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Mihély Hoppal Is Sixty
Ake HULTKRANTZ STOCKHOLM

If there is anybody in our times who has inspired the renewed interest
in shamanism, particularly shamanism among the Siberian peoples, it
is Mihdly Hoppél. The earlier great authors on the subject (Mircea
Eliade, who was a literary genius, and Michael Harner, the father of
neo-shamanism, for instance) were primarily scholars; Hoppdl is both
a respected scholar, and a charismatic instigator of scientific interest in
classical shamanic beliefs, myths and rituals. No one has done as much
for the study of traditional shamanism and its fantastic revival in our
times. There is hardly any meeting of “shamanological” interest where
Mihdly is not present, and active as chairman, inspirer or formulator.
My first encounter with Mihély took place in 1970. Earlier, I had
met his teacher, the excellent shamanologist Vilmos Diészegi, at a
congress on shamanism in Finland, and had planned to collaborate
with him and the late Ivar Paulson of Stockholm on a book on eastern
shamanism. The meeting in Budapest was meant to prepare this work
which, unfortunately, fell victim to other concerns. It was, however, on
this occasion that I had the pleasure of meeting the man who, quite
clearly, was destined to be Didszegi’s successor: Mihdly then a young,
gifted and knowledgeable research fellow. I was impressed by his energy
and his dedication to what has proven to be his passion, native mythol-
ogies and shamanism. How much so is well illustrated by his latest
book, Studies on Mythology and Uralic Shamanism (Budapest, 2000).
When Didszegi died two years later, in 1972, Mihdly became the
leader of shamanic studies in Hungary, and thus the foremost mediator
between East and West—between Western Europe and the Russian—Far
Eastern region. He became a diligent organiser of seminars, congresses
and meetings on shamanism and mythology. Together with Adam Mol-
nér, he has made Budapest a centre of shamanic research. Hoppdl has
published book series and journals, for example Shaman (published
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since 1993, with Molndr) and Bibliotheca Shamanistica (whose first
volume appeared in 1995). It was largely on Hoppél’s initiative that
the International Society for Shamanistic Research was constituted in
1988; he has been the President since 1991 (with Taegon Kim as
co-president in 1994-1996). Shaman, the bi-annual journal mentioned
above, is the voice of this society.

One expects Mihaly Hoppdl to be present at practically every meeting
of shamanologists in the Old World. His influence on the Eurasiatic
scholarly tradition cannot be exaggerated. Mihaly spellbinds his readers
and listeners with the same exciting power and charisma that Eliade
exerted over his audience twenty-five years ago. This is not to say that
the two scholars are alike. Eliade built his fame—and according to
some circles, his faults—on his seminal book on the role of ecstasy in
shamanism (Shamanism. Archaic Techniques of Ecstasy. Princeton,
1974). Mihaly is more practically engaged. He is certainly interested in
theoretical questions, but his work is primarily motivated by concerns
about the continued growth of shamanic research, and the expansion of
the shamanic field. For instance, very few scholars have promoted the
use of filming in shamanic interviews like he has, or have so encouraged
the precise enactment of cultic acts.

Mihdly is constantly writing books on shamanism. The topics range
from Hungarian, Uralic, Siberian, and Japanese shamanism to world
shamanism on the whole. The most important of the latter group of
works is his monograph Schamanen und Schamanismus (Augsburg,
1994), the first collection published so far presenting pictures of shamans
and shamanic instruments from different parts of the world. (Another
book by Hoppél with a superabundance of shamanic illustrations from
Eurasia will be published in 2002). The range of his publications is
quite astounding; the interested reader is referred to the fine bibliography
of his works published by the European Folklore Institute in Budapest.

There can be no doubt that all these publications have their fons et
origo in a very dedicated author’s love of shamanic phenomena as
such, as well as the originators of these phenomena, the inspired ecstatics
of the Asiatic plains. Indeed, of all the peoples whose deepest dreams
and thoughts he has transmitted to the non-shamanic world. We thank
Mihély Hoppal for his brilliant contributions, and wish him a fruitful
career for another sixty years.
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Shamans Across Space, Time and Language
Barriers

MARJORIE MANDELSTAM BALZER GEORGETOWN UNIVERSITY

Using legends, epics and oral histories culled from fieldwork in the
Sakha Republic, this essay reviews cases of significant Tungus (Even
and Evenki) — Yakut (Sakha) interaction, and mutual Tungusic-Sakha
shamanic influences. Written in honor of Mihdaly Hoppdl’s work on Inner
Asia, it contributes to general arguments concerning the “impure” and
complex legacies of cultural traditions, and to specific discussions of the
multiple roles of Tungus-Manchurian and Turkic peoples in the history
of Asia.

INTRODUCTION

The diverse powers of Siberian shamans, much discussed in academic
analyses and traveler accounts, extend across space, time and language
barriers." Shamans mediate not only cosmological worlds, they also
bridge inter-group relations. Debates concerning the interethnic relations
of Tungusic (Even, Evenki) and Sakha (Yakut) ancestors often revolve
around the degree of assimilation of Tungusic peoples and the extent
of their early warfare, described in epics and legends. Initial Tungus—Sa-
kha contacts included the spirit-fighting competition of shamans, in-
cluding female shamans, acting on behalf of their peoples. However,

" Transliteration for this article is in the Library of Congress system, unless
exceptions have become standard (eg. Yakutia not lakutia).

! For contrasting definitions, see especially Siikala and Hoppal (1992), Atkinson
(1992), Basilov (1992), Eliade (1964), Hamayon (1990), Harner (1990), Hultkranz
(1993), Humphrey with Onon (1996). For ethnographic depth, see Shirokogoroff (1935),
and for cross-cultural excerpts of classic descriptions, see Narby and Huxley (2001).
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strong influences flowed, and continue to flow, in multiple directions.
For two centuries, Sakha have acknowledged that Tungusic shamans
are often stronger, more attuned to spiritual connections and healing
powers than Sakha shamans. Sakha also differentiate male shamans,
oyuun, a Turkic word, from female shamans, udagan, a word with
Mongolic roots.

Particularly intriguing is the historical phenomenon of language trans-
fers during shamanic seances, when, for example, Sakha shamans chanted
and sang in Tungusic languages. A twentieth century example is the
famed and respected Konstantin Chirkov, who had a Tungusic helper
spirit, although his everyday knowledge of the Tungusic (Even) language
was inconsiderable.

Using legends, epics, and oral histories culled from fieldwork in the
Sakha Republic, this essay reviews cases of significant Tungus—Sakha
interaction, and mutual Tungusic—Sakha shamanic influences. Written
with respect for previous work on Inner Asia, especially that of Mihdly
Hoppdl and Vilmos Didszegi, it contributes to general arguments con-
cerning the “impure” and complex legacies of cultural traditions, and
to specific discussions of the multiple roles of Tungus-Manchurian and
Turkic peoples in the history of Asia.”

DARKNESS AND LiGHT, COMPETITION AND POWER

Many Sakha today acknowledge that Evenki and Even (Tungusic) sha-
mans were and are perceived to be stronger in both curing and cursing
than their Sakha counterparts. This was reinforced by the positive rep-
utation of the recently deceased, great female shaman Matriona Petrovna
Kurbel’tinova, who secretly helped supplicants throughout the Soviet
period regardless of their ethnic identity.’ Ideas concerning the spiritual
power of Tungusic shamans probably date as far back as the period of
first contacts among the ancestors of the Turkic Sakha and indigenous
Tungusic peoples. They are reinforced by the classic work on Siberian

? See especially Hoppil (1994), and Di6szegi and Hoppil (1978).

3 My collection (Balzer 1997) is dedicated to her, and has Nadezhda Bulatova’s
description of heralga blessing ritual. Several excellent films, including by Viacheslav
Semenov, have been made of her.
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shamanism of Sergei Shirokogoroft (1935). As with shamanic encounters
in the Americas (Taussig 1987), newcomers in Siberia were frightened
of the spiritual prowess of the local shamans they encountered, for
these shamans were perceived to know more deeply their local natural
and spiritual landscape. Shamans were at once “wiser” and “more prim-
itive” in a particularly threatening way.

In 1994, the Sakha elder Philip Tretiakov of Khatingaakh village
told me a long legend concerning the early contact period of today’s
Srednaya Kolyma ulus. The legend, “Yréuguchchéleekh Yeulék” [Tri-
umph of Yeulék], detailed warfare between Urangkhai Sakha and Tun-
gusic peoples in pre-Russian or early Russian times. Most striking, it
involved the competition of two shamans, a Sakha oyuun and Even
(Lamut) udagan, who used their extraordinary powers to defend their
communities from death and destruction. The Even female shaman
eventually was captured, tortured and completely defeated. Her group
had to retreat, with their river running bloody, giving way to Sakha in
the area. The Sakha incursion was allegedly sparked after an earlier
retreat of a Sakha man, Yeulék, who had lost two friends to Even
warriors years earlier. He had returned to the more central regions of
what is currently the Sakha Republic until he was able to come back
with greater numbers to wreak revenge several years later. Petr Tretiak-
ov’s tale concluded:

“The Even udagan had said that the Sakha would have arrows from the bones
of deer, and that there would be smoke coming out of them. And so they did.
Each time an arrow was shot, an Even would die, she predicted. And so they
did. The people of Oro left in Spring, especially to attack, though some of the
Even ran away to Birigei. During the struggle, many were hurt, some on both
sides. But on the side of Yuelék, only three were killed. And the udagan was
captured, alive. They tied her to a post, on which they had earlier tied a dog.
They put a sharpened pole through her. At the place where she had been,
blood flowed for three days, into the river. The place was called Omok Sena,
river of a foreign people. The place also was called Krivoi in Russian, or
Kéltégei in Sakha. They tried to bury the udagan, but each time her skull
came back up through the earth. The Sakha became masters of this place.
Thus ends the arrival of the Sakha to this place, more than 300 years ago. My
father told me this.”
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This legend makes many uncomfortable today, for its highlighting
of interethnic conflict and the bloodiness of war and torture. Yet it also
reveals the significance of how shamans, including udagan, were used
as clairvoyants in war, and as strong proxies for their people’s competi-
tion. The Even were defeated as much through the capture of their
udagan as through a battle with fire arrows. In the tale, told from a
Sakha point of view, the Sakha shaman and group clearly triumphs, at
least temporarily. One detail of the legend concerns the Even udagan’s
skull refusing to be buried. This may well be stressed in Even versions.
To confirm his story, Tretiakov mentioned: “when we tried to create an
ice preserve pit for food, we found the remains of axes where the battle
had been.”

In the Kolyma region, at least some shamans maintained competition
well into the twentieth century. The Sakha shaman Parilop, usually
known for such benevolent deeds as putting out forest fires and curing
people, was said to have taken such offense at an insult of a local
Evenki shaman that he took the form of a wolf and devoured much of
the Evenki’s reindeer herd.* Legends of intergroup competition between
shamans are widespread. In the Abyi region, two shamans, Sakha and
Even, engaged their “mother-animal” spirits to fight a spiritual battle in
which the Even’s animal spirit-self was mortally wounded. On this
battle is said to have depended the settlement of the village Suturukhakh
on the riverbank opposite the current town of Belaia Gora.’

Similar legends told from Even and Evenki points of view make the
winner of such animal spirit competitions “Tungusic” rather than Sakha.
In one interethnic variation, two Viliuisk shamans, one Sakha, taking
the form of a wolf and the other Tungus, taking the form of a bear,
ganged up on the Yakutsk region shaman Biutee-Ilii and killed him,
just after he had warned his wife of impending doom.® The moral of

“ I am grateful to Arsan Laptev for this tale.

1 am grateful to Alexandra Konstantinovna Chirkova, surgeon and udagan,
daughter of Konstantin oyuun, for this tale, for hospitality in 1993 and 2000 and for
many wonderful conversations.

® The story comes from Mikhail Bogorov of Borogonsk ulus, 1924, probably
about an early twentieth century death (Ksenofontov 1992: 229-230). For the rich

metaphorical language of Evenk references to animals, especially predators, see Myreeva
(1988: 9-30).
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this story is that ethnic competition can be transcended in the face of a
common threat.

Galina Varlaamova Keptuké’s dark yet touching memoir (1989: 54)
gives further insights into socialized Evenki values that help children
cope with unfairness and defeat, worldly and shamanic, inter and intra-
ethnic. Following the unjust arrest of the Evenki shaman Cherikté, who
had saved Galina’s leg, her father explained: “We must be patient with
all in this poor struggling land of ours, for every person is from the
land, her children. And remember, daughter, that bad people live the
longest. They have long lives because they drink the blood of good
people, they extend their lives with that of others.” He continued on a
more practical note; “Life is a complex thing. The literate person can
live more easily, knowing laws and how to protect oneself.””

CoMPETITION AND COOPERATION AMONG SHAMANS IN OLONKHO
(EriCS)

While debates exist about the timing and origins of olonkho, it is likely
that these great epics were created in part as narratives about the formation
of the Urankhai Sakha people in relation to other peoples, Turkic,
Mongolic, and Tungusic.® Relations were both warlike (Vasil’ev 1995)
and cooperative. A delightful - passage towards the end of the
epos/olonkho “Kyys Débéliie Bukhatyr” [Raging Girl Warrior-Athlete]
describes a multi-ethnic yAyakh [annual Summer Solstice renewal festi-
val]9:

7 Keptuké (1989: 54). Defensiveness was incorporated in their world view, indicated
early in the memoir with mention of their extended family’s “izgorod-marylia [a sacred
fence of young larches], [ritually] placed by shamans of the Keptukhé clan” (Keptuke
1989: 3).

8 Compare theories stressing the political construction of ethnic boundaries, for
example Barth (1969); Eley and Suny (1996). On olonkho history, compare Gogolev
(1986, 1993); Nikolaev [Somogotto](1992).

® From Burnashev et al. 1993: 276277, lines 4738-4759, Russian and Sakha
parallel translation. My English translation follows. Nikolai P. Burnashev was an epic
singer from Ust-Aldan, whose version of this epic was recorded in 1941 by Stepan K.
D’iakonov.
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In three big circles guests gathered,

for the celebration of the Yakut [Sakha] tribe,

to honor the upper benevolent aiyy spirits,

to the table came the Khoro tribe

the Chukotsk people were treated,

the Russian people were feasted, as at a wedding,
to honor the upper gods.

to pacify the lower spirits,

an unending feasting-festivity,

a deep whirl [of activity] was created,

peoples heads were spinning here,

the best heads [brains] were collected here,
everyone gathered together, on each other’s heels,
people came as fast as their legs carried them,

in seven places the calls of song rang out,

in eight places the celebratory blessings were heard,
in nine places the sounds of olonkho tellers were heard,
here the fat became fatter,

the hungry ate their fill,

the sickly became well,

the thin took on fat;

At this festivity, the identities of Chukotka ancestors and Russians,
who may have been added in later versions of the epic, are clearly
marked. But the identity of the “omuk [people] khoro™ is less clear.
The distinguished Sakha folklorist Nikolai V. Emelianov explains they
are “a tribe met in folklore not speaking in the Yakut language. According
to historical legends, their ancestor Uluu Khoro (Great Khoro) with his
numerous people came from the east on a bison-skakune” (Burnashev
et al. 1995: 307). They can be distinguished from other peoples with
whom Sakha competed further south, who Feodor Zykov (1992: 102)
has linked to Mongolic groups (possibly Buryat ancestors): the “adzha-
rai,” sometimes transformed to evil spirits, “abaahy.” “Adzharai” are
identified by the directions south and west. Who then are the “Khoro”
of the east? Perhaps they are Tungusic ancestors of the Even and
Evenki.'"

