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EDITORIAL
When I started working with Native
American elders and medicine people in
the 1980s, they were all warning of the
‘Earth Changes’ to come; they warned
about pollution and told us how
Grandmother was going to change things,
and that humans were like fleas on her
back, and if we didn’t watch out She
would scratch. Well, from where I stand, it
looks like she is starting to do just that...
big time.

Shamans know if we dont have the
‘right relationship’ with the natural world
and the spirits that inhabit it, we will get
badly bitten by them, but our material,
consumerist, exploitative ‘dead-matter-
thinking’ Western culture has seemingly
forgotten and ignored that little
inconvenient fact.

So, we start this issue with two articles
about magical ecological activism; as we
have all been born ‘here and now,’ right
bang at this moment of crisis and
opportunity, and we have to know what we
are we going to do about it besides
ducking when the shit hits the fan.

And, having been born, we are all going
to die sometime relatively soon too, and
what are we going to do about that, in
terms of passing on our ritual objects - and
our life experience too I would add - as we
move on to become ancestors.

Ancestors are hugely important in
shamanism, in Traditional shamanism they
are the spirit helpers of the shamans, and
the ancestral spirits are fed and cherished,
as you will see when you read the article
about shamanism in Northern China.

And we also take a look at the practice
of chöd too, which feeds disruptive spirits,
so that they calm down and stop causing
aggravation... maybe we need mass chöd
ceremonies to right the damage we have
done to the spirits of the land, and water,
and air and fire; and we also need to
become wise ancestors for those who are
to come too, so they can learn from our
mistakes.

Blessings to all Beings
Nicholas Breeze Wood

SHAMANIC
ACTIVISM

A Manifesto for Activism in
Defence of the Earth

Jörgen I Eriksson

More and more people are experiencing
deep despair and anguish, when confronting
the state of the world, particularly with
climate chaos, and the extermination of
species and destruction of nature.

The collapse of industrial civilisation
seems to be inevitable, and it is indeed in
some respects even desirable; but in
reality the collapse is ongoing, and it
already affects humans, as well as other
life forms, in many parts of the world. Our
industrial civilisation has brought humanity
- and many other species - to the brink of
a precipice.

Strictly speaking, our predicament is
unsolvable, those, who claim that we still
have time to steer clear of total climate
chaos, or that the measures already taken
will be enough to avoid a large-scale
collapse, are in denial, spreading illusions
that will only deepen the problem.

And at the same time, we can see more
and more people becoming serious
activists, either working entirely in ordinary
reality, or working ceremonially and
magically, in non-ordinary reality.

It is late on Earth, and we all need to
gear up our activities - in all dimensions -
and shoulder our cosmic and earthly
responsibility. 

THE COSMIC BASIS
All is one, everything is interrelated and
has several dimensions, ordinary as well as
non-ordinary.

The cosmos is characterised by
consciousness, movement, reciprocity,
entanglement and direction. Everything is
born out of ‘the unknowable’, ‘the
emptiness’. 

Entanglement means that change at
one place in the cosmic web, occurs
simultaneously and everywhere at the
same time, influencing everything else
everywhere.

We can communicate with the ‘cosmic
consciousness’, and all its manifestations,
in all dimensions, and this is a
communication that takes place both on
the conscious, and subconscious levels.

When we resonate with the cosmic
flow, it is possible for us to contribute to
creative changes in the web; and the
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prerequisite for this to occur is that we
move along ‘with’-  and not - ‘against’ the
cosmic movement.

This means that magic is possible, and
that we - under certain circumstances - can
contribute to change, by performing energy
work in the non-ordinary dimensions.

There are no simple causal
interconnections within magic, we can’t
say that if we do ‘A’ then ‘B’ will occur.
We can’t dictate, but we can pray and do
ceremony.

Magic can manifest itself as a
synchronicity, such as an unexpected
meeting with an animal, bird or insect, or
with strange and unexpected meetings
with other humans, or amazing and sudden
weather phenomena, or other occurrences
that break the bounds of logic.

The magic might be more effective if it
is performed in resonance with time
cycles, defined by the movements of the
Sun and the Moon, or the seasons of the
year, or perhaps longer time cycles, such
as the Mayan calendar. Magic can be
performed anywhere - since the non-
ordinary is present everywhere and always
- but there are places that are better
suited to magical ceremonies than others.

Shamanic traditions generally consider
all places to be sacred, although some
places are more sacred than others, places
such as mountains, rivers, lakes, waterfalls
and springs, all of which have always had a
special inherent energetic quality or
potential.

