presents itself to you in a living form, as
asculpture in wood, stone, or other material. All its presentations arevalid.
Again, do not try too hard. Your search should be relativelyeffortless, for
you are drawing upon power beyond your ordinary self.

14. After seeing the animal four times, clasp it to your chestimmediately
with one hand. The animal will come willingly; otherwise itwould not have
presented itself. Clasping the animal in this manner,pick up and sound the
rattle sharply four times. This signals thedrummer momentarily to stop
drumming. Then shake the rattle in avery fast cadence (in the range of 210
times per minute), setting thetempo for the drummer. Return rapidly
through the Tunnel to theroom. Usually this takes less than thirty seconds.
This return journeyshould be done rapidly, to avoid inadvertently losing the
guardiananimal.

15. Set the rattle aside, keep the animal clasped to your chest andrise up on
your knees, facing your prone partner. (The drummer shouldstop as soon as
he sees you get up on your knees). Immediately placeyour cupped hands
containing the guardian spirit on your companion'sbreastbone, and blow
with all your strength through your cupped handsto send it into the chest of
your partner (see Plate I la). Then, withyour left hand, raise your companion



to a sitting position, and placeyour cupped hands on the top rear of your
partner's head (thefontanelle). Forcefully blow again to send any residual
power into thehead (see Plate lib). Pick up the rattle. Shaking it rapidly and
sharply,pass it in a circle four times around the whole length of your
companion'sbody, making complete the unity of the power with the body.

81







Plate 10.



Seeing a power animal four times. Drawn by Barbara Olsen.
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Plate 11. (a) Blowing the guardian back into the patient's chest,guardian
back into the patient's head. Drawn by Barbara Olsen.
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(b) Blowing the

16. Quietly tell your partner the identity of the animal you broughtback. If it
is an animal whose name you do not know, then describe theappearance of
the creature. Describe all details of the journey.

17. Assist your partner to dance his animal, in order to make theanimal feel
welcome by giving it the reward of experiencing itsmovements in material
form. As you shake the rattle, gradually increasethe tempo in accordance
with the patient's movements. The drummerfollows the shaman's lead. After
just a few minutes, shake your rattlefour times, and thereby end the
drumming and the dance. Then gentlyassist the dancer to a sitting position
on the floor. Remind him to dancehis animal regularly so that it will stay
with him.

18. You can now change places with your partner and the same kindof
journey can be undertaken for your benefit. When your animal isbrought
back, you too dance it.

Most Westerners are surprised to discover the vividness and reality ofthe
journey to retrieve a power animal. Apparently, their potentialityfor
experiencing the shamanic journey and for being see-ers is fargreater than
they expect. If either you or your partner were notsuccessful, don't be
discouraged. Try again later. Some of those withthe greatest potential are
slow starters.

The following free rendition by Cloutier of a Tsimshian song fromthe
Northwest Coast dramatizes the journey to recover a guardianspirit, in this
case. Otter:

Ye heyhyo

ye hey heyhee



Otter chases

swims straight toward me

Otter's coming

I float off with him

ye heyhyo

ye hey heyhee

right beside meI work my spiritcharm of the openingbeneath all things
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ye heyhyo

ye hey heyhee

Otter dives inswims beneath methere in the openingbeneath all things

ye heyhyo

ye hey heyhee

Otter's in medeep within meSpirit Otter swimmingin the place beneath me

ye heyhyo

ye hey heyhee'»

Journeys

You may be interested in comparing your guardian spirit retrievaljourney
experiences with those of others working with a partner. Hereare a few
representative examples from my workshops.



In this first case, the person properly waited until an animalpresented itself
four different times. A close-up view of only a portion ofthe animal, such as
of one eye, is perfectly valid, as long as it is clearthat it is of that particular
animal.

I went into the same hole I used earlier this evening. First there waswater.
Then the water sort of dropped off, like in locks. I kept jumping offonto the
next one. and the next. The water finally turned into dirt. I wasrunning
along, still in the same cave, but a wooden bridge appeared. ThenI was
running across the bridge. It went up at an angle, and at the endthere were
stairs. I climbed those stairs for a long time until I finally cameout on what
looked like an African plain. There were a lot of differentanimals that
appeared and disappeared. Finally I saw an antelope was
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standing by a waterhole. She immediately became very vivid, very
vivid,and appeared four different times. Oh, she was even above me at
onetime. The last time was a very bold close-up of one eye. So I carried
herback here to my partner.

In the next case, the animal gave an unusual exhibition of his powerby
charging the person twice, even on one occasion running rightthrough him.
This is something that commonly happens on vision questsof both North
American Plains Indians and of the Jivaro, as well as theexperience of
"blacking out" afterward, which the person also reported.The individual had
not been taught about these matters. The fact thatthe power animal is a
horse is worth noting, for it might appear thatthis is an exception to the
usual rule that domesticated animals cannotserve as guardian spirits. But the
horse that appears is a wild one,without a rider and untamed.

I went down into my hole, which is on the side of a cliff on an island Ionce
visited off the coast of Spain. It leads into an underwater caveabout ten
yards in diameter that you can physically only reach by diving. Iwas sitting
in there waiting for something to happen when a horse startedto run at me.
You know, if you see a horse running at you it's very scary;so I guess I
blacked out. So anyway, when I came to, which was likeinstantaneously, I
saw a white ram where the horse had been. He wasmoving his head as



though to get me to look to the side. I looked around.Behind me I saw this
white horse with a brown mane—it was the sameone I saw before. He
started running at me again. I thought, oh God, herehe comes again. He
came at me and ran through me. Then I saw this ramagain. Well, I had seen
the horse twice and the ram twice. So I waslooking around and thinking,
well, that's twice, I ought to see somethingfour times.

Then I started seeing fish. I saw one like a sailfish go in and out of thewater
twice. I thought, well, that's twice. So now there were three animalsthat I
had seen twice. Then the fish did it again. So that was three times.Then he
dived once more. I looked where I expected he was going tocome out, and
out came this very ugly catfish. Well, that was not him.

Then this bear started meandering over toward me, but it turnedaround. It
seemed like I moved him away with my own power. Then thesewolves
were starting to come at me, when suddenly here came the horse.He reared
up to protect me from the wolves. So that was three times withthe horse.
Anyway, he disappeared. So I turned around to look for myway back, and
there he was standing right where the hole is. The horse,white with a brown
mane. So I brought him back.

87

Sometimes the shaman does not succeed in his journey to retrieve thepower
animal for his patient. The following individual's experienceillustrates this.
Still, every journey adds to the shaman's knowledge andawaits gradual
integration with the other information he acquires in theSGC.

This particular journey was a very strange one for me. It was a
journeythrough a world that was completely uninhabited by anything. The
worldwas entirely artificially constructed, a world that was completely built
byhumans or other intelligent creatures, all completely chambers and
verygeometrical. It was somewhat like a super space station, with no sign
ofany life there at all. It seemed as though there may have been somehidden
there, however, in terms of robots.

In the next case, as in the one where the horse was the power animal,the
eagle demonstrates its power through visually ferocious behavior.



I went into this cave I'm familiar with, and just kept going back andback.
Then I hit this tunnel and went down through it fast. I just kind of feltwhere
I was going. When I came out I was in the same territory I hadvisited
before. I saw an eagle, but it flew away. Then there was a redsquirrel sitting
on the tree. I wasn't sure whether the guardian was goingto be the red
squirrel or the eagle. I waited some time, and then all of asudden the eagle
came back and attacked the squirrel. At first I thoughtthe eagle was going to
kill the squirrel and eat it. but it didn't. It stoppedattacking. After the
squirrel had disappeared, the eagle flew around. Isaw it from various
angles, and I brought it back.

As I mentioned earlier, the Conibo use the roots of certain trees todescend
to the Lowerworld. The person in the following caseindependently
discovered that technique for himself. It is a goodillustration of how one
accumulates shamanic knowledge, even withregard to method, in the SSC.
For brevity's sake, only the initial part ofthe person's account is presented
(the tiger was the power animal for hispartner).

I went down the hole and walked underground alongside the roots of apine
tree. Since the rough ground was uncomfortable. I climbed onto aroot and
walked down on it. The roots kept branching off, getting thinnerall the time.
Then I came to the slightly lighter-colored root I had used inthe last journey
and I branched off onto it. I followed it until it suddenly
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stopped. There was a deep well in front of me, all Its walls completelyblack.
I realized that I would have to go down, so I jumped right in. I fellfor a very
long time through darkness until finally I could see the outline ofsomething
narrow and straight below. It was a thick rope that was part ofa hanging
bridge crossing the well. I landed on the rope and let myselfdown on the
bridge. I walked toward the right. As I stepped off thebridge. I saw a
magnificent tiger standing to one side and looking atme. ...

Synchronicities

One of the interesting features of a successful guardian spirit journey isthat
it often involves synchronicities, or remarkable coincidences. Forexample,



it is common for the patient, after receiving an animal, toreveal to the
shaman that he or she already had an unusual connectionwith that particular
animal. It may have been a deep childhoodassociation, a recent peculiar
encounter, or a long-time tendency tocollect images and drawings of the
particular creature.

Another kind of synchronicity that often occurs is that the
patientexperienced some of the same details of the journey as the
shaman,although no verbal communication took place. This kind of
similarity inexperience is even more dramatic when a large group of
personsundertakes the shamanic journey together as the crew of a spirit
canoe.Not uncommonly, several members of the crew will encounter the
sameanimal repeatedly and corroborate specific details of its appearance
inthe discussion at the end of the journey.

In shamanic work it is important to be on the lookout for theoccurrence of
positive synchronicities, for they are the signals thatpower is working to
produce effects far beyond the normal bounds ofprobability. In fact, watch
for the frequency of positive synchronicitiesas a kind of homing beacon
analogous to a radio directional signal toindicate that the right procedures
and methods are being employed.

When "good luck" is surprisingly frequent, the shaman is workingcorrectly
and benefiting from power. Here are a couple of representativecases that
illustrate the kinds of positive synchronicities that sometimesoccur in
guardian spirit retrieval work.

In the first case, the person acting as patient saw the power animalas soon
as it was blown into him, without being told anything about itby the person
acting as shaman. -
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The partner acting as shaman: I went down into the opening of theearth and
down into a tunnel which I've been to many times before. Ipassed over the
small stream that flows through it. This time I went into adark passageway
of the cave that I've never been into before. I hadalways passed it up and
gone another way. Then I came out into a desertplace and there were a lot of



different forms of cactus around. I saw avariety of the kinds of animals that
one sees in the desert. Then I saw amountain lion. This all happened very
fast. The mountain lion kind of ranaway from me like it was teasing me, but
it did run around in differentdirections so that I saw It from four different
angles. I then brought itback.

The partner acting as patient: Right after he sat me up and blew intomy
head, immediately I saw a vivid picture of a cat with teeth with mouthwide
open, growling. I figured it had to be related because it was justreally so
vivid. And then he told me that a mountain lion was what he hadput into
me.

In the next case, Partner A had earlier made an introductory journeyof
exploration in which he had encountered an old farmhouse and amountain
goat nearby on a hill. He had told no one about this. Thenwhen Partner B (
in ignorance of A's experience) took the journey toretrieve a power animal
for him, she found a farmhouse and a mountaingoat near it on a
mountainside. She brought it back for him. This kindof synchronicity
means, from a shamanic point of view, that there canbe no doubt about his
power animal and its willingness to be broughtback to him.

Partner A: I just whipped right through the Tunnel. I knew I was going
along way and I was going really fast. I came out at a place that was like
afarm. It seemed very old and far away. 1 kind of stayed around the
farmbuilding for a while. Everything was wooden, nothing modern. Then
Iclimbed way up on this hill and saw this goat there, this mountain
goat.Then I came back.

Partner B: I went to my cave and down through the hole. I was notfeeling
very optimistic really about finding anything. Then all of a sudden Inoticed
up on a ledge was this mountain goat—a white and really prettygoat. He
was looking at me. Then he dashed away and up into a meadow.I followed
him there. In this meadow was a big farmhouse way out in thedistance. It
was a really beautiful meadow. When I got up to thefarmhouse. I saw the
goat again up on the mountainside. I saw the goatfour times. The fifth time I
saw him, he was getting ready to go down a
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hole, i wanted to follow him on down because he was playful, but I didn't.I
got him and came back.

Partner A: I hadn't told her about seeing the goat. Every timesomething like
this happens my rational mind asks, is this really anexperience from
outside, or did our subconscious manufacture it? Butreally, it's a pointless
question.

The Group Spirit Canoe

The Coast Salish spirit canoe method, described earlier, can be adaptedto
serve as a valuable group experience, with a large number of personsjoining
together to constitute the canoe to retrieve someone's poweranimal. These
persons should all have successfully completed the workup to this chapter,
and one of them should already be recognized as ashaman. If you form a
group to make a spirit canoe, you should ideallyhave somebody as a patient
who is seriously depressed, dis-spirited, orotherwise ill—someone who is
really in need of power, so that you canfully utilize the group effort.

In this adaptation of the spirit canoe method, the shaman lies downbeside
the patient, as in the usual guardian spirit recovery method. Adifference
from the prior technique you learned is that the othermembers of the group
join together to form a canoe around the pairand serve as paddlers, polers,
lookouts, and protectors in terms of thejourney into the Lowerworld.

The basic steps in this adaptation are as follows:

1. All participants, except the patient, should go through the steps ofthe
Starting Dance and Dancing Your Animal described on pages 65-67. During
these dances, have the drummer beat in time to theshaman's rattle. If the
participants have rattles, they can shake them,while dancing, in the tempos
set by the shaman.

2. The patient lies down on his back on a blanket spread on the floorof a
quiet, darkened room. The persons acting as the shamanic crewform the
outline of a canoe around the prone patient, with the prowpointing in the
same direction as the patient's feet. The members of thecrew form the sides
of the canoe and are the paddlers. Each keeps intouch with the person in



front and behind him with his legs so a humanchain is formed without a
break.

At the rear of the canoe, in the center of the stern, sits the drummer.Across
his knees lies the drum that will provide the beat for thepaddlers as the
canoe journeys into the Lowerworld (see Plate 6).
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3. When the paddlers have formed the canoe, the shaman leading thegroup
extinguishes all light except one candle behind the drummer, andsteps into
the middle of the canoe.

4. The shaman now does the same work as described in Steps 4 and5 in
Making the Journey to Recover a Power Animal (page 77).

5. The group accompanies the shaman in singing his power song.Spirit
canoe work is more effective if the entire group is singing thewords
together.

6. The shaman now does the same work described in Steps 6 through9 in
Making the Journey to Recover a Power Animal (page 78).

7. Then, at the same time the drum beat begins, the members of thecrew
begin to paddle. The crew may choose to paddle physically to thebeat of the
drum, but need not use material poles or paddles. In thedarkness of the
room, all the participants—the shaman, the drummer,and all the crew
members—are visualizing their entrances into theLowerworld.

The shaman, in the center of the canoe beside the patient, is the
onlymember of the canoe whose mission it is to search for the
guardianspirit. It is his responsibility alone. The other members of the
canoecrew are, however, engaged in seeing, and will search the Lowerworld
torepel any perceived dangers and to collect information to share after
thejourney is over. By having joined in the shaman-leader's power song
tocall their spirits, they now have with them their own particularguardians.
With the aid of these power animals, they will search theTunnel and then
the Lowerworld. If they see any fanged reptile, anyvoracious insects, or any



nonmammalian creatures whose teeth areshowing, they are to exhort their
own power animals to keep them awayfrom the canoe. In doing so, they
may make the sounds of theirparticular animals.

8. The shaman now undertakes the work described in Steps 10through 14 in
Making the Journey to Recover a Power Animal (pages78,81).

