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Foreword

I first met Nevill Drury at an international conference on Phillip
Island in Australia in November of 1980. From his works, |
already respected him as a sophisticated and prolific author, and
expected to meet a man in at least late middle age. Much to my
surprise, Nevill turned out to be only in his early thirties. In
retrospect, perhaps I should have guessed as much from his
books, for in them he is characteristically concerned with ques-
tions of consciousness, visionary experience, and the occult that
are a legacy of the psychedelic sixties. Like many others of his
generation, he found the works of Carlos Castaneda and the
literature on shamanism and occultism relevant to the search
for answers to these question. Indeed, one of Nevill Drury’s
books, ‘Don Juan, Mescalito, and Modern Magic’, addressed
itself specifically to resemblances between the world-view of
Castaneda’s shaman, don Juan, and that of late nineteenth-and
twenticth-century Western practitioners of occult magic.

In the present book Nevill Drury continues his search for
common denominators between shamanism and contemporary
western occultism. In this exploration he brings to bear approxi-
mately a decade and a half of practical experience working
within the framework of occult western magic and combines
the experience with an anthropological knowledge of
shamanism. The results are extremely interesting. Nevill Drury
demonstrates, perhaps better than anyone has ever done before,
that modern western occult magic sometimes has trance and
visionary aspects that are unexpectedly similar to those of classic
shamanism. By drawing on a thorough knowledge of a literature
that is often as obscure as it is occult, he makes a strong case
for the shamanic parallels of some of the modern magical cult



X FOREWORD

practices. The ‘rising in the planes’ and ‘path-workings’ of the
twentieth-century visionary magician, for example, are clearly
partial analogues of the shaman’s journey to the upper world
and lower world. But there are also differences, as when the
magician utilises Tarot archetypes, adopts ancient Egyptian or
Dianic cosmology, or follows a leader’s recitation into guided
fantasy. Still, the similarities are greater than many would
expect, and one wonders if the Inquisition did not do as
thorough a job in eradicating ‘witchcraft’ (shamanism) from
Europe as is commonly assumed. While it is true that the
psychedelic ointments of late medieval and Renaissance times
are not today part of western occult magic, it does seem likely
that there was a slender thread of continutiy as represented, for
example, by some of the practices of the Hermetic Order of the
Golden Dawn at the turn of the century. Of course, it is possible
that the parallels between shamanism and western occult magic
are mainly due to a rediscovery, through trial and error, of
‘what works’. Whatever the ultimate reasons for the interesting
similarities pointed out here by Nevill Drury, he has made a
rare and fascinating contribution by bringing them to light.

Michael Harner
New York City
12 February 1981

Preface and Acknowledgments

There has been a revival of interest in the elusive figure of the
shaman, who is both the medicine man and magician, the mystic
and healer. The anthropological literature on shamanism is
extensive and such scholars as Mircea Eliade, Michael Harner,
Peter Furst, Erika Bourguignon, Agehananda Bharati, Joan
Halifax, and A. F. Anisimov, among others, have made notable
contributions to the subject. However, popular interest in the
role of the shaman and his contribution to modern thought has
undoubtedly been heightened by the international success of the
works of Carlos Castaneda whose encounters with the shaman-
sorcerer don Juan have become legendary.

With some justification, Richard de Mille has highlighted
inconsistencies of an anthropological and linguistic nature in the
Castaneda writings and these have been included in de Mille’s
own works™Castaneda’s Journey’ and ‘The Don Juan Papers’.
However, the fact remains that whether Castaneda’s shamanic
accounts are totally authentic or include fictional components,
the essential themes and world-view presented remain consistent
with the shamanic perspective. It is possible to speak of
shamanism as a universal mode linking man with the cosmos
by means of the magical journey since, as anthropologists have
discovered, the essential themes of shamanism are remarkably
similar whether in Siberia, Japan, Australia or the Americas.

My interest in this material is twofold. My academic training
is in anthropology but my personal spiritual orientation, if one
can modestly call it that, is towards the western mystery
tradition. Accordingly, the great themes which shamanism and
western magic have in common have not been brought together
here merely as an academic exercise, but to show that even
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in a modern urban context the mythic approaches to human
consciousness continue to play a vital role alongside scientific
technology.

We are talking essentially, of the possible alternative that the
western mystery tradition of magic and mythology offers to the
person who is not able physically to embark on a shamanic
journey with a Jivaro or Huichol Indian. Since this book is
intended for the general reader interested in shamanic and
magical thought, I have isolated a more analytical chapter on
states of consciousness as Appendix A. Such psychological
perspectives are of academic interest but to some extent conflict
with the essential poetry of shamanism and visionary magic
which 1 hope will be apparent from the mythic journeys
described in this book.

I would like to thank the following people for kindly allowing
me to reproduce copyright material: Dolores Ashcroft-Nowicki
for passages from ‘Highways of the Mind’, first published in
‘Round Merlin’s Table’; Catherine Colefax and Cheryl Weeks
for the ‘entry’ and ‘magical journey’ to the Cosmic Dragon;
Moses Aaron for his account of the magical encounter with Pan.

The Shaman and the Magician



1 A Jivaro shaman photographed by Michael Harner

CHAPTER 1
The World of the Shaman

In 1951 a legendary Iban healer named Manang Bungai
performed a dramatic ritual which was believed to slay an
incubus, or evil spirit, that had been blamed for the death of a
seven-month-old baby girl.

Bungai, clad in a loin cloth and carrying a spear, entered a
darkened room and began summoning the incubus by means of
various invocations and also by tempting it with food. His
audience was unable to clearly perceive what was happening
and was in a state of heightened suggestibility.

Very soon there was a yelping sound and a noisy scuffle, after
which Bungai emerged with a blood smeared spear claiming he
had inflicted mortal wounds on the incubus. Several experienced
Iban hunters were aware that Bungai had in fact been doing
battle with a monkey and the anthropologist observing the
event, Derek Freeman, was later able to verify this by means of
blood tests. However the majority of the Iban present at the
ceremony believed that their healing magician was engaged in
a mystical encounter.

The case of Bungai represents the shaman-who-is-not. True
shamanism is characterised by access to other realms of
consciousness. As Mircea Eliade notes: ‘the shaman specializes
in a trance during which his soul is believed to leave his body
and ascend to the sky or descend to the underworld.”