10 Sakha ethnographer Anatoly Ignatievich Gogolev and Even scholar Anatoly
Afanasievich Alekseev (oral communications, summer 2000) agreed after some debate
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In the olonkho “Kuruubai Khaannaakh Kulun Kullustuur” [Obstinate
Khan Kulun Kullustuur] another passage catches attention, clearly link-
ing Sakha and Tungus, their shamans, and the issue of interethnic
marriage or wife capture:''

Your older brother sent me to you.

He said “A Tungus shaman

by the name of Ard’amaan-D’ard’amaan

took from your uncle Toion Niurgun his wife;

In deep suffering, with great vexation he is coming.
See if you cannot find the shaman,

Follow him, correct the wrong done to your uncle!
You meanwhile sit here [reassured the hero],

Do not leave your place,

And I will set out,

I will try to follow and defend

I will ask the gods to help your captured wife.

I do not know, where I will find [them]

With what kind of [spiritual] help I will have

to out-maneuver, to overcome, the clever Tungus shaman
And extract your elder aunt?!

Farewell for a long while!

Urui, aikhal! [Salutations!]”

Here, the hero is chasing after a Tungus shaman, to outsmart him
and get his stolen aunt back. Because this is olonkho told from a Sakha
point of view, the plan to recapture her is successful. (It involves
tricking the somewhat “naive” Tungus hunter-wife-stealer by having

that the Khoro were likely a Mongolic component of both the people who became
Tungus, and the people who became Sakha. Ksenofontov (1992: 214-217) recorded a
story from Aleksei Petrov of Western Kangalask ulus in 1925 concerning an Oduninsk
region (Kuraanakh-Kiuel) clan (rod) named “Khoro,” whose ancestor-founder was the
shaman Khoro-Biukteen. The story concerns the tragic death at an yhvakh of the son of
a shaman named Ardzha. The name Ardzha is similar to that of a Tungus shaman,
Ard’amaan-Dard’amaan, who figures as a wife-stealer in the olonkho Kulun Kullustuur,
as indicated ahead.

"' Timofeev-Teploukhov 1985: 249 (Sakha), 509 (Russian), lines 9760-9779.
Innokenti G. Timofeev-Teploukhov sang the epic to ethnographer Vasily N. Vasiliev
in 1906.
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her nearly seduce the disrobed Tungus, and then turning her into a
golden ring.) The passage shows the degree of intimate interrelations
between Sakha and Tungusic ancestors, and the whole olonkho reveals
opportunities for mutual influence. Much earlier, Kulun Kullustuur, an
orphan who was the first Sakha in the region, had greeted a local man
in the Sakha language and was answered back in Tungus: “Tongustuuta
n’ochubuo!... and where did you come from?”'? Such dialogues confirm
the Tungus were indigenous, and the Sakha were newcomers to the
Lena river region.

MuTtuAaL INFLUENCES AND SHAMANIC POWER IN LATER PERIODS

Tales of fighting and competition between shamans of ethnic groups
that were themselves historically in flux were balanced by other, later
traditions that confirm increasingly complex relations. Over time, Sakha,
Even, Evenki and Yukagir groups intermarried. Wealthy Even (Lamut,
Tungus) reindeer breeders of the Verkhoiansk area helped support poorer
local Sakha (Khudiakov 1969: 102). The different groups visited each
other’s summer festivals, and nineteenth century exile Ivan A. Khudiakov
observed (1969: 101): “local Russians and Yakut are in ecstasy over
the summer Lamut festival.” Powerful Sakha shamans took on the
spirit helpers of Tungusic shamans, and sometimes spoke in the Evenki
or Even languages during their seances, even when they did not use
these languages in their everyday life. Symbolic aspects of shamanic
dress and ritual in the Sakha and Tungusic traditions came to be so
intertwined that it is difficult to deconstruct what is “Sakha” and what
derives from the material manifestation of Tungusic beliefs and cosmol-
ogy (cf. Hoppdl 1994:108-161; Tugolukov et al. 1997: 123).

The Tungus shaman Semen Popov Kékén, who died in 1860, was
revered and held in awe by both Tungus and Sakha as an iuer, a kind
of ghost, well after his death. People said that “from his grave they
heard the sound of a drum and the rattle of his [metal ornamented]
clothing” (Khudiakov 1969: 412).

Two other shamans were Sakha sisters, Chuonakh and Manchikai,
who had been captured as brides by Tungus near the river Yana in the

12 Timofeev-Teploukhov 1985: 19 (Sakha), 296 (Russian), lines 510-515.
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late eighteenth century (Khudiakov 1969: 407—409). “Two of the best
Tungus” became their husbands, having killed their parents to get them.
When their adopted Tungus nomadic community had trouble with people
and animals going crazy, the elder sister Chuonakh was asked to sha-
manize [jaja (Id’en?)]."” She sang to her deceased father:

Father mine, Kiktei-shaman! When you were on this earth
you were renowned far and wide, and you had quite a memory
Those Tungus spilled your dark blood, cut your thick skin.
Turn their place so, that it would seem no one has been

here, that grass will grow on the place they live.

Lower their high reputation, shame their white faces;

Wipe them from the face of the earth! [Imnérittén salghaa')
Treat them just as they treated you!

After this seance-curse, everyone in the Tungus community of seven
yurts died. The girls returned to their homeland to live. Chuonakh later
was baptized as Agrafena, and lived in Yakutsk. Manchikai became
Nastasiia. But both maintained reputations as shamans, including after
death, with Sakha and Tungus of their region. Out of fear, no girl of
either group wanted to be baptized with the names Agrafena or Nastasiia.

A more benevolent, productive Tungus—Sakha encounter occurred
with the nineteenth century Sakha shaman Tius’piut. He told the Polish
ethnographer Serioszewski (1993: 605) that he had gained a main pro-
tector spirit [“amagiat,” also émégét] unexpectedly: “when I was travel-
ling in the North, in the mountains, I stopped at a wood pile for dinner.
I used some of its wood for the fire. It turned out a famous Tungus
shaman had been buried there; that is how his spirit came to me.”
Tius’piut’s amagiat spirit was easily distinguishable during seances
when Tius’piut “muttered Tungus words and [enacted Tungus] gestures.”
Other, lesser beings who visited his seances included a capricious,
vodka-demanding “nuchche tangaralakh”—a Russian spirit. The spirits

P Khudiakov (1969: 407). Words for shamanizing in the Tungusic dialects are
quite similar, eg. jaja, iaia, iaia(n), probably revealing their antiquity and Even and
Evenk common ancestry. Even consider shamanic ancestry passed through the female
line especially strong. Compare Petrov (1988: 69), Tugolukhov et al. (1997: 122-124),
Robbek and Dutkin (1979: 157).
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themselves did not seem to put much effort into ethnic boundary main-
tenance or language barriers.

The great Konstantin oyuun (Konstantin Ivanovich Chirkov) of Abyi
region provides a Soviet period example of the use by a Sakha shaman
of Even (Lamut) spirit power. Occasionally during seances, he con-
founded participants by breaking into the Even language. One of his
spirit helpers perhaps had come from a deceased Even shaman, according
to his daughters Aleksandra Chirkova and Matriona Chirkova. His cloak
(now sometimes worn by his daughter Aleksandra) has elements of
Yukagir and Even symbolism. Until he died in 1974, his reputation
was strong enough to have semi-secretly drawn patients from all ethnic
groups of the region (including Russians) in his far flung, broadly
defined mixed ethnic community."

CONCLUSIONS

In much of “post-modern” Western anthropology, the concept of “cul-
ture” as belonging to a single people through time, or as constituted by
a process of synthetic “ethnogenesis,” has become fragmented and
elusive (Fox 1995; Appadurai 1996; Balzer 1999). People in groups,
and individuals, have cultural values, traditions, socialized standards of
behavior, and politics concerning all these, without all adhering to the
same things in the same ways, whether now or in the past. Their
internal tensions and debates are as revealing of changing cultural
values as their shifting solidarities. This is especially relevant when
hundreds of years of intensive interethnic mixing has occurred, even in
sparsely populated territories like the North and Inner Asia. Many
ethnographers have for years committed the not-so-minor sin of over-
generalizing about peoples and their cultures, or describing whole peoples
as “winners” and “losers.” One way to reverse the process is to look
closely at specific interethnic relations and at languages: interpenetrating,
adaptive and constantly taking on new life with new vocabularies and
forms, within both conscious and subconscious cognitive frameworks.

¥ Konstantin had a mother who was Yukagir. My main sources on Konstantin
oyuun come from three who were inspired by him: his youngest daughter, Alexandra
Chirkova, his eldest daughter, Matriona Chirkova, another relative, Matriona Ivanovna
Yakovleva, and the son of one of his kuturukhisut (helpers), Petr Nikolaevich Iliakhov.
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The best of the European Siberianists have been sensitive to these
issues long before they became fashionable.

The linguist G.M. Vasilevich (1948: 253-254) in his Ocherki dialektov
évenkiiskogo (tungusskogo) yazyka created a chart comparing the sim-
ilarities and differences of key words in Evenki and Yakut (Sakha).
That chart can serve as a partial metaphor for what I have begun here:
to show mutual influences over time despite an initial history of consid-
erable ethnic violence between Sakha (usually newcomers) and Tungusic
(usually indigenous) peoples. While much assimilation (or acculturation)
occurred in the direction of Sakhazation, far from all of it did. And
Sakhazation as a term masks significant Tungusic cultural, conceptual
continuities.

Many of the (hi)stories told here, whether from my own fieldwork
or from classic olonkho and legends, are told from Sakha points of
view. Similar accounts told from Even or Evenki points of view come
out quite differently, especially regarding definitions of victims and
heroes, or the moral nobility of victims. An important field technique
is to match accounts of legendary and historical figures, such as the
shamans Ard’amaan-D’ard’amaan, Kékén, Cherikté, Matriona Kur-
bel’tinova, Kiktei, Chuonakh, Manchikai, Tius’piut, and Konstantin
Chirkov, as told by representatives of various ethnic groups.

The focus I have chosen, shamanic relations and mutual influences
between Tungusic and Sakha communities through time, requires a
great deal more research. Especially productive areas to look for the
interpenetration of shamanic world views is in closer study of seance
song (especially spirit calling) texts, in spirit helper cross-overs (cases
of speaking in neighborly tongues), in legends of spirit proxy competi-
tions, and in concepts of reincarnation (cf. Mills and Slobodin 1994;
Siikala and Hoppal 1992; Balzer 1996, 1997).
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Kootenai Divination

BiLi. BRUNTON FarGo, NorTH DAKOTA

The Kootenai Indians of North America are briefly characterized culturally
and geographically. Their spiritual practices are briefly described, with
a conclusion that they are in a general way, shamanic in nature. Divination
as seen as a central aspect of their shamanic work that has been a factor
in their secret and self-reliant adaptive autonomy. Finally, their precarious
cultural position vis a vis the larger Euroamerican cultural context is
attributed to a continuous presence of ethnocentrism.

B ACKGROUND

The Kootenai (sdnka or ksdnka, meaning ‘one arrow stuck in the ground’)
reside in the northeastern part of the Plateau culture area of native
North America. Kootenai band societies were located along the Kootenay
River and its environs from its source near Columbia Lakes in British
Columbia to where it enters Kootenai Lake after passing through north-
western Montana and the northeastern corner of the panhandle of Idaho.
Although population figures are unreliable, they seem to never have
been a large group. Figures suggest that they probably numbered no
more than a thousand or so at any time between 1880 and 1950 (Cham-
berlain 1892, 1907; Coues 1897; Boas 1889; Powell 1891; Turney-High
1941; Levine and Lurie 1968; Schaeffer 1937). Surrounding groups
such as the Blackfoot to the east and Salishan speaking groups to the
south and west were larger, particularly considering that neighboring
bands belonged to large, cooperating groupings of linguistic kinsmen.
The Kootenai have no close linguistic neighbors; their language has
typically been considered an isolate. Regardless of whether this is borne
out by ongoing research, the Kootenai have long been a small, isolated
group surrounded by non-Kootenai, many of whom were regarded with
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mistrust or as outright enemies. Even the Cree, whom the Kootenai
regarded as friends, were termed kuckiawe, ‘the liars’ (Brunton 1974).

The broad-spectrum economy of the Kootenai was focused on hunting
deer, elk, bear and such upland game as mountain sheep and goat.
Caribou and moose were also hunted. Bison were taken in the western
Plains which were reached by crossing dangerous passes through the
Rocky Mountains from Kootenai country. The risk of this enterprise
was heightened by the presence of the large and powerful Blackfoot
groups in these western Plains. Waterfowl were netted on the sloughs
of the lower Kootenay River Valley. The Kootenai fished the waters of
the area and gathered various plant foods such as berries, tree moss and
roots (Schaeffer 1940). Despite this variety, their area, though pictur-
esque, was apparently not provident in terms of food resources and the
Kootenai seemed to have faced chronic scarcity (Yerbury 1975: 28-31).

The Kootenai were divided into two groups, principally on the basis
of economic, territorial, and language differences. One group, the Upper
Kootenai, resided along the River upstream from the sacred Kootenay
Falls and were more oriented toward hunting. They were involved in
bison exploitation, tended toward being tribal in organization, and ex-
hibited Plains cultural features such as a warrior society and the Sun
Dance. The other, or Lower Kootenai, were found below the Falls.
They were more Plateau in subsistence pattern, focusing on gathering
plant resources, fishing, and netting waterfowl. Their less extensive
involvement in bison hunting led to less Plains cultural influence (Boas
1889; Chamberlain 1907; Coues 1897; Brunton 1974; Garvin 1951;
Schaeffer 1937, 1940; Turney-High 1941).

Contemporary Kootenai are found concentrated on small reserves in
British Columbia, Canada, on a small reservation near Bonners Ferry,
Idaho, USA, and on the Flathead Reservation in Montana, USA. Others
are scattered throughout the western United States and Canada, either
living on non-Kootenai reserves and reservations, or mixed in cities
and towns with the dominant Euroamericans.

Kootenai residing on the Flathead Reservation live in the northern
part of the Reservation where they are relatively isolated from the
much larger Salish community. In addition to this physical isolation,
they intentionally isolate themselves culturally from their reservation-
mates. An example of this is their exclusion of Salish from distinctly

o
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Kootenai ceremonies. They represent the more traditional, and less
acculturated segment of the Reservation population and they feel alien-
ated from reservation political power (Brockmann 1968; Brunton 1987).

Their exclusion of the Salish typifies Kootenai relations with all
non-Kootenai. They consider themselves a closed community; all others
are outsiders. This isolationist attitude is certainly an artifact of their
early social environment. It also found expression during their adaptation
to reservation life. Schaeffer (1936) reports early Kootenai success
with horticulture introduced by Euroamericans. However, much to the
chagrin of White change agents, the Kootenai banded together and
developed communal gardens instead of breaking down into small,
independent, household gardeners. A contemporary example of this is
what Walker (1982) has called the “doctrine of secrecy.” This is experi-
enced by anthropologists and other outsiders as a wall of silence, side-
stepped questions, withheld information, and intentional misdirection.
Information on religion is particularly susceptible to this doctrine (Brun-
ton 1987).