9. When the shaman shakes his rattle sharply four times to signifythat he
has the patient's guardian spirit, it is a signal to the drummerand the whole
crew that the return journey should be undertakenimmediately. They
visualize the canoe sharply turning around andreturning up through the
Tunnel, as they paddle with maximum speed.They and the drummer stop as
soon as the shaman ceases shaking hisrattle, for this means that the canoe
has returned.

10. The shaman undertakes the work described in Steps 15 through

92

16 in Making the Journey to Recover a Power Animal (pages 81, 85).

11. To give the patient room to dance his animal, the members of thecanoe
crew spread out into a circle and sit facing inward. When thedancing is
finished, the shaman gently assists the dancer back down tothe floor to rest.
He puts his arm around the patient to indicate hiscontinued support, and
describes his experience on the journey to theothers. Then members of the
canoe crew may, in turn, describe theirown experiences during the journey.
The shaman adds comments,supplementing their personal experiences with
his own knowledge.

The shaman now takes the opportunity, insofar as his own
knowledgepermits, to suggest how the individual experiences relate to the
patientand to knowledge of nonordinary reality. Before beginning
thisdiscussion, the shaman may ask the patient if he has anything he
wishesto say. Not uncommonly, the patient volunteers that the
particularanimal or other guardian brought back by the shaman played a
veryimportant role in the patient's life, especially during childhood.



The spirit canoe need not be only used to retrieve guardian spirits; itcan also
be used to retrieve vital souls (not dealt with here) and forjourneys of
exploration. Journeys of exploration do not require thepresence of a patient
in the middle of the canoe. Under suchcircumstances the drummer has a key
position, and the role is besttaken by an experienced shaman. The crew
shares experiences aftereach journey to hasten the personal accumulation of
shamanicknowledge.

Through journeys of exploration, the shaman gains spirit helpers
(seeChapter 7) and knowledge of how to treat diff'erent kinds of illness.
Insuch SSC journeys, he is often guided and instructed by his guardianspirit
who takes him to the places of particular kinds of spirits. In thefollowing
excerpt from an account by a Tavgi Samoyed shaman ofSiberia of his first
journey to the Lowerworld, a guardian spirit takeshim to a locality where he
can learn how to treat mental illness:

We saw nine tents before us. . . . Then it seemed to me we were in thestreet.
We entered the first tent where we found seven naked men andwomen who
were singing ail the time while tearing their bodies with theirteeth. I became
very frightened.

"Now I shall explain this to you, myself, because you will not guess
itanyway," said my companion [guardian spirit]: "Originally, seven
earthswere created and it is through the spirits of these seven earths
that(men) lose their minds. Some just start singing, others losing their
minds,

93

go away and die; others again become shamans. Our earth has
sevenpromontories with a madman living on each of them. When you
become ashaman, you will find them yourself."

"Where can I find them—you have led me to the wrong place"—Ithought.

"If I do not lead you to see (the spirits), how could you make magic forthe
insane?" . . . You must be shown all the ways of diseases."^
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CHAPTER 6

Power Practice

Shamans differ as to whether it is advisable for one to tell people aboutthe
identity of his animal guardian. Among the Jivaro its nature is amost secret
matter. To disclose the animal's identity while one still hasit, they feel, may
cause the guardian to leave the person. Among NorthAmerican Plains
tribes, however, it is not uncommon to hear individualsspeaking publicly
about their guardian spirits. So I leave the matter toyou. For myself, perhaps
because of my Jivaro training, I lean to notdiscussing the identity of power
animals. In my workshops, however,where persons are working together in
a serious context to help oneanother, sharing such information
confidentially for the purpose ofimproving shamanic knowledge and power
does not normally seem tolead to guardian spirit loss. The Salish Sinkaietk
Indians of WashingtonState reportedly hold a similar view.^

Use your guardian animal power in daily life by keeping consciouslyaware
of how you feel. When you feel power-full, then that is the timeto overcome
some major obstacle in your life or to meet an importantchallenge. When
you feel dis-spirited, try to avoid crises—and do notattempt to help anyone
else shamanically.
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Consulting a Power Animal

Before proceeding to more advanced work, you should make a numberof
journeys down into the Tunnel to see your guardian animal and toconsult it.
This kind of consultation is commonly called '^divination" inthe
anthropological literature. A common reason to consult one's poweranimal
is to obtain advice regarding some personal problem. Anotherreason is to
consult with the power animal concerning the nonordinarycause and
treatment of a patient's illness.^ To consult, simply follow theusual steps
you have learned to undertake the journey by yourself. Asyou become adept
at this, you may not need any drumming to assistyou into the SSC. At first,



however, continue to have a partner act as adrummer-assistant or use a
cassette recording of shamanic drumming(see Appendix A).

Even though the guardian's power is with you, the guardian movesaround at
will, constantly entering and leaving your body. As the Jivaroand other
peoples know, the power can even remain with you roughlytwo weeks
without the guardian returning to your body.^ You may nothave to journey
far before you see your animal since, more often thannot, it is usually close
by. Often one's power animal is in the Tunnel orjust outside its opening at
the other end. When you see your guardian,silently greet it, and keeping it
visually before you, pose your question.Most commonly, the power animal
will provide its answer by moving itsbody before you in an unusual way.
Other times it may lead you on ajourney through portions of the
Lowerworld, the experiences of thejourney being in the nature of an answer
to your question. Whicheverway the guardian animal chooses to reply to
you, you should try toremember every detail clearly, and then return back
up the Tunnel toordinary consciousness.

The first few times you engage in this work, it is best to keep yourquestion
simple, so that it can be answered in a *'yes" or "no" manner.This makes it
easier to understand the answer, as when the poweranimal moves in reply
before you. When you become more experiencedin understanding its
"language," the questions can be more complicated.To assist yourself in
remembering the details of the information youobtain, I suggest keeping a
journal or dictating into a cassette recorderafterwards. This is a good habit
with regard to your shamanic work ingeneral.

Do not wait until you have a problem, however, to visit with your
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power animal through the journey method. It is beneficial simply to seeit
without posing questions. Positive synchronicities in one's life oftenoccur
after such visits. Frequently there are solutions to problems thatthe person
has had on his mind.

Journey Foreseeing



The shamanic journey can also be undertaken, at someone's request, asa
kind of preview of what will happen to that person on a plannedjourney in
ordinary reality. This European visitor to the YurakSamoyed of Siberia
reported:

When I was leaving for my summer journey to Tazorskaya Bay I askeda
sorcerer [shaman] in Obdorsk what luck I would have on the journey.
Hebeat his drum and set out, so to speak, for that place, traveling on
theclouds. When he came to the Pur River he got a head-ache, and I,
too,would fall ill there. His boat tipped over in an eddy at the mouth of the
PurRiver. The same would happen to me. Finally, farther up the Taz River
hecame to the numkympoi—sp\n\ who "gave light." Thus the journey
wouldend happily for me and I would return safely.^

Unfortunately, the writer did not indicate to what degree theshaman's
predictions were accurate. This is the kind of information thateven
sympathetic anthropologists tend to omit from their ethnographicaccounts.
An exception is Kensinger, a highly regarded anthropologistwho lived with
the Cashinahua Indians of Peru for years. TheCashinahua, like the Conibo
and the Jivaro, frequently take shamanicjourneys with the assistance of the
ayahuasca brew. Kensinger providesthis unusual personal testimonial to the
accuracy of the informationthey obtained in journeying:

Several informants who have never been to or seen pictures ofPucallpa, the
large town on the Ucayali River terminus of the CentralHighway, have
described their visits under the influence of ayahuasca tothe town with
sufficient detail for me to be able to recognize specificshops and sights. On
the day following one ayahuasca party, six of thenine men informed me of
seeing the death of my chai, "my mother'sfather." This occurred two days
before I was informed by radio of hisdeath.'
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Keeping Power

When a power animal is restored to a person, he usually feels
betterimmediately, and then gradually experiences a power flowing into
hisbody over the next few days. If this is your good fortune, do not



allowyourself to become complacent. You should begin a weekly routine
toretain the power by keeping your power animal content, for the spirithas
entered your body not only to help you, but also to help itself. Yougain its
power; it gains the joy of again experiencing life in a materialform.
Therefore each week you should devote a few minutes to dancingyour
animal, with the aid of rattles, as you learned earlier. Persons whomaintain
the weekly dancing encourage their guardian spirits to staywith them. If this
practice is not maintained, then they may not keepthe power for long. Those
who maintain the weekly routine of exercisingtheir animal report they tend
to retain a sense of optimism and power.They commonly say that they are
able to deal positively with theproblems of daily existence, to be ill
infrequently, and to feel physicallyand mentally healthier.

Even if you dance and exercise your power animal, you may expect
itgradually to grow restless and to start traveling long distances when
youare sleeping, to wander through the night. The power remains with
youeven though the guardian is temporarily away. As the Salish
Sinkaietksay, "Power is with a person all the time, but the spirit can go
faraway."^ If you start waking up in the middle of the night depressed
anddis-spirited, however, it indicates your guardian is not just
wandering,but has left you.

A restless power animal develops an increasingly weaker andinfrequent
connection with you. Perhaps you have read that in manyprimitive cultures
people believe that one can become seriously ill oreven die from being
suddenly shocked or frightened. From a shamanicview, this can happen
especially when your animal guardian has atenuous connection with you. A
restless guardian spirit can be jolted outof you, never to return.

Since one's guardian spirit, or even one's soul, can be off* wanderingwhile
one is asleep, great care is often taken in primitive cultures toawaken
persons gently. Thus, among such widely separated shamaniccultures as the
Murngin of Australia and the Warao of South America,it is commonly
considered dangerous to be wakened suddenly.^ TheMurngin apparently
view this as a danger in the daytime as well as
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night: "During the hot afternoon the men frequently sleep in the shade,and
if it becomes necessary to waken one of them, this is never donehurriedly
but with great gentleness and care. . . ."^ In Jivaro houses,people are
awakened as gently as possible, often by someone playingsoft, beautiful
flute music. Needless to say, the use of an alarm clock isnot shamanically
healthy. In fact, sometimes it is customary not towake sleeping shamans at
all.

The shamanic treatment of shock or fright involves the journey torestore
power. For example, if a person was in an automobile accidentthat was
traumatic, a shaman would treat that person regardless ofwhether the victim
was physically injured. Such work, of course,supplements rather than
replaces orthodox medical treatment. Thespecific treatment, if the victim is
not in a coma, is to recover or obtainhis guardian spirit to re-energize him.
If the victim is comatose, thetreatment first involves the recovery of his
vital spirit or soul (anadvanced technique not dealt with here), so that he
will not die. The oldphrase in English, "to be frightened to death," possibly
is a survival ofthe earlier European shamanic knowledge of such matters.

When one loses a guardian spirit, this does not mean that its power isalso
sent away immediately. As the Jivaro say, "Its power is likeperfume," and
lingers, slowly dissipating over a period of several weeks.Early during this
time one should seek assistance from a partner torestore another power
animal. If this is done right away, thereplacement animal may "lock in" the
lingering power of the previousone. Thus a person using this technique can
gradually, over the years,acquire some of the protective power of a number
of guardian spirits.However, the accumulated power will remain "locked in"
only as longas a person has at least one power animal in his possession.

Big Dreams

Dreams, from a shamanic point of view, are of two types: ordinarydreams;
and nonordinary, or "big" dreams. Shamans are normally onlyconcerned
with big dreams. A big dream is one that is repeated severaltimes in the
same basic way on diff'erent nights, or it is a one-timedream that is so vivid
that it is like being awake, an unusually powerfuldream. Big dreams are
usually communications from your guardianspirit, your power animal.
Sometimes the guardian itself appears in thebig dream, sometimes not.



Big dreams are to be taken as literal messages, not to be analyzed for
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hidden symbolism. For example, if you have a big dream that you
areinjured in an automobile accident, that is a warning for you from
theguardian spirit that such an accident will occur. You may not be able
toprevent it, but you can enact it symbolically by yourself or with a friendin
a very minor way and may thereby prevent its serious occurrence. Inother
words, the dream is not symbolic, but your enactment of it is.You can easily
do this in your home, particularly if you have a shamanpartner to help you
enact it so that no one gets hurt. Just recreate thedream in a simple,
harmless way, and get it over with. This is atechnique once known to some
tribes in northeastern and western NorthAmerica.®

While on the subject of automobile accidents, here is a report Ireceived
from a person shortly after she had learned about "bigdreams" as a
participant in one of my workshops:

Not long after having attended the workshop, I had an extremelystrong
dream one night depicting a car accident with me in the car.
Uponexamining the picture and all my emotions within that dream, I saw t
wasnot badly hurt—mostly shaken by the experience. One vivid feature of
thedream accident was that I hit metal twice.

I was aware—at that time—that I was to enact the dream to preventthe
reality of the crash on this plane of consciousness. However, being atester, I
consciously chose to do no further activity related to the dream.

About a month later, as I was driving in the car along with my son—being
aware of how very warm, loving, and positive we were feeling witheach
other, a car materialized in front of us an instant before theaccident. While
waiting for the car to stop its 180-degree spin, I wasaware of being pinned
against my son within the car by the momentum ofthe spin, and being
outside and slightly over the car watching the entire"dream" taking place—
again. During the entire episode I was aware of afeeling of deep peace and
the awareness that my guardian spirit wasright there with me and shielding
me from "danger."



When the car came to a slamming stop I was able to direct thenecessary
operations with a totally cool head—checking for injuries tomyself and my
son—being sure the ambulance had been called—reassuring the startled
onlookers that all was okay—asking one reliableman to check my son who
seemed to be in a mild state of shock. All thiswas done while I was also
checking my own heart beat—shockcondition—and positioning my gashed
knee over the back of the seatuntil I could be removed from the car and
have it attended to at thehospital.

There was only one aspect of the dream accident that was different
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from the physical accident: I was on a different street. Also, my dreamhad
shown no other person other than myself.

At first I thought the woman in the other car had hit our car. Uponfurther
investigation I discovered my car had smacked into hers when shedrove in
front of us. My spinning was also halted by bumping into theback of her
car. All things being literal, I did smash into metal andcompleted the
accident by hitting metal again.

Although three human beings were "involved" in the accident, I wasthe
only one to receive a physical injury—that being the deep gash in myknee.

An interesting awareness has come from this accident: I was notseriously
hurt and i have only a scar to remind me to enact out any furtherdreams of a
serious nature immediately! There is one further aspect ofthis entire thing
which "fits." When you earlier recovered my guardianspirit, it had
something about it denoting material wealth. The scar on myknee—
although not at all painful to me—has been considered by theinsurance
people to be "bad" enough to award me a very sizable amountof money . . .
enough that I now feel "wealthy."

You may get a big dream that is good; not at all ominous. This canbe taken
as a communication from your guardian that it wants toexperience the
pleasant occurrence in the dream by your actually doingit physically. As
with a ''bad" big dream, it should be enacted as soonas possible. Of course,



in the case of a "good" big dream, you do nothave to restrict yourself to
only a symbolic enactment.

Guardian spirits are only good; but if your power animal's messagesare
ignored, or if it is not exercised through dancing, it may
becomediscomforted, discouraged, and want to leave your body. Its
discomfortmay unintentionally flow into your own consciousness, causing
tensionand anxiety. If you do nothing to remedy the situation, it will
shortlyleave you, and you will again be dis-spirited.

Restoring Power at a Distance

The Jivaro are of the opinion that a person possessing a guardian spiritis
virtually immune to death, except for that resulting from epidemicdisease.
Nor can he or she become seriously injured or seriously ill,except, again, in
the case of epidemics. It is not clear how manyprimitive peoples hold a
similar view, but the Jivaro assumption aboutthis capability of the guardian
spirit cannot be proven or disproven byany standards of ordinary reality.
From the Jivaro viewpoint, if a person
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dies, it is evidence that he had already lost the guardian. Since inordinary
reality, there is no way to interview dead people to ask them ifindeed they
had lost their guardian spirits before death, one can argueagainst the Jivaro
view only as a matter of belief.