Indeed, the shaman is a master of spirit entities, a venturer
on different cosmic planes. When the would-be Jivaro shaman
ventures near the sacred waterfalls to seek the power of the
arutam wakan, the soul force identified with the visionary




2 THE WORLD OF THE SHAMAN

experience, he takes natema, a hallucinogenic beverage made

from the Banisteriopsis vine, which allows access to the spirit

world. In his visions he may see rolling towards him a pair
of giant mythic jaguars fighting viciously or alternatively two
enormous writhing snakes, and it is his task to master the reality
of the vision by running forward to touch it. Anthropologist
Michael Harner who, himself experienced psychedelic initiation
with the Indians, notes that for the Jivaro the supernatural is
the real world, and in this sense confirms the idea of the shaman
as a ‘master of ecstasy’. But the shaman is also in a very real
sense a ‘traveller’, a visionary who has access to other dimen-
sions of experience. :

* The remarkable case of Deguchi Onisaburo is one of the most
extraordinary examples of this type of shamanism and gave rise
to the Omoto religious movement in Japan.

In 1898, Deguchi, who was by all accounts a frail youth, was
beaten up by some gamblers and nearly died. A short while later
he sank into a comatose sleep and on recovering consciousness
declared that he had journeyed to a cave on Mt Takakuma and
after fasting there had travelled through regions of Heaven and
Hell. On his journey he had been granted occult powers such
as clairvoyance and clairaudience and had seen back as far as
the creation of the world. His visionary experiences included a
meeting with the king of the underworld who in a moment was
able to transform from a white-haired old man with a gentle
face into a frightening demonic monarch with a bright red face,
eyes like mirrors and a tongue of flame.?

Embodying a theme which recurs in shamanism — the trans-

" formation of the symbolic vision — we see from the account that

time and again Deguchi is ‘killed, split in half with a sharp blade
like a pear, dashed to pieces on rocks, frozen, burnt, engulfed
in avalanches of snow . . . turned into a goddess’ and yet he still
emerges from his journey victorious over the forces of apparent
death. It is this power which gives the shaman his awesome
standing among his fellows. It is his conquest of the dangers
and pitfalls of the visionary journey, even through death and
rebirth, that places the shaman among ‘the elect’. The themes
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of dismemberment, ascent to the sky, descent to the underworld
are clearly initiatory.

It is significant, then, that after his ordeal Deguchi eventually
finds himself at the centre of the world, at the summit of the
huge axial mountain, Sumeru. He is granted a vision of the
creation of the world and then comes to a river beyond which
lies paradise. Before him and standing on a vast lotus he finds
a marvellous palace of gold, agate and jewels. All around him
are blue mountains and the golden lapping waves of a lake.
Golden doves fly above him in the air.3

Several aspects of Deguchi’s journey are typical of shamanism
in general. He is in a state of psychic dissociation caused by
his near death; he gains visionary powers from the beings he
encounters; he journeys upon a magic mountain, which in other
cultures equates in significance with the Cosmic Tree, and
eventually arrives at the ‘centre of the world’; his enlightenment
includes a vision of the world’s origin; vistas of serene and
majestic landscapes, and imposing temples. Despite Deguchi’s
traumatic encounters with powerful cosmic forces he is finally
a transformed and ‘reborn’ figure. Initiation is central to
shamanism in the same way that it is a vital component of
modern magic, and specific initiations tend to arise as crises at
different stages of the mythic journey. From culture to culture
these patterns of transformation take different forms according
to the way in which the mythic universe is perceived and the
nature of the hierarchies of gods who dwell there.

THE COSMOS AND ITS DENIZENS

In the sense that the shaman acts as an intermediary between
the sacred and profane worlds, between mankind and the realm
of gods and spirits, he has special access to a defined cosmos.
The actual cosmology, in terms of levels and hierarchies may be
reasonably basic, as it is with the Australian Aborigines and
many South and Central American tribes, or it may be complex
and highly structured, as in the case of Siberian shamanism.
For example the Jivaro believe that all knowledge pertaining
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to tsentsak, or magical power, derives from the mythical first
shaman, Tsuni, who is still alive today. He lives underwater in
a house whose walls are formed like palm staves by upright
anacondas and sits on a turtle, using it as a stool. He is said to
be white skinned with long hair and he supplies privileged
shamans with special quartz crystals (tsentsak) which are
particularly deadly. No shamans are able to stand up to or
overcome Tsuni.*

The sky god of the Wiradjeri medicine men of Western New
South Wales has a comparable function. Known as Baiame, he
is described as a ‘very great old man, with a long beard, sitting
in his camp with his legs under him. Two great quartz crystals
extend from his shoulders to the sky above him.’s

Baiame sometimes appears to the Aborigines in their dreams.
He causes a sacred waterfall of liquid quartz to pour over their
bodies absorbing them totally. They then grow wings replacing
their arms. Later the dreamer learns to fly and Baiame sinks a
piece of magical quartz into his forehead to enable him to
see inside physical objects. Subsequently an inner flame and a
heavenly cord are also incorporated into the body of the new
shaman.®

The Mazatec Indians of Mexico, meanwhile, have been
exposed to Christian influence and such elements have entered
their cosmology while the indigenous component remains. The
Mazatecs make use of psilocybe mushrooms and the female
shamans use this altered state of consciousness to determine the
causes of sickness. On a local level they believe that the groves
and abysses are inhabited by the little people or dwarves known
as the laa, but they have also assimilated into their belief systems
Jesus Christ and the Virgin Mary.

Among the Mazatecs both the patient and the shaman take
the sacred mushrooms, so that the sick person may hear the
healing words which come from the spirit world and thereby
share in the cure. Munn reports that as the shaman sinks deeper
into trance she seems to go on a journey. She mutters: ‘Let us
go searching for the path, the tracks of her feet, the tracks of
her nails. From the right side to the left side, let us look.” After
several hours she appears to reach a peak:
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There is the flesh of God, There is the flesh of Jesus Christ.
There with the Virgin.”

But if such shamanic pronouncements seem reasonably
orthodox they may often be infused with magic. Another
Mazatec ceremony includes the following:

The aurora of the dawn is coming and the light of day. In
the name of the Father, the Son and the Holy Spirit, by
the sign of the Holy Cross, free us Our Lord from our
enemies and all evil. . . .

I am he who cures. I am he who speaks with the Lord
of the World. I am happy. I speak with the mountains of
peaks. I am he who speaks with Bald Mountain. I am the
remedy and the medicine man, I am the mushroom. [ am
the fresh mushroom. I am the large mushroom. | am the’
fragrant mushroom. I am the mushroom of the spirit.$

Invariably the shamanic process entails direct contact and
rapport with the gods and goddesses who provide their followers
with first principles, with a sense of causality, balance, order
and with it health and well-being.