The Kootenai approach to survival has thus long been one of self-
sufficiency. Feeling alienated by others, they stood apart as a group.
The ethnic pride I saw as a fieldworker among them and the satisfaction
they showed when they used their language openly without fear of
being understood gave testimony to their cultural isolation. Kootenai
people express an attitude of aloofness when they discuss this with
outsiders. They justify their secrecy doctrine in terms of a “limited-good”
(zero-sum game) philosophy. They reason that to tell another about
something is to give it away and, since everything is in finite supply,
giving some away diminishes what you have (Brunton 1987).

Despite ethnographic limitations resulting from their doctrine of se-
crecy, the Kootenai have provided outsiders with considerable informa-
tion about their culture. This paper is largely based on my fieldwork
conducted among the descendants of the Libby-Jennings band of Upper
Kootenai, who now reside principally in Elmo, Montana along the
west shore of Flathead Lake on the Flathead Indian Reservation (Brunton
1974). It was conducted in the late 1960s, early 1970s and again in the
late 1980s. Claude Schaeffer, whose extensive fieldnotes and writing [
consulted, did his work in the mid-1930s. Other ethnographic work,
spanning the early 1890s through the 1970s, also was used.
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SHAMANISM

Like other native peoples of the Plateau, the Kootenai are philosophically
animists, whose spiritual practitioners, called wdmu, are best seen as
shamans. These persons, both male and female, seek personal relation-
ships with one or more spirits of nature (nupik?a) on a vision quest.
This relationship is transformational in that it changes the visionary
fundamentally and sets him/her on a course for the rest of his/her life.
The quest is normally undertaken around puberty. It can be precipitated
by contact with a spirit while alone in the forest. In this case the spirit
announces that the person in question needs to seek power on a quest.
Another, often cited circumstance leading to a vision quest is where
parents, tiring of their children’s antics, “send them out with a whipping,”
admonishing them to find “something” to give their life a proper direction.
Shamans aid seekers by providing information obtained from their own
spirit helpers regarding the specifics of the latter’s quest.

Meeting a spirit out in nature for a Kootenai is a frightening experience.
Alone, naked, and in an isolated place known for such spiritual encoun-
ters, each person keeps an overnight vigil. With luck, a spirit approaches,
captivates the vigil-keeper with its gaze, teaches rules to follow, gives
specific information regarding the nature of power to be conferred, and
gives its essence to the visionary, changing the person’s soul in the
process. Some are granted shamanic powers (such as healing ability)
and are recognized as such in later life after they have demonstrated
their abilities and have joined with the other shamans of the community
in one of the shamans’ societies.

A shaman’s power includes a specific ability to treat certain maladies
and the more general ability to make contact with spirits on behalf of
individuals or the community, and to acquire knowledge from them.
The former results in the familiar practice of healing through extraction.
The latter involves divination. Here the shaman engages in specific
activities in order to secure critical information for a client or for the
community. It is this divinatory activity that is the concern of this

paper.
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DIVINATION

For the Kootenai the World/Universe exists in two phases: material
and spiritual. An important aspect of the spiritual phase for Kootenai
divination is that it precedes the material in time. Thus, if a shaman
gains information from spirits, this information applies to the future of
the material phase of the world and allows the Kootenai certain advan-
tages: bad outcomes can be avoided and good ones seized. According
to informants, this constitutes a major aspect of shamans’ work.

Sometimes divinatory information comes spontaneously while a sha-
man is doing something else. He/she might be conducting a ceremony
such as a “Jump Dance” and “something will begin to come in” (from
the spirits). The shamans stop what they are doing at this point and
concentrate on this source of information. At other times the divining
is intentional. In this case it is often in a ceremonial context. Several
Kootenai ceremonies are (or were) ideally suited for this, among them
the Sweatlodge ceremony, the “Blanket Dance” (also known as “putting
up the blanket” and “conjuring”), the “Bluejay Dance” (midwinter spirit
dance similar to those of the Salish), and the “Medicine Doings.”

The Sweatlodge ceremony is normally a group activity involving
both men and women. It can be used to provide spiritual divinatory
help for virtually any kind of practical problem. Each person attending
can have an individual purpose in mind and there can be a group one
as well. In the case of shamans, the Sweatlodge can be used to help in
difficult healing cases.

Participants assemble at one of the low-domed structures in the
evening. After they enter, an attendant closes the door. The person in
charge pours water on heated stones to the accompaniment of a spirit
song. The interior of the lodge is dark except for the glow of the
red-hot stones and it is incredibly hot. Breathing is difficult. Near the
floor the air is a little cooler. Participants kneel forward on their shins
and keep their heads down. During an inning in the lodge, three or
seven songs are sung (the most important ritual numbers). An equal
number of measures of water are poured on the rocks. The songs thus
pace the rise and fall of heat and provide the ceremony with its tempo.
While heat and song fills the lodge, participants concentrate on their
purpose. They peak their awareness for any message. Messages may
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come visually, aurally, or by intuition. After the proper number of
songs and water, the person in charge of the sweat calls to the doorkeeper,
who lifts the door covering. The participants exit the lodge and take a
cold plunge in a lake or stream located nearby. After discussing their
experiences for a time, they reenter the lodge and conduct another
inning. This is done a total of three or seven times and for a total of
three or seven days consecutively. After each completed session, partic-
ipants discuss their experiences related to group concerns so all under-
stand and can follow any rules and other procedures given by the
spirits. Private information is kept secret (Brunton 1974: 103-108).

The appropriateness of Sweatlodge as a divinatory source is under-
scored by the fact that the Kootenai consider the spiritual manifestation
of Sweatlodge to be a sort of ultimate “master spirit” in that Sweatlodge
is a metaphor for the World, which is seen as an island surrounded by
water, overarched by the dome of the sky. To illustrate this, my principal
informant told me that the spirit, Sun, lives in a great sweatlodge
whose dome is the sky. Kootenai utilizing Sweatlodge for divination
are thus communing with the World for specific information: the ultimate
source.

For the Blanket Dance, shamans were called by someone in need.
Such things as healing in a particularly difficult case, finding lost items
of importance to someone, and locating enemies or game were occasions
for the ceremony. A planned gambling venture against neighboring
peoples also was an occasion for a Blanket ceremony. After those
taking part entered the lodge (ideally a tipi), the fire was extinguished
and a juniper smudge was made that filled the darkened lodge. One of
the three shamans conducting the ceremony was wrapped in a robe
with his thumbs tied together behind his back with a thong. Another
thong was tied to this one and protruded from the rolled-up robe. He
was rolled behind a screen made by hanging two robes or blankets
skewered together across the back of the lodge. The thong protruding
from the robe was passed over the screen. It was given a tug and two
thuds were heard behind the blanket as the shaman was “cut in two.”
After this he often emerged totally unbound from behind the blanket.
He then sang his spirit songs and blew on his whistle, going behind the
blanket from time to time to see if spirits were coming into the lodge.
One time he emerged again tied by the thumbs. After this demonstration
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of power, he went behind the blanket and remained for the duration of
the ceremony. During the time he was behind the blanket he was
“carried away by the Owl Spirits” to various places in the region.

Spirit songs were sung to summon the nupik?a. When they entered
the area behind the blanket, it shook and the noise of deer dew claws
affixed to it told those in the lodge that a spirit had entered. While a
spirit was in the lodge, one of the shamans offered it a lit pipe containing
strong tobacco (yagdit) provided by a participant. After the spirit took
a few puffs, the pipe was retrieved by the shaman and was given back
to its owner. This person then smoked and asked for information impor-
tant to him/her self, or for the group. Each participant was given the
opportunity to query the spirit before it left and another was called in.
Each round went as just described. The spirits were said to “scream”
their answers in an archaic form of the Kootenai language and these
were translated by one of the other shamans. After spirits no longer
entered the lodge, all participants discussed the information to reach a
consensus of understanding. The efficacy of the spirits’ teaching lay in
following their rules and other instructions to the letter. Otherwise, the
power was said to “backfire.”

The Medicine Doings (MDs) seems to have replaced the Blanket
Dance. This ceremony begins in the evening and is a “spirit calling”
ceremony in that it involves efforts on the part of shamans to call
spirits into the Medicine Doings so that information may be acquired.
In this it is like the Blanket Dance. To this end, spirit songs are sung to
call the spirits. The specific purpose of this ceremony, like that of the
others, is healing and gathering information critical to individual or
group pursuits (Brunton 1988). Any practical problem can serve as a
focus for this divinatory ceremony. Shamans function as masters of
ceremony and as recipients and interpreters of spirits’ messages.

The Bluejay Dance is a midwinter ceremony conducted in the evening.
In pre-reservation days they were held at first one village and then
another throughout the winter, Today, they are held simultaneously at
various locations, thus promoting competition between hosting shamans.
Shamans with power from Bluejay lead the ceremony, which includes
power demonstrations, healing rituals, feasting, dancing, and the singing
of power songs (Brunton 1970). Shamans also acquire and transmit
divinatory information to participants. One interesting element of this
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ceremony is that the hosting shamans with Bluejay power (those who
have received lifelong help from the Bluejay Spirit during one of their
vision quests) will shapeshift into Bluejays. Perching in the rafters of
the lodge, calling in the voice of the bluejay, they exit through the
smoke-hole in the roof and fly away. The evidence for this latter feat,
my informant offered, is that their tracks on the snowy roof end abruptly
at the roof’s edge.

It is interesting to note that even the vision quest can be considered
divinatory for the Kootenai. This aspect is manifest in what the Kootenai
call “rules of the spirit” (Brunton 1970). Here, the successful visionary
is given a sometimes elaborate set of rules to follow by his/her spiritual
benefactor. These rules must never be broken or the power granted by
the spirit will wane. In extreme cases the spirit can withdraw its power
totally, resulting in the death of the human due to the intimate fusion of
power with the human’s soul. These rules include information about
food prescriptions and proscriptions and other behavioral rules, along
with specific vocational information. There is even information con-
cerning the location of a special place on the person’s body—a “spirit
place”—where he/she can be struck if comatose. This knowledge is
personal and secret and is only shared with a spouse or special friend if
this is required in order to follow the rules. With spiritual knowledge
acquired as a preadult, the fortunate person can have a blueprint for life
to follow with assurance that this plan comes from the most credible
source for that person: the tutelary spirit’s experiential teaching.

In addition to these settings, there was at least one specific divinatory
ritual. In order to divine the location of something (a lost person, game,
or enemies), a map of the surrounding region was drawn on the earthen
floor of a lodge. After covering and singing over the map, the cover
was removed. The map revealed the answer through the presence of
visible “tracks” in the fresh earth that ended at the location of the
objects of concern (Schaeffer 1937).

It should be noted that I regard Kootenai divination as part of a
shamanic system of spiritual practice, even though the total system
lacks some of the elements used to define shamanism from the classic,
Siberian perspective. For example, Kootenai wamu do not, as far as [
have been able to learn, journey to the Upper and Lower Worlds.

e
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Traveling with the Owl Spirits as a part of the Blanket ceremony is a
Middle World journey, however.

All Kootenai divinatory work involves techniques for altering con-
sciousness. These include:

1. the use of darkness for ceremonial activity.

2. sonic driving such as rattling, singing, natural sound such as the
rushing water of a stream, and spirit noises.

3. liminal conditions for spirit work such as fasting, nakedness, and
removal to remote special places in nature.

4. intense heat.

5. strong tobacco.

These are all recognized techniques for producing the shift in con-
sciousness normally found in shamanic practice and documented by
Harner (1980) and others.

Spirits” messages are often “obscure” and “symbolic.” Informants
have admitted that some messages are so obscure that they are never
understood, even after the shamans have worked with them with great
effort (Brunton 1987). We have seen that messages obtained in the
Sweatlodge and in other settings have to be discussed in order to
obtain complete understanding of content and detail (Brunton 1970). A
visionary consults with a shaman before and after his/her experience in
order to know proper procedure and to completely understand the spirit’s
message. Because accurately following spirit-granted information is
necessary to prevent the disaster inherent in misuse of power, there is a
strong incentive for the Kootenai to work out the details and come to a
consensus that will allow them to be consistently accurate.

CONCLUSIONS

From the foregoing, it can be seen that Kootenai shamanic practice has
divination as a primary focus. Specific information regarding what
should be done to defeat enemies, win gambling contests, find lost
people or articles, conduct one’s life, and effect healing were/are typically
sought. The resulting information is used to plan practical courses of
action for the community and/or individuals taking part in the ceremony
or other divinatory activity.
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It is tempting to interpret Kootenai reliance on divination in terms of
the precarious nature of their habitat, both aboriginal and contemporary.
We have seen that the Kootenai live(d) in an uncertain world, both
physically and socially. People in this position should be expected to
use all means at their disposal to solve pressing practical problems.
The anthropological literature is replete with examples of this. Because
of their social and cultural isolation, the Kootenai had to rely on their
own means, which they came to regard as a special form of exclusive
property. Their spiritual knowledge was of paramount importance in
this. The Kootenai tilt toward divinatory information gathering in their
shamanic work would seem to bear this out.

From before the arrival of Jesuit missionaries in the last century,
Kootenai culture has been under assault. The intensity of this assault
on shamanism was particularly the result of the efforts by a line of
Roman Catholic Priests following in the footsteps of Father De Smet.
The most infamous point in this process was the forced burning of
medicine bundles, which contained the key symbols of visionary expe-
riences. As it turns out, some modern Kootenai claim that substitute
bundles were actually committed to the flames. Nevertheless, in order
to survive, shamanic practices had to be done in strict secrecy. This
certainly limited their scope and the ability to pass knowledge along to
succeeding generations. The assault was an ethnocentric, destructive
process that reached inwardly as deeply as the individual psyche and
outwardly to the fabric of the Kootenai collective consciousness (and,
perhaps, unconsciousness). If the doctrine of secrecy is an adaptive
result, a major theme was added to Kootenai culture by this acculturative
process. Other factors, such as the pernicious boarding schools, alcohol
use, wage labor, the establishment of reservations, and a tide of conflicting
values have served to wreak wholesale change to the Kootenai cultural
construction of reality and its manifestations, such as shamanic spiritual
practice.

Based on comparisons with the Siberian situation, past and present,
shamanism was a major integrating force in Kootenai social life. In the
compromise of this system, the Kootenai have lost and are losing a
major factor in the integrity of their cultural system. Informants corrob-
orate this, and express their dismay at their future prospects as a people.
The Kootenai have slipped toward being little more than a small, rural,
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poor, ethnic group, which is marginal to the larger American society,
teetering on the lip of one of America’s most tragic metaphors: the
“melting pot.”
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Symbols and Signs, Myths and Archetypes:
A Cross-cultural Survey of the Serpent

RuTtH-INGE HEINZE BERKELEY

Symbols and signs, myths and archetypes are used crossculturally to
express the ineffable and we know that archetypes, for example, rise
from the unconscious culturally conditioned. This leads to situations
where symbolic expressions may be interpreted differently in different
cultures. When we, in folklore, use symbolic languages, we should be
warned to ascertain how we will be understood crossculturally. I selected
the archetype of the “serpent” to demonstrate that an archetype can
opens new doors of perception in completely different ways.

INTRODUCTION

When we look at the concept of the serpent cross-culturally, we realize
first that we are about to discuss a symbolic term. So we stop and have
to ask whether it will always carry the same meaning or whether it is
interpreted differently by different cultures. As an anthropologist, I
remember the discovery during my early fieldwork that no two individ-
uals look at the same situation “with the same eyes.” So, throughout
our search for meaning, we have to ask first “who is the interpreter?”
This suggests to use the method of triangulation, i.e., considering more
than one opinion—the opinion of the observer, the opinion of the indi-
vidual asked for information and the opinion of somebody of the indi-
vidual’s culture. Looking for an answer to the question whether we
have encountered universal symbolic expressions certainly requires pa-
tience and knowledge of one’s own limitations.