Because of the protective power of the guardian spirit, a person willnot be
seriously injured or become seriously ill unless he has alreadylost it.
Naturally, then, the urgent healing work of the shaman in suchcases is to
restore one of the person's lost guardian spirits as soon aspossible. Since
ours is not a shamanic society, it is usually not possibleto do the necessary
work in the same room as a hospitalized person.Exceptions are sometimes
tolerated in this country if both the shamanand the patient are American
Indians. In fact, in some hospitals, suchas on the Navaho reservation, visits
by native healers are beingincreasingly encouraged as the Western medical
staff becomes moreaware of the benefits produced. For non-Indians,
however, it may be along time before shamanic supplementary treatment is



accepted inhospital settings. Meanwhile, however, you can use the
following long-distance technique to restore guardian power.

Suppose a friend or relative is in a hospital room many miles away,and you
would like to help him shamanically. If the person is in seriouscondition, he
probably has lost his guardian spirit. In a quiet, darkroom, close your eyes,
sing your power song to yourself silently oraloud, and use your rattle, if you
have it. Mentally call upon yourpower animal to wake up, to get active, to
help you.

In the darkness, face the direction of the town or place where theperson is
located, cover your eyes with your hands, and visualize thepatient in detail
lying on his bed. Working at a distance, for healing orany purpose, requires
considerable concentration and clarity of "seeing,"as reported for the
Australian aborigines.^" Once you have visualized theperson, then go off on
the journey to the Lowerworld to recover a poweranimal for that person.
When you recover his power animal, send it,mentally and emotionally, to
the patient as visualized in the hospitalroom.

Now, still with your eyes closed, call upon your power animal. Whenyou
feel its force strongly around you, send some of its power into thepatient's
guardian to activate it into dancing. Keep this up until youclearly see the
patient's power animal get up and start jumping,dancing, or running, around
and over the visualized prone patient. Itcan be done at any distance. Of
course, this sounds crazy in OSC terms,and certainly does not fit any model
of psychological suggestion. But
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the positive synchronicities of recovery associated with this method
areindeed remarkable. After the patient recovers, ask him if he had
dreamsor visions of any particular animal. You may be surprised, as I
oftenhave been, by what he tells you he independently experienced.

Be careful, when you send power from your power animal to helpanother
person, to send the power only to his animal. Do not send itdirectly to the
person himself, because this might cause damage. Let thepower safely filter
through his own guardian, which is the only poweranimal that can be of



direct help. Also, avoid sending your own energyto help another person.
You will exhaust yourself and, importantly forthe person you wish to help,
you will find it hard to continue working.Instead, draw always on your
guardian's power. If you do this, you willfinish a healing session more
energetic than ever, not tired.

As long as the patient remains in critical condition, repeat theprocess of
visualizing his power animal over his prone body every fewhours. If you
see the animal is just lying there, not alert, not doing,anything, then it is a
dangerous situation for the patient. You must re-energize it with your own
guardian power, as you did before, until it isagain running, jumping, or
dancing over and around the patient. Notuncommonly, one has to do this
every few hours for several days, untilthe patient is definitely out of danger.
Even then, it is desirable to keepup the work once a day. Later, if you think
the person would besympathetic to shamanic work, visit him, explain what
you have beendoing, and suggest that he himself visualize the animal and
mentally"dance" it in his room, while lying in his bed. I have been
continuallysurprised to discover how many Westerners who are ill or
injuredimmediately accept the possibility of their power animal and
happilyenter into contact with it.

The Bone Game

Power practice includes various contests and games, some more
diflficultand advanced than others. For persons still new to shamanism, but
byno means limited to them, a particularly good one is that known
bywestern North American Indians by such names as the bone game,
thestick game, or the hand game. It may be played by only two
individuals,but more commonly there are two opposing teams of at least a
half adozen members each. In the game, the teams take turns attempting
tosee the location of a marked bone or bones being hidden by theopposing
team. A person designated as the team's "see-er" or "pointer"
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tries to locate the marked bone(s) within the hands of the opposingteam,
while the opposing team tries to prevent the pointer from seeingthe bones
they have hidden.



Shamanic power and seeing are seriously utilized in the bone game.For
example, in the Coast Salish area of western Washington State,where the
game is still extremely popular, shamans (locally called"Indian doctors" in
English) are recognized as the best see-ers. Becauseof the doctors' power, it
is considered presumptuous for others to playagainst them. As one Salish
said:

They have a powerful mind, it's no use playing when them IndianDoctors
are there . . . they just look at you and read what side you got iton right now
and that's it . . . that's not just guessing, this is knowing, yousee, you can't
fool them.^^

Among the Paviotso or Northern Paiute of Nevada, a man might evenseek a
vision in a cave at night to obtain power in seeing in the game.According to
a Paviotso, if the vision comes, thereafter, it is said, "hecan see through
anything."'^

Before beginning the game, it is important to have a significantwager
agreed upon between the two teams so that the participants willbe very
serious in using their powers to see or prevent seeing. In the olddays,
among the western North American Indian peoples, bands orvillages
playing against one another commonly wagered very heavily.For example,
a group might bet its entire winter food supply as thestake. Other groups or
individuals might bet their horses or even theirwives.

In games in my workshops, the wagers are much less extreme. Theopposing
teams very frequently agree to the following types of stakes:for example,
members of the team that loses will give a half-hourmassage to the
members of the winning team, or the losing team mayprepare a feast for the
winning team. There are many possibilities, andone is continually
impressed by the innovations that are introduced byparticipants.

To arrange the wager, someone acts as a master of ceremonies tocoordinate
the betting. His first act is to divide the group in half. Ifpeople are sitting in
a circle, this can be simply done by assigning thepeople on the left half of
the circle to one team, and the people on theright to the other. Each team
ideally should have an equal number ofparticipants.
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The master of ceremonies then advises each group to withdraw out
ofearshot of the other team, so that their discussions cannot be overheard.In
their isolated positions, each group discusses what wager it isprepared to
lose and what wager it might accept if it wins. The wagersneed not be the
same. The master of ceremonies shuttles between thetwo groups,
transmitting their offers and counter-offers. He also has theduty of
clarifying the rules of the game and arbitrating in case ofmisunderstandings
between the teams.

The process of negotiation can be extremely lengthy, but also a greatdeal of
fun. The protracted period of negotiation heightens the sense ofexpectation
preparatory to the bone contest and is a valuable feature ofthe exercise.
When, through the master of ceremonies, the two teamsagree on the
wagers, each can begin to prepare for the competition.

All team members are forbidden to talk once the actualconfrontation is
made, in two opposing lines, to begin the game.Therefore it is important
that the teams discuss and work out theirtactics and strategy beforehand. In
other words, after agreeing on thewagers, each of the teams spends some
time working out their plans.Among the things that they do is to select their
first pointer or see-er,and possibly also back-up pointers in case the first one
is not successful.Picking a pointer and back-up pointers who are probably
good at seeingis an important part of the deliberations.

Secondly, a first hider and back-up hiders have to be selected. Ateam may
prefer to wait until the game really gets going beforeselecting back-up
pointers and hiders, since it may be only then thatpeople sense their abilities
to see and hide. Since talking is not allowedby members of either team after
the actual game begins, nonverbalcommunication will have to be used to
indicate whether someone isvolunteering to be a new see-er or hider.

The master of ceremonies should explain to the teams that the bestsee-ers
often work with their eyes closed, for they are workingshamanically. Some
see-ers are even best when they turn their backs tothe opposing team and
work that way. Other see-ers indeed work withtheir eyes open. They learn
through experience what is best for themindividually.



The teams must also decide on how they will help in the seeingprocess.
They may, for example, decide to touch all their bodiestogether as a group
leading to the see-er, to try to create a "cone" ofpower. The team members
are also instructed to try to disrupt theconcentration of the see-er when their
own side is hiding the bones.

105

They can scream, shout, dance, make the noises of their power animals,and
whatever else they wish to do to disconcert the pointer on theopposing
team.

Prior to beginning the game, the teams may decide to sing powersongs to
help themselves develop their awakening of spirits, but afterthe game
begins, no songs involving words are allowed. This does not,however,
prohibit using songs with no human words. In fact, part of thepractice of the
bone game is to use your animal aspect consciously.

When both teams are ready to play, they line up facing each other,about
four feet apart. If outdoors, the master of ceremonies draws a linein the dirt
between them. If indoors, the line can be a cord or a row ofcandles (see
Plate 12). It is against the rules for any part of a teammember's body,
including his hands, to cross over the center line. Ifsuch an infraction
occurs, the master of ceremonies, acting as referee,then awards a counter to
the opposing team.

Counters may be (indoors) turkey feathers laid on the floor, or(outdoors)
sticks stuck into the ground. Such sticks, usually paintedwith the particular
colors of a team, are eight to ten inches in length,



Plate 12. The Bone Game. Drawn by Barbara Olsen.
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pointed at one end, and about the thickness of pencils. About three orfour
counters on each side are usually sufficient for a short game. Eachteam lays
out its counters on its own side of the line.

The objective of the game is to win all the counters. A team has towin not
only the other team's counters but also its own counters, aconcept somewhat
different from European games. In other words, ifeach team puts out, let us
say, three counters, then each team has towin first the other team's three
counters and then its own three countersin order to win the game. It is
important for the referee to take theresponsibility for keeping track of these
counters and for lifting themover the line between the two teams.

In this relatively simple adaptation of the hand game, only two bonesare
used. The two bones or sticks are slightly shorter than the breadthof a
person's palm, and frequently are chicken wing bones, or dowelshalf an
inch in diameter. These bones or sticks should be as similar toeach other as
possible except for one feature: around the center of oneis wrapped a



binding of black string. The wrapping serves to distinguishbetween the two
bones or sticks of the pair.

The business of hiding is done as follows: the hider turns his back tothe
opposing team and shuffles the two bones between his hands so asto
prevent the opposing team from knowing which hand contains thebone
wrapped with string; or the hider may shift the bones back andforth
between his hands under a blanket or other cloth on his lap whilefacing the
opposing team; or the hider may toss the bones back andforth between his
hands behind his back as he faces the opposing team.

Finally the hider simply sticks his two fists, each one containing abone,
straight out from his body toward the opposing team. Thissignifies that the
hider and his team are ready to have the other teamattempt to guess the
location of the bone with the string around it.From this point on, no
movement of the bones is allowed, in thisadaptation of the game.

When the hider has stretched out his fists, then his team begins toengage in
all sorts of disruptive shouts and activity, and the master ofceremonies
should simultaneously beat a drum in a steady tempo. Whenhe begins to
drum it is the signal that pointing is starting. When hestops drumming, it is
the signal that the pointer has indicated whichhand contains the marked
bone.

The team with the see-er remains quiet, concentrating upon providinga
shield of tranquility around the see-er as well as power to help himpoint
correctly. When the see-er points towards one of the hider's
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hands, the master of ceremonies has the hider open that hand. If, on thefirst
attempt, the see-er correctly points to the hand concealing themarked bone,
then the pointer's team wins one of the opposite team'scounters. It is placed
on the winners' side of the line. If the see-er isunsuccessful, then his team
loses its turn but does not give up a counterto the opposing team. In other
words, counters can only change sides bysuccessful pointing, not by
unsuccessful pointing. As long as a team issuccessful it continues having
turns, without iijterruption. The team thatwins all the counters wins



whatever wager was staked by the opposingteam and agreed upon
previously.

There exist many regional and tribal variations among western
NorthAmerican Indians in playing the game.^^ The foregoing was a
simplifiedcomposite adaptation for beginners. If you wish to advance to a
moreelaborate bone game, employing four bones, see Appendix B for
theversion played by the Flathead Indians of Montana.

Power Objects and the Quartz Crystal

As you walk in the woods or in other wild places, keep on the lookoutfor
objects to include in a medicine bundle. Objects that attract you forno clear
conscious reason may, from a shamanic point of view, be powerobjects
whose spiritual aspect can be revealed to you in the Lowerworldthrough the
journey. You may in fact have been collecting powerobjects for many years
without knowing it. What about that rabbit'sfoot of your childhood? And the
unusual pebble you found on theseacoast, the feather you picked up in a
mountain meadow? These areall possible power objects, objects with
power-full associations andmemories.

A shaman may group such objects together in a power or "medicine"bundle.
He especially includes objects encountered during powerfulpersonal
experiences connected with shamanic work. If you have avisionary
experience or sense power at a particular location, look aboutyou and see if
something distinctive is lying there for you to put intoyour bundle.

Many shamans keep their power objects, their "medicine," in a wildanimal
skin. Some keep them in a cloth bag, a leather pouch, or evenan old
cardboard box. A medicine bundle is something that a shamannormally
keeps wrapped up, unwrapping or unrolling it publicly only onritual
occasions. The objects inside are highly personal and, as withother matters
of power, it is not good to show them off or talk too much
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about them; this verges on boasting, and may result in power loss.When the
shaman unwraps his medicine bundle and handles the powerobjects, they



are mnemonic—they rekindle in his memory the shamanicexperiences to
which they are related.

Almost any small object can be included in the medicine bundle.Like other
things in shamanism, these decisions are your own. Only youknow what is
significant for you in terms of your own personal powerexperiences. Open
the bundle and privately review the memories of itscontents regularly,
especially when about to do shamanic work. If anyparticular object no
longer evokes a power-full memory and emotion foryou, return it to a place
of dignity in Nature. It is no longer needed.

While there is potentially an almost infinite variety of power objects,there is
one kind in particular that is regularly found in the keeping ofshamans. This
is the quartz crystal. In North and South America,Australia, southeast Asia,
and elsewhere, shamans ascribe a singularimportance to these pointed, six-
sided stones that are usuallytransparent to milky-white. (They can be seen
in the Tunnel wall inPlate 8). Shamans use a wide variety of sizes, ranging
from the lengthof a little-finger joint to rarer ones a foot or more in length.

The quartz crystal is considered the strongest power object of allamong
such widely separated peoples as the Jivaro in South Americaand the tribes
of Australia.'^ Peoples as distant from one another as theaborigines of
eastern Australia and the Yuman-speakers of southernCalifornia and
adjacent Baja California consider the quartz crystal"living," or a 'live
rock."'^ The widespread employment of quartzcrystals in shamanism spans
thousands of years. In California, forexample, quartz crystals have been
found in archaeological sites andprehistoric burials dating as far back as
8,000 years.

The quartz crystal is, like other power objects, viewed as a spirithelper,
whether in Australia or in the Upper Amazon.'^ Jivaro shamansrecognize
that the quartz crystal is in a class of its own among spirithelpers, not only
because of its power but also because it always appearsthe same to the
shaman whether he is in the SSC or the OSC. In otherwords, its material
and spiritual natures are the same. The westernYuman shamans enter into a
special partnership with their quartzcrystals and must ''feed" them; this is
reminiscent of Jivaro shamansfeeding their spirit helpers with tobacco water
in order to keep them.'^



Quartz crystals are in a sense "solidified light" involved
with"enlightenment" and seeing. For example, a phenomenon not unlike
the"third eye" concept occurred among the Australian Wiradjeri. Shamans
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in training had a piece of quartz "sung" into their foreheads so thatthey
would "be able to see right into things."^* Also in Australia, quartzcrystals
were often pressed or scratched into the skin of such trainees,or rubbed over
their bodies, to give them power, and among theWiradjeri "liquefied quartz"
was poured over their bodies.Among theWiradjeri, quartz crystals were put
into water for shaman trainees todrink, so that they "could see ghosts."^' In
South America, the pebbleswithin a Warao shaman's rattle are quartz
crystals, spirit helpers thatassist him in extracting harmful intrusions from
patients.^^ At death theWarao shaman's soul merges with the quartz crystals
inside his rattleand ascends to the sky in the form of light.^^ The
association of quartzcrystals with the sky and celestial phenomena is a
significant one,connected not only with light but with the sun. A Mexican
Huicholshaman's soul may return to earth from its celestial abode in the
formof a quartz crystal,^^ and a beginning Huichol shaman may take
ajourney to the sky to retrieve such a crystal from behind the sun."