Especially among American Indians, for example the Desana
group of the Eastern Colombian Tukano, we find a strong
identification of the shaman’s vision with the primal reality of
the cosmos:

On awakening from the trance, the individual remains
convinced of the religious teachings. He has seen every-
thing; he has seen Vai-mahse, master of the Game animals,
and the daughter of the Sun, he has heard her voice; he
has seen the Snake canoe float out through the rivers and
he has seen the first men spring from it.?

The concept of a system of rivers or an ocean of being from
which the Universe derives is also a common mythological
element in several unconnected cosmologies in both simple and
complex religions. Quite aside from shamanic accounts the idea
also occurs, for example, in the creation myths of the Babylon-
ians and in the Jewish Qabalistic mystery teachings.
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Among the Evenks of Siberia the Universe is thought to have
been born from a watery waste. Rivers feature predominantly
in Evenk mythology and the shaman’s helper spirits are often
water birds like the duck or goldeneye.!® The Evenk universe is
a characteristically shamanic one in the sense that it conforms
to the normal Siberian pattern of being divided into three
worlds, upper, middle and lower, vertically aligned around a
central axis or World Tree. The Evenk lives in the middle world.
His options are upwards towards the benevolent sky dwellers,
or downwards to the world of the dead, the spirit ancestors and
the mistress of the Underworld. This dualism is reinforced by
the fact that the term for the upper world (uga buga) has a
linguistic origin in a phrase meaning ‘toward morning’ while
that of the lower world (khergu-ergu buga) means ‘towards
night’.!!

m_;ra Evenks believe the sky dwellers in ugu buga live a life
comparable to that found in the middle world except on a more
exalted level. For example Amaka, who taught the first Evenks
how to use fire and make tools, is thought to be a very old man,
dressed in fur clothing and living among treasures, gold, copper
and silver. Around him are large herds grazing in lush pastures.!?
Other prominent Evenk deities include Eksheri, supreme master
of animals, birds and fish and ruler of fate. Local spirit rulers
of the hills, rivers and streams are subservient to him. He labours
on behalf of the Evenks gathering heat for them and as Spring
comes, his sons carry his bag and shake out the heat upon the
middle world.

Khergu-ergu buga, on the other hand, represents a world
which is quite the reverse of man’s. Living things become dead
there, and the dead come alive.!* Animals and beings which
were resident in the lower world become invisible if they transfer
to the middle plane and accordingly shaman heroes who venture
down into the underworld will be seen only by the shamans of
that region.

In the Evenk underworld dwell deceased kinsmen and the
spirits of evil and illness. The deceased continue to lay their
traps there, and to fish and hunt, but their bodies are cold and
lack the life essence of the middle world. Meanwhile the ancestor
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spirits who reside there are only half-human and are linked with
totemic reincarnations. The possibility of a transfer of plane
does exist however, and this is the shaman’s role. The hole
which leads into the heavenly vault is guarded by an old woman
~ the Mistress of the Universe — and she is sometimes visualised
in an animal’/human transformation with horns on her head.
Her task at the entrance to heaven is to point the way to the
dwelling of the ruler of the heavenly lights.

A similar female deity also guards the animals of the clan
lands below the earth. In order to ensure a satisfactory hunt,
the shaman journeys down below the roots of the sacred tree
to visit her. Aided by spirit guides who help him overcome
various obstacles which impede his path, he encounters the Clan
Mistress and begs her to release animals for the hunt. She may
be witholding animals from the middle world because vital
taboos have been breached. The shaman seeks to capture from
her magical threads which he hides in his special drum. When
he returns to the middle world, he shakes these forth from his
drum indicating that these threads will in turn transform into
real animals.1*

The symbolic Tree is a vital pillar in the cosmology for it
connects the three planes of reality. The crown of the Tree
reaches into the heavens, the trunk sustains the middle world
and the roots extend down into the underworld. The shaman’s
drum is often made from the wood of the Cosmic Tree and thus
symbolises his journey upon it. The Chumikan and Upper Zeya
Evenks specifically identify the Tree with the source of life: ‘Man
was born from a tree. There was a tree, it split in two. Two
people came out. One was a man, the other a woman.’!5 Mircea
Eliade, meanwhile, identifies the Tree as a major motif within
shamanism. ‘The central practice’, he writes, ‘is to climb the
axis of the world on an ecstatic journey to the Centre.’16 In this
sense the Centre is the cause of all being, the origin and source
of explanation for all that happens in the waking world. It is
interesting that both the mistress of heaven and the clan mistress
of the underworld resemble each other except with dualistic
connotations, so that what is above and below are also, so to
speak, twin sides of the coin.
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While several anthropologists have sought to identify
shamanism with hunting practices, Eliade notes that the essential
nature of the shamanic cosmology is much more broadly based:

Although the shamanic experience proper could be evalu-
ated as a mystical experience by virtue of the cosmological
concept of the three communicating zones, this cosmo-
logical concept does not belong exclusively to the ideology
of Siberian and Central Asian shamanism, nor in fact to
any other shamanism. It is an universally disseminated
idea connected with the belief in the possibility of direct
communication with the sky. The shaman transforms a
cosmo-theological concept into a concrete mystical
experience . . . only for the shaman is real communication
among the three cosmic zones a possibility.!?

SYMBOLIC REGALIA AND EQUIPMENT

Since the shaman’s role is to travel from one cosmic zone to
another, it is not surprising that his entire function as a tech-
nician of the sacred should reflect the nature of the gods with
whom he is dealing. The shaman characteristically seeks to act
in a manner which is appropriate to the domain he is entering.
Although he is often accompanied by animal-spirit guides, the
shaman may, for example, transform into an animal on his
journey. The Japanese shamans observed by Carmen Blacker
characteristically wore a cap of eagle and owl feathers, their
cloaks adorned with stuffed snakes. These ‘all resolve into means
whereby passage from one world to another is facilitated’, ‘the
magic clothes and instruments, of which the drum is the most
important, embody in their shape, in the materials of which
they are made, in the patterns and figures engraved upon them,
symbolic links with the other world.’18

Eliade similarly notes that by donning sacred costumes the
shaman transcends profane space and prepares to enter into the
sacred world.!? The Yakut shaman wears a Kaftan that bears a
solar disc, which is sometimes thought to be the opening through
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the earth which the shaman uses to enter the underworld. The
coat of a Goldi shaman, meanwhile, bears motifs of the Cosmic
Tree and animals like bears and leopards as well as a central
Sun. Other costumes similarly reflect the prevailing mythology.
The Buryat costume is heavily laden with iron ornaments which
symbolise the iron bones of immortality while the bears and
leopards, serpents and lizards which appear on it are the
shaman’s helping spirits.20

That the shaman should seek to identify strongly with the
spirit realm is to be expected. His altered state of consciousness
entails a transfer of awareness to a dimension where the ances-
tral myths become experiential realities in trance. The shaman’s
costume links him with the gods and identifies him as belonging
with them as an appropriate intermediary.