What do we really know about signs and symbols, myths and arche-
types? Some symbols look familiar and we observe their use in our
culture. In fact, we are using symbolic expressions frequently ourselves.
We are apparently culturally conditioned and our memory bank provides
us with a convenient vocabulary. However, we do not always know
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why we selected a certain symbol and not another. Sometimes, we
encounter less familiar symbols and when we ask for explanations, we
may get different answers from other users. Sometimes, an ineffable
experience opens new doors of perception and, wanting to share the
newly won insights, we create new symbols ourselves.

Are there “natural symbols”? Mary Douglas, a British anthropologist,
spoke of “natural symbols,” when she said,

nature is known through symbols which are themselves a construction upon
experience, a product of mind, an artifice or conventional product, therefore
the reverse of natural. Nor can there be sense in speaking of natural symbols
unless the mind tends in some natural way to use the same symbols for the
same situation...A cross-cultural, pan-human pattern of symbols must be an
impossibility. For one thing, each symbolic system develops autonomously
according to its own rules. For another, cultural environments add their differ-
ences. For another, the social structures add a further range of variation. The
more closely we inspect the conditions of human inter-actions, the more unre-
warding if not ridiculous the quest for natural symbol appears (1973: 11)...
[Indeed], one of the gravest problems of our day is the lack of commitment to
common symbols (ibid. 19).

TERMINOLOGY

What do I mean, when I use the word “sign”? A sign is

1. a token or indication;

2. a conventional or arbitrary mark or figure used as an abbreviation
for a word or words it represents, i.e., the sign for a one-way street;

3. a motion or gesture used to express and convey an idea, command,
or decision, e.g., American Sign Language;

A “symbol,” however, is

1. something that stands for or suggests something else by reason of
relationship, association, convention or accident;

2. a word, phrase, image or the like having a complex of associated
meanings. It is perceived as having inherent values separable from
those which it symbolizes. It performs its normal function of standing
for or representing that which it symbolizes, usually deriving its meaning
chiefly from the context in which it appears.
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On the other hand, symbols may have some characteristics in common
with signs, because they

1. point beyond themselves to something else;

2. participate in that to which they point;

3. open up levels of reality which otherwise are closed for us;

4. unlock dimensions and elements of our soul;

5. cannot be produced intentionally and cannot function without
being accepted by the unconscious dimension of our being;

6. cannot be invented and, like living beings, grow and die. Symbols
die because they can no longer produce responses in the group in
which they originally found expression (Tillich 1965: 40-43).

Furthermore, when symbols are appropriated by other groups, they
often lose their original content and may assume very different meaning.
The swastika, used in India to symbolize the Wheel of Surya’s (the
Sun’s) Chariot, is a valid example for the dangers of vulgarization and
corruption. More than 3,000 years later, during the Third Reich in
Germany, the swastika became the symbol for anti-Semitism.

Obviously, I am not talking about individual symbols which are
created when an individual is struggling with the content of an ineffable
experience, though individual symbols have the potential of becoming
cultural symbols the moment others begin to resonate with them.

Arthur Young pointed to another feature.

The translation of symbols tends to be limited by the range of the transla-
tor...Progress is often like the group velocity of waves, in which the individual
waves arise at the rear of the group and push forward until, just as they are
merging at the front, they fade and disappear, contributing the general motion
by vanishing as they go “too far out” (1976: 224).

He said also that

Science...has become so fragmented into separate disciplines that it has lost
sight of the unifying principle that the word “universe” implies...Science, like
a map, can furnish information, but it cannot provide a compass. Myth supplies
this compass. With its help we can discover how to orient the map (1976:
221).
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We have now to add the interpretation of the terms “legend” and
“myth”, not always being verifiable, legends relate historical events.
Myth, on the other hand, are traditional stories that explain natural
phenomena and prehistoric events.

Mpyths...narrate not only the origin of the World, of animals, of plants, and of
man, but also all the primordial events in consequence of which man became
what he is today—mortal, sexed, organized in a society, obliged to work in
order to live and working in accordance with certain rules. If the World exists,
it is because supernatural Beings exercised creative powers in the “beginning;”
But after the cosmogony and the creation of man other events occurred, and
man as he is today is the direct result of those mythical events, ke is constituted
by those events (Eliade 1963: 11).

Myths remind us of times when god and humans interacted freely.
Myths recreate these times. In Asia, for example, Brahmins (Hindu
priests), shamans and mediums still facilitate the experience of “coming
into the presence of the Divine” and Taoist priests perform the ritual of
“Cosmic Renewal” each year. In America also, some Indian tribes still
firmly believe that they raise the sun each morning with their rituals.

An actual event may be mythologized to add another dimension and
the myth survives because it deals with deep, basic emotions. Myths
serve as basis for unfolding world views; they express ideals and shape
institutions of culture. Myths, indeed, define and unify groups. They
provide values, directions, and morality, convey information and set
practices, but myths have also been abused, not only by politicians.

Scientists use the word “myth” for non-verifiable concepts and mass
media unscrupulously continue to create new “myths.” Myths are, indeed,
falsifiable. In other words, we should not accept any myth on face
value. We have to observe how we resonate to myths on all five levels
of experience—physically, emotionally, cognitively, socially, and spir-
itually—and investigate what value system they support.

Moystification occurs in our personal life as well. Developing personal
myths to lend structure to our life, we may hold on to superseded
concepts. We easily forget that everything is eternally in flux. So,
when we realize that we are nio longer staying in the moment, there is
no shame in revising our personal myths.
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However, there are universal myths that explain and make sense out
of reality, mediate contradictions and alleviate anxieties. Myths may
express unconscious needs and desires. Myths provide spiritual inspira-
tion and guidance, so that we can regain the primeval state of harmony
and balance. Myths also tell us when we became disconnected (e.g.,
being driven out of the Garden of Eden). The myths I know mostly
reflect Western thinking, but there are also myths which instill awe and
fear when the effects of powers greater than man are recognized. The
myth of the Great Flood, for example, can be found in cultures around
the world. Myths inspire gratefulness for life, offer nourishment and
bring the power of the past into the present.

Not produced “intentionally,” myth and symbols, however, cannot
“function without being accepted by the unconscious dimension” of
the respective group. We may then arrive at the question, “When certain
myths are universal, are certain symbolic expression parts of an arche-
type?”

The term “archetype” has first been used in psychotherapy by Jung
in 1919. Archetypes arise from the “collective unconscious” which

is a part of the psyche which can be negatively distinguished from a personal
unconscious by the fact that it does not, like the latter, owe its existence to
personal experience and consequently is not a personal acquisition. While the
personal unconscious is made up essentially of contents which have at one
time been conscious but which have disappeared from consciousness through
having been forgotten or repressed, the contents of the collective unconscious
have never been in consciousness, and therefore have never been individually
acquired, but owe their existence exclusively to heredity. Whereas the personal
unconscious consists for the most part of complexes, the content of the collective
unconscious is made up essentially of archetypes.

The concept of the archetype, which is an indispensable correlate of the
idea of the collective unconscious, indicates the existence of definite forms in
the psyche which seem to be present always and everywhere. Mythological
research calls them “motifs”; in the psychology of primitives they correspond
to Levy-Bruhl’s concept of “representations collectives,” and in the field of
comparative religion they have been defined by Hubert and Mauss as ‘‘categories
of the imagination,” Adolf Bastian long ago called them “elementary:” or
“primordial thoughts” (Jung 1959: 42-43).
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Jung expanded on the concept of the “unconscious” in seeing it as

the totality of all psychic phenomena that lack the quality of consciousness.
These psychic contents might fittingly be called “subliminal” on the assumption
that every psychic content must possess a certain energy value in order to
become conscious (Jung 1960: 133).

Jung called factors and motifs archetypal when they

arrange the psychic elements into certain images... They can be recognized
only from the effects they produce...They may be compared to the invisible
presence of the crystal lattice in a saturated solution. As a priori conditioning
factors they represent a special, psychological instance of the biological *“patterns
of behavior,” which give all living organisms their specific qualities (Jung
1959: 149).

Calling archetypes “original patterns” or “models,” we are using the
vocabulary of time and space, but archetypes exist outside of time and
space. They are “energy potentials” which emerge culturally conditioned.

Symbolic expressions, however, occur in time and space and carry,
therefore, specific, individual meaning. This explains why we can so
easily get lost when we encounter symbols that emerged in a different
culture and our memory bank furnishes us with ill-matching connotations.

There is another hurdle: to illustrate the use of the serpent image we
will have to rely on written records. Symbolic imagery is part of oral
traditions which appear to serve more immediate and pragmatic goals,
but oral traditions seldom leave written records. What can we do? We
can take advantage of another phenomenon which teaches us how to
trace oral traditions.

Concepts seem to move in a circular fashion—Ilocal beliefs are reinterpreted
and codified by the elite and then, in a more elaborate form, superimposed on
the original beliefs. Thus, on the one hand, local beliefs gain legitimacy through
the acceptance by the elite and, on the other hand, normative religions are kept
alive by local practices. The elite bridge the gap exactly at the point where we
are looking for an answer to the recurring question of why forms of syncretism
have entered belief systems over time (Heinze 1982: xi-xii).
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To demonstrate the pitfalls of processing and deciphering symbolic
expressions in whatever context they may appear, let us look at the
symbolic image of the serpent which we find already in mythological
times.

ExPLORING THE CONCEPT OF THE SERPENT CROSS-CULTURALLY

The concept of the “serpent” seems to be well known around the
world, though it emerged at different times, under different circum-
stances, among different ethnic groups.

A serpent appears in an over two-thousand-year-old cosmic Hindu
myth where

he [Vishnu] sleeps in the primeval ocean, on the thousand-headed Snake Sesa.
In his sleep, a lotus grows from his navel, and in the lotus is born the demiurge
Brahma' who creates the world (Basham 1959: 300).

Eliot refers to an Indian painting (from approximately 1760 A.D.)
which depicts Vishnu inside of the primal egg in the cosmic ocean,

reclining on the back of the world serpent, the naga Ananta, symbol of cosmic
energy [and infinity] offers him the shelter of his thousand heads. The god is
resting on the day before the new creation, and with him is Lakshmi, the
incarnation of Mother Nature (Eliot 1976: 20; see also Vishnu Purana 6.4.
I-11).

Similar creation myths are known outside the Indian subcontinent.
The histories of great families in Tibet, for example, start with the birth
of the cosmos from an egg. Tantric images show the serpent incubating
the World Egg, called also the hiranyagarbha. The “Golden Germ”
then became the symbol for immortality in India (Campbell 1983:
212).

Another famous Hindu myth speaks about the event when gods and
demons used the Serpent King Vasuki as a rope and Mt. Meru as a

'A demiurge is (a) an autonomous creative force or decisive power, (b) in Platonic
belief: a subordinate deity who fashions the sensible world in the light of eternal ideas;
and (c) in Gnosticism: a subordinate deity who is the creator of the material world.
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churning stick.? Gods at one end of the rope and demons at the other
churned the Milk Ocean which then produced, for example, amrta (the
drink of immortality), a heavenly tree, and Lakshmi, the Goddess of
Beauty.

However, we learn later (in the puranas) that Vishnu’s eighth avatara,
Krishna, subdued the serpent king Kaliya of the Yamuna River. This
myth seems to reflect the mentality of Aryan conquerors dealing with
indigenous beliefs.

The image of the serpent appeared already much earlier in some of
the 1,028 hymns of the Rg Veda.’ The hymn on Indra, for example,
talks about the God as rain-maker. The symbolic image is probably a
variant of a Mesopotamian creation myth in which the god Marduk
confronts the demon of chaos, Tiamar, and creates the universe. In the
later hymn to Indra, “{Tlhe wielder of the thunder” slew “the dragon
and lets loose the waters” (Basham 1959: 400). Renz mentioned that,
in the Indian epic Mahdbhdrata, the serpent Vrta symbolizes the thunder
cloud which, hit by Indra’s lightning, pours out rain so that the land
can become fertile (1930: 53).

Serpent symbolism is widespread in Asia. We find depictions of
giant serpents protecting temples and monasteries in Southeast Asia.
One of the most impressive examples are the two seven-hooded serpents
guarding the staircase to the Monastery of Doi Suthep, a steep hill
outside of Chiang May in northern Thailand (Heinze 1977: 15). When
we ask local visitors, they will readily tell us that these serpents are
ndgas (mystical serpents), protecting the monastery.

The same ndgas protect the temples of Angkor Thom and Angkor
Wat. The kings of early Cambodia claimed to have descended from a
high-caste Indian prince, Kaundiya, who allegedly came from Kapilav-
atthu, the northern Indian town where the Buddha grew up. Kaundiya

% This scene has been recreated in life-size stone sculpture at the entrance of
Angkor Thom (Cambodia).

* The Rg Veda is §uti, i.e., it was believed that the hymns were divinely “heard”
(i.e., inspired). Collected in ten books by different Brahmin families over a period of
five hundred years, books 2 to 7 are ascribed to Brahmin families before the Aryans
moved into the Indian subcontinent in approximately 1,500 B.C., books 1, 8,9, and 10
were collected later.
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married a daughter of the Cambodian serpent king and allegedly cohab-
ited with the serpent goddess each night to renew the connection with
the soil of his kingdom. This legend is still told in Cambodia.

Since time immemorial, ndagas have, in South and Southeast Asia,
not only been considered to be the original lords of the soil but also the
protectors of ancient wisdom. Some statues show the Buddha absorbed
in meditation, shielded by the seven-headed hood of the naga king
Mucilinda on whose coils Buddha is sitting. The naga king protected
the process of enlightenment, so that the Buddha could become the
future teacher of ancient wisdom. Independently, in a different culture
(Egypt), a giant serpent is rising in front of Osiris’ throne to protect
him and the sanctuary (Renz 1930: 15).

Later schools of Buddhism maintained that nagas continued to guard
the esoteric teachings of the Buddha until mankind had become advanced
enough to understand their subtleties. The Mdadhyamika (Intermediate
School) of Nagarjuna (literally, the Arjuna [hero] of the Nagas) chose,
for example, the “middle way” between the uncompromising realism
of the Sarvastivadin and the idealism of the Yogacara (Basham 1959:
258).

I had no difficulty in locating folklore on serpents in other cultures
and on other continents.

In Siberia, the body of the first Yakut shaman was allegedly “made
of a mass of snakes.” When he refused to recognize the Supreme God
of the Yakut, God sent fire to burn him. A toad emerged from the
flames and gave birth to the “demons” who, in turn, supplied the Y akut
with their outstanding shamans. A wealthy Altaic shaman should have
1,070 snakes on his costume (Eliade 1974: 68, 152) and Tungus shamans
have snakes as healing spirits (Eliade 1974: 92). In Russia, the bird
language is allegedly learned by eating a snake (Eliade 1974: 98).

On the African continent, the Akikuyu of former British East Africa
worshipped, at intervals of several years, snakes of a certain river.
They married the snake god to women, even young girls. Medicine
men would built huts to consummate the sacred marriage with female
devotees. If girls didn’t come to the huts of

their own accord in sufficient numbers, they are seized and dragged thither to
the embrace of the deity. The offspring of these mystic unions appears to be
fathered by God (Frazer 1951: 168).
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In West Africa, the Issapoo (negroes of Fernando Po Island) regard
the cobra-capella as their guardian deity who can do them good or ill,
bestow riches or inflict diseases and death. During an annual ceremony,
the skin of the reptile is hung tail downward from a branch of the
highest tree in public. After the ceremony, all children born within the
past year are carried out and their hands made to touch the tail of the
serpent’s skin. The latter custom has cleared a way of placing the
infant under the protection of the tribal god. Similarly, in Senegambi, a
python is expected to visit every child of the Python Clan within eight
days after birth; and the Psylli, a Snake Clan of ancient Africa, used to
expose their infants to snakes in the belief that the snakes would not
harm the true-born children of the clan (Frazer 1951: 581).