In native Australia, the quartz crystal is associated likewise with thesky and
may be found by a shaman at the foot of the rainbow where itends in a body
of water.^^ The Australian Kabi or Wakka shaman "withmany crystals in
his body" could journey down into the deepest waterholes, where the
rainbow spirit lived, and receive more quartz crystals.Such a shaman would
arise "full of life, and be a medicine-man of thehighest degree."^''

One might assume that the quartz crystal is considered powerfulsimply
because it is a transparent rock, but so is mica, and the latter israrely, if ever,
referred to in the shamanic literature. This suggests thatsomething more
than transparency is involved. It might be the fact thatquartz crystals
sometimes can refract light to show rainbow-like colors.But is that
sufficient explanation for its unique importance as an objectinvolved in the
shamanic manipulation of power? The answer may lie ina most curious
coincidence. In modern physics the quartz crystal is alsoinvolved in the
manipulation of power. Its remarkable electronicproperties early made it a



basic component in radio transmitters andreceivers (remember the crystal
set?). Thin wafers sliced from quartzcrystals later became basic components
for modern electronic hardwaresuch as computers and timepieces. While
this all may be coincidental, itis one of the many synchronicities that make
the accumulatedknowledge of shamanism exciting and often even
awesome.

Shamans have long used their quartz crystals for seeing anddivination. Not
surprisingly, bone game players sometimes carry a
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quartz crystal for luck.'^® The crystal ball with which people in ourculture
are familiar, at least by name, is simply a polished descendantof the old
shamanic crystal. Among the Yualai (Euahlayi) of Australia,the best
shamans practiced crystal-gazing to "see visions of the past, ofwhat is
happening in the present at a distance, and of the future."Both the Yualai
and the distant Tsimshian of the Northwest Coast ofNorth America sent the
quartz crystal or its spirit to fetch the image ofa particular person. This
technique was even used among the Tsimshianto effect long-distance
healing. The shaman sent out the crystal at nightto bring back the image of
the sick person. When the image arrived, theshaman danced around the
crystal, shaking his rattle (presumablyentering the SSC), and then ordered
the crystal, as his spirit helper, toextract a harmful power intrusion from the
image. The distant person,whose image it was, was thereby healed.^"

The shaman normally carries his quartz crystals concealed fromother
persons and from the rays of the sun. The Jivaro shaman keepsthem in his
monkey-skin shoulder bag, along with other power objects,green tobacco
leaves, and a small gourd cup for steeping the leaves incold water. The
Australian aborigine shaman similarly keeps his quartzcrystals in his bag,
along with other power objects.^^ He may also keepthem in his stomach,
the way a Jivaro shaman often keeps spirithelpers.^^ The Tsimshian shaman
may carry a quartz crystal in a pouchhanging from his neck.^^ The present-
day Paipai (western Yuman)shaman may keep his quartz crystal in a small
deer-skin pouch or in atrouser pocket. He depends on it for advice to such a
degree that, in hiscase, it may function more like a guardian spirit than
simply a spirithelper. A Paipai shaman stated:



When you carry that in your pocket, in your dreams it tells you
everything,that wn'ipay [quartz crystal]. It tells you what you are going to
do, whatyou ask it. And it gives you everything. You need to carry it in
yourpocket. Yes, if you want to be a [shaman] then you must do this."

Among the western Yuman-speakers of southern California andadjacent
Mexican Baja California, specialized techniques are used tolocate and
extract quartz crystals from their matrices in the landscape.^^Castaneda
similarly refers to special techniques for this purpose inMexico.^^

When you start your own medicine bundle, it is desirable to acquireat least
one quartz crystal to put into it. Such crystals are the center of
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power in many shamans' medicine bundles or kits. Their power
diffusesthrough the bundle and helps to energize and maintain the living
aspectof the power objects.

The easiest way to begin is to visit mineral supply stores until youfind a
small quartz crystal that particularly attracts you. Do notimmediately put
the crystal you choose into your bundle or with yourother power objects.
First you must cleanse it, since its history isunknown to you. Cleanse the
crystal by washing it in the water of anatural spring or the ocean. Then keep
it separate from your medicinebundle until the arrival of a winter or
summer solstice. Take it to anisolated high place, such as a mountain top.
There split a stick at oneend, push the unsplit end into the ground, and place
the quartz crystal,point upward, in the cleft of the stick. Leave it there eight
days in thesun to "re-charge" before putting it in the medicine bundle.

Periodically between solstices, you should remove the crystal fromthe
bundle and "wake up" its power. This is done by hitting itsnonpointed end
lightly on a rock protruding from a spring or an ocean.

Some central California Indian shamans possessed very large"parent"
quartz crystals that were considered especially powerful.Among the Coast
Miwok of California, as I had occasion to observemany years ago, a parent
crystal was "waked up" in a manner similarto what I have described, but by



striking it as hard as possible on aspecific rock a few feet offshore in the
Pacific Ocean.^^ In the case ofsuch a large quartz crystal the forceful
striking was a dangerousprocedure; according to the lore of the tribe the
world would end if thecrystal shattered. This may seem a very farfetched
belief to Westerners,but "ending the world" (this is not the same as
Castaneda's "stoppingthe world" may have been a very accurate description
of what wouldhave happened on an individual level. The shaman may have
been indanger of ending the world for himself, which after all amounts to
thesame thing from his point of view. But how? A well-known
physicist,David Finkelstein, on hearing of this belief, remarked that the
death ofthe shaman would have been quite possible. He stated that striking
sucha large quartz crystal a smashing blow theoretically could
releasehundreds of thousands of volts, or sufficient energy to electrocute
themedicine man.^^ Western science has obviously advanced to the
pointthat it recognizes the quartz crystal as a power object, something
thatshamans have known for thousands of years.
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CHAPTER 7

ExtractingHarmful Intrusions

The shaman uses the power offered to him not only by the animals, butalso
by the plants of garden Earth. All of these, of course, derive theirpower
from the sun. While the animals usually act as guardian spirits,the plants
tend to serve as spirit helpers. Unlike guardian spirits, spirithelpers are only
possessed by shamans. Nonshamans do not normallyhave the plant power at
their disposal.

Just as the powerful guardian spirit animals are usually wild,untamed
species, similarly the vast majority of spirit helpers are wild,undomesticated
species of plants. It appears that most of thedomesticated animals and plants
simply do not have the spiritual powernecessary to be of significance in
shamanism. From a shamanic pointof view, the very fact that certain



animals and plants have been tamedand domesticated for food and other
forms of exploitation issymptomatic of their lack of power.

Plant Helpers

The plant helpers individually do not have nearly as much power as
thepower animals, but a shaman can come to possess hundreds of
spirithelpers, so that their cumulative power can in many ways
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match that of his guardian spirit. But the importance of the wild plantslies
in the variety of their individual capabilities. These plant helpershave two
realities, their ordinary and their nonordinary aspects. Thenonordinary
nature of the plant may be an insect form, for example, agiant butterfly, or
some other kind of zoomorphic, or even inanimate,form.

Most of us in our Western "civilization," unlike our ancientancestors, are
sadly ignorant of the identities of wild plants.Accordingly, for many of us,
the accumulation of spirit helpers requiresacquiring some elementary
knowledge of the properties of particularwild plants, the kind of knowledge
that is routinely known amongprimitive peoples. Here is how I suggest you
get your first spirit helper.The technique is the same for your later ones.

First, walk through an area of forest, prairie, desert, or any
otherundomesticated area. As you stroll through the wild area,
keepconscious your mission: to encounter a plant to be your helper.
Whenone plant seems particularly to attract you, sit down with it and
becomefamiliar with its details. Explain that you have to take all or part of
itfor your work, and apologize to it before picking part of it or pulling itup.
If it is a bush or tree, you may need only pick part of a branch,enough to
permit botanical identification. For a smaller plant, you mayneed an entire
flowering specimen. Take the specimen to someone whowill be able to
identify it and tell you whether it is poisonous or not. Aknowledgeable



farmer or rancher may be able to give you theinformation; or you can go to
a local museum or herbarium forassistance.

Once you know that the species is nonpoisonous, return to the samehabitat
and find a living member of the same species, apologize to it,and without
destroying it eat four small pieces, such as bits of its leaves.Then wrap two
more pieces of it together, and put them in yourmedicine bundle for a later
use that will be explained.

Now you are ready to discover its hidden, nonordinary aspect. Theevening
of that same day, and aided by the sound of drumming, makethe shamanic
journey into the earth and search until you see two ormore of that kind of
plant. Visit with the plants, just as you did in theOSC earlier in the day.
Keep studying the plants until they change intoa nonplant spirit form.
Almost any form is possible, but insects,serpents, birds, and even stones are
common. As soon as you see thechange, eat them in their nonmaterial form
in the SSC just as you atetheir ordinary material aspect that day; but this
time take in the whole
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entity of each of the pair. Then return from the journey. Repeat thewhole
procedure to acquire each new pair of spirit helpers.

While this work is an adaptation of my Jivaro training, the basicmethod is
also reported from elsewhere in the shamanic world. Forexample, the way
in which plants reveal their hidden nature and makethemselves available to
the shaman is illustrated by this account of ajourney to the Lowerworld by a
Siberian Tavgi Samoyed shaman:

Going along the shore I saw two peaks; one of them was covered
withbright-colored vegetation, the other was black earth all over.
Betweenthem, there appeared to be an islet with some very nice red plants
inblossom on it. They resembled the flowers of the cloudberry. "What
isthis," I thought. There was nobody near me, but I found it out
myself.When a man dies, his face becomes blue and changes: then the
shamanhas nothing more to do. As I noticed the red grass grew upwards,
theblack downwards. Suddenly I heard a cry: "Take a stone from here!"



Thestones were reddish. Since I was marked out to survive, I snatched a
redstone. What I thought to be flowers were stones.^

In order to use spirit helpers in healing, you should work
towardaccumulating at least a dozen plants as a minimum. You
shouldprobably have among them, in their nonordinary aspects, at least one
ofeach of the following as helpers: Spider, Bee, Yellow Jacket,
Hornet,Snake. The greater the variety as well as number of his spirit
helpers,the more capable a shaman is of dealing with illness.

The shaman uses spirit helpers in healing persons suffering fromharmful
power intrusions. The extraction of these intrusions is a moreadvanced and
difficult form of shamanic healing than guardian animalretrieval. /
recommend that you enter such work only if you havealready mastered the
shamanic journey and guardian spirit work, haveacquired the plant helpers,
and are extremely serious aboutshamanism. As Eliade correctly observes,
"in order to extract the evilspirits from the patient, the shaman is often
obliged to take them intohis own body; in doing so, he struggles and suffers
more than thepatient himself."^

Removing Intrusions

Illness due to power intrusion is manifested by such symptoms aslocalized
pain or discomfort, often together with an increase intemperature, which
(from a shamanic point of view) is connected with
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the energy from the harmful power intrusion. In some ways, the conceptof
power intrusion is not too different from the Western medicalconcept of
infection. The patient should be treated both for the ordinaryaspect of an
intrusion (i.e., infection, by orthodox material medicine),and for the
nonordinary aspect by shamanic methods.

Power intrusions, like communicable diseases, seem to occur
mostfrequently in urban areas where human populations are the most
dense.From an SSC viewpoint, this is because many people, without
knowingit, possess the potentiality for harming others with eruptions of



theirpersonal power when they enter a state of emotional disequilibrium
suchas anger. When we speak of someone "radiating hostility," it is almost
alatent expression of the shamanic view.

A shaman would say that it is dangerous not to know aboutshamanism. In
ignorance of shamanic principles, people do not knowhow to shield
themselves from hostile energy intrusions through havingguardian spirit
power. Nor do they know that they, in turn, may beharming others
unintentionally. Shamans believe that, because peopleare unaware that their
hostile energies can penetrate others, they areunconsciously causing
damage to their fellow human beings much of thetime.

The shamanic removal of harmful power intrusions is difficult work,for the
shaman sucks them out of a patient physically as well asmentally and
emotionally. This technique is widely used in shamaniccultures in such
distant areas as Australia, North and South America,and Siberia.

If you ever viewed the film Sucking Doctor, which shows the healingwork
of the famous California Indian shaman Essie Parrish, you saw ashaman
pulling out intrusive power.^ But Western skeptics say that theshaman is
just pretending to suck something out of the person, an objectthat the
shaman had already secreted in his mouth. Such skeptics haveapparently
not taken up shamanism themselves to discover what ishappening.

What is happening goes back to the fact that the shaman is aware oftwo
realities. As among the Jivaro, the shaman is pulling out anintrusive power
that (in the SSC) has the appearance of a particularcreature, such as a
spider, and which he also knows is the hidden natureof a particular plant.
When a shaman sucks out that power, he capturesits spiritual essence in a
portion of the same kind of plant that is itsordinary material home. That
plant piece is, in other words, a powerobject. For example, the shaman may
store in his mouth two half-inch-
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long twigs of the plant that he knows is the material "home'' of
thedangerous power being sucked out. He captures the power in one ofthose
pieces, while using the other one to help. The fact that theshaman may then



bring out the plant power object from his mouth andshow it to a patient and
audience as OSC evidence does not negate thenonordinary reality of what is
going on for him in the SSC.

In the following adaptation of the sucking technique, the shamandoes not
store nor use pieces of plants in his mouth. This is because Ihave found that
this particular use of material power objects seems tohinder, rather than
help. Westerners in their shamanic sucking work.Odd as it may seem.
Westerners often are at least as accepting of theintangibility of power as
their primitive counterparts. Perhaps this ispartly a result of the Westerners'
knowledge of the invisibility ofelectrical energy and radiation. In any case,
in this type of work theWestern shaman appears to be most effective using
only the SSC, orspirit, aspect of his plant helpers.

To accomplish sucking work successfully, the shaman must alert
andmarshal his spirit helpers to help him in the extraction of
powerintrusions from a patient. For this, the shaman uses one of his
powersongs. We have discussed these earlier, and in Chapter 5 I gave you
thewords to one that can also be used for this kind of work. Here are
thewords of another one, from a shaman of the Samoyed people of
Siberia,for calling his spirits to work:

Come, come,Spirits of magic.If ye come not,I shall go to you.Awake,
awake,Spirits of magic,I am come to you.Arise from sleep.^

The procedure for extracting or removing a power intrusion is thesame as
undertaking the journey for a patient, up to a point. That pointis usually
very early in the journey before the shaman has gotten veryfar away from
the entrance into the earth and while he is still in theTunnel to the
Lowerworld. If the patient has a harmful power intrusion,the shaman
suddenly sees one of the following: voracious or dangerousinsects, fanged
serpents, or other reptiles and fish with visible fangs orteeth. He
immediately stops the journey to deal with these intrusive
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powers. That is, the simple sight of one of these powers in the Tunnel isa
signal that it should be removed immediately by sucking. This



work,however, should only be undertaken by a shaman who possesses
twospirit helpers identical to the spirit of the power intrusion he has
justseen. If a shaman is not ready for this work, he either returns from
theTunnel or passes by the intrusive power spirit and proceeds to get
aguardian spirit for the ill patient, which is essentially supportivetreatment,
until extraction of the intrusion can be done.

It is hard to explain, but the sight of one of these creatures in theTunnel
involves a complete certainty by the shaman that it is eatingaway or
destroying a portion of the patient's body. At that moment, onemay
experience an incredible revulsion and an awareness that the insector other
creature is evil and the enemy of the shaman as well as of thepatient. Even a
Sioux medicine man such as Lame Deer, with greatreverence for the plants
and animals, shows this awareness when he saysthat the spider "has a
power, too, but it is evil."^ (See Plate 13.)

Plate 13. Harmful intrusive powers in the form of spiders and a snake. Seen
inpatients' bodies by a Jivaro shaman while in the SSC. Drawn by him
subsequentto the experiences.