The shaman’s drum deserves special mention. On a physical
level, its rim is invariably made of wood from the world tree —
the larch among the Evenks for example — and its skin is directly
linked with the animal the shaman rides into the underworld.
The anthropologist Potapov discovered that among the Al Itai
the shaman’s drum derives its name not from the animals whose
skins are used in the manufacture (like the camel or dappled
horse) but the domestic animals ridden by the shaman in the
middle world. In many shamanic cultures the drum s the steed
and the momotonous rhythm which emanates from it is sugges-
tive of the galloping of a horse on a journey.

On a contemplative level the sound of the drum thus acts as
a focusing device for the shaman. It creates an atmosphere of
concentration and resolve, enabling him to sink deep into trance
as he shifts his attention to the inner journey of the spirit. Erika
Bourguignon notes that

drums, dance etc., shut out mundane matters and help the
individual concentrate on what is expected of him or her.
During Haitian vodou sessions the spirits are called by
means of drum rhythms, songs, dances and ritual para-
phernalia and given persons may respond to these cues by
going into an altered state and acting out the appropriate
spirit role.2!
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THE PSYCHEDELIC COMPONENT

The use of psychedelics is a frequent but not essential aspect of
shamanism. As Schultes points out, psychedelics ‘act on the
central nervous system to bring about a dream-like state marked
by extreme alteration in the sphere of experience in perception
of reality changes even of space and time and in consciousness
of self.’2

It is of interest that the New World is very much richer in
narcotic plants than the Old and that the New World boasts at
least forty species of hallucinogenic or phantastic narcotics as
opposed to half a dozen species native to the Old World.

Among those drugs which have a shamanic base are the drug
Banisteriopsis Caapi known variously in the Western Amazon
as ayahuasca, caapi or yage; datura, which is identified with the
American southwest and Mexico, as well as among tribes in
Colombia, Ecuador and Peru: Mescal Beans, used in the Red
Bean Dance of the Plains Indians, the Morning Glory or Olol-
iuqui used by curanderos in Oaxaca, the Peyote cactus used
by Mexicans and North American Indians, and the Psilocybe
Mexicana, an important narcotic mushroom used, once again,
in Oaxaca.?}

Michael Harner has pointed out that common themes emerge,
for example, in a cross-cultural examination of South American
yage experiences.?* The drug is capable of causing the sensation
of aerial flight and dizziness, and visions of exquisite cities,
parks, forests, and fantastic animals. It is common for the drug
to suggest the flight of the soul in the participant. According to
Harner the Jivaro actually refer to the soul flight as a ‘trip’
while among the Conibo-Shipibo Indians of eastern Peru the
Ayahuasca experience allows the shaman to leave his body in
the form of a bird, capable of killing a distant person at night.

On other occasions these shamans also endeavour to recapture
souls lost in sickness, from another shaman. The shaman among
the Quijo is able to perceive magical darts thrown by other
shamans and which cause illness and death and the Conibo, like
the Jivaro, believe that Ayahuasca enables them to enter into
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the supernatural realms of the world, where they will see demons
in the air and other spirit entities.?s

Reichel-Dolmatoff has described the inter-weaving of the
hallucinogenic drug with a shamanic and mythic context.
Among the Tukano, the yage plant was created in the mythical
beginning of the world and, therefore, has sacred status. The
shamanic function is to allow the participants in ritual to:

return to the uterus, to the fons et origo of all things where
the individual sees the tribal divinities, the creation of the
universe and humanity, the first couple, the creation of the
animals and the establishment of the social order. . . .

According to the Tukano after a stage of undefined
luminosity of moving forms and colours, the vision begins
to clear up and significant details present themselves. The
Milky Way appears and the distant reflection of the Sun.
The first woman surges forth from the waters of the river,
and the first pair of ancestors is formed. The supernatural
Master of the Animals of the jungle is perceived, as are
the gigantic prototypes of the game animals, the origins of
plants — indeed, the origin of life itself. The origins of
Evil also manifest themselves, jaguars and serpents, the
representatives of illness, and the spirits of the jungle that
lie in ambush for the solitary hunter. At the same time
their voices are heard, the music of the mythic epoch is
perceived and the ancestors are seen, dancing at the dawn
of Creation.26

Gordon Wasson, who pioneered the anthropological study of
mushrooms, has more recently studied Mazatec use of Ololiuqui
seeds and Psilocybin mushrooms. He was intrigued to discover
that in the merger of Christianity and native beliefs, the Catholic
doctrine of transubstantiation had a psychedelic reality.

In an address to the Mycological Society of America in 1960
he said:

The Aztecs before the Spaniards arrived called (the sacred
mushrooms) Teonanacatl, God’s flesh. 1 need hardly
remind you of the disquieting parallel, the designation of
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the Elements in our Eucharist: ‘Take, eat, this is my Body’
and again ‘Grant us therefore, gracious Lord, so to eat the
flesh of thy dear son.” But there is one difference. The
orthodox Christian must accept by faith the miracle of the
conversion of the bread into God’s flesh; that is what is
meant by the Doctrine of Transubstantiation. By contrast
the mushroom of the Aztecs carries its own conviction;
every communicant will testify to the miracle that he has
experienced

Wasson, who is noted for his identification of Soma in the
Indian ‘Rig Veda’ with the hallucinogenic mushroom Amanita
muscaria, has published his views that the Eleusian mysteries
similarly had a hallucinogenic component. Wasson was
impressed by the fact that Plato had drunk the sacred potion in
the Temple of Eleusis and had spent the night seeing the ‘Great
Vision’. Wasson proposed to investigate whether Plato’s and
other visionary experiences might not have been some form of
shamanic exercise. Plato, for example, outlined in “The Republic’
his views on the Ideal world of Archetypes, where the original
and true factors of life had their origin. Working in conjunction
with Albert Hofmann, who first synthesised LSD, Wasson now
believes that the visions at Eleusis were caused by the ergot
fungus present in the wheat and barley crop. Demeter’s Temple
was located close to the extensive wheat and barley field of the
Rarian plane, and the Mysteries express a spiritual rebirth cycle
linked closely with Demeter’s and Persephone’s association with
wheat and barley.