The Warramunga in Australia put a snake on the body or head of
shaman candidates to endow them with the power of medicine (Eliade
1974: 48). When neophytes encounter a snake, it will become their
totem and guide them to the bowels of the earth, where other snakes
will infuse the neophytes with magical power by rubbing themselves
against them (Eliade 1974: 135). Aborigines believe that the world
serpent—the rainbow serpent Julungul—produced the cosmos out of
its own body (Eliot 1976: 63, 103; or do the people of Benin, West
Africa; ibid. 1976: 81).) Rainmakers in Australia continue to propitiate
the rainbow serpent and still express their belief in aboriginal art.

Andreas Lommel published a sample of the Great Serpent lore from
the Unumbal of northern Kimberley,

In the Beginning there were only Sky and Earth: dwelling in the earth was
Ungud, in the form of a great snake; and in the sky, Wallanganda, the Milky
Way. Wallanganda threw water on the earth; Ungud made it deep. And in the
night, as Ungud and Wallanganda dreamed, life arose from the watered earth
in the forms of their dreams.

From Wallanganda’s dreaming a spiritual force went forth as images that
he projected onto rocks and into caves, where they can still be seen, painted
red and white and black. [Or, according to another version, it was the bird
Kujon who did the painting, as he grasped the images of Wallanganda’s
dream in his own dreaming.] And when these had been painted, Wallanganda
multiplied their forms in the shape of living beings, which he sent forth over
the land.
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The paintings are the spiritual centers of those beings. They are the Fathers,
and the living beings of each kind are Brothers. The Fathers were painted
without mouths or eyes, these were given by the great serpent Ungud, who is
both female and male, dwelling and dreaming in the earth. Wallanganda, too,
is dreaming, sending spiritual germs to the earth, and he will not let his
creatures die (1962: 1012).

Let us now look more closely at serpent imagery in the Americas. In
Peruvian myth, the rainbow is depicted in the form of a serpent, held
up by the jaguar god (Eliot 1976: 103). The Maya also worshipped the
rainbow serpent (Campbell 1983: 17).

At the southern end of Teotihuacan (“City of Gods™), 33 miles north
of Mexico City, we find the Temple of the Feathered Serpent, Quetzal-
coatl (Kukulkan). The “plumed serpent” was the mythic priest-king of
the Toltec, creator of the world and founder of agriculture. Winged
rattlesnakes appeared also on Mississippi designs. (Contacts to Central
American symbolism were possible.) There are, however, no contacts
reported to the winged serpent of ancient Elam, the Water Serpent
Tibamat, and the present-day Hopi in Arizona who catch snakes and,
after having propitiated them, send them away to bring rain (Renz
1930: 39, 51).

A pillar at the palace of Tula depicts the priest-king Quetzalcoatl as
the God of the Morning Star (Eliot 1976: 98, 102). In his aspect as
earth serpent, Quetzalcoatl appears as the herald of the day, swallowing
the morning star. In the Borgia Codex, Quetzalcoatl is shown with his
two chief attributes, the serpent around his head and the sun bird at his
belt. Kukulkan was for the Toltec what Quetzalcoatl was for the
Maya—the foremost symbol for infinity and fertility. He blessed, for
example, the maize fields (Eliot 1976: 162).

Thus, we find Quetzalcoatl worshipped by three Meso-American
cultures—the Maya, the Toltec, and the Aztec. All three had two symbols
in common—the bird of heaven and the serpent, combining sun and
earth, while people live in the world in between, which makes Quetzal-
coatl the Lord over Life and Death (Eliot 1976: 273). Quetzalcoatl was
also a culture hero, a bringer of the arts, smithery, agriculture, and
weaving. A frieze on the Aztec temple at Xochicalco shows Quetzalcoatl
as serpent with a coat of feathers, a common symbol for a god of
heaven and earth (Eliot 1976: 263). (I want to remind you of Cambodia
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kings marrying the Earth in the shape of a serpent queen and African
girls having their first sexual encounter with the snake god. That means
that Southeast Asia, Africa and Middle America, three unrelated cultures,
use similar symbolism which suggest that the serpent may be a universal
symbol, if not an archetype.)

When, at the end of the fourth Aztec era, the sky caved in, Quetzalcoatl
appeared as wind god and upheld the vault of heaven to support the
realm of the stars (Eliot 1976: 102). This

god-king of the fabled city of Tollan, who, when old and hideous...committed
incest with his sister after both had partaken unwittingly of an intoxicating
potion. Ashamed, the god-king departed from his city, set to sea on a serpent
raft, and after a period of fourteen days reappeared in the eastern sky as the
Morning Star (Campbell 1983: 215).

The Feathered Serpent, however, appears on monuments much older
than on those at the Toltec cities of Tollan or Teotihuacan, e.g., on a
carved stone from circa 800 B.C. at an Olmec ceremonial site of La
Venta, Tabasco, on the Caribbean coast. (The classic Maya knew the
Feathered Serpent approximately during the period of 300 to 900 A.D.;
see also, Campbell 1983: 215).

In the United States, the Serpent Mound of the Adena culture was
built approximately in the first century B.C., near Locust Grove, Ohio.
The mound is over 1,300 feet long and 21/2 to 3 feet high. It has the
form of an uncoiling serpent who is holding an egg-shaped object in its
jaws (Campbell 1983: 212). No written records explain the meaning of
this mound but similarities to early mythology from India—the snake
and the egg—suggest again universal concepts.

Here is not the place to discuss the many customs and rituals associated
with snakes, e.g., in the United States, Indians in Carolina do not seem
to have close relationships with snakes or know only their malefic
aspects because they go to the other side of the path when they meet a

* Work, conducted at the University of Pittsburg, led to questioning this date; the
proposed new date is now 1070 A.D. (see, Archaeology, November/December 1996:
16-17).
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snake. Seminole spare rattlesnakes and Cherokee make the snake the
chief of a clan so that the snake won’t take revenge (Frazer 1951: 602).

The serpent, however, keeps reappearing in history.

Early pharaohs in Egypt wore the Uraeus (naja haje, “sacred asp”)
on their headdress as a sign of their invincibility and sovereignty. The
shrine of Tutankhamen (now in the Museum of Cairo) is crowned on
all four sides by rows of this sacred asp. Legends say that, after a reign
of twenty-eight years, pharaohs were killed by a ritual bite of Uraeus.
(Cleopatra used Uraeus to kill herself when she learned she was to be
brought to Rome and shown in a victory procession.)

A text from Edfu speaks of another serpent, Sata (son of Hathor),
who channeled the waters of the Nile toward Dendera. The sacred
serpent Arof was the Spirit of the Waters (Renz 1930: 4) and the first
divine being in Egypt was the Creator Serpent Kneph. Plutarch mentioned
that the World Egg came out of Kneph’s mouth. Egyptians depicted
the world as a burning circle with a falcon-shaped serpent in the middle.
(The Greek character “theta” also symbolizes the world and the snake
in its middle holds both sides together, Renz 1930: 2, 8). The Topkap1
Museum in Istanbul, furthermore, possesses a bronze statue which depicts
Osiris and Isis as two human-headed serpents, united in the so-called
“knot of love.”

The two serpents around the Egyptian/Greek staff, symbolizing the
union of the sun god with the moon goddess, are very similar to earlier
depictions in archaic Elam and Babylon (Renz 1930: 22). Of all animals,
only the serpent was deified in Babylon and had connections to the
Tree of Life and the rivers and springs which made the land fertile.
The stone relief of Nabuaplamiddina (now in the British Museum in
London) shows the sanctuary of the sun god Shamasch as a serpent
that stretches behind and over the God. Renz also cited the orientalist
Morris Jastrow Jr. who found that, in Semitic languages, the stem for
the word “serpent” is identical to the stem of the word for “life” (1930:
34-35).

Single myths and symbols obviously keep branching off an archetype,
often simultaneously at different places or, over time, even at the same
place. It is no wonder that an archetype is so hard to comprehend
because it encompasses multifold facets and opposites.
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To continue our cross-cultural search in East Asia, Chinese myths
tell us that the mother of the Emperor Hiao-wen, like Alexander the
Great’s mother, was impregnated by a serpent. The first human couple
in China, Fu-hi and Nu-hua, are depicted as two serpents. Serpents
bestowed life and, to this day, snake meat is openly sold on the market
because it is believed to heal (Renz 1930: 92, 93). Snake medicine also
increases sexual potency (which was also believed by Greek and Tirolian
peasants; Egli 1982: 22, 274). A 19th century flag of the Chinese
Empire shows the cosmic dragon bearing the sun in his jaws. (In India,
it was Ananta, the serpent of the cosmic sea, who bore the universe on
his head). Christian mystics, however, depicted “Lucifer and the fallen
angels with stones in their foreheads...diamonds in the heads or jaws of
serpents” (Eliade 1974: 139).

In the West, we are familiar with the uroborus (snake that holds its
tail in its mouth) as the symbol of infinity. We have, therefore, no
problem recognizing the symbolism of eternal renewal in the image of
snakes annually shedding their skin. Jung mentioned, in this context,
the similarities to the Benzene molecule ring, discovered by the 19th
century German chemist Kekule (Jung 1964: 38).

But how do we interpret Apollo slaying the Python (mythical serpent)
at Delphi? Hellenic forces had met earlier indigenous fertility cults
(see, e.g., the Cretan terra-cotta figures of the Snake Goddess and
Priestess in the Museum of Knossos). When Apollo could not eradicate
the spiritus vegativus (“spirit of life””), the Pythia was made the Oracle
of Delphi who was then interpreted and, very likely censored, by Greek
priests.

Christians are familiar with the serpent in Paradise who persuaded
Eve to eat the fruit from the Tree of Knowledge. Eve gave the apple to
Adam and both became aware of their nakedness and discovered sex-
uality. There must be a gap in the story, because we are not told why
they did not use the newly acquired knowledge of good and evil more
wisely.

In Matthew 10: 16, Jesus reminds us that we *“‘should be wise as
serpents” and the Gnostics saw the serpent to be “no other than the
Savior himself who initiated the world of salvation through urging men
to consciousness” (Whitmont 1969: 255).



Symbols and Signs, Myths and Archetypes 47

There are other serpents mentioned in the Bible. Aaron’s staff turned
into a snake which swallowed the snakes produced by Pharaoh’s magi-
cians (Exodus 7: 8-12). The brazen serpent that Moses put up in the
temple did not only heal those who had been bitten by a snake (Numbers
21: 4-9), the serpent was a symbol of the healing forces of nature. It
was the healer itself (Egli 1982: 26, 51). In many parts of the world
dragon heads are still put at the prow of ships for apotropaic reasons.

Serpent worship among the Israelites is mentioned in the Old Testa-
ment (2 Kings 18: 3) and the horned serpent as well as the crucified
serpent appear in John 3: 14. Only in the Apocalypse, the seven-headed
dragon appears as the manifestation of evil which has to be conquered.
Sixteen centuries later, alchemists speak of the quadri-cornatus serpent,
the symbol of Mercury who became the antagonist of the Christian
trinity.

Snakes, touching the patients who slept in Asclepios’ healing hall,
the abaton, remind us of customs in West Africa and among the War-
ramunga in Australia.

The snakes of Epidauros had a yellow-brown color and were called
pareial. They were allowed to circulate freely in the sanctuary. Though
sometimes enormous, they were considered to be harmless. They were,
in effect, believed to be the manifestation of the God. Whoever wanted
to establish a new Asclepieion had to ask for a snake from Epidauros.
Arriving at its new destination, the snake was then received as the god
himself (Papadakis 1988: 9).

The Asclepieion of Epidauros was a

religious institution of higher spirituality and artistic beauty, with its remarkable
achievements for the physical and spiritual reformation of man... [it attracted}
many thinkers and scientists and justifies its world renown (for over a millenni-
um, from the end of the 6th century B.C. to the end of the 5th century A.D.;
Papadakis 1988: 5).

The statue of Asclepios at Epidauros shows the god sitting on a
throne, a dog (reminiscent of Cerberus guarding the entrance to the
Underworld) lying at his feet. Asclepios holds, in one hand (like the
Egyptian god Thot), a staff around which a single snake is curled. He
rests his other hand on the head of a snake (Pausanias 1967. II. 27: 2).
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On the seal of present-day physicians, however, appears the Caduceus
(Hermes’ staff) with double snakes. (The oldest depiction of two snakes
curled around a staff can be found on a vase of the Sumerian ruler
Gudea of Lagasch, 2,300 B.C. the snakes were the holy animals of the
snake god Ningishzida; Egli 1982: 281). Did present-day physicians
select the double snake because science has begun to recognize the
interconnection of opposites?

In Epidauros, nobody was allowed to die or give birth inside the
temple compound. A myth tells of Asclepios reviving Hippolytos who
had been killed by the curse of Theseus (Pausanias 1967. 1I. 27: 1-4).
Antoninus (a senator who lived at the time of Pausanias) built a bath
for ritual purification and temples (among others, for Hygenia, Asclepios
daughter), but he also had a house erected where people could die and
women give birth (Pausanias 1967. 11. 27: 6). Facilities for all transitions
between life and death were, indeed, available at Epidauros.

Another myth tells of Koronis, Asclepios’ mother, who was impreg-
nated by Apollo. While carrying Asclepios, she decided to marry the
mortal Ischys. Artemis killed her for the insult to her brother, but
Hermes saved the embryo when the mother was burning on the stake
(Pausanias 1967. II. 27: 6). Hermes had saved before the embryo of
Dionysis, sired by Zeus. He took it from the dying Semele.

Hermes was also venerated as the God of Healing, like the Babylonian
Nabu Nigishzida. His second name was Akaketa (from akos, “means
of healing™). Hermes acted as midwife and assisted the rebirth of the
dead, as did Asclepios and the Sumerian God because death was the
main illness mythic physicians were supposed to heal.

The first God of Healing in Greece was Apollo. He was also the
God of Sin and Expiation. He granted life and physical health but also
healed the soul. In rescuing murderers, like Orestes from the Erinnyes,
Apollo was considered to be the savior; however, he could also send
terrible sickness and epidemics, like he did when Agamemnon violated
the daughter of his priest Chryses. Apollo’s weapons and means of
healing were the rays of the sun (Schwabe 1951: 102). Apollo represented
the power of the serpent who heals and teaches ancient wisdom but
who also will kill to punish digression.

Serpents, indeed, restore harmony. It may be added that Athena, the
Goddess of Wisdom, is also depicted with a staff around which a snake
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is curled. Furthermore, the rays of the sun are often shown in the form
of snakes.

Asclepios gradually overshadowed Apollo as the god of health and medicine,
and became the god of “Nootherapia” (Mind-Healing) who purifies and reforms
the entire human being, both body and mind, using exclusively mental means
and the spiritual power of the divine, like Jesus Christ. Asclepios is thus
recognized as the god protector not only of medical science, which, starting
from his own sons, Machaon and Podalairios, and the long row of famous
“Asclepiades” (physicians) among whom Hippocrates, the father of medicine,
comes down to our times, but also of the Asclepieia, where his priests effected
“miraculous” cures, with the sole use of the “admirable divine power,” as it is
officially stressed in the first of the two stelae of healing which were found in
Epidauros (Papadakis 1988: 6).