This seeing, and passing by, of voracious or dangerous insects orother
creatures is conveyed by Cloutier's poetic rendition of a Tsimshianshaman's
healing journey experience:

Far awayhuge bee-hivesI walk aroundhuge bee-hives
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Spirit Beesees meflies up highshoots me

I'm bleeding all overmany arrows all overI'm going to dieI'm going to die

far awayhuge bee-hivesI walk aroundhuge bee-hives

Grandmothersees meher small boyshe heals me

she makes me growfeeds mesmall boyinside

far awayhuge bee-hivesI walk aroundhuge bee-hives*

If a qualified sucking shaman encounters the listed creatures in theTunnel,
and if he possesses two spirit helpers of the type he has justseen, he must
immediately stop his journey and raise himself up from alying position onto
his knees. If the spirit canoe journeying method isbeing used, the drummer,
on seeing the shaman get up, knows that thejourney has been aborted, and
immediately stops the drumming, leavingthe canoe "dead in the water." The
cessation of the drumming is also amessage to all the crew members to stop
their poling or paddling, sincethe journey has been stopped.

Remaining on his knees, the shaman starts to sing his power song,calling
his spirit helpers to aid him in the sucking he is about toundertake. He also
pulls toward him a basket or bowl containing sandor water, usually a
container that he has used many times, in which tospit that which he
extracts from the patient. Shaking the rattle over the
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palf^nt and singing powerfully, the shaman concentrates upon calling uphis
spirit helpers to aid him in the sucking (see Plate 14). The audienceor crew
members, now sitting in a circle facing in toward the patientand the
shaman, contribute to this effort by joining in singing the powersong.

The shaman must locate the harmful, intrusive powers within thepatient. To
this end he uses a divinatory technique. In the absence oftaking ayahuasca
to see into the patient, the shaman may use atechnique that is something
like employing a divining rod. In the SSC,with his eyes closed, he stretches



out his free hand back and forth overthe patient's head and body, slowly
discovering if there is any specialsensation of heat, energy, or vibration
coming from any localized pointin the patient's body. By passing his hand a
few inches above the bodyslowly back and forth, an experienced shaman
gets a definite sensationin his hand when it is over the place where the
intrusive power lies.Another technique is to pass a feather over the patient
to pick up anyvibration.

Plate 14.Olsen.

Preparing to suck out a harmful power intrusion. Drawn by Barbara
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When the shaman senses the particular location, he calls the twospirit
helpers, either silently or in song, as he shakes his rattle steadilyover the
patient. When he clearly sees the helpers approaching in thedarkness, with
his eyes still closed he wills them into his mouth. Ther^they will capture
and absorb the power intrusion as he sucks it out ^^j.the patient. When he
definitely sees the two in his mouth, he wills anhis other spirit helpers to
assist him in the sucking. Now he is ready tobegin the work of extraction.



At the location in the patient's body where he sensed the harmfulintrusion,
the shaman sucks with all his might (see Plate 15a). This canbe done
through clothing, but it is usually more efficacious to pull openthe clothing
at that spot and physically suck the skin where theintrusive power is
located. This is an act involving not only the shaman'sbody, but his mind
and emotions, which in the SSC are powerfullyaroused and totally
committed to the task.

The shaman has to be very careful in this process not to permit thevoracious
creature he saw^ from passing through his mouth and throatinto his
stomach. The creature is so emotionally repellent, however, thatthere is
little likelihood of the shaman swallowing it. If by any chancehe does, he
should immediately seek the help of another suckingshaman in extracting it.
(This is another reason why it is desirable forshamans to have partners.)

The shaman repeatedly sucks and "dry-vomits" as many times asnecessary.
It is important not to swallow the sucked-out power, but toexpel it after
each sucking into the container on the floor or ground(see Plate 15b). This
is done with powerful, sometimes involuntary,violent retching that gives the
shaman a real sense of cleansing, of beingemptied of the emotionally
disgusting power that he has extracted. Ashe removes the power intrusion
from the patient, the shaman may feelengulfed in waves of extracted power
that almost stun him and causehis body to tremble. After each time that he
dry-vomits, he recovers hisconcentration by singing his power song and
focusing on raising hisspirit helpers again until he is strong enough to
repeat the process. Hekeeps up such cycles of sucking until finally, in
passing his hand backand forth above the patient, he no longer feels any
localized emanationsof heat, energy, or vibration.

Then he may continue to do some additional sucking at the placeswhere he
has already worked, or where he senses some residual dirtinessfrom the
intrusive power, dry-vomiting into the container. When he nolonger can
sense any additional location of contamination or dirtiness,
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song.



Plate 15. (a) Sucking out a power intrusion, (b) Expelling the power
intrusion.Drawn by Barbara Olsen.
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then he stops the sucking process. He may still sing his power song a
bitlonger to maintain the protective power of his animal and his
spirithelpers around him.

Finally, when he is convinced the patient is spiritually clean, heshakes his
rattle around the patient's body in a circular fashion fourtimes to provide a
definition of the unity of the cleansed area,demarcating its boundaries for
the spiritual world. The patient then caneither remain lying down or can sit
up.



At this point it is important for the shaman to take the container ofthe
vomited or expelled intrusive power out-of-doors and safely awayfrom the
patient and the group. There he throws away the contents. Hebrings back
the container to refill it later with clean sand or water forfurther use when
necessary.

Depending on the shaman's sense of power and his opinion of what isbest to
do, the journey can be begun over again immediately or delayed.Ideally, it
is better for the journey to resume immediately so that thepatient can now
receive a power animal and thus be power-filled andtherefore resistant to
any additional harmful intrusions.

An Example

As I have indicated, one should undertake the sucking type ofshamanism
only if fully prepared, as set forth above. Yet in the casethat follows, a
beginning shaman with only slight knowledge of thesucking method found
himself knowing what to do as the experienceunfolded. This is not
surprising, because once an apt student grasps thebasic principles of
shamanic power and healing, he can usually operatelogically from those
principles to solve new problems creatively. Hisdescription illustrates how
the shaman casually moves back and forthbetween the SSC and the OSC in
accomplishing a healing. The studentdecided to undertake the journey,
which he thought would only be torecover a power animal, because of his
deep concern for his friend, "ayoung woman in Vienna, who was much in
conflict with her parentsand was in a miserable state that day." He was not
trained or preparedto suck out intrusive creatures, but he spontaneously did
a creative jobof removing the "dirtiness" just mentioned.

Down I went as usual, but immediately after the entrance there was aleft
turn and suddenly all went black. None of the features I had
earlierencountered, just black. To the right, just before the blackness, there
was
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an Incredibly disgusting kind of slimy laocoon-mass, intertwined
snakes,and spiders whose legs were black, blue, .and red in color. After



trying togo into the blackness on the left—which didn't work—I faced the
massto examine what I could do there. It was about two meters high—
relativeto me. It wouldn't go away, so after a while I started climbing up it
—afilthy job, believe me! Overhead there was a chimney-like tube with
rungson one side, so I just went on climbing. The tube was vertical and dark
atfirst, but got brighter as I went up. After climbing for a while, I
stillcouldn't see an end, so I just let go of the rungs and flew the rest of
theway. The tube was very high, and very bright at the top. I emerged into
asunlit landscape and found myself on the top of a flat roof.

I examined the roof. There was an entrance to a staircase that formeda
triangular construction, sloping on one side with the door on the other.
Iclimbed up the slope to peek inside from above. Just as I bent down tolook
I was grabbed by a bear and dragged inside. Down we went. Thebear held
me under his arm and just kept going. After a moment ofapprehension I
decided to wriggle myself out of his grip. I did. He nevernoticed and went
his way. I then found myself in a long cavern, fairlybright and oval, which I
later identified as the inside of my own torso. Tomy left [the side on which
his patient was lying in ordinary reality] Inoticed some cracks in the
otherwise solid wall of the cavern. Blackslime oozed out of some of the
cracks. I pulled out some stones andmore black slime poured out. Finally I
got an opening big enough for meto go through, and I went in.

i found myself in a cave similar to the first one, only this one was
filledknee-deep (in some places deeper) with this black slime. Towards
thelower end there was an opening almost completely obstructed by
blackrocks and the slime that had built up there. I was wading knee-
deep.Through the opening I could see light, like a warm sun, which was
mostlyhidden by the obstructions there. At first I didn't know what to do. So
Igot up on my knees [in ordinary reality] and started examining thepatient's
body from the outside with my hands. I could not get a clearsensation at
first. It felt like it was covered with spider webs. I brushedthem off with my
fingers and then clearly felt a focus of energy—neitherhot nor cold, yet both
—around the stomach/ovary/bladder area. !sucked out what I could and got
rid of it down the wash basin. It was verydisgusting. After rinsing my
mouth clean of any trace of whatever it was, Ireturned to my lying position
next to the patient and went back into thecavern. The level of the black stuff



was much lower now and it seemed abit dryer too. I stood and looked
around for a while not knowing what todo next.

Then I had an inspiration. I pulled off my pullover and lit it. With thistorch I
set fire to the slime everywhere in the cave. After a while it burned
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down to a substance that seemed like charcoal and black ashes. It wasnot
slimy anymore. I don't know how I survived in there while everythingwas
burning, but it didn't seem to be a problem. When the fire hadstopped I
examined the cavern some more and found—at the upperend—a tunnel
leading away horizontally, large enough for a man to crawlthrough
comfortably. In I went. After what seemed about five or six metersit
dropped abruptly for about one or two meters and then bent backtowards
the direction of the cavern. I went in and found that it ended aftertwo
meters, widening slightly. I started digging in the floor at the end ofthe
tunnel. Soon water started flowing up. I enlarged the hole and quicklyleft
the tunnel as the water flowed stronger and threatened to inundateme.

The water flowed into the cavern with great force and washed thedebris left
by the fire towards the lower end of the cavern where thewarm light could
be seen dimly through a little hole. I went down there asthe water pressure
built up behind the rocks that obstructed the opening.I kicked at them a few
times. The opening got larger and finally it waswide open. There was
indeed a warm sun there. The filthy water pouredtowards it and was seen no
more. Light and air began flooding the cavernfrom that end. It was not so
dark anymore. I had done a good cleaning-upjob, I realized. The cave walls
and floor had a light color except for veryfew places where there were bits
of black stuff left. The water formedinto a brook running along the center of
the cave to the lower end whereit disappeared towards the sun that shone
outside. (A very big sun! Andquite close too!) With the fresh air that blew in
from that end there cameswallows. They flew around in the cavern, making
it feel quite lively again.I took one with me when I came back from the
cave and gave it [a poweranimal] to the patient.

At crucial points of my journey the patient started breathing heavily asif she
could feel what was going on. She later explained she had beenfeeling a



gradual loosening in her abdominal area. When I told her what thad found,
she confirmed that she had digestive and ovary problems. In aletter six
weeks later she reported changes for the better. The feeling ofbeing stuck
had gone and concrete conflicts were coming out into theopen. I hope to see
her again soon. Maybe we can establish a connectionto the upper part of her
body this time.

That's the story. Maybe you can use it in some way. I found itparticularly
interesting since I was so often at a loss about what to do,and yet ended up
doing a lot of things no one had ever told me about.

One of the most famous North American Indian shamans to use thesucking
method in recent decades was the late Essie Parrish. She wasnot just a see-
er of power intrusions, but could hear them as well. She
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stated that when she was in trance, .. you can hear something in thepatient
laying there . .. you can hear the disease making noise. Thedisease in
people's body is something like madness and they [thediseases] are living,
lots of times they make noise, just like insects . ..they're living there like
insects. ..

Patients, both Indian and non-Indian, came long distances to behealed by
Essie Parrish, and she often traveled to Nevada and Oregonin response to
requests from the sick. She had received a vision that sheshould reveal her
shamanic methods to non-Indian as well as Indian, sothat everyone could
eventually benefit from the knowledge. Because ofthat vision, she
cooperated in making the Sucking Doctor filmpreviously mentioned, and
also explained her work to the spectatorsafter her healing sessions. Since
she was a specialist in extracting powerintrusions, you may find the
following account, recorded by Robert L.Oswalt, a valuable supplementary
explanation of the sucking method ofremoving power instrusions.

The Work of a Sucking DoctorTold by Essie Parrish

I am going to tell about treating people, since you want to know thesethings
about me. I have been a doctor and will be one for all my life onthis earth—



that's what I was created for. I was put here on earth to curepeople.

When I was young I didn't know about it—whenever I dreamed things(had
visions)—because that was the only way that I dreamed.* I
thoughteveryone was like that; I thought all children were that way. Those
arethe things that I used to tell about—things that I knew and saw.

The first person I cured was when I was more than twelve years old. Atthat
time white doctors were hard to find; we were far away from any[white]
medicine doctor.

One time my younger sister fell sick. She was so extremely sick withsores
in her mouth that they thought she would die. My great-uncle, theone who
raised her, must have been making plans when I didn't knowabout it—I was
playing around outside. Unexpectedly they summoned me

♦ As Spott and Kroeber have pointed out with regard to shamanism among
the Yurok ofnorthern California, it is often difficult to distinguish in native
accounts between dream ortrance experiences (Spott and Kroeber 1942:
155). Often shamans and other primitive vi-sionaries tend to group these
two states of consciousness together in opposition to ordinarywaking
consciousness.
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from Inside the house. I still remember that; that was towards four o'clockin
the evening.

Then when they had called me into the house he said, "Couldn't youdo
something for your little sister? I say to you that you possess aprophet's
body.' You with your prophet's body could perhaps cure her.Couldn't you do
something."

"I wonder what I should do now," I was thinking to myself because Iwas
little and didn't know. But I said, "All right." That had been said tome. My
power had told me, "If anyone ever asks anything of you, youshould not
say, 'No'; you are not for that purpose. You are one who fixespeople. You
are one who cures people." That's why I said, "All right."



After I had agreed, I prayed to heaven. My right hand I put on herhead.
When I had done so, a song that I didn't know came down into
me.Amazingly that song came up out of me. But I didn't sing it out loud;
itwas singing down inside of me. "I wonder how I am going to cure her,"
Iwas thinking to myself. To my amazement she got well a few
daysafterward. That was the first person I cured. . . .

Unexpectedly another person got sick. They say he was about to diewith
what the white people call "double pneumonia." He was lying almostgone.
It was a long way to a [white] medicine doctor. His older sister hadcome for
me. She said, "I have come to ask you a great favor. I want youto see him.
See him! Even though I see that he is dying, I want you tolook at him."

Then when I had gone there I laid my hand on him here and there. AndI
sucked him. Amazingly it cured him. While I am doctoring I get betterand
better. Like the white people learn, I learn. Every time I treat people Imove
upward (in skill).

After a long time—several years—it was probably twelve or thirteenyears
—I moved still higher. Then I noticed that I had something in mythroat to
suck pains out with. And my hand power, I found out about myhand power.
That power is always near me. But other people can't see it;I alone can see
it.

When I sit there alongside a person, I call on Our Father.* * That's
mypower—the one I call Our Father. Then it descends, my power
comesdown into me. And when that sick man is lying there, I usually see it
(thepower). These things seem unbelievable but I, myself, I know, because
itis in me. I know what I see. A^y power is like that. You may doubt it if
youdon't want to believe; you don't have to believe but it is my work.

Way ms\6e of the sick person lying there, there is something. It is just

* Mrs. Parrish was a prophet as well as a shaman.

** Mrs. Parrish was at one point the leader of the local Church of the Latter
Day Saintsand, as a master shaman, integrated some Christian concepts into
her shamanism.
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like seeing through something—if you put tissue over something, youcould
see through it. That is just the wdy I see it inside. I see whathappens there
and can feel it with my hand—my middle finger is the onewith the power.