The initiates assembled in the telestrion and experienced a
visionary illumination. But Wasson believes that the archaeolog-
ical remains suggest this was not a theatrical performance. ‘What
was witnessed there was no play by actors, but phasmata,?”
ghostly apparitions, in particular the spirit of Persephone
herself.’28

He notes that the poet Pindar and the tragedian Sophocles
testified to the value of what was seen at Eleusis:

There were physical symptoms, moreover, that
accompanied the vision; fear and a trembling in the limbs,
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vertigo, nausea, and a cold sweat. Then came a vision, a
sight amidst an aura of brilliant light that suddenly
flickered through the darkened chamber. . . . The division
between earth and sky melted into a pillar of light.

These are the symptomatic reactions not to a drama or
ceremony, but to a mystical vision: and since the sight
could be offered to thousands of initiates each year
depending upon schedule, it seems obvious that a halluci-
nogen must have induced it.??

Using evidence based on the ‘Homeric Hymn to Demeter’,
Wasson concludes that the sacred potion contained barley, water
and a fragrant mint called blechon. Since this mint is not
psychoactive, Wasson believes that the barley was the source of
the psychotropic element, and therefore opts for ergot of barley
as the vital ingredient.30

The shamanic flight in ancient Greece was not always precipi-
tated by hallucinogens, however, but generally speaking such
accounts retain comparable themes. This in itself suggests that
hallucinogenic drugs as such are only catalysts for these experi-
ences and do not in themselves produce the cosmological content
in the shaman’s altered state of consciousness. A detailed
account of a non-hallucinogenic trance journey which survives
from this period is that of Aristeas of Proconnesus, who is
mentioned by various writers including Herodotus, Pliny, Suidas
and Maximus of Tyre. Pliny’s description is reminiscent of
Central and South American shamans particularly and also
Carlos Castaneda’s vivid account of shaman-transformation into
a bird form.3! Pliny writes: ‘the soul of Aristeas was seen flying
from his mouth . . . in the form of a raven.” Maximus confirms
this in more detail:

There was a man of Proconesus whose body would lie
alive, yes, but with only the dimmest flicker of life and in
a state very near to death; while his soul would issue from
it and wander in the sky like a bird, surveying all beneath,
land, sea, rivers, cities, nations of mankind and occurrences
and creatures of all sorts. Then returning into and raising
up its body, which it treated like an instrument it would
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relate the various things it had seen and heard in various
places.

Aristeas’s account of his trance wanderings are contained in his
poem ‘Arimaspea’ which has come down to us in fragments. It
details his trance journey beyond Scythia to the land of the
Issedonians and then over the snow-clad mountain ranges
towards a golden treasure guarded by griffins, sacred to Apollo,
the sun god. The poem thus merges geographical components
with mythological ones, and according to Maximus, Aristeas in
his transcendental state had ‘a much clearer view of heaven than
from below on earth’. Aristeas is thus a classical Greek shaman
who like the Siberian trance specialists was able to gain special
knowledge from his visionary journey.

Irrespective of individual cultural factors, then, the common
component of shamanic experiences is the altered state of
consciousness brought about by techniques causing some degree
of psychic dissociation. In this sense it is vital to consider the
various methods of trance inducement because they are an inte-
gral part of the shaman’s journey towards self-transformation.

) Shamanic Transformations by Martin Carey




CHAPTER 2
Shamanic Trance

As the trance condition is induced there is a withdrawal of
consciousness from the everyday world and a shift toward the
inner world of reverie, thoughts and images. In the case of the
shaman it is not just that trance is involved, for this condition
is also common in the case of mediums, epileptics and schizo-
phrenics. In the person of the shaman we have one who is able
to control the trance dimension and who is able to explore the
realms of the cosmos which his altered state of consciousness
opens for him. By contrast with the spirit medium who in trance
becomes possessed by inhabiting spirits and is often unable when
recovering consciousness to recall anything that has transpired,
the shaman awakes from the trance with conscious memory of
the journey-to the gods or ancestral spirits, and full knowledge
of magical cures or healing procedures. As the anthropologist
Horst Nachtigall has put it:

An important characteristic of the shaman is his ability to
shift his level of consciousness while he is in a trance.
His normal consciousness is blocked and scenes from the
mythology and religion of his people appear in his
subconscious.!

Similarly, the Japanese shamans whom Carmen Blacker
observed were subject either to a trance which involved violent
shaking or a ‘deep comatose state of suspended animation. This
iv the condition into which the ascetic’s body must fall if his
woul is to leave it in order to travel to other realms of the
Cosmos.’?
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Trance can be brought about by a number of techniques
which have the effect of transferring consciousness from the
outer sensory world to the inner, contemplative one. It can be
brought about, for example, by sensory deprivation in which a
lack of external stimuli results in an inner compensatory release
of imagery; a condition of sleeplessness and fatigue, fasting
and suspended-breathing techniques and through hallucinatory
drugs.

In themselves altered states of consciousness, including trance,
are not confined to specific cultures. Erika Bourguignon under-
took a five-year study of ASCs in the anthropological literature
and came to the conclusion that ‘in traditional societies at least
some altered states are generally integrated into the system of
sacred beliefs and into dealings with supernatural or super-
human agencies.” She also found that ‘altered states of conscious-
ness are universal phenomena which like other such universals
are subject to a great deal of cultural patterning, stylization,
ritualization and rationalising mythology.” The symbolic
components of shamanism therefore vary widely in terms of
comparative pantheons of gods and spirits, concepts of good
and evil and so on, but the basic methods of trance control and
the techniques for bringing trance about are relatively similar
since they reflect physiological processes of mind and body.

Siiger has reported a typical case of trance induction among
the Kalash Kafirs of Pakistan, a non-Islamic group. The shaman
or debar initially invokes the appropriate supernatural beings,
kills a ceremonial animal and sprinkles its blood upon the altar
and onto the fire. Attention then shifts to the debar himself:

Facing the altar he stands immovable with his arms
hanging slackly down along the sides of his body.
Although he seems to be waiting for something in a relaxed
posture, his entire attitude is that of tense expectation. His
gaze is riveted on the altar, and the rigid expression of his
eyes reveals that intense watchfulness has laid hold of his
soul to the exclusion of everything else. (My emphasis)

As the debar enters the trance state his body becomes rigid.
There is
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a slight shivering or perhaps better vibratory movements
noticable in some of the smaller muscles . .. by and by
this shivering grows stronger until it is a real trembling
that takes hold of his whole body . . . his facial expression
changes considerably, he gets a wild look in his eyes, the
muscles of his jaw jerk suddenly, often violently, and he
begins to foam at the mouth . . . finally he begins to sway,
losing consciousness ... In due course the shaman
awakens from his trance like a person who has just awak-
ened from a deep sleep.?