On two stelae at Epidauros, forty-three cases of healing are described
from the time before the 2nd half of the 4th century B.C. The sanctuary,
in fact, abounds in stelae on which men and women report on their
illness and tell how they were healed by Asclepios. The remarkable
cures

raise a scientific problem, because they surpass by far the achievements of the
medical science today. They concern diseases for us incurable (even of people
blind from birth, the lame and paralytic) which are healed instantly, without
remedies or other material means, even from a distance, with the sole use of
the “admirable power” (Papadakis 1988: 6).

The true nature of man was considered to be mainly spiritual. His natural
state is a condition of perfect harmony and health, which remains undisturbed
as long as it is kept in tune...A radical healing is...obtained only when the
mind itself is cured; when there is a change of Mind (metanoiai) (ibid. 1988:
2).

Plato

relates the following most enlightening views on Asclepios’ method, in his
dialogue Symiposium (186 d, e). Speaking through the mouth of the physician
Eryximachos...he says, “Medicine must, indeed, be able to make the most
hostile elements in the body friendly and loving towards each other...” And he
continues by mentioning music, gymnastics, harmony, agriculture, etc., as the
“means” (ibid. 1988: 6).
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Wasn’t Quetzalcoatl in Mexico also the God of Agriculture? And
isn’t the importance of ecological considerations, over three thousand
years later, finally recognized in our times.

Asclepios probably lived during the 13th century B.C. Homer, Hesiod,
and Pindar mention him as an excellent hero physician whose sons,
Machaon and Podalairios, were Thessalonian kings who took part in
the Trojan War. More than 300 Asclepieia were built, e.g., in Athens
(420 B.C.), Cos, Pergamum (3rd century B.C.), and Rome (293 B.C.).
The main temple at Epidauros also had strong ties to the Asclepieion
and Oracle at Delphi and the Eleusian Mysteries (Papadakis 1988: 16).

The survival of the serpent symbol proves its vitality, but it alerts us
also to shifts in understanding. What does the serpent stand for in our
century? Jung told us that

The...serpent represents the initial state of unconsciousness, for this animal
loves, as the alchemists say, to dwell “in caverns and dark places.” Uncon-
sciousness has to be sacrificed, only then can one find the entrance into the
head and the way to conscious knowledge and understanding. Once again the
universal struggle of the hero with the dragon is enacted, and each time at its
victorious conclusion the sun rises: consciousness dawns (Jung 1967: 89).

...Jesus identifies himself with the healing snake of Moses...The serpent is
also a synonym for the divine water (ibid. 104).

In Psychology and Alchemy, Jung saw the serpent as

Mercurius, who as the fundamental substance (hypostatica) forms himself in
the water and swallows the nature to which he is joined...Matter is thus formed
through illusion, which is necessarily that of the alchemist. This illusion might
well be the vera imaginatio possessed of “informing” power (1953: 252).

Jung used Barhusen'’s illustration (1718) to show the serpent devouring
itself in water or fire (Jung 1953: 253). He mentioned a gnostic gem
and amulet on which the Chnuphis serpent wears a seven-rayed crown.
From the lion head of another serpent emanate twelve rays (ibid. 380).
Discussing the doctrine of the Nassenes, Jung found that

the serpent dwells in all things and creatures...all temples are named after her
[play on words: vaas/serpent, vaos/temple]. Every shrine...every initiation...and
every mystery is dedicated to the serpent.

"
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...the serpent is the moist element, as Thales of Miletus...said...nothing,
whether immortal or mortal, animate or inanimate, could exist without it.

This definition of the serpent agrees with the alchemical Mercurius, who is
likewise a kind of water; the “divine water”...the wet, the humidum radicale
(radical moisture), and the spirit of life, not only in dwelling in all living
things, but immanent in everything that exists, as the world soul (1953: 449).

In Jung’s book on archetypes, according to

the old view, Mercurius (Hermes) is duplex, i.e., he is himself an antithesis.
Mercurius is a magician and god of magicians. As Hermes Trismegistus, he is
patriarch of alchemy” (1959: 311)

and Jung rediscovered that Hermes, the messenger of the gods, is a
protector and healer himself.

On the same page, Jung refers to “‘the great dragon with the spangled
crown” (carrying the twelve signs of the zodiac on its back). So we are
led back to the serpent who circles the earth, like the Midgard Serpent
in Teutonic lore.

Jung saw the symbol of the bird and serpent merging in the “winged
dragon” (1964: 156). Eliade had already discovered the recurrent com-
bination of a tree (e.g., Yggdrasil) with a bird in its branches and a
snake at its roots, especially in Central Asia and ancient Germany
(1974: 273).

This does not seem to agree with Vishnu’s vehicle, the garuda
(vulture) who is often depicted with a snake in his beak. Garudas and
nagas are archenemies, they remind us of serpent worshippers being
conquered by invading Aryans over 3,500 years ago.

A Mesopotamian myth, dating back to the old Akkadian period,
5,000 years ago, speaks of a pact between snake and eagle, dividing
the world above and below ground among themselves. This pact, how-
ever, was soon broken (Eliot 1976: 158).

The serpent is, however, the oldest symbol for eternal life and wisdom.
It remained to be also the symbol for fertility and procreation all over
the world (Jung 1967: 213). When women in South India want children,
they still leave offerings in front of snake stones on which two snakes
are sculpted rising around a staff in repeated embrace. Women still
apply red powder to these snakes to activate their creative power (personal




52 Ruth-Inge Heinze

observations, July 1979). In Punjab, snakes are worshipped for nine
days and it is believed when they are given a piece of cloth, they will
send a lively bride (Frazer 1951: 620).

Although they don’t share the indigenous belief in serpents, thousands
of Brahmins (Hindu priests) are still invited to attend the Nagapanchami
in South India. Lepers and those possessed by evil spirits will be healed
at these occasions by the spirit of the divine serpent. It is reported that
rich people offer expensive meals to the Nagamandalas (assembly of
serpents; Renz 1930: 72).

COMPARISON TO OTHER SYMBOLIC EXPRESSIONS

For the purpose of juxtaposition, I want to briefly discuss other symbolic
expressions:

1. The Lotus and the Cross — The lotus has become the symbol of a
world religion—Buddhism. Its Christian equivalent is the cross. While
the growth of the lotus symbolizes the different stages of spiritual
development through which humanity can liberate itself from suffering,
the cross symbolizes liberation through the suffering of Christ on the
cross. Although Islam and Christianity share many concepts, even proph-
ets, the symbol of the cross has lost its potency, it even became the
symbol of the Crusades and other religious wars. It does not seem to be
a coincidence that the cross is now also used by the Ku Klux Klan to
express racial prejudice and crosses are burned in front of victims’
houses. The symbol of the lotus, however, has not deteriorated yet.
Though not known universally, it is a culturally recognized symbol of
spiritual development, enlightenment, and wholeness.

2. What are the symbolic expressions of the 21th Century? We
know a multitude of mathematical symbols that have been universally
recognized although not all of us may know how they were created.
Some were derived from Greek letters and some were developed from
sacred alphabets. Mathematical formulae convey the beauty of well-
proportioned mental constructs and, with that, a sense of balance and
harmony. They even allow us to express infinity.

3. Furthermore, the Tree of Life of the Qabalah and earlier shamanic
traditions has entered again our vocabulary. The Tree, with its branches,
symbolizes our search for relationships and offers the opportunity to
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travel between heaven and earth. Most Trees of Life have a bird on top
of the branches and a dragon or serpent at their roots.

4, The Wheel of Native American Indians (not directly related to the
Hindu sun wheel) has brought us closer to nature. The Wheel and the
uroborus convey the wisdom of movement, they are contained in them-
selves.

5. The symbol of the serpent, originating in proto-religious times,
has been absorbed into world religions and survived conquest and
changes in the religious structure of dominant belief systems. The resil-
iency of the serpent points to an archetype, an energy potential located
deeply in the human unconscious, ready to raise its head when needs
for expression arise (Jung 1959). The “rising of Kundalini” (the double
serpents ida and pingala) from the base of the spine is reported, for
example, by quite a number of Americans who are on a spiritual path.

In his book on “serpent symbolism™ (1982, Egli approached the
symbol of the serpent on three levels—experience, symbol, and hy-
postasis (attributing real identity to a concept). Referring to the use in
recent, ancient and prehistoric time, he stressed that the three aspects
of the serpent symbol cannot be separated. On the first level, Egli saw
the worship of the serpent as the most terrific and mysterious animal.
On the second level, he placed the worship of Gods of the Waters,
Springs, and Rivers who are represented by the wave-like motion of
snakes. On the third level, he connected the Vedic Ahi (Vrta) with the
great mythical battle between light and dark. When Egli accumulated a
large amount of references on serpent symbolism, he admitted that he
understood the topic only after he had conducted years of field work at
the east coast of Taiwan. The complexity of the serpent concept is
underlined by his sequences of “poison > social power,” “shedding the
skin > life,” “underworld > underground treasures” and “highest creator
> cosmic battle.”

At this point, readers are invited to test themselves. What feelings
and thoughts have been triggered by the above discussion of serpent
symbolism? How do your reactions compare with the information pro-
vided?

Culturally conditioned symbols have arisen when people looked for
expression of deeply felt spiritual contents. Needs shifted and when
they have to be nourished by symbolic expressions, symbols change
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and sometimes fade away. Invading cultures attempt to eradicate or, at
least, reinterpret indigenous symbols. Or people become overwhelmed
by the flood of symbols presented to them. The “information highway,”
for example, has this effect. Not taking the time to verify context and
content, there does not appear to be any protection against unreliable
or false information other than our “gut feeling.” When changing needs,
conquest and brutal eradication, as well as information overload interfere
with age-old symbolism, intuition, activated by the power of a symbol,
may “grasp...otherwise elusive concepts” (Eliot 1996: 111).

CONCLUSION
We have learned so far that

1. the serpent, one of the oldest symbolic concepts of the world,
continues to be a symbol of “fertility” and healing” in time and space.
Beyond time and space, the serpent is an archetype that carries the
meaning of “infinite wisdom” and “immortality.”

2. Serpents, shedding annually their skin, manifest the continuation
of life. The following two myths support this belief:

(a) Gilgamesh found the herb of immortality but, when he stopped
on the way back to Ur, it was snatched away and eaten by a snake.
Since that time, snakes have been considered to be immortal (Egli
1982: 60).

(b) Chinese folk tales speak of people shedding their skin in primeval
times. But when a woman and a man no longer wanted to go through
this agony, they decided they would rather die. Since that time, people
die (Eberhard 1937: 115).

(c) The second myth raises the question whether we should end a
painful situation because it is too cumbersome to transform. The serpent
presents the challenge we have to accept when we want to escape
human inertia. We have to “shed our skin.”

3. Though they don’t have ears, serpents have highly developed
senses of perception (Egli 1982: 16). Like Zen teachers, serpents show
how to be eternally in the “Here and Now.”

4. Serpents still guard ancient knowledge, but they can become dan-
gerous when they are not handled wisely. (We are reminded of religious
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groups in the eastern United States who handle snakes to prove their
faith.) Also, do we know the real story of the Garden of Eden? In Asia,
it was the ndgas who protected esoteric knowledge until humankind
was considered ready to receive it. Are we ready now?

5. Snakes don’t tear their prey apart, they swallow it whole. They
are not only the bridge to inexhaustible creative power and wisdom,
they are also able to encompass the whole.

6. Snakes have neither hands not feet but move with great velocity.
The undulating pattern of their movement reminds us of light/sound/en-
ergy waves, and, among others, the rays of the sun.

7. The aspects of “healing” and “wholing” are intimately connected
with symbolic expressions of the serpent.

The purpose of this essay has been to alert to the emergence, resiliency
and deterioration of symbolic expressions. We also looked at symbolism
for the new millennium. We recognized that archetypes exist in the
realm outside of time and space. When they manifest, they become
culturally conditioned.

More research on signs and symbols, myth and archetypes will increase
our understanding of symbolic expressions, so that we become more
proficient in verbalizing ineffable messages. We need, indeed , to enrich
our vocabulary to express ourselves more clearly. Most of all, we have
to understand more fully the manifold appearances of the serpent arche-

type.
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Shaman Music, Drumming, and Into the
‘New Age’

KEeitH HowARrD LoNDON

Music, the most plastic of arts, offers itself to various interpretations.
Practitioners and scholars agree that music has affective impact. Some
would claim affect stems from the inherent power of sound; others that
it relies on cultural understanding and association. Our contemporary
post-modern condition allows myriad contrasting interpretations to stand,
sometimes juxtaposed, sometimes in conflict. We seek to understand
otherness in music, yet we strive to make otherness familiar by adding
harmonic, melodic or rhythmic sameness rooted in Western culture. We
explore the unusual to find elements that can provide novel intensity to
what our culture has regularised within a normative musical canon.

ORIENTATIONS

This paper discusses, in reference to published recordings, the ways in
which shamanic soundworlds have been explored and appropriated in
our quest to understand ourselves. There are multiple interpretations,
and ‘shamanisms’-—after Atkinson 1992—would seem to be appropriate
(see Howard 1993). I cannot in these few pages do justice to the
multifarious musics and practices invoked within categories binned in
record shops as ‘new age’, ‘ambient’, ‘Celtic’, ‘natural’, ‘traditional’,
‘roots’ and so on. Recurring themes include personal experience imaged
as healing, stasis, and development, ecological concerns in which the
stewardship, maintenance and recovery of the environment is paramount,
the preservation of traditions, and an idealisation of pre-modern society
as a communal social idyll, simple and noble. In contrast, contemporary
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life is seen as individualistic, as alienating and competitive, with associ-
ated modern technology cold, uninviting, and intimidating. Positive
determinism in an age of globalisation means:

I hear the soundscape as a language with which places and societies express
themselves. I want to be understanding and caring of this ‘language’ and how
it is ‘spoken’ (Hildegard Westerkamp).

This quote heads the website of Earth Ear', where “acoustic activism”
is used to “protect the soundscape”:

An ever-growing number of organizations and individuals are turning their
activist energy toward protecting the world’s diminishing ‘natural quiet’, stand-
ing up to mindless noisemaking, and considering the effects of our (mostly
mechanical) noise on other beings.

Surfing the web, a further site, Thee Shaman Shoppe, caught my eye.
In its catalogue of musical instruments, the aims listed include “providing
the tools and training necessary for people to move towards a more
Earth-based holistic spirituality through experiential self-empowerment,
especially through a personal exploration of a connection with rhythm”.
And, noting that drums are central to much that is shaman, it offers,
perhaps slightly tongue-in-cheek, “Post-Industrial, Cyber-Trash Pseudo-
Taiko-Style BIG DRUMS”?

SHAaMAN Music

Musicologists have described shaman music within three broad cate-
gories. The first extends from Siberian evidence, and considers shaman-
ism characteristic of non-descent oriented and non-hierarchical societies,
specifically hunter-gatherer groups. Their supposedly egalitarian nature
lends itself to rituals characterised by reciprocity. Thus, Roberte Hamay-
on argues that the act of killing animals for food must be balanced by a
ritual dying and rebirth performed by shamans (Hamayon 1990). This
leads to an identification of spirits with animals. Illustrations can be

! www earthear.com/sscape/activism (accessed in August 2001).