When I work with the hand power it is just like when you cast for fishand
the fish tug on your bait—it feels like it would with the fish pulling onyour
line—that's what it is like. The pain sitting somewhere inside theperson
feels like it is pulling your hand towards itself—you can't miss it.It lets you
touch it. I don't place my hand myself; it feels like someone—the disease—
is pulling with a string. It is like what the white men call a'magnet.' That's
the way the disease in a person is—like a magnet.

And then it touches it. And when the power touches the pain, yourbreath is
caught—it gets so that you can't breathe. But there is no fear.It is as if your
chest were paralyzed—your breath is shut off. If youshould breathe while
holding that pain, the disease could hide itself. Asthe pain quiets your
breathing, you can feel that pain there, with theresult that your hand can
take it out. However, if the breathing were notshut off I couldn't lift out the
pain.

When I take it out you can't see it. You can't see it with your bareeyes, but I
see it. Whenever I send it away, I see what the disease is.When the disease
comes down into a person, which the white people talkabout way
differently; and we Indians too. we shamans, explain it waydifferently. That
disease that comes down into a person is dirty; Isuppose that is what the
white people call "germs" but we Indian doctorscall it "dirty."

I am going to talk about my hand power some more. The palm of thehand
has power, and the finger in the middle of hand has power. Thatdoesn't
work just any time, only when I summon (power).

When there is a sick person somewhere to be found out, the handpower can
find it out. Whenever someone thinks about it from somewhere,thinks
toward me, there, on the tip of [the] middle finger, it acts as ifshot—what
the white people call "shock." If you touch something likeelectricity, you
will know what the shock is like; that's how it acts thereon the middle



finger. When they think from somewhere, it is then that thepower finds out.
that it gives a warning. That is when I know thatsomeone wants me. And it
always turns out to be true. That is my handpower.

There is still a lot more to that (subject of doctoring). There is adoctoring
power in my throat. Here, somewhere in the throat, the powersits. When
that doctoring power first came down into me, I had alreadyhad some kind
of growth there for about four years. It had affected melike diphtheria. I had
almost died from its constricting (the throat) fromthe beginning, but I knew
all along that it was becoming that (power).
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But those that are staying with me didn't know; I had never told themabout
it. However, my power had told me saying, "That is because powerhas
entered you there." When that happened (growth came), they calleda white
doctor to see me. The white doctor didn't recognize it; he told methat it was
probably diphtheria. But I knew what it was. When that thinghad finished
growing there, I recovered.

That felt like a tongue lying there and it first moved when I sang. I
wasprobably that way for four years with that thing lying there. After it
grewon me, my voice improved. It told me for what purpose it was
developing.It told me, "Power is developing." Without that I couldn't suck
out anydiseases. Only when it had developed could I suck out pains.

Then it gave me this staff with designs and said, "This is your power.Those
designs on there are symbols. Those are disease words." And itspoke further
saying, "There are many rules to this: You can't treat amenstruating woman
and you can't doctor in a house where someone ismenstruating. (In those
situations) the power will not be your friend: thepower will not rise for
you." It has turned out to be true.

When I first doctored with my throat, it was for a young woman. When
Itreated her and sucked the disease out, something like a bubble came upout
of my throat; just as it would if you blew up a big balloon, that is howit
came from my mouth. Everyone there saw it. It had become inflatedquite a



lot when it floated from my mouth. Everyone saw it. Like foamingsoap
bubbles would look; that is how it looked at the start.

Ever since that happened I have been sucking diseases out. Thedisease that
I suck out works like a magnet inside too (as when usinghand power). On
the place here where I said the power entered mythroat, the disease acts as
fast as electricity—it acts in [a] flash, like amagnet. And it shuts off the
breath. When it does that, when it closes offthe breath, like a magnet it
comes along extremely slowly.

However, one doesn't notice how long he holds his breath. It's likebeing in
what the white people call a "trance." While the disease iscoming to me, I'm
in a trance. It always speaks to me saying, "This is theway it is. It is such
and such a kind of disease. This is why."

That disease flies and sticks to a certain place in the mouth. Our(shaman's)
teeth have the power; there is something attached to ourteeth. There is
where the power is, on one certain tooth. There is wherethe disease sticks.
Sometimes it flies under the tongue. When it sticksthere it is extremely hard
to release—it is, as I said, like a magnet. Thenit dies there.

I spit out the dead disease. Then I let it fall into my hand so that
manypeople can see it. They always see the disease that I suck out. But
thatis not to be touched by anyone else—it is contagious. Whoever picks
thedisease up, into him it would enter. Whenever it sits in my hand, it sticks
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to it like a magnet. It won't fall off—even if you shake your hand it
won'tfall off. Even if you want to shake it loose it won't come loose.

You can put it in something like a piece of paper or a basket. If youare
going to do that, you should sing for that purpose, you should call forthat
purpose. Some diseases sit for a while—sit for a few minutes—butothers
are fast. Some fast diseases stay just so many minutes after beingput down
and then disappear.



There is still much more (to tell about doctoring). In those many yearsthat I
have been treating people. I have seen many different kinds ofdisease."

Tobacco Traps

Sucking out harmful power intrusions is, as we have seen, an
advancedshamanic technique that requires considerable preparation. A
muchsimpler technique involves what I call "tobacco traps," and is
anadaptation of a method I learned from a Lakota Sioux medicine man
inSouth Dakota. The method is based on the principle that the
intrusivespirits enjoy tobacco, and are attracted to it. This is consistent with
theJivaro view, as you may recall, that the shaman keeps tsentsak, thespirits
responsible for power intrusions, fed on tobacco water. ThisSioux method
involves the use of tobacco ties, or miniature clothpouches containing
tobacco.

In tobacco-trapping, the ties are used as bait to lure and catchintrusive
spirits that may be within the body of a sick person. One ofthe ways in
which this is done is to make a circle of tobacco ties aroundthe patient, who
is lying on the ground or the floor. Then when theshaman is working to
remove harmful power intrusions from thepatient, he also has the help of
the tobacco ties in drawing the spiritsout. When his extracting work is done,
he carefully rolls up the tobaccoties in a ball and immediately takes them to
a remote location. Therethe ball is unrolled and the tobacco ties draped over
the branches of atree, similar to the draping of tinsel on a Christmas tree.
This is done toallow the spirits to disperse far from the humans whom they
mightharm.

An adaptation which I sometimes use is to employ the tobacco ties
tocleanse an entire group of persons sitting together in a circle. In
thisapproach, the string is held at one end of the circle by the person to
theleft of the shaman. The shaman then unrolls the string all the wayaround
the circle in a clockwise direction, leaving adequate slack for
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each person to tie on a tobacco tie. Next a large piece of red cloth ispassed
around the circle in the same direction, each person cutting out asmall



square with scissors, and passing the cloth and scissors on. Apackage of
plain tobacco is passed, each person putting a pinch oftobacco (usually Bull
Durham) into his small square of cloth, andfolding the sides up to make a
pouch. Then with concentration, eachparticipant quietly takes his most
serious individual pain and projects itinto his tobacco pouch. Each person
ties his tobacco pouch into thestring. When everyone in the circle has done
this, the shaman rises upand goes around the group on the outside of the
circle, shaking hisrattle. This is to help shake the pain, the hurt, the illness,
theunhappiness, out of the individuals into their tobacco ties, which
theyhold before them. The shaman circles the group, shaking his rattle
untilhe feels himself starting to enter the SSC.

When the shaman returns to his place and puts down his rattle, henow
undertakes the most difficult part of the work. To do this, he mustbe certain
he is filled with power, so that none of the painful, illness-causing spirits
that have been projected into the tobacco ties will beable to penetrate him.

Singing his power song, he grasps one end of the string of tobaccoties and
walks slowly into the center of the circle. He places that endcarefully on the
ground and keeps singing. Then slowly, and with greatcare, he starts pulling
the string from the hands of the people in thecircle, laying it down on the
ground inside the circle into an ever-widening clockwise spiral. In the
process the shaman may experiencewaves of despair, unhappiness, and pain
washing over him as he slowlylays down the linked tobacco ties. He is
sensing the pain that he istaking away from the people in the circle. It can
be an almostoverwhelming emotional experience. When finally the last end
of thetobacco tie chain is on the ground, he continues to sing his power
songto protect himself. He then, on his knees, slowly and carefully winds
upthe spiral into a ball, starting with the outer end. As he does this, hemay
feel an intense continuation of the feelings of pain, hurt, andunhappiness of
the circle members.

As soon as the shaman is finished, he picks up the ball from theground and
carries it outstretched from him, walking rapidly away fromthe circle to a
location at least a quarter of a mile away. There heunrolls the ball and
drapes the ties onto a tree. He closes his eyes,pushes the power surrounding
the tree away from him, and immediately
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leaves. The others may watch him do this from a distance. Then theycan all
return together to their original location, sit together in a circleholding
hands, and sing the power song.

Becoming the Patient

A related technique of shamanic healing is "becoming the patient."This
method was taught to me by a Coast Salish Indian shaman in theState of
Washington a few years ago. As with other methods ofremoving harmful
spirit intrusions, the shaman should practice thismethod only when he is
power-full, for in this technique he takesaboard or onto himself the
power(s) causing harm to the patient. Theinvisible cloak of power
surrounding the Coast Salish shaman preventsthe spirits from intruding into
him.^

The way one can use this approach is as follows. First the shamandiscusses
with the patient the nature of the pain or illness. He finds outeverything he
can about how the illness or pain feels, and develops afeeling for what it is
like to be in this condition. He interrogates thepatient as to the first onset of
the affliction, learning about all thecircumstances the patient was aware of
at that time. Then he continueshis questioning to learn what it is like to be
the patient, what thepatient's outlook on life is, what are the patient's
problems and hopes.In other words, the shaman does his best to learn what
it feels like to bethe patient. This work, in contrast to psychoanalysis,
normally onlycovers a few days, depending upon the skills of the shaman
and hisrapport with the patient.

When the shaman is satisfied that he can. identify emotionally withthe
patient, he is ready to undertake the critical phase of the healingwork.

At this point the shaman and the patient go to a wilderness locationdevoid
of human habitation. The shaman, with his rattle and powersong, wakes his
guardian spirit to help him. The patient sits quietlybeside him during this
phase.



When the shaman feels power-full, he and the patient slowly take offtheir
clothes and exchange them with each other. As the shaman putson each
article of the patient's clothing he concentrates on taking on thepatient's
hurts and afflictions and on assuming the patient's personality.By the time
the shaman puts on the last piece of clothing, the shamanshould now begin
to feel that he is the patient.

Now the shaman and the patient start dancing, accompanied by the
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shaman's rattle. The shaman imitates every movement and gesture ofthe
patient to become the patient. Then, when the shaman feels
hisconsciousness changing, he holds his hands against the patient's
bodyuntil he feels that he has taken on all that is necessary for the patient—
and all that he feels he can safely carry—of the patient's affliction. Ifthe
work is done right, the shaman will feel waves of sickness, or pain,passing
over him.

At that moment, the shaman runs away several hundred feet into
theuninhabited wilderness, stops, and stretches out his arms before him.
Hefocuses with all his strength upon "throwing away" the painful
intrusivepower that was causing harm to the patient and now is resting on
him.With actual physical motions of his arms, and with whatever
soundsthat emerge, the shaman throws the harm-causing power into
thedistant sky, toward the horizon, with all his force.

This sending-away process may take several minutes or more. Theshaman
will know when he is finished by the sense of the removal fromhis body of
the patient's affliction and of the patient's personality. Theshaman will feel
cleansed and relaxed.

He now returns to the patient and they re-exchange their clothing.The
shaman finishes the work by singing a power song and standingtogether
with the patient in the smoke of a fire containing wild sage orcedar boughs
to complete the cleansing.



A modification of this technique, especially for demonstrationpurposes,
may be used in groups at workshops. First the group goes to awild area,
uninhabited by humans. A volunteer sits in the center of thecircle of
participants and is interviewed for a brief period of time by theentire group.
Each member asks one question regarding how the patientexperiences the
pain or illness, the conditions of the onset of illness, thelikes and dislikes of
the patient, and anything else that will help themlearn to feel like that
patient. In this exercise, it is not desirable fornonshaman participants
individually to take on much of the powercausing the harm to the patient.
The procedure to be described thuspermits all of them to take on only a
small portion of the harmfulintrusive power, so as not to jeopardize
themselves. It is important forthe leader of the group to tell any participants
who do not feel power-full not to participate, but simply to be spectators.

Then the patient is asked to dance in any way he pleases. Membersof the
group shake rattles and beat a drum, continually adjusting theirtempo to that
of the dancer. Volunteers are asked to imitate in everypossible way the
dancing of the patient, by dancing alongside him.
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Every movement of the patient should be mimicked.

When each of the dancers reaches the point where he feelsemotionally that
he has to some degree, become the patient, he shouldtouch the patient only
briefly, draw some of the intrusive power fromhim, and run away several
hundred feet, face the wilderness, and throwthe power away from him as
earlier described.

When all the dancers have done this, and feel cleansed, they returnto the
group and embrace the patient. All join together to form a powercircle by
holding hands, incorporating the patient into it, and the groupsings a power
song (subsequently a journey can be undertaken to restorethe power animal
for the patient).

Obviously, this technique has an interesting resemblance topsychoanalysis,
including the principle of countertransference, and is anillustration of how
shamanic techniques often foreshadow aspects ofhealing methods



developed only recently in the West. The **becomingthe patient" method of
the Coast Salish also has an analogue amongthe !Kung Bushmen of
southern Africa, whose shamans:

.. . place their fluttering hands on either side of the person's chest,
orwherever the sickness is located. They touch the person lightly, or
moreoften vibrate their hands close to the skin's surface. At times the
healerwraps his body around the person, rubbing his sweat—believed to
carryhealing properties—on the sick person. The sickness is drawn into
thehealer. Then the healer expels the sickness from his own body, shaking
itfrom his hand out into space, his body shuddering with pain.^°

In the !Kung healing, the shaman "pulls out the sickness with eerie,earth-
shattering screams and howls that show the pain and difficulty ofhis
healing." The work lasts several hours.
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Afterword

Albert Schweitzer reportedly once observed, "The witch doctor succeedsfor
the same reason all the rest of us [doctors] succeed. Each patientcarries his
own doctor inside him. They come to us not knowing thistruth. We are at
our best when we give the doctor who resides withineach patient a chance
to go to work."^

Perhaps the shaman is uniquely qualified among the practitioners ofthe
healing arts to give **the doctor inside a chance to go to work."While the
lack of modern medical technology may have forced primitivepeoples to
develop their latent shamanic powers for healing, even todayit is
increasingly recognized that "physical" health and healingsometimes
require more than technological treatment. There is a newawareness that
"physical" and "mental" health are closely connected,and that emotional
factors can play an important role in the onset,progress, and cure of illness.
The recent accumulation of experimentalevidence that yogic practitioners
and biofeedback subjects canmanipulate basic body processes previously
thought by Westernmedicine to be uncontrollable by the mind is only part
of the newrecognition of the relevance of spiritual and mental practices to



health.Particularly exciting, and implicitly supportive of the
shamanicapproach to health and healing, is the new medical evidence
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that in an altered state of consciousness the mind may be able to willthe
body's immune system into action through the hypothalamus.Possibly
science will eventually find that the unconscious mind of theshaman's
patient, under the influence of sonic driving, is being"programmed" by the
ritual to activate the body's immune systemagainst disease.

The burgeoning field of holistic medicine shows a tremendousamount of
experimentation involving the reinvention of many techniqueslong
practiced in shamanism, such as visualization, altered state ofconsciousness,
aspects of psychoanalysis, hypnotherapy, meditation,positive attitude,
stress-reduction, and mental and emotional expressionof personal will for
health and healing. In a sense, shamanism is beingreinvented in the West
precisely because it is needed.