This inherent potential has been further
heightened by traditional ceremonies,
initiations and healing rituals; as when we
do ceremonies at sacred sites, we assist in
further preserving - and hopefully also
enhancing - their energy levels. 

With the great march of time, our
ancestors have increased the potential of
some sacred sites by building stone, or
earthen formations, such as circles, or by
cutting, or painting images from their
cosmology into the rocks and
mountainsides.

When performing ceremonial work in
nature, it is of utmost importance to
respect what is the custom of the site,
follow the proper protocol; the magician
has to behave in accordance with the
specific requests of the site.

This is all about being ‘in balance’ with
the energies of the site, so that we can
incorporate the site’s ‘set of rules’.

Without the right attitude, magic is not
at all possible. A magician has to display
humility, respect for the non-ordinary, and
confidence in the cosmic flow and its
overall intent - even if our human
consciousness may never be able to fully
understand that intent.

There are four prerequisites for magic,
we have to: dethrone our self-importance;
stop our inner dialogue, ‘bite off the
threads of fate’; and assume full
responsibility for our actions.

Letting go of our self-importance
means deeply realising that we are neither
more, nor less, worthy than any other
being here on Earth. This is all about
‘dethroning’ the power of our ego.
Stopping our inner dialogue means that we
have to put an end to our incessant self-
talk, and let emptiness fill us. In that way
we can transform into an open channel for
the cosmos.

Assuming full responsibility for our
actions is also vital when doing
ceremonies; ‘Am I prepared to shoulder
the responsibility for the consequences
that my action, might give rise to?’

Biting off the ‘threads of fate’ is an
expression I encountered in the Saami
shamanic tradition, where it was common
wisdom that an efficient noaidie [shaman]
must have strong teeth. Why? To bite off
illness and the threads of fate that had
brought about the bad situation. I use the
term as my personal variant of Carlos
Castaneda's ‘erasing one's personal
history’, a lifelong process to to free
oneself from the inhibiting shackles of
upbringing, and the socialisation process,
and from the inhibitions embedded in the
ruling paradigm.

An inspiration for developing a right
magical attitude can be found in the ‘seven
principles of the art of stalking’, found in
the novels of Castaneda: ‘Choose your
battleground; discard everything
unnecessary; abandon yourself and fear
nothing; and be willing and ready to make
your last stand there - right now - because
this battle is a battle for your life.

SHAMANIC ACTIVISM
So, how does shamanic activism differ
from ordinary activism, such as
environmental and climate protests?

Well, in simple terms, shamanic
activists participate in actions not only with
their own bodies - such as blockading or
protesting - because they bring along their
non-ordinary allies, their power animals,
protectors spirits, their helping spirits and
the like. 

Calling one’s spirit helpers into a protest
can contribute to our courage, endurance
and stoic patience in the face of police
officers or security guards, who will be
trying to evict the activists. But the biggest
difference, is that the shamanic activist
can go deeper, by performing their primary
work in the non-ordinary, which is the level
- the emptiness - from which everything is
born.

When we look at today’s world, with
galloping climate chaos, mega-losses of
biodiversity, and developing systemic and
societal collapses, there definitely seems
to be no lack of tasks to take on.

In order not to despair, faced with the
immensity of the work, we have to analyse
both the causes of the current state, and
also the possible effective interventions.
And furthermore, we need good foresight
in order for us to be one step ahead of the
exploiters. 

Shamanic activists need to be well
oriented in today’s world, and develop their
intuitive fingertip sensitivity in order to
detect not only current threats to Mother
Earth, but also upcoming ones too.

If our spirit helpers are allies in non-
ordinary reality, then climate and
environmental activists are among our
allies in ordinary reality. It might be a good
idea to physically support a resistance
movement on site with them and, in
addition, perform ceremonies - either on
site, or at a distance - in order to give
them extra stamina.

The behaviour of our consumer
capitalist civilisation can be described as
warfare against other species and our
Earth, and we must counteract, mitigating
the damage, reducing the harm and
repairing what needs to be repaired.

Since everything in the cosmos is
interwoven, local resistance to exploitation
and destruction is essentially also global
and cosmic too. This means that it can be
appropriate to perform one’s magical
activism in, and from, one’s own
landscape, one’s own home in the
cosmos. It could be a local hill or
mountain, or woodlands that are in need of
defence and protection, or a water course
which needs to be liberated from human
intrusion in some way.

In this work we can find allies in
ordinary reality too, and I don’t just mean
humans, but the birds, the fish, mammals,
insects, plants, fungi and lichens, all these
beings with which we have common
interests and who can be mobilised in the
common struggle. We can ask the
guardian spirits of the wild animals for help
and guidance. We can use divination, and
we can use drums to journey for guidance.