Iiehaviour such as this has led some observers to link shamanism
with epilepsy, the shamanic vocation being one which allows
the sick person to ‘rescue himself from his affliction’. George
Devereux, for example, extends this even further in claiming
‘there is no reason and no excuse for not considering the shaman
as a severe neurotic and even a psychotic.’s

The ‘epileptic’ hypothesis appears to be at odds with a great
majority of shamanic situations where the shaman acts on behalf
:_— others as well as himself to enquire about the origins of
sickness or injury from spirits he encounters in his trance visions.
Indeed the general pattern of reportage indicates that the shaman
I8 not prone merely to self-analysis or cure but usually uses his
powers to benefit either his social group collectively, or a
particular client. Devereux’s views on psychosis have similarly
ween rejected by other specialists on shamanism on the grounds
that the shaman has to learn to control his altered state of
consciousness. Eliade notes, ‘It is not the fact that he is subject
to epileptic attacks that the Eskimo or Indonesian shaman, for
example, owes his power and prestige; it is to the fact that he
can control his epilepsy.’® Nadel similarly says that following
his study of Sudanese shamanism he ‘recorded no case of a
shaman whose professional hysteria deteriorated into serious
mental disorders.””

The key factor in the shaman’s activity, as we have already
noted, is his capacity to retain control of his vision. In contrast
1o a medium he directs his role to encountering the spirits and
pods of his mythological pantheon and learning from them. His
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trance is essentially a dream of knowledge which leads in turn
to enhanced prospects for the hunt, a cure for the sick or the
return of a stolen soul. The trance technique in the shamanic
context is thus undoubtedly integrative and not self-destructive.

North American shamanic seances, for example, are charac-
terised by the ecstasy of the participants, an experience which
has been described as

Total suggestive absorption in the object of belief, an
absorption which reveals itself in a ‘peculiar, strictly organ-
ised and intensely clear, consciousness and realistic
visionary state of dream’. The visions in certain cases have
an ‘almost dazzling inner clarivoyance or illumination . . .
with actual perceptions of light of a purely hallucinatory
or physically sensuous nature’.®

Among the Iglulik Eskimos a similar phenomenon arises during
the shamanic initiation. The master extracts the disciple’s ‘soul’
from his eyes, brain and intestines ‘so that the spirits may know
what is best in him’. Enlightenment (‘angakoq’) follows. This
consists of ‘a mysterious light which the shaman suddenly feels
in his body, inside his head, within the brain, an inexplicable
searchlight, a luminous fire, which enables him to see in the
dark, both literally and metaphorically speaking, for he can
now, even with closed eyes, see through darkness, and perceive
things which are hidden from others.”

It is also significant that the beginning of an Iglulik soul
journey is marked by conditions of sensory deprivation, breath
control, meditative silence and then mantric chanting. All of
these factors are classic components of the shamanic process:

then men and women present must loosen all tight fasten-
ings in their clothes, the lacings of their footgear, the waist-
bands of their breeches, and then sit down and remain still
with closed eyes, all lamps being put out or allowed to
burn only with so faint a flame that it is practically dark
inside the house.

The shaman sits for a while in silence, breathing deeply
and then after some time has elapsed, he begins to call
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upon his helping spirits, repeating over and over again:
‘The way is made for me, the way opens before me’.10

Nordland has similarly noted the role that sensory deprivation
plays in the trance process and suggests that experiments
conducted at McGill University by D. O. Webb on the psycho-
logical impact of sensory deprivation states may provide inter-
esting insights into shamanism. In one series of experiments in
which students wore EEG apparatus in a condition of sensory
deprivation twenty-five out of twenty-nine reported halluci-
nations. Nordland goes on to say

It appears to be clear that monotony is the basis of many
forms of shamanism: monotonous song, drumming, music
dance with rhythmic movements. At other times it can
be the restriction of movement, staring into the flames,
darkness, even masks with special effects for the eyes. If
once a shaman has had such experiences he will forever
be convinced of the justification of the religion he believes
in and the legitimacy of the power he has.!

Clearly in dealing with the shaman we are not assessing whether
what he believes to be taking place is true or false. What is
more crucial is the nature of his experiential domain: what he
perceives, how he relates to it, what he claims to learn from his
experience. We have already noted that in trance the shaman,
a8 it were, enters his belief system. What is quite crucial is
the extent to which his belief system allows profound insights,
transformations of consciousness and identity and a renewed
sense of being within the world.

The Eskimo shaman, as we have seen, works himself into a
sate of ecstasy by using a drum and invoking his helping
Apirits.'> His intention is to undertake a journey to the deities
who control the fate of the animals. The Iglulik Eskimos believe
for example that Sedna, the goddess of the sea, controls all the
sea mammals who in turn provide food, fuel, and skins for
tlothing, as well as all the worst calamities that the Eskimos are
likely to experience (storms, sickness and so on).

The Iglulik shaman therefore undergoes his trance with the
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specific view in mind of encountering a goddess whose effects
have a profound and direct bearing on his people. His dealings
with her will hopefully restore order if taboos have been
breached.

The shaman encounters obstacles on his visionary journey;
three large stones roll around on the ocean floor and he has to
pass deftly between them. In due course he comes to the sea
goddess’s house, built of stone. He must overcome her dog
snarling at the door and once inside declare that he is flesh and
blood — a reminder that he has ventured from the land of the
living. If the goddess declares that the Eskimo women have had
secret miscarriages or boiled meat has been eaten — both taboo
activities — the shaman must appease her wrath by combing her
hair. She in turn releases animals into the sea, indicating that
rich hunting and general abundance will ensue.!?

The trance shaman then returns to his people and he makes
sounds almost as if he is returning to earth by a tube. The
shaman’s colleagues are awaiting him.

They can hear him coming a long way off; the rush of his
passage through the tube kept open for him by the spirits
comes nearer and nearer and with a mighty ‘Plu-a-he-he’
he shoots up into his place behind the curtain: ‘plu-Plu’
like some creature of the sea, shooting up from the deep
to take breath under the pressure of mighty lungs.!

His triumphant journey embodies several important themes in
shamanism: his trance venture to meet with a deity who
represents a principle of causality (in this case whether more
animals will be available for the hunt); obstacles and dangers
which impede his progress; and the breakthrough in plane which
enables the shaman to transcend the space-time dimension of
his colleagues.

MAGICAL ALLIES

Having brought his trance condition about through sensory
deprivation, fasting, altered breathing patterns or some compar-
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uble technique the shaman, as we have seen, begins his journey
to the gods — a journey which is visually a fact-finding mission
mmed at discovering the cause of sickness, injury, drought,
famine and so on. It is essentially a ‘dream of knowledge’.