Connected with a growing realization of the inadequacies of
purelytechnological treatment of illness is a dissatisfaction with
theimpersonality of modern commercial and institutional medicine. In
theprimitive world, shamans are frequently members of the same
extendedfamily as the patient, with an emotional commitment to the
personalwell-being of the patient not typical of the fifteen-minute doctor's
officevisit of contemporary society. The shaman may work all night,
orseveral nights, for the recovery of a single patient, involving himself
andthe patient in a dyadic alliance that intertwines the unconscious of
bothin a heroic partnership against disease and death. But the alliance
ismore, for it is an alliance with the hidden powers of Nature, unseen
indaylight where the material impingements of daily life
clutterconsciousness. Instead, the pair, the shaman and patient
together,venture into the clarity of darkness, where uninterrupted by
externaland superficial stimuli, the shaman sees the hidden forces involved
withthe depths of the unconscious, and harnesses them or combats them



forthe welfare and survival of the patient. Some shamans, of course, arenot
members of the patients' families, and indeed in some societiesaccept
payment for their work. But, as among the Tsimshian Gitksan ofthe
Northwest Coast of North America, it is not uncommon for theshaman to
return payment if the patient dies.^

The achievements of Western scientific and technological medicineare, of
course, miraculous in their own right. But I hope that eventuallyshamanic
knowledge and methods will be respected by Westerners, justas shamans
respect Western technological medicine. With mutualrespect, both strategies
can help realize the holistic approach to healingand health that so many
people are seeking. To use shamanism, we do
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not need to understand in scientific terms why it works, just as we donot
need to know why acupuncture works in order to benefit from it.

There is no conflict between shamanic practice and modern
medicaltreatment. Every North or South American Indian shaman I have
everasked about this matter has agreed there is no competition
whatsoever.Jivaro shamans are perfectly willing to have their patients go
see amissionary doctor, for example. In fact, they encourage their patients
toget all the technological treatment possible. The shaman wants, firstand
foremost, to see the patient well. Any kind of technologicaltreatment or
medication that will contribute to the strength of thepatient, that will help
combat any kind of illness, is welcome.

A current example of a mutually supportive combination ofshamanism with
Western technological medicine is the well-known workof Dr. O. Carl
Simonton and Stephanie Matthews-Simonton in treatingcancer patients.
Although the Simontons did not knowingly pursueshamanic methods, some
of their techniques in support of chemotherapyare incredibly similar to
those of shamans. The Simontons' patients arereportedly sometimes
surprisingly successful in gaining relief from painand in achieving the
remission of their cancerous conditions.^f As part of their treatment,
patients relax in a quiet room and



visualize themselves on a walking journey until they meet an *'innerguide,"
which is a person or an animal. The patient then asks the"guide" for help in
getting well.* This resemblance to the shamanicjourney, the recovery of a
power animal, and its shamanic use is asobvious as it is remarkable.

Furthermore, the Simontons, without suggesting the content, hadtheir
patients visualize and make drawings of their cancers.^ Thepatients
spontaneously drew snakes and other creatures surprisinglysimilar to those
seen by shamans as harmful intrusive powers in thebodies of their patients.
(See, for example, the Jivaro drawings in Plate13.) The Simontons now
encourage their patients to visualize theircancers as "pain creatures" and to
get rid of them.^

But the similarity to shamanism does not stop there. The Simontonsfound
that they could train their patients to visualize the sending oftheir white
blood cells to ingest the cancerous cells and expel them fromthe body much
as a shaman visualizes and commands his spirit helpersto suck up and
remove harmful power intrusions from the body of hispatient. One of the
main diff'erences is that the Simontons' patients areacting as their own
healers, something that is difficult for even the bestof shamans. Perhaps the
cancer patients might be further helped by
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having a shaman work with them. A patient should not be required tobe his
own shaman any more than he should be required to limit histechnological
treatments to the self-administration of patent medicinespurchased from the
local drugstore.

One day, and I hope it will be soon, a modern version of the shamanwill
work side-by-side with orthodox Western physicians. In fact, this isalready
starting to take place where native shamans exist, as on someNorth
American Indian reservations and in some places in Australia.Equally
exciting is the prospect of physicians being trained in shamanicmethods of
healing and health maintenance so they can combine bothapproaches in
their practice. I am happy to note that small numbers ofyounger physicians
have already participated in my training workshopsand seem enthusiastic



about what they have learned. Only time will tellhow successful they are in
implementing shamanic principles in theirwork.

Whatever your own interests and hopes with regard to the way of
theshaman, a basic question exists: Where do you go from here? You donot
have to become a shaman in order to continue the work described inthis
book. Being a shaman entails seriously trying to help people whohave
problems of power and health. You may not feel comfortabletaking such a
responsibility. Even in primitive societies most people donot. But you can
still work to help yourself by seriously and regularlyusing the methods you
have learned here. You can work alone, evenwithout a drummer, by using
the cassette recording of shamanicdrumming referred to in Appendix A.
Thus is twentieth centurytechnology combined with shamanism!

For those of you who wish to become professional shamans, I mustpoint out
that there is more to experience and learn than is dealt with inthe preceding
pages, such as: wilderness wandering, the vision quest, theshamanic
experience of death and resurrection, the Orphic journey,shamanism and
afterlife, journeying to the Upperworld. Meanwhile,however, the most
important thing is for you to practice regularly whatyou have learned. You
can be assisted in this by a friend or relativewilling to work with you as a
partner, by participating in shamanictraining workshops, and by developing
a circle of shamanically inclinedpersons who meet regularly to help one
another and others.

As I have noted, you can work simply to help yourself, but you maynot find
that sufficient and wish to help others shamanically. Yourbiggest obstacles
in this will be cultural and social, not shamanic, for welive in the very
civilization that persecuted and destroyed those whopossessed the ancient
knowledge. You will not be burned at the stake.
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but you will not receive the Nobel Prize in medicine, either.

Among the Koryak of Siberia there was a useful distinction betweenfamily
shamanism and professional shamanism.^ Family shamanism wasthe
helping of immediate relatives by those who were less advanced orless



powerful in shamanic knowledge. Professional shamanism waspracticed by
those more advanced and powerful, and involved thetreatment of any and
all clients. If you wish to help othersshamanically, I suggest you follow the
family shamanism model,working to help close friends and family members
who are sympathetic.And remember, work to supplement orthodox Western
medicaltreatment, not to compete with it. The objective is not to be a
purist,but to help others achieve health and happiness, and harmony
withNature, in every practical way.

In shamanism there is ultimately no distinction between helpingothers and
helping yourself. By helping others shamanically, onebecomes more
powerful, self-fulfilled, and joyous. Shamanism goes farbeyond a primarily
self-concerned transcendence of ordinary reality. Itis transcendence for a
broader purpose, the helping of humankind. Theenlightenment of
shamanism is the ability to light up what othersperceive as darkness, and
thereby to see and to journey on behalf of ahumanity that is perilously close
to losing its spiritual connectednesswith all its relatives, the plants and
animals of this good Earth.

I leave you now with a poem by Josie Tamarin, one of the small butgrowing
number of young people who are exploring the way of theshaman.^ The
poem serves to remind us that it is in the practice ofshamanic methods we
find the way no one else can find for us. As aspirit told a Siberian Samoyed
shaman, "Shamanizing, you will findyour way, by yourself.''^

song for the journey

the eagle soars into turquoise and indigo

catching gold on white tipped feathers

in cadence of wind and stillnesses

singing and swooping with currents and storms

alone, the far-seer, sky dancer.

sun fire dips down to serpentine underworld



and eagle descends on rose and mauve and amber light

to an eyrie for night's long dream

head curved under wingseagle encircled in sleep
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reflecting early kinship

with those scaled and coiled beings

who swallow the sun in their tangled trap

while the lost world waits in darkness and dream;

and in dreamworlds gods and goddesses

beat the pulse of prayer

dancing near smaller fires

drumming toward greater light

creating song from cries of loss

fanning the glowing ember of the heart

praising color:

green of growth, gold of maize

soft rich browns of deer and earth

rainbow prisms of mist and sun

and riotous spring anemonies

tangerine and sienna of autumn's burnt lemon death



after summer's blue heat

and the white quiet in the center

of winter's stillness

and as hope begins to flicker

in the endless dark tunnel of night

eagle dreams stir

and in sleep awaken shadow-winged predator spirits

who dive for us all

into alien elements

fathomless seas of cobalt and black

dive through the surface

along watery crescents of moon's mirrored image

downward liquid spiral journey

and now is our need for eagle's sharp vision:

glimpse of turbulence below

dark shapes massing and twisting

in volcanic force the sun is caught

by serpents jealous and frenzied in battle

surrounding the light;

beak and talons curve



wings pull against the tidal vortex

moving with but not surrendering

to that power

and they strike

for an endless moment hearts stop in their sleep
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drums do not beat

as feathers, coils, silver fangs and clawsembrace in the death of our
dreams;and in that moment the sun is freedand begins to float luminous

toward that thin membrane where sea and sky meet

leaving an image of frozen fury far below

and finally, bursting through

with the fragile sound of silence and color

dawn is borne up on wings of light

life stirs

light stirs us all

and an eagle soars toward the sunon the sighs of our awakening
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APPENDIX A



Drums, Drumming Cassettes,and Training Workshops

At the time the first edition of this book appeared in 1980, it wasdifficult to
find appropriate drums for shamanic work. One of the fewtypes of suitable
drums that could be easily obtained was the two-headed Taos Indian type
from New Mexico, made from a hollowed-outCottonwood log and covered
with rawhide. This is the kind shown inthe preceding illustrations. Although
heavy and cumbersome, it is thetype I occasionally still use to obtain a deep
tone.

Drums

Today drums suitable for shamanic work are much more readilyavailable,
including many excellent ones that resemble the classicshamanic drums of
Siberia and the Northwest Coast of North America.These are lightweight,
round frame drums with a single head, held inone hand. They are easy to
support when standing, moving, ordrumming for a long period of time, and
often have more resonanceindoors than the double-headed Taos drums.
These are the ones Irecommend for your use, and they are the ones I also
mainly use myself.I suggest single-headed round frame drums that are 16"
to 17" indiameter They are large enough to provide adequate volume, but
not so

a>o
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large as to be too heavy to support with one arm for an extended time.

Of these single-headed round frame drums, there are two basic kinds:(1)
those with a synthetic, or mylar, head; and (2) those with atraditional
rawhide or leather head. The mylar-covered single-headedround frame
drum is relatively inexpensive, widely-available, and a goodbeginning
drum. Also its head is relatively unaffected by changes intemperature and
humidity, unlike skin-covered drums.

The mylar-headed drum is manufactured under the label, ''REMOPre-Tuned
Hand Drum," and can be ordered through most musicalinstrument stores in



North America. I recommend the 16" one(#PTS 8516 HD). You will need to
drill 4 to 6 holes in the frame andpass a leather thong or cord back and forth
between the holes to create a"web" to grasp with one hand. This improves
the resonance. As abeater, I suggest a tympani mallet, such as the "Sonor 8,"
also availablethrough musical instrument stores.

As you become more experienced in shamanic work, you may wish
toobtain a more expensive rawhide or leather-covered single-headed
roundframe drum. Unlike the mylar-headed type, this kind of drum should
beprotected from excessive heat, dryness, and extreme moisture. It is agood
idea to consult the maker on the specific care of such a drum.Many
craftspersons now construct them, and a list of them can beobtained from
the Foundation for Shamanic Studies at the address givenbelow.

If you enjoy working with your hands, you may eventually wish tomake
your own drum. To guide you in this, I highly recommend thepaperback
book. How to Make Drums, Tomtoms and Rattles: PrimitivePercussion
Instruments for Modern Use by Bernard S. Mason, publishedby Dover
Publications, 180 Varick Street, New York, New York 10014.

Rattles

The Hopi, Zuni, and Rio Grande Puebloan peoples of the
SouthwesternUnited States make excellent, beautifully decorated rattles
from driedgourds. These can usually be found for sale in Native American
craftsstores in Santa Fe, New Mexico. An easier and less expensive way to
geta rattle is through your local musical instrument store. I recommend
the"Professional Maraca" (LP 281), manufactured by Latin
Percussion.Although made of plastic and not particularly attractive, it is
superior tothe majority of commercially-sold maracas, having the strong,
sharp
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sound of many tribal shaman's rattles.

If you wish to make a rattle, you can cut the narrow end off a gourd,put in
very small pebbles, glass beads, or bird shot, and epoxy awooden handle



onto the gourd. The book by Mason, mentioned above,can provide you with
additional advice. If you wish to grow your own,seeds for a wide variety of
gourds are listed in the catalog of the ParkSeed Company, Greenwood,
South Carolina 20647.

Drumming Cassettes

Drumming cassettes, if specifically created for shamanic journeying,can
provide excellent sonic support when properly used. A single sideof a
cassette, for example, can furnish half an hour of journeying time,a
substantially longer period than live drumming usually lasts.

I first developed a drumming tape in 1979 to help readers of the
1980edition of this book who lacked drums. However, I never expected
thecassette to be as effective as a live drum. Then, in the early 1980s,while
working with shamanic counseling clients using the tape, Idiscovered an
improved way to journey with the drumming tape, atechnique now called
''simultaneous narration." In this method, therecumbent joumeyer, with eyes
covered in a darkened room, and playingthe drumming tape through
headphones, describes the journey aloudsimultaneously as he or she
experiences it. Surprisingly, the techniqueusually makes journeying easier
and often at least twice as vivid aswhen the person simply remains silent.

A supplementary innovation is for the joumeyer to wear a lapelmicrophone
connected to a tape recorder (separate from the tape playerproviding the
drumming through headphones) and to make a recordingof the
simultaneous narration. This not only provides the person witha permanent
taped record of the journey experience, but also permitsan immediate
review and analysis of the experience and of the informa-tion gained.
Workshops and courses providing training in this methodare given by the
Foundation for Shamanic Studies in its ShamanicCounseling Training
programs.

In my experience, using headphones to obtain this sonic driving inputis
generally more effective than employing a speaker system, and is
lessdisturbing to housemates and neighbors. In addition, headphones
areessential if the simultaneous narration technique is used, since the
soundof speakers tends to drown out the recording of the narration.
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The classic cassette for use with this book is Drumming for theShamanic
Journey, produced by the Foundation for Shamanic Studiesand available
from the Foundation or book stores carrying New Agemusic. The
drumming cassette should be used with stereo cassetteplayers having the
Dolby noise reduction system to reduce hiss, whichcan be distracting when
journeying. The Foundation cassettes have thecallback signal, described for
live drumming in this book, at the end ofthe approximately one-half hour
that constitutes one side. If only afifteen-minute journey is desired, simply
start the tape midway in orderto get the callback signal.

Shamanic Training Workshops

If you wish to obtain first-hand training in shamanism and shamanichealing,
a schedule of workshops given by me and my associates atvarious locations
in the United States and elsewhere is available from:

The Foundation for Shamanic Studies

Box 670, Belden Station

Norwalk, Connecticut 06852

Telephone: (203) 454-2825This non-profit organization also publishes a
newsletter and supports—with the income from workshops, memberships,
and donations—programs to preserve, transmit, and apply shamanic
knowledge tocontemporary problems of the Planet. These programs include
UrgentTribal Assistance (UTA), Shamanism and Health (SAH),
andShamanism for Healing the Earth (SHE).
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APPENDIX B

The Hand Game ofthe Flathead Indians

as described by Alan P. Merriam^



This excellent description of the rules and methods of the Flatheadhand
game was based upon fieldwork conducted by Merriam inMontana in the
summer of 1950. The rules and practices are relativelysimilar to those
played today by Salish and other tribes in theNorthwest. There is also a
recording of Flathead Stick Game Songsthat can help you understand how it
is played.^

The preliminaries to the game are informal, beginning with anyindividual
who has the desire and enthusiasm to start a game. It is hewho sets up the
physical requirements for the game, which consist of twopoles or boards of
any convenient size and weight and perhaps ten tofifteen feet in length.
These boards or poles are laid on the ground aboutfive feet apart and
parallel to each other. . . . The first man on each sideusually becomes the
"captain" of his side, although this rule is notinviolable; in any case, if he
can write, he ordinarily takes the bets for hisside and writes the names and
amounts wagered on a piece of paper.