If we want to support the restoring of
wetlands, surely it could be a good idea to
establish cooperation with the best dam
builders in nature, the beavers. We can
converse and collaborate with the beavers
on a magical level, but of course, don’t
forget to also work for the reintroduction
and protection of beavers in strategic
locations in nature.
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This is all about shouldering our earthly
and our cosmic responsibility. We have to
take on the tasks that have to be
performed, as we have a sacred obligation.
Then we are contributing to the cosmic
balance, as we simultaneously get a share
of the knowledge and power that originates
from the deepest layers of reality.

REWILDING THE WORLD
One of Mother Earth’s intrinsic attributes is
to be wild, to grow wild and to regulate
herself. This is an integral dimension of the
matrix of creation, and this impulse will be
active as long as the Earth exists. 

The only species that interferes with, or
quells this impulse, are humans, or more
specifically, the agricultural and industrial
humans; as up until the agricultural
revolution, human activities were integrated
with the wild growth of the Earth, just as
the activities of all other wild species are.

The animals which have been
domesticated by us - cows, pigs, chickens -
and even dogs and cats - are today part of
our cultural devastation of the Earth. As
domesticated beings they are on the one
hand oppressed and exploited by man, and
on the other hand are simultaneously
involved in our overexploitation of the Earth.

The process of rewilding therefore has
to include both us, and our domesticated
animal slaves as well. So we might want to
consider building alliances, not only with
animal rights activists, but also with the
spirits of the wild beings of the Earth, and
with the domesticated animals, which
somewhere deep within, also have an urge
to get wild again. What starts as a
flickering flame, might blossom and turn
into a burning passion.

Rewilding is also about letting the Earth
herself heal the wounds that have been
inflicted. Her power to heal herself is
unparalleled - if she is left alone. Forests
need to grow freely, and become living
forests, instead of an appendix to the
paper industry, or energy companies.

And balance in the landscape requires
considerably more wolves, lynxes and
other predators than there are today, and
here, shamanic activists can definitely find
important tasks to help with.

TO BECOME WHAT WE SING
Magic is all about engaging with and
channelling the cosmic energy into the
earthly, manifesting the non-ordinary into
the ordinary.

The Lakota holy man Frank Fools Crow
described this process as becoming ‘a
hollow bone’, becoming an open channel
for the Great Mystery. In that state, what
we express, or sing, can materialise; and
then we have become what we sing.

People in the peace movement
practised civil disobedience and non-
violence, according to Mahatma Gandhi’s
model, and such performative actions are
not just tools, but realisations of the goal.
The action becomes in itself an end - ends
and means become one.

Most actions are part of a long-term
objective, but at the same time it is
absolutely essential that actions are carried
out in a way that clearly presents - here
and now - what we stand for, as well as
what we wish to achieve.

An example of this is the
‘Ploughshares’ movement in the 1980s,
when they ‘disarmed’ nuclear weapons by
breaking into US military facilities, and
rendered the missiles inoperable with the
aid of common hammers.

Shamanic activism can easily
incorporate these notions. In a ceremony,
we can become what we sing, creating an
inner and outer state of resonance with the
cosmic flow of consciousness.

On a shamanistic path, everyone has to
find their own way to behave. It is about
nothing less than being able to sing and
speak with an open heart, and pronounce
the intention of the magic as if it is one’s
last act, as if the existence of the world
and of oneself is at stake.

Furthermore, one has to assume full
responsibility for the intention and the
energy that one attracts, and make oneself
into a channel for the cosmos without
being restricted or decoded by ordinary
consciousness. We simply have to accept
that we are part of a cosmic web, where
unimaginably powerful energies rule the
grand dance, whatever we call it.

RE-ACT, PRO-ACT, PRE-ACT
Throughout history, shamanistic magic has
mostly been ‘re-active magic’, and, to a
lesser extent pro-active magic, and only
exceptionally pre-active magic, i.e. a magic
that transcends time and space. 

Re-active magic, in short, is about
trying to influence, or change something
that already has occurred, or is happening.
Traditional examples of this would be
shamans trying to heal diseases, end
periods of bad hunting or fishing luck, find
strayed reindeer, or mitigating bad
weather, such as droughts or storms.

In terms of shamanic activism, re-active
magic can manifest itself as ceremonies to
help prevent natural destruction, such as
deforestation and mining. Activism to
protect natural areas from being exploited
is mostly re-active.

But to achieve success so late in the
exploitation process, is no easy thing;

however I can point to several successful
examples when people have put an end to
acute, known upcoming threats.