? www.shamanshop.com (accessed in September 1999 and August 2001).
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given from published audio recordings. The Chukch musician Slava
Egorovi¢ Kemlil (b. 1963), in a recording made in Cerskij above the
Arctic circle near the mouth of the Kolyma river in 1992, juxtaposes
the imitation of dogs, raven, and reindeer—the latter his personal spirit
animal—with a suggestion of entering trance through a rasped and
rapid in-out breathing (Tks. 11-12, Kolyma: Chants de Nature et d’ An-
imaux, Musique du Monde 92566-2):

My beloved reindeer has great antlers

and when he arrives behind the hill

one sees his antlers before seeing him

When he comes down the hill, full of strength and beauty,

T admire him, T love him very much, I yoke him to the sledge...and praise my
reindeer.

In a similar way, the Tuvan shaman Alexander Tavakay calls his animal
helpers, imitating a cuckoo to calm the child he hopes to heal, a raven
to scare evil away, and an owl to calm cattle (Tk. 9, Shaman, Jhankri
and Néle, Ellipsis Arts CD3550, 1997). Elsewhere, Marina Roseman
recalls a Temiar tiger song from her ethnomusicological fieldwork in
Malaysia, a song preceded by the call of the bird considered the tiger’s
companion, the checker-throated woodpecker (Tk. 17, Dream Songs
and Healing Sounds. In the Rainforests of Malaysia, Smithsonian Folk-
ways CD 40417):

Late at night, in the darkness of a tiger ceremony, I've often looked over my
shoulder with a shudder, sensing the tiger’s presence in the singer’s gravelly
vocal timbre and low-pitched song. In dreams, the tiger appears as an old man.

Finally. in 1992, above the Arctic circle at Ust’-Avam on the Ienissel
river in Siberia, Delsjumjaku Demnimeevi¢ Kosterkin sang and played
excerpts from a ritual that originally protected from disease but which,
today, aims to prevent the young committing suicide. Hénri Lecomte
tells us in the sleevenotes he wore a cloak with bronze and iron pendants
representing the bear’s skeleton, and accompanied himself on a frame
drum with metal rings attached to cross-members at the back. A bearskin
was placed on the ground, which the shaman caressed with his drumstick
before throwing it in the air and divining from the way it fell. The bear
(a common ‘helping spirit’ within contemporary ‘core shamanism’)
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was invoked as the helping spirit, protecting the vulnerable, and he
sang about hearing the bear’s footsteps (Tk. 12, Chants chamaniques
et narratifs de I’ Arctique Sibérien, Musique du Monde 92564-2).

Shaman music within this category has become part of the movement
towards ecological respect and protection. Marina Roseman’s Dream
Songs and Healing Sounds includes ambient sounds—the rainforest,
birds, and so forth—to help conjure a picture of the unspoilt scene, and
the world of its inhabitants, the aboriginal Temiar. Indeed, her related
book opens with a section strengthening the connection, titled ‘Jungle
paths and Spirit Songs’ (Roseman 1991: 1). Later, the alternating pul-
sating of a characteristic instrument, a bamboo double-tube, is tied to
the call of the cicada and the song of the golden-throated barbet, the
shorter higher-pitched tube representing a mother and the longer lower-
pitched tube a father. This differentiates yet conjoins male and female
domains (1991: 168-72).

Pat Moffitt Cook, in her introduction to Shaman, Jhankri and Néle,
writes:

These sound and music repertories are fast disappearing...The opportunity to
document, study, and gain insight first hand, from living traditions, is momen-
tous. Proof of this can be seen and felt by botanists, herbalists, ethnopharma-
cologists, practitioners in traditional and alternative medicine, nutritionists,
and by different ailing populations who benefit from complimentary and organic-
related treatment...Indigenous sound healers reserve their healing-music reper-
toires for sickness, pain, spiritual and physical death and to mediate between
god and nature (1997: 6-7).

In Cook’s booklet, the Peruvian shaman, Don Agustin, states: “We
learn from Mother Ayahuasca that we must respect the earth so that we
can continue to live on it” (1997: 25). The American Anishnabe Indian,
Kanucas Littlefish, says: “When I sing I use vocables and words in my
native language. Lines of power exist all around us. What [ try to do is
tap into that power through sound and vibration using my voice and a
drum...When the lines of power are met, it is said a healing can occur”
(1997: 32). The Dalai Lama is also cited, in a passage about Tibetan
oracles: “The shamanic forces of the mind and planet can be harnessed
for the service of wisdom and compassion” (1997: 88).

R Y S S S S S S
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Beyond shaman music, the ecological comes in many forms. Links
on the Earth Ear website include ‘Noise intrusion in wildlands’, ‘Effects
of underwater sound on ocean life’ and ‘Urban soundscape awareness’.
Waldesrauschen/Whispering Forest (Wergo SM 9006-2, 1994), ac-
cording to its sleevenotes, brings into the living room the changing
moods of a wood to allow listeners “to attempt to ‘make contact’ with
this magical silvan world, to penetrate its secrets, and thus to achieve a
true experience of nature”.

The anthropologist David Riches sums up the second category in a
consideration of shamanism as characteristic of a certain moment in
the development of religion (Riches 1994). Within a pre-Socretean
frame, shamanism becomes the key to unlock religion itself, defined in
terms of three aspects: trance, a capricious and all-encompassing pan-
theon, and ritual specialists—shamans—who have the knowledge and
ability to access the spirit world. Shamanism is seen as part, or a
leftover, of pre-modern systems, found in early Judaism, Buddhism or,
through the absorption of Celtic and other fertility cults, Christianity.
Within musicology, Gilbert Rouget’s broad-ranging account of relations
between music and trance includes a consideration of the ancient Greeks
and the Arabs (1985: 187-226 and 255-314). Curt Sachs, writing in
1937, couples sacred Dervish dancing at the central compound of the
founding poet in Konya, Turkey, to a primitive past:

These old men with outspread arms spun like tops for a full half-hour—an
astonishing, inconceivable performance. Here the dance severs the natural
bonds of human posture and motion. In dizziness the dancer loses the feeling
of body and of self; released from his body he conquers dizziness... There is
no doubt that it is something primitive, preserved from a period thousands of
years before Islam, inherited from the shamanism of Central Asia (1937/1963:
41-2).

A further example would be the Balinese ketjak [kecak] which, ac-
cording to David Lewiston, in his sleevenotes to Music from the Morning
of the World (Elektra Nonesuch 9-79196-2, 1988 [originally issued in
1967]):

...is a creation of this century, but descended from something much more
ancient—the trance dance, dance of exorcism called sanghyang... Most of the
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movements are exorcistic in origin and contribute together to produce a tre-
mendous unity of mood...to drive out evil by an incantation.

Sanghyang continues to be performed in the south-central districts of
Gianyar and Badung, with young female initiates displaying trance
behaviour as the consorts of Shiva, or with participants dancing on
embers in temples. The kecak, though, has much to do with a film from
1931, for which the German painter Walter Spies recommended using
vocalists to replace the gamelan orchestra. Kecak is drama—indeed,
the presentation for tourists was last formally modified in 1969—in
which a large group of men seated in tightly packed circles rock in
movement, incessantly hocketing (‘cak’). The movement gradually ac-
celerates and slows down in waves, much as a gamelan orchestra would
in performance, the climaxes giving an impression of other worldliness.

These last two examples illustrate how control coexists with ecstasy.
In both, chanters are involved who continue to exhibit normal everyday
behaviour; as others go into ‘trance’ or ‘ecstasy’, none of these enters
an ‘altered state of consciousness’. Senior leaders guide Dervishes from
the periphery of the circle. Two chanters sit within the group of kecak
participants, the juru tarek chorus leader who signals starts, stops and
transitions, and the juru gending melodic leader, singing repetitive
melodies. These are joined by the juru klempung, shouting out regular
punctuation, and in effect acting as a drumless percussionist (I Wayan
Dibia 1996). Sufism has in recent years taken its place as a world
religion (Bohlman 1997: 61-68). It has become part of the construct
confined not just to the ‘Whirling Dervishes’, but also including South
Asian gawwali from the Sabri Brothers to Nasrat Fateh Ali Khan,
Javanese gamelan, and Persian classical music (Qureshi 1995; Becker
1997). In 1997, the Sufi World Music Village in London, organised by
Cultural Co-operation, ranged even more widely, taking in Egypt, Mo-
rocco, Indonesia, India and the Middle East. Similarly, the 1993 Musik
der Sufis organized by the Haus der Kulturen der Welt in Berlin included
musicians from Syria, Egypt, Morocco and France.

In contrast, the message of Shaman, Jhankri and Néle is that much
effort must be expended to ensure that the ritual music of disappearing
cultures is preserved. This, expressed as the need to document and
preserve traditional musics, has been a constant theme of ethnomusicol-
ogy (see Nettl 1983: 270-77 and Baumann 1991; listen to Voices of
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Forgotten Worlds, Ellipsis 3253, 1996). It may, though, be too late. To
give one illustration, the Soviet anti-superstition drives of the 1920s
and 1930s destroyed much that was shamanic. One account remembers
how a frying pan was used as a drum after all musical instruments had
been publicly burnt, becoming a horse with which a genuine ritualist
could ride to the other world (Balzer 1996: 5-6). How much can be
recovered today? One song recorded recently by the old Nanai shaman
Niura Sergeyevna Kile (born between 1906 and 1910) simply hopes
that the right text is remembered. *“I address you, my spirits... Do not
feel hurt, even if I don’t always talk like I should” (Tk. 7, Chants
chamaniques et quotidiens du bassin de I’ Amour, Musique du Monde
92671-2). In post-Soviet times, preservation has been aided in Siberia
by nationalist and ecological concerns (Vitebsky 1995). In the Sakha
Republic, Vitebsky and Balzer state that only seven or eight shamans
survive (Vitebsky 1995; Balzer 1996); by 2001, this had declined to
three “through whom the spirits have shown their power” (interview,
A.A. Burnashev, June 2001). In neighbouring Buryatia, the revival of
national identity appears little concerned with the spiritual content of
shamanism.” In South Korea, the three component forces for folkloric
revival—scholars and their agents (journalists and writers), performers,
and the government—have coalesced to create a single system. In this,
the Intangible Cultural Asset (Muhyong munhwajae) system, govern-
ment, having taken advice from scholars, pays ritualists from nine
representative shaman rituals to preserve, perform and teach. The rituals
present a geographical spread, and many have been recorded on com-
mercial and state-subsidised labels.*

Within the third category, musicologists and others identify shaman-
ism as a distinct religion. Michael Harner (1980) argues that shamanism

¥ Interviews, Darima Anatalievna Nikolayeva, 19 June 2001, and Yevgeni Pavlov,
20 June 2001, at the East Siberian State Academy of Arts, Ulan Ude. Also, personal
observation of shaman rituals and the appropriation of ritual into a secular performance
at the Buryat National Theatre, June 2001.

See Howard 1999: 126-32 for an annotated list of recordings. The nine preserved
ritvals are: Kangniing tanoje and Tonghaean pydlshin kut from the East, Sohaean pae
yonshin kur from the Northwest, Chindo Ssikkim kut, Wido tipaennori from the South-
west, Cheju ch’ilmori tang kut and Namhaean pyolshin ki from the South, and Kyonggido
todang kut and Soul saenam kut from the central area around Seoul.
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has existed alongside and contemporaneously with other religions. The
implication is that his ‘core shamanism’ can today fit seamlessly with
other, familiar religious traditions. It is here that we encounter the
notion that specific aural signals will have universal affect.

BANGING DrRUMS, OR THE HARMONY OF THE SPHERES

The idea of music’s affect, its inherent power, has been absorbed not
from anything shamanic, but from a Western discourse with a long
history. To Aristotle, flute music aroused the emotions and offered
cathartic release. To Cassiodorus, music in the aeolian mode could
treat mental ailments, while the lydian mode was suitable for soothing
children’ Al-Kindi, the 9th century Islamic philosopher, described *“ce-
lestial harmonies” created by a universal chorus built from the vibrating
rays emitted by all entities. Boethius, in the 6th century, described the
healing properties of music; this evolved as the four humours of Renais-
sance musicology and the harmony of the spheres in the French Age of
Enlightenment.6 Marsilio Ficino (1433-1499) took from Plotonius to
describe the “magic of music”. Plato, in The Republic, discussed the
use of modes to create a reign of moderation, and in Elements of
Harmony organised his zodiacal calendar according to musical scales.
To Baroque composers, keys described moods and emotions. Isaac
Newton, taking from Descartes, saw musical pitch as an organising
force in the universe.” To Alexander Skryabin (1872-1915) and to the
quintessentially English Granville Bantock (1868-1946) keys also rep-
resented colours; Skryabin’s last orchestral work, Promethée, “embraced
the play of coloured light in the score as a preliminary step towards the
fusion of the arts and senses” (Macdonald 1980: 371). With the 20th
century rise in theosophy, in texts such as Cyril Scott’s Music: Its
Secret Influence Throughout the Ages (1933/1976), the Western art

% Juliette Alvin (1975: 84) and Andrew Watson and Nevill Drury (1987: 16).

® For the latter, sec Joscelyn Godwin 1995: 3-27.

7 An idea taken to ifs logical extreme in Johannes Kepler's Harmony of the
Universe (1595), in which planetary velocities are described in terms of musical intervals,
Mars as a perfect 5th, Saturn a major 3rd, each planet creating a song as it travels
through space. For an extensive discussion of how music has been discussed by scientists
in Britain, see Gouk 1999.
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music canon was made representative witness to the impact music
could have on nature and the body. Carl Seashore (1967: 6) talked of a
“representational tonal world” in which if you “take out the image
from the musical mind you take out its very essence”. Alfred Nieman
(cited in Watson and Drury 1987: 15-16) argued that composed music
provides the stimulus on which “the unconscious mind receiving [it]
acts as a catalyst and returns the music back to its original symbolic
nature”. To Manfred Clynes (1982) emotions can be triggered by music
that observes specific shapes. These, as sentic cycles, require spacing
in the three components that together comprise music—time, pitch,
and amplitude. The resulting sound envelopes vary from a sharp response
to indicate anger measured at under 5 seconds in length, to a much
calmer and gently undulating shape for reverence lasting almost 10
seconds. In much of this multi-faceted discourse, the identity of Western
art music is taken for granted as managing the universal sonic organ-
isational principles found in the harmonic series.”

It is of note that Western discourse, at least since the rhythmic
modes of the 11th century Notre Dame school, has consistently held up
harmony and melody as primary concerns. The language of music, if
there be one, is as a consequence commonly perceived to be rooted in
a European construct where rhythm is of secondary interest.” This is
not the situation with music stemming from shamanism, where drumming
is accorded a primary role. One reason for this is the importance of the
frame drum in Asian and Arctic shamanism (see Hamayon 1990:
459-73). Among the Transbaikalian Tungus, the frame drum is a canoe
for crossing the sea. Among Mongols it represents a horse. Among the
Siberian Evenki and Oroquen, it is the receptacle through which different
spirits come to the shaman. By singing directly into the skin, the shaman
pleads with the spirit world, in effect marking the skin as the entrance
to the other realm. In Siberia, the drum is often shaped like an egg,
symbolising birth; in Scandinavia, the shape takes on a more feminine,
motherly, figure-of-eight. Amongst North American Indians, it may
have a frame with eight sides, and, wherever encountered, the frame

* For which, see Helmholtz 1863/1872. See also Alexander Ellis" famous riposte:
“The musical scale is not one, is not universal...” (Ellis 1885). Ellis translated Hclmholtz’
seminal work into English.