The magical journey is often characterised by the appearance
ol helper guides and spirits in either a human or animal form.
The shaman journey of the Japanese priest Doken Shonin, which
Is contained in the ‘Fuso Ryakki’, includes references to helper
puides: after several years of ascetic seclusion on Mount Kimpu
and thirty-seven days of feasting, as the account goes, Doken
Shonin suddenly found his body diffused with a parching inner
heat. His breath stopped and his spirit rose out of his body,
leaving the cave. In due course a priestly figure appeared who
took his hand and carried him up the mountain where, from
the peak, Doken was able to see the whole world stretched out
before him in golden light. To the north lay a golden mountain
and on its summit a throne made of seven jewels. His guide sat
down upon the throne and said ‘I am Zao Bosatsu, a transform-
ation of the Buddha’. The priest advised Doken that he did not
have much longer to live and Doken in turn asked for magic
formulae with which to prolong his life.!s

Although in this instance Doken’s helper revealed himself to
be of a very high order within the cosmological structure — a
?:ﬂ of Buddha — helper spirits do not always have such exalted
Tank.

Asen Balikci mentions that lksivalitaq, a Netsilik Eskimo
shaman, who died around 1940 and was regarded as a major
shaman of his time, was said to have seven helper spirits or
funraqs, which assisted him on his soul journeys. These included
i sea scorpion, a large killer whale, a black dog with no ears
and the ghosts of three dead people.

Eliade distinguishes between familiars and helper guides
although both play a similar function once they appear:

A shaman is a man who has immediate, concrete experi-
ence with gods and spirits, he sees them face to face, he
talks with them, prays to them, implores them — but he
does not ‘control’ more than a limited number of them;
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the pantheon of invoked gods, demi-gods and spirits are
not at his instant disposition like familiars and usually
have a more transcendental function.'¢

The Sym Evenk shamans of the Yenisey Basin have seven spirit
helpers who live in the rivers along which the shaman passes.
These spirits are fishes, birds or animals able to understand
human speech and to speak themselves. The Sym Evenks in
particular, it is interesting to note, have replaced the concept of
a Cosmic Tree with a system of rivers and rapids upon which the
shaman travels.!” The Vasyugan shaman has a similar number of
helper spirits on his journey to the underworld, only in his casc
a bear is the most notable among his allies, Meanwhile, among
the Nanay, the shaman is accompanied by an ermine and a
mouse. The following is a description of the magical journey of
a shaman to the lower world:

As the trance wanderer walked along the shores of the
underground sea he encountered a naked woman known
as the Mistress of the Water. She took the shaman as her
child and suckled him at her breast. She then took three
fish from the sea and announced that fish would be susten-
ance for the world. The shaman meanwhile continued on
his wanderings and at this stage the ermine and mouse
appeared as his guides. He was shown a community of
spirits responsible for sickness in the world and later came
to a lake with a central island. He was told he would have
a shaman drum fashioned from branches of the tree.

The shaman flew to the top of the tree together with the
young birds on the lakes. The spirit of the tree in human
form showed itself out of the roots and said: ‘l am the tree
that makes all people capable of living’. The spirit gave
him a branch with three offshoots for the construction of
three drums: one for shamanising over women in child-
birth, the second for the sick and the third for the
dying. . . .

The shaman returned to the middle world, to people,
already as a being of supernatural qualities, capable of
hearing and understanding even a conversation of the grass
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growing on a small knoll. The tree from which the drum
was prepared was regarded as the shamanic tree of the
middle of the world of the universe.!®

While the shaman journeys towards ‘the axis of the
world on an ecstatic journey to the Centre’'® it is note-
worthy that here the shaman is not only acting on behalf
o..m his fellows, by acquiring a means to treat childbirth
sickness and dying patients, but he is also obtaining mcvan..
125.»_ powers which assist his own perceptions. He gains
supernatural’ powers; he is to some degree a god among
men, and he has a tangible link — in the form of the sacred
branch — with the Tree of Life which sustains the entire
universe.

DISMEMBERMENT AND REBIRTH

Occ_u_.na. ._&:r the concept of the shaman’s newly-found power
i an initiatory dismemberment/rebirth theme which occurs in
several forms of shamanism.

A typical instance of dismemberment is found among the
Avam Samoyed: a neophyte who wished to be a shaman was
told that he would receive his ‘gift’ from the Lords of the Water.
The neophyte was sick from smallpox at the time and ‘the
sickness troubled the water of the sea’. The candidate came out
and climbed a mountain. There (as above with the Nanay) he
met a naked woman and began to suckle at her breast. She said
he was her child and introduced him to her husband, the Lord
ol the Underworld, who provided him with animal guides to
-33.:.8 to the subterranean region. There he encountered the
_=rn_u_=m:nm of the underworld, the evil shamans, and the lords
ol epidemics, who instructed him in the nature of the diseases
v_-m_.::m. mankind. Having had his heart ritually torn out and
thrown into a pot, the candidate now travelled to the land of
shamanesses where his throat and voice were strengthened, and
then on to an island where the Tree of the Lord of mmnn_.. rose
nto the sky. The Lord gave him certain powers, among them
the ability to cure the sick. He then continued, encountering



26 SHAMANIC TRANCE

magical stones that could speak, women covered with hair like
a reindeer’s and a naked blacksmith, working the bellows over
a huge fire in the bowels of the earth. Again the novice was
ritually slain and boiled over the fire in a cauldron for ‘three
years’. The blacksmith then forged the candidate’s head on one
of three anvils (‘the one on which the best shamans were forged’)
and told him how to ‘read inside his head’, how to see mystically
without his normal eyes and how to understand the language
of plants.

Having mastered these secrets, and having had his body
constituted anew after immolation, the shaman awoke ‘resur-
rected’ as a revivified being.2°

Again, we find evidence in this Avam Samoyed account that
the shaman has both a social and an individual role to play in
his shamanising function. His trance experiences reveal to him
the source of illness and disease which affect everyone but he
also gains for himself, via a spiritual rebirth process, impressive
supernatural powers. The shaman is intrinsically superior as a
result of having been reconstituted by the god at the anvil; the
shaman’s gift of magical sight and communication are born of
heaven and not of earth. Occasionally, in fact, the shaman
demonstrates his on-going relationship with the heavenly
domain by taking spirit wives from that dimension. The Buryat
believe that the offspring born by such unions are semi-divine.?!