When the bets have become sufficient, or more exactly, when no moreseem
to be forthcoming, the players, including anyone who has bet andwishes to
play, take sticks, any piece of wood of a convenient length forstriking a
rhythm on the pole or board in front of him, and sit down behindthe parallel
boards, the two sides thus facing each other. In
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general, the number of players on each side is eight to ten; the gamemay be
played with as many players as desired, although one seldomsees more than
a dozen or fewer than five players on each side.

The captain has charge of five wooden pegs, each about eight to teninches
long, sharpened at one end. and about three-quarters of an inch indiameter.
These sticks are usually painted in bright colors and thus canbe easily
identified by the onlooker.

At the time the author was watching the stick game two sets of
sticksseemed to be in most general use. In one of these all ten sticks
werepainted a light blue, and in the other all were painted in alternating
redand yellow bands; in the latter case the alternations were reversed forthe



two sets of five sticks each, that is, in one case red and yellow, andin the
other yellow and red. These five sticks on each side are stuck inthe ground
in front of the parallel poles, usually leaning away from theplayers.

Once the sticks have been settled, two sets of two bones each aredisplayed.
These bones vary in size and to a certain extent in shape,depending upon
whether they are men's or women's bones. Men's bones,that is, bones which
are used by men, are in general taken from the legbone of a horse; they are
approximately two and five-eighths inches longand an inch in diameter. The
bones are highly polished and, in theinstance of the most popular set used at
the time of observation, weregiven a coating of light blue paint at the ends
in a strip approximately aquarter of an inch wide. This particular set of
men's bones was part of amatching set of gambling equipment with the blue
counting sticks referredto above; they were owned by one of the most
persistent stick gamegamblers on the reservation. While the marked bone
was formerlydistinguished by bands of sinew or rawhide wrapped around
the middle,the most common marking at present takes the form of three
bands ofblack electrician's tape each three-eighths of an inch wide and
separatedby an open space of about one-eighth inch.

Women's bones, on the other hand, are considerably smaller, indeference, it
is explained, to the fact that women's hands are smallerthan men's. Often
made from the leg bone of a deer, they are usuallyabout two and a quarter
inches long and three-quarters to seven-eighthsof an inch in diameter. The
marked bone is again distinguished by blackelectrician's tape, but usually
with only two bands instead of three. . . .

There are at least two ways in which the game may be started, thefirst of
which is perhaps more "proper" than the second. The "captain"of each side
takes a pair of bones, that is, one marked and oneunmarked bone, hides
them in his fists in a manner to be describedbelow, and once hidden,
extends his fists in front of him and to the sides.Each "captain" then guesses
the position of the unmarked bone held by
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the other; if each guesses correctly, or if each guesses incorrectly, it is
astandoff and the process is repeated. However, if one guesses correctlyand



the other incorrectly, the latter must give up his bones and onecounting
stick. Real play then begins. In the second possible startingplay, one
"captain," usually the one who has begun the preliminaries bylaying down
his bet first, takes one set of bones and hides them. Holdingone in each
closed fist, he challenges his opposite number to guess thepositions; if the
guesser is correct, the bones and one counting stick goto his side. If he is
incorrect, the process is reversed. This secondmethod of beginning the
game, which gives at least a psychologicaladvantage to the side which
holds the bones, is seldom used.

As soon as the first position of the bones has been determined by oneof the
methods described above, the side which has gained possessionbursts into
song, at the same time beating on the parallel board or polewith the short
sticks picked up before the game. The "captain" holdsboth pairs of bones,
and after some singing and pantomime, he throwsone set to a person,
perhaps keeping the other set himself or perhapspassing them also to
another person. Those who receive the bonesimmediately drop their sticks
and begin the elaborate pantomime whichaccompanies the hiding process.
The selection of those who are to hide thebones is apparently purely
arbitrary, although those who can manipulate thembest, or those who are
known to be lucky in the stick game, are obviouslymost often chosen.

The pantomime which accompanies the game takes several forms, andthe
ability of a player is often judged by the skill with which he hides thebones.
Informants often said, "You have to know the motions to be agood stick
game player." At the same time, there seems to be noparticular significance
in any of the motions. The player is usually on hisknees if a man, and sitting
cross-legged if a woman. Men usually throwthe bones in the air as a
preliminary gesture, catch them, and bend overuntil the face is actually
touching the ground, at this point hiding thebones behind the chest. One is
then likely to straighten up again andshow his opponents how he has held
the bones, and repeat the processwith variation. He may hold the bones
behind his back, or quitecharacteristically, with his arms crossed and hands
in the oppositearmpits. Again, at the end of the preliminary motions, the
final hiding oftentakes place under a hat or a handkerchief placed on the
ground in frontof the player. Women are most likely to manipulate the
bones inside theshirtfront, under a shawl or handkerchief, or behind the



back; they alsooften borrow a hat from a man under which the bones may
be changedfrom hand to hand. One also frequently sees a woman holding a
largehandkerchief in her mouth, singing all the while, under which she
hidesthe bones. During this preliminary play, the side with the bones is
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constantly singing, shouting, and insulting the players on the opposingside.
The bones are constantly hidden, exposed to the view of theopposing
players, and re-hidden; the preliminary play may continue for afull ten
minutes in extreme cases.

In the meantime, the side which is to make the guess is silent for themost
part. The actual guesser is most often the "captain," although hemay
designate the responsibility to another person. . . . Characteristically,he
points at one or the other of the players, using a particular gesture inwhich
the left hand is brought sharply to the right shoulder, and as it hitsthe
shoulder, the right arm extends from a position at which it is bent atthe
elbow. Thus it appears as though the striking by the left hand propelsthe
right arm out straight. As the arm stretches out. the first finger only
isextended, pointing toward one of the people who has the bones. This
isthen repeated to point at the other player, and may be repeatedthroughout
the manipulation of the bones; such motions, however, do notconstitute a
real guess.

The two players with the bones work independently; when one is readyto
accept a guess he signifies his intention by extending both arms awayfrom
his sides, the knuckles toward the guessers, thus hiding the bonesin his
clenched fists; the other player soon follows suit. In presenting thebones for
guessing, one hand is sometimes extended while the other iscrossed over
the breast and concealed under the opposite armpit. Theguess must be made
rapidly or the bones will be withdrawn and themanipulation begun again.
The guesser indicates his guess with themotion described above; in the case
of a definite choice, the arm motionis accompanied by an audible grunt
which signifies the final decision hasbeen made. Four possible guesses may
be made, ail applying to bothsets of bones: 1. if the guesser points to the
right with the index finger, itindicates that he believes both unmarked bones
are in his two opponents'left hands; 2. if he points to the left, he signifies his



decision that the twounmarked bones are in the players' right hands; 3. if he
points straightahead with arm slanting toward the ground, he indicates his
belief thatthe two unmarked bones are in the center; that is. in the right hand
of theplayer to his right, and in the left hand of the player to his left; 4. if
heextends the thumb and first finger, palm upward, with the other
threefingers closed, he indicates his decision that the unmarked bones are
onthe outside; that is, in the left hand of the player to his right, and in
theright hand of the player to his left.

Should the guesser make an incorrect guess on both bones, he mustturn
over two counting sticks to the opposing side; should he guesscorrectly on
both, he receives both pairs of bones, but no sticks. If heguesses one set
correctly, those bones are thrown over to him. but theother set is retained by
the original side, and the guesser must give up
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one stick. In other words, possession of the bones lasts as long as theguesser
is fooled; a wrong guess costs him a stick. The game can thusbe won when
one side has possession of but one set of bones, sincebefore play can be
begun by a side, it must win possession of both sets.When possession of
both sets of bones has been won, the second sidebegins singing, beating the
board, and hiding the bones.

In order to complete a game, one side must win all ten sticks, althougheach
side begins the game with five. As noted above, the sticks areplaced in the
ground leaning away from the players and in front of theparallel board
before them. As sticks are won, they are placed behind theboard until all ten
have been put in play; in this position they are eitherstuck in the ground
again or laid in a neat pile. Once all ten sticks havebeen placed behind the
parallel poles, the game is fully under way. Thussupposing that side A is in
possession of the bones at the start of thegame, and A makes six straight
wins; this, of course, means it has wonmore sticks than are possessed by
side B. In this case, side B throwsover its five sticks, but on the sixth
successful win, side A will take onestick from in front of the board and
place it behind the board, thus puttinga sixth stick in play. If then side A
loses the bones and then makes anincorrect guess, it must pay with a fresh
stick, not a stick it has won fromside B.



Play is continued, then, until one side has won all ten sticks. . . .

Empathy and a sort of "divination" play a part in the game. Forexample,
when one side has but one stick left it is almost invariably stuckin front of
the pole and pounded vigorously into the ground by the"captain"; this, of
course, supposedly makes it harder for the other sideto obtain possession.
When one side has guessed and won one set ofbones, those bones are
thrown over immediately. Often the "captain" ofthe side will then
manipulate them, although he. of course, must stillobtain the other set; he
may look at the bones in his hand, show them tothe crowd and then make
his guess according to the way his pair hasfallen.

The stick game is played today by men only, women only, or mixedteams.
Small children are encouraged to join in, and on many occasionsthe
"captain" will throw the bones to children to hide, children so smallthat
their fists barely cover the bones. On such an occasion,considerable
encouragement is given the child.
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50/iKensinger, Kenneth M., 97-98Kivas. 27-28Koryak people, 139Kroeber,
A. L., 126/i!Kung Bushmen, 25, 50«. 134

Lakota Sioux Indians, 18, 54, 59, 130Lame Deer, John (Fire), 59, 62,
118Lapps, 49, 60

Lowerworld. See Journeys, shamanicLowie, Robert, 21Ludwig, Arnold M.,
SOnLying down, 72, 78

Macas, 8-9Maikua. 14-15, 64Malaysia, 71Mandalas, 28-30

Matthews-Simonton, Stephanie, 137Medicine bundles, 108-9, 111-12,
114Mental illness, 93-94Merriam, Alan P., 144-48Mexican Indians, 42, 63,
110Millie (missionary), 6-7Missionaries, Christian, 6-7, 9, 43Miwok
Indians, 112
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Mohave woman, 46Montana, 108, 144Murngin people, 98-99

Nagual animal, 42, 63Natural Magick (Porta), 60Natural selection, xiv-
xvNature, 54

Navaho reservation, 102Neher, Andrew, 51-52Nevada Indians, 104



North American Indians, 18, 49, 54; andbone game, 103, 104, 108, 144;
anddreams, 100; and drumming, 52; and en-trance to Lowerworld, 25, 26-
28; andguardian spirits, 42, 58-64 passim. 70-71, 72, 85-98 passim, 132,
134; and heal-ing, 116, 118, 125-30, 136, 137, 138; andpower songs, 74-75,
85-86; and quartzcrystals, 109, 111, \ See also Eskimo

Okanagon Indians, 58, 64

Ordinary State of Consciousness (OSC),

xiii-xv, 21, 24, 47-48, 50, 53, 54, 123Osage Indian song, 62Oswalt, Robert
L., 126

Paiute Indians, 104

Paipai shamans. 111

Parrish, Essie, 74-75, 116, 125-30

Paviotso Indians, 104

Peru, 97. See also Conibo Indians

Pin pin juice, 17

Plains Indians, 63, 64, 87, 95

Plants, 113-15, 116-17

Pomo Indians, 18, 26, 74

Porta, Giovanni Battista, 60

Power animals, 43, 57-72, 76-103, 123. Seealso Guardian spirits

Power intrusions, 17-18, 115-34, 137

Power objects, 17, 108-12, 116-17



Power songs, 53, 72-75; in bone game, 106;and power animal recovery, 70,
72, 77-78, 92, 102; and power intrusions, 117,119-20, 121, 123, 127, 131,
132, 133, 134

Professional shamanism, 139

Pueblo Indians, 27-28, 54, 61-62

Quartz crystals, 23, 109-12Rasmussen, Knud, 25-26, 73

Rattles, 50-51, 52-53, 142-43; and poweranimals, 65-67, 76, 77, 78, 81, 85,
91, 92,102; and power intrusions, 119-21, 123,131, 133; quartz crystals in,
110

Reinhard, Johan, 49-50

Rock-seeing, 54-55

Salish Indians, 18; and bone game, 104,144; and drumming, 52; and
healing, 132,134; and power animals, 58, 60-61, 62,70-71, 91, 95, 98

Samoyed shamans, 26, 93-94, 97, 115, 117,139

Sangay, 9

Scandinavia, 49, 60Schweitzer, Albert, 135"Se Pa Po Nah." 28Sevilla del
Oro, 8

Sex (gender): and shamanic aptitude, 43Shamanic enlightenment, 22-24,
139Shamanic State of Consciousness (SSC),xiii-xv, xvi, 21-39, 46-56; and
poweranimals, 58, 59, 66-67; and quartz crys-tals, 109. See also Journeys,
shamanicShamanism (Eliade), 41Shirokogoroff, S. M., 53Siberian shamans,
20, 24, 49, 55-56, 71,139; and death/rebirth experiences, xii;and drumming,
51, 52, 53, 78; and en-trance to Lowerworld, 26; and foresee-ing, 97; and
guardian spirits, 42, 60, 78,93-94; and plants, 115; and power songs,117

Simonton, O. Carl, 137Singing. See Power songsSinkaietk Indians, 95, 98.
See also Okana-gon IndiansSioux Indians, 18, 54, 59, 118, 130Sipapu
holes, 27-28Sleeping, 98-99



South American Indians, 41, 49; foreseeingby, 97; and guardian spirits, 43,
58-76passim. 95, 96, 99, 101-2; and medicaldoctors, 137; and quartz
crystals, 109,110, 111; and sleeping, 98. See also Con-ibo Indians; Jivaro
IndiansSouth Dakota, 18, 130Soyot (Tuvas) people, 51Spirit canoe, 70-71,
89, 91-94, 119Spirit helpers, 16-18, 43, 93, 113-15, 116-23, 130
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Spiritsr^v/V. See also Guardian spirits; Spir-it helpersSpott, Robert, 126«

SSC. See Shamanic State of Consciousness

Stanner, W. E. H., 48

Stick game, 103-8, 110-11, 144-48

Stick Game Songs, 144

Sucking, 17-i8, 116-18, 119-30

Sucking Doctor. 116, 126

Synchronicities, 89-91, 97

Tamarin, Josie, 139-41

Tapirape Indians, 71

Tavgi Samoyed shamans, 26, 93-94, 115

Teeth, animal, 78, 81, 92, 117-18

Tibetan Buddhism, 29-30

Tlingit tribe, 61

Tobacco traps, 130-32

Tobacco water, 17, 18, 130



Tomas, 2

Tonal animal, 63

Training workshops, xii. xiii, 32, 143

Trance degrees, 49

Trees, xii. 25, 88

Tsangu, 10-12, 13, 14-15, 16

Tsentsak. 16-18, 130

Tsimshian shamans, 61, 74, 85-86, 111,118, 136

Tungus people, 20, 52, 53Tunnel, 25-39, 78, 92, 96, 117-19Twana people,
25

Uchich maikua, 64Ugrians, 49

Vastokas, Joan M., 28-29Venezuela, 49, 98, 110Vodun cults, 63

Wagers: for bone game, 104-5

Wakka shamans, 110

Warao Indians, 41, 98, 110

Washington State, 58, 64. See also Salish

IndiansWhistling, 77Wilbert, Johannes, 41Wintun Indians, 18Wiradjeri
tribe, 23, 41, 59, 109, 110

Yaralde tribe, 72

Yualai (Euahlayi) shamans, 111

Yuki Indians, 60



Yuman shamans, 109, 111

Yurak Samoyed shamans, 97

Zuni Indians, 27, 61-62
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