? Perhaps the most famous example of this is Derryck Cooke (1959).
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may have a cross-stave that symbolises fertility; this, or animals spirits,
may be echoed in paintings on the drum skin. It may be round, like the
sun. It may have feathers or bones attached to the frame, metal ringlets
attached to symbolise bones, or the drumskin itself may be considered
to harness the spirit of the donor animal. The drum, energised, becomes
the shaman’s spirit helper.

The drum has had immense impact on ‘urban shamanism’. In its
1999 catalogue, the British supplier The Sacred Trust listed ten New
Mexican Taos Indian drums, five octagonal and five round, with eagle,
bear, lizard, turtle and horse motives. It stocked cheaper Remo drums
with coyote and sun lizard motives, and four British Red Deer drums
hand painted by the “shamanka” Michelle Brown, including one depict-
ing the Green Man. All these drums are said to be for “the alignment of
the self with nature and elemental currents... to produce balance, healing,
personal power and greater knowledge”. Thee Shaman Shoppe’s co-
proprieter, Greywolf O’Murchadha, includes an eight-drum rhythmic
sequence on the company’s website dedicated to his partner (A rhythm
for Brighid”) and sells Jammin! a workbook of rhythm sets based
around the West African djembe.'’ Sule Greg Wilson’s The Drummer’s
Path (1992) explores the affective nature of drumming, in a poem at
the beginning making the transcendental connection:

When the drums are right/and the dancing’s tight/and the clave is pumping
and clear and bright

There’s a sudden interior wind, and the air and my guts start to tingle/contract,

A vibrant, sense-heightened awareness becomes and: ZOOM!!! The Gods
they fly, fly through and by (Wilson 1992: vii).

Michael Harner has prepared his own drumming tape for use with
The Way of the Shaman (1980). This is Shamanic Journey Solo and
Double Drumming (ISBN 9991143874). Playing a round hand-held
frame drum, and assisted by David Corbin, who sits about four feet
apart and at a slight angle to cut unwanted reverberation, 15’ and 30’
solo and double drum tracks are presented. Each consists of a constantly
repeating drum strike, with no intentional dynamic or tempo shift except

' www.shamanshop.com/publish/ENTR AIN/Brid Beat and www.shamanshop.com

/publish/Sspubs (accessed August 2001).
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for a discreet division into three segments. The segments are designed,
in sequence, to assist the user to stabilise his or her breathing, concentrate
on introspection, and then be led back to the everyday world—each
track ends with what is described as a “callback”. The purpose is to
lead the journeyer within, to discover power animals, and to heal in a
Jungian sense. Double and multiple versions of the same repetitive
tracks, played by four disciplined drummers, appear on two later releases
in the same Shamanic Journey series. In interview with Nevill Drury,"
Harner remarks:

Simply by using the technique of drumming (sonic driving, a monotonous
percussion sound), people from time immemorial have been able to pass into
these realms which are normally reserved for those approaching death, or for
saints,

Drury has his own tape, Shaman Journey, featuring a 15 minute solo
drum followed by an “enhanced” drum adding reverb and a synthesiser
(Japetus, no number). I first came across his interview with Harner in
1999 on a now-defunct web page advertising shamanic workshops in
New South Wales by Michael Ney. Ney talks of his own experience,
recorded in a 1986 personal journal entry:

The drum’s incessant beat became lost amidst a seemingly resonant symphony
of voices...an enchantingly mysterious tone led me through into another reality,
a dreamtime landscape of the shamanic underworld... I turned and confronted
the eyes and beak of an eagle... As we both alighted with graceful swiftness
from the cliff I realised a magical transformation had occurred... [I felt] my
journey had begun aeons before this present reality.

Harner’s Foundation for Shamanic Studies has supported research
by Sandra Harner and Warren Tryon into the psychological and im-
munological responses to drumming. One report of this, published in
an earlier volume of Shaman, records that tests were conducted with
40 subjects for anxiety, well-being, stress, and mood disturbance in
three situations: resting, listening to birdsong, and journeying to the
30’ solo drumming track on Harner’s Shamanic Journey. The subjects

"' In the magazine Nature and Health 9/2.
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were between 30 and 60 years old, solicited from participants in the
foundation’s advanced training courses. The report concludes:

Shamanic journeying with drumming...was associated with increased affective,
cognitive, physical and total well-being. State anxiety, anger, confusion, de-
pression, fatigue, tension—anxiety, and stress were significantly lower after
journeying with drumming... [Drumming] appears to have a positive psycho-
logical effect on well-being, anxiety, stress, and mood disturbance for these
participants (1996: 95).

The three drumming segments of Harner’s Shamanic Journey become
“five sacred rhythms” to Gabrielle Roth: flowing, staccato, chaos, lyrical,
and stillness (1990: 26-35). The five are phases, in lovemaking, in
pregnancy and the birth of a child, each building from something gentle,
slow and lingering, to the wild body-engulfing, and back to calmness
and tranquillity. To Roth, they support five phases for individual dance,
accompanied by appropriate music. Roth’s music is recorded on many
albums with The Mirrors. Titles are indicative of content: Refuge, Zone
Unknown, Stillpoint, Tongues, Luna, Trance, Waves, Ritual, Bones,
Initiation, Totem. The 1999 Sacred Trust catalogue states:

All of Gabrielle’s music is built on percussion from around the world, layers
of rhythm to make you feet dance and your heart sing...The creative process is
tribal. Each artist is given the freedom to make a unique contribution to the
song developing from the basic rhythm tracks.

To Roth, the rhythms constitute the fluid structure, “the DNA” of
physical life, and dancing them allows the initiate to get back in tune
with themselves and with others. They are:

...not only healing but also energizing and relaxing. In exploring the full range
of our body’s natural movement, we reconnect with our native animal energy
and start to be present in our bodies (Roth 1990: 30).

One typical image is of rhythm as primordial. People are said to
have stamped their feet, banged logs, stamped the ground, and so on,
before melodic instruments evolved. This, of course, ties to a 19th
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century evolutionist construct. A transparent image of this, tying in
contemporary ecological dimensions, is provided by Andrew Watson
and Nevill Drury:

The most powerful native forms always contained musical rhythm, vigorous
dance and group chanting. The instruments used in the ancient tribal rituals
were usually symbolic of the earth itself, and throughout the world today you
still find instruments like the drums from Africa... These instruments are
timeless and were evolved to evoke the Nature spirits (1987: 61).

Amongst shaman societies there is considerable and contrasting vari-
ety in the use of rhythm and drumming. For example, Frances Densmore
(1948: 25-46), in an early study of North American Indians, noted that
healing songs were characterized by rhythm, specifically by changes of
stress and rhythmic regularity. Liu Gui Teng (1993), describing Man-
churian rituals in the Heilongjiang river deita, distinguishes two drums,
the zhuagu and dangu, the former struck in sequences of odd-numbered
patterns and the latter struck in sets of irregular patterns (much Chinese
percussion music, in contrast, is based on regular mathematical formu-
lae). On a broader stage, Alain Daniélou (1967: 72) talks of the importance
of irregular five-, seven-, or 11-beat patterns and violent and complex,
accelerating, rhythmic sequences. In Korea, pounding rhythmic reg-
ularity characterises much shaman activity: a neophyte in her initiation
ritual is told to dance “like a metronome”, and wanting to tap and
dance to the drum is considered to make children vulnerable to attention
from the spirits (Kendall 1985, particularly page 63; 1991-92).

It can, however, be questioned whether rhythm is always essential in
producing an ‘altered state of consciousness’. African case studies of
possession present a complex picture. Nketia tells us that in Ghana
individuals are known to get possessed outside the contexts of drumming
and dancing (1957), while commentators note that elsewhere adepts
and priests may enter trance when music is heard, but also when no
music is played (e.g., Erlmann 1982). Amongst the Yoruba, the drums
fall silent at a certain point on the first day of the annual feast for
Shango, the god of lightning, at which time, and as an officiant chants
to the god, an adept goes into trance and rushes forwards. In Shona
Bira ceremonies, it is melodies played by the mbira (a lithophone often
glossed as the ‘thumb piano’) that the spirits respond to (Berliner
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1978/1993). The accordion helps induce trance amongst the Vezo of
Madagascar. Some would, nonetheless, see drums as the core instrument
in African music for the spirits, notably Stephen Friedson (1996, 1998).!
Victor Turner makes the relationship explicit in the title to his 1968
book, The Drums of Affliction. Others, such as John Janzen in his
reassessment of the ngoma drums behind Turner’s account (Janzen
2000: 46-66), argues that music cannot be separated from other aspects
of the ritual complex. Peter Cooke sees the creation of white noise by
assorted percussion sounds as more influential in inducing altered states
of consciousness than drums alone:

The spiritual health of innumerable African communities lies in their ability to
maintain fruitful relationships with their gods and with the spirits of their
ancestors... [through] combinations of singing, percussion playing, dialogue,
costume, dance and mime, all of which feature in the ritual and play a part in
effective communication with spirits (2000: 102).

Two distinct voices. Harner and Drury seem to support Andrew
Neher, who once argued that soundwaves have a neurological impact.
Neher identified rhythm as the trigger of what he called “auditory
driving”; pulses which when matched to alpha brainwaves, at between
8Hz and 13Hz per second, would lead to “sensory bombardment and
convulsions”. From here, the anthropologist Rodney Needham returned
to African ethnographic accounts and suggested that percussion instru-
ments have the greatest sensory affect. “No!” famously says Gilbert
Rouget, for Neher’s experiments indicate that much of sub-Saharan
Africa must be in a constant state of trance (Neher 1961: 449-51,
1962: 151-60; Needham 1967: 606—14; Rouget 1985: 172-6). Rouget
presents the second voice, one shared by much ethnomusicological
discourse, where localised ethnographies remain common."” Rouget
cites Jean-Jacques Rousseau’s discussion of Tarantism, which states

2 In many cases, drums do predominate in African ritual practice. See, for example,
Rouget’s (1980/1985) review of accounts by Herskovits (1938), Rouch (1960), Pairault
(1966), Brandilly (1967), Arom and Taurelle (1968), Monfouga-Nicolas (1972), Nketia
(1974), and Koechlin (1975).

" In the context of religious music, see, for example, the essays in Sullivan (ed.),
1997.
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that melodies known to the afflicted are needed if any cure is to be
achieved. John Blacking, likewise, has challenged the concept of uni-
versality; to him, musical meaning and the affective impact of music is
determined by a complex of symbolically ordered sounds, social institu-
tions, and cognitive or sensory motor capabilities of the body (Blacking
1995: 304-5).

INTO THE ‘NEW AGE’

Many seem unconcerned by the warnings of Rousseau, Rouget, or
Blacking, and hide eurocentricism behind appeals to the Other. An
example of this is Arden Wilken’s Inner Sound. This is a system of
sound and therapeutic music for the integration and expression of the
emotions based around a set of 50 musical motifs that are considered
to work through sympathetic resonance to activate and create change
in the body. The motifs have, since 1993, been organised within what
she refers to as “Sound Touch™:

Through the use of Sound Touch, people have changed their lives, created
better communication with others, resolved fears and anxieties, and developed
more of their creative potential."

In 1998, Wilken issued a recording of 21 motifs, together with a
manual. The first three motifs are “centering”, “contact” and “opening”.
Each is played solo on the piano, although the recording is enhanced
by what is described as “Spectrum Sound Resonance System, a range
of psycho-acoustic effects”. The first is a set of notes separated by an
octave transposed by a tone part-way through to refocus attention on
personal reality and to remove outside distractions. The colour is blue,
and it activates the centre of the body, with energy moving up the
inside of the legs. The second is an outlined cadence, using pitches I, TI
and V of the major scale; it is said to deepen contact with the self, and
to appear green. The third is said to have to do with the acceptance of
self, working on opening “blockages”; again it is the bare bones of a
cadential phrase around a key tone, A (440Hz). The claimed sensory

" Cited from the manual to Sound Touch 1: 1. All quotations here are taken from
the manual, Wilken’s biography, and her recordings.
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impact of motifs is various, from tingling and warmth, through the
visualization of images, heightened emotions, sensations of falling,
dizziness, floating, a heightened awareness of the body and the sur-
rounding environment, and so on. These would be impacts familiar to
followers of Harner’s ‘core shamanism’. Wilken takes European instru-
ments as her basic forces, and adds harmonic constructs that are part a
result of centuries of tempering music to fit on these same instruments.
440 Hz, the pitch used in the tuning of most orchestras since the early
20th century, is a Western norm; the major scale and its cadential
formulae are part of the European classical canon. The concept of
“touch” comes from piano technique, and relates to how the fingers
contact the keys.

The potential for manipulating sounds has increased in our post-
modern world. We are able, as few of our ancestors were, to readily
mix instruments and soundscapes from around the world. Michael Harner
added to his Shamanic Journey series an Australian aboriginal didjeridu
played by Stephen McDonnell, a Tibetan bowl (a metal alloy instrument
played by running a stick around the rim to produce sustained and
harmonically complex vibrations), a rattle and a choral recording."
This last is advertised as “inspired by the singing journey methods of
the last of the traditional European shamans among the Sami of northern
Scandinavia”, and features both drumming and a women’s chorus. The
didjeridu has become a favoured supra-national instrument. It is the

. core instrument in a 1997 album by Kailash and Hermann Haindl that
explores the chakras, Indian meditation energy levels (In einer Atem-
zug—in the same breath, (Gingko SM 1815-2); Drury, in his 1987
discussion cited above, also refers to the didjeridu’s power. And a
chapter in the didjeridu handbook, The Didjeridu: From Arnhem Land
to Internet, by Patricia Sherwood, sums up the New Age use: “The
didjeridu and alternative lifestylers’ reconstruction of social reality”
(1997). Indian tambura drones become the material for Peter Pannke’s
Music for Unborn Children: A Harmonic Experience (Wergo SM 1074,
1988), and Indian percussion and melodic instruments are mixed with

'* www.shamanism.org/products/audio.html, the official website of the Foundation

for Shamanic Studies, lists all seven titles in the series (accessed August 2001).
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clarinet and bass on his Morungen: Songs from a Visionary Musica:
(Wergo SM 1087, 1994).

Many more ‘world music’ appropriations could be cited. The icon-
oclast Steven Halpern released 58 albums and 32 ‘subliminal series’
recordings between 1975 and 1997.'° He includes world music elements
on, amongst other albums, Rain Meditation (1977; Halpern Sounds HS
772), Hear to Eternity (1979; Inner Peace Music SRXD 7793), Islands
in Time (1990; Inner Peace Music SRXD 9002), Trance-Zendance
(1995; Inner Peace Music SRXD 9005) and Afrro-Desia (1995; Inner
Peace Music SRXD 9004). He, too, adapts the Hindi chakra, correlating
them to a sense of colour and the Western diatonic scale in an attempt
to provide music for holistic therapy: C/red/muladhara; D/orange/sva-
disthana, Elyellow/manipura; F/greenfanahata;, Gfoluepisuddha;, Afin-
digo/ajna; B/violet/ sahasrara. In place of the chakra, Drury (1985)
prefers a classification based on the five elements common in many
metaphysical systems—earth, water, fire, air, spirit—the five in ascend-
ing order from everyday experience to transcendental awareness, with
music chosen to image each. The medicine wheel, or similar symbol
systems, is regularly invoked.

Drury allows the musical instruments and sounds of other cultures
to be absorbed into an electronic soundscape of synthesisers, organs,
and guitars; Arden, in her c