The dismemberment-rebirth theme is not exclusively associ-
ated with Siberian shamanism and also occurs, for example,
among Australian Aboriginal ‘men of high degree’. In western
South Australia for example the would-be shaman is put into a
water-hole where a mythical snake swallows him and then ejects
him in the form of a baby — a sign perhaps that the shaman is
still ‘new’ to the spirit world. The head medicine man now

recovers him but treats him as if he were a corpse, by ritually
breaking his neck, wrists and joints. Into each mark and cut he
inserts maban, a life-giving shell which is believed to cause
rejuvenation and fill a person with power. In this way the
formerly ‘dead’ Aborigine is reborn to the world of magical

knowledge.22
Dr Petri who worked with the Aborigines of the Munja Cattle
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Station at Walcott Inlet discovered similar initiatory patterns
there. Dreams would reveal to a would-be ‘doctor man’ that the
high god Unggud wished him to become a banman or shaman.
Unggud would kill” him near a water hole but his essence would
fise up — visible only to medicine men. At the same time the
Aborigine would observe a giant snake with arms, hands, and
i crown of feathers. Unggud would now lead him to a subter-
ranean cave where he would begin to transform him into a man
ol knowledge:

Unggud gives him a new brain, puts in his body white
guartz crystals which give secret strength, and reveals to
him his future duties. He may remain unconscious for
some time, but when he awakes he has a great feeling
of inner light. He is certain of being equal to Unggud.
Instruction, guidance and experience follow for many
months, even years.??

Ihe shaman now has special magical powers. With his inner
oye ra. is able to see past and future events and also able to
send his ya-yari or dream familiar out of his body in search of
information.

According to the laté Professor A. P. Elkin, a specialist in
Aboriginal supernaturalism,

The psychic element in these talents is clearly all pervasive.
It is termed miriru and comes from Unggud. Fundamen-
tally it is the capacity bestowed on the medicine man to
ko into a dream state or trance with its possibilities. Indeed,
miriru makes him like a Wandjina, having the same abili-
ties as the heroes of ‘creation times’.24

One could be tempted to regard the death and rebirth theme in
shamanism as being specific to particular cultures and character-
Intic of creation-myth archetypes. However, on occasion western
lvestigators  whose frameworks of reality derive from
vompletely non-shamanic viewpoints have found themselves
sngaged in parallel processes. Although the controversial
accounts of Carlos Castaneda’s initiatory experiences with the
Yaqui sorcerer, don Juan, provide the best known examples of

e
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the western-intellectual encounter with mystical shaman powers,
there are other examples of similar occurrences in the literature.
In 1976 American psychologist Stephen Larsen published details
of an inner mythic journey undertaken by a 2l-year-old
Brooklyn poet named Joel with an aged Dogrib Indian shaman,
near Great Slave Lake, in Canada.

Joel discovered that the Indian, whose name was Adamie,
used Amanita muscaria mushrooms as a sacrament and was
skilled in employing the trance condition for shamanic journeys.
In a similar manner to Castaneda, Joel went through a rigorous
apprenticeship during which he was beaten and whipped by his
master, presumably to strengthen his character and sense of
resolve. During his second psychedelic experience with Adamie,
Joel encountered animal spirits who tore him apart in the same
manner as the native shamans described earlier. In like fashion,
the initiation culminated in a renewed sense of strength and
illumination:

In trance I had a vision, I saw a bear. And the bear
motioned for me to follow it. This was the spirit, the force
I was to follow, to take my journey with. As 1 was
following the bear it turned into a woman. And then there
was a whole series of sexual imagery, buttocks, thighs,
breasts, a whole swirl of sexuality, of flesh.

[ was swirling and whirling, and I felt like I was falling
to the centre of the earth. And as I was going down there
were creatures on all sides of me. And they would rip and
tear, take pieces from me as I went down.

After being subjected to this traumatic destructive process, Joel
experienced inner mending, a coming together,

My feelings were of high ecstasy, shock waves of energy
travelling through me. 1 felt I could see through things,
hearts, bones, souls. There was a sound and it was coming
up from within me. 1 was singing a song, the song of my
experience, and [ felt the song gave me a new strength and
power.2$

Joel’s account challenges the view that the shaman can experi-
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ence rebirth only within the familiar archetypes of his own
tilture — an issue which will be considered in a later chapter
un western trance magic. However, in a general sense, it is clear
::_.ﬁ the mystical restructuring process leads to new visionary
Insights, powers and abilities which are normally expressed in
terms of the familiar cultural context. The shaman becomes an
Intermediary between the physical and inner worlds and gains
Irom the gods or spirit-beings privileged and sacred knowledge.




The Symbols of Magic: Sword, Wand, Disc and Cup by Eliphas
Lévi

CHAPTER 3
Magical Symbols and
Ceremonial

Modern occultists who follow the Qabalistic system of the
Hermetic Order of the Golden Dawn enter a magical universe
which in many ways resembles that of the classical shaman.

Whereas the Aboriginal shaman encounters Baiame seated on
i throne and upholding the sky, the western magician passes in
the fullest sense through the cosmological levels of the Tree of
Life and his visionary experiences reflect the symbolic nature of
the beings whom he is invoking at each stage. It is necessary,
however, to distinguish between ceremonial practices involving
Invocation of the gods in ritual and controlled out-of-the-body
UXperiences along paths linking the so-called Sephiroth, or
._L:.?_m. of the Tree. These inner journeys are referred to by
Occultists as ‘path workings’.

In the first technique,the magician feels himself caught up in
i cosmic drama and experiences an influx of energy within his
tonsciousness. He becomes the god in ritual by means of his
Wentification with its form, be it Osiris, Ra, Zeus, or Hermes.
His imagination is flooded with imagery which he associates
With the deity and within the bounds of control inherent in
¥ ritual invocation, he becomes possessed through the act of
entification.

In the second technique, the magician creates the symbolic
locale within his own imagination. There are no sigils painted
i the floor of his temple, no flowing ornamental robes, no
teremonial regalia and no physical magical weapons. These still
have an important role but are created instead at an imagined
lovel. The magician endeavours to enter a mythical context

—
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created according to the requirements of the Tree of Life or a
comparable magical system. He builds up imagery appropriate
to the symbolic domain of Malkuth, The World, for example,
and then tries through an act of will-power to transfer his
consciousness to it, thus producing a dissociational state. His
body lapses into deep trance and must not be disturbed. By an
act of will the magician pursues his magical journey among the
‘god-forms’ of the Tree — which also represent his ancestral
imagination — and then returns with an account of his visionary
experience. Such a journey is then evaluated for its mythological
‘purity’ by his magical colleagues. The system of ‘mythological
correspondence’ — a virtual ‘god-chart’ of the unconscious' has
traditionally provided some measure of reassurance that the
trance magician has experienced a valid visionary journey and
has travelled in specific areas upon the Tree. 