One example is the Hansta forest, just
north of Stockholm, Sweden, which at the
end of the 1990s was declared a nature
reserve, instead of being cut down to give
way to a new suburb of 20,000
inhabitants, and with it, shopping malls and
an underground station. 

Another example is the Ojnare forest in
Gotland, which in 2015 was declared a
Natura 2000 area, thereby escaping being
transformed into a limestone quarry.

In both these cases, the defensive
struggle was conducted on several levels -
physically on site in the landscape,
politically and judicially in the proper
established bodies and also with the
support of magical ceremonies.

Re-active magic can contribute to
ongoing struggles in several ways:

• Mobilising the non-ordinary 
spiritual energies of sites to weave a
protective shield which also affects
ordinary reality.

• Sending power and stamina to 
the activists in ordinary reality.

• Paving the way in the non-
ordinary, for judicial and political bodies to
make balanced decisions, which preserve
and protect the threatened areas.

The next type of magic - pro-active -
tries to be one, or more, steps ahead of
the situation, and intervenes before
something has taken place, or has begun
to take place. 

Shamans often do their energy work
more or less pre-emptively, for example,
before an illness has broken out, before
hunting luck has come to naught, and
before unfavourable weather strikes the
people. 

When working for the defence and
protection of Mother Earth in the
contemporary world, this means that we
have to be one step ahead of the
exploiters, and also below their radar. In
this way we can contribute to their
exploitation plans going awry, and not
being realised in ordinary reality.

By fermenting protective energies, and
interacting with the spiritual essence of a
site, or an area, a ceremony can help
rearrange the threads of the cosmic web
so that exploitation is made impossible,
even before it has begun. The site can
thus be ‘loaded’ with such strong energy
that it will be impossible to destroy it.

Another variant of pro-active magic
targets the roots of exploitation, which is
always about money and making a profit.
Ceremonially, we can ask the cosmic web
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to highlight the huge financial risks of the
project for the exploiters; as, if investors
behind a destructive project feel that the
profitability will be jeopardised by local
resistance - as well as over-optimistic
calculations about the amount of money
they will recoup from mineral mining etc -
then the project might well implode in the
boardroom, before it even starts.

A good example of how pro-active
activism and magic can contribute to foiling
exploitation, is the case of an Australian
mining company which chose to shelve the
plans it had for mining cobalt, just south of
lake Unden in Sweden.

Even before the company started test
drilling, it was obvious that they would
have to face fierce local resistance to the
whole project - expressed through critical
newspaper articles and actions by local
people lighting bonfires around the lake.

Below the radar, at the same time,
shamanic activists performed several
ceremonies with the aim of building a
strong protective shield for the lake and its
surroundings. This ceremonial work seems
to have contributed to the implosion of
plans as the company failed to attract
enough venture capital.

If we imagine a parallel between the
great cosmic web and the human
microbiome, we can better grasp the
meaning of pre-active magic.

Probiotics are live microorganisms that -
when consumed in the right amount -
produce a beneficial health effect. They
can be ingested in the form of yogurt,
sauerkraut, kombucha and the like, or as a
probiotic food supplement. The effect will
hopefully be a balanced gut microbiota, and
balance in everything connected with it.

Similarly pro-active ceremonies,
performed with the right attitude, at the
right time, and in the right place, can
contribute to the balance of the whole
cosmic web, where it has - or is in danger
of - falling into disequilibrium or chaos.

And this is basically what this type of
environmental magic is about: preserving -
or restoring - and optimising balance,
which in turn results in a strong, more
balanced ecosystems.

When it comes to the last type of magic
- pre-active - those who engage in this
type of work, simply strive to encourage
and help the flow of the Great Mystery,
and in complete reliance, they then leave it
to fulfil the intent of the ceremony. 

Pre-active magic performed in the right
way can thus render destructive
exploitation and the extermination of
animals impossible. If the magical
intervention is made so early that not even

the thought of exploitation can gain a
foothold in the fabric, then the situation
becomes immune to destructive impulses.

It is important to be patient and
persistent, not least because it can be
difficult, or impossible to see the effects of
pre-active magic in ordinary reality, but
mending the world when no one sees that
you are mending it, is ‘the greatest’, as
one good friend of mine put it.

SHAMANIC DISOBEDIENCE 
Civil disobedience is a non-violent way to
shed light on something that is deeply
wrong and unjust. It may mean having to
confront the laws and regulations that
protect what is unjust, as well as refusing
to cooperate with law enforcement
agencies. In order to counteract the
injustice, first of all we have to break our
own obedience, and overcoming our fear of
penalties - arrest, fines, and maybe even
prison - may be the outcome of our action.

Many activists see it as desirable to be
arrested and brought to court, thus turning
the whole process into a part of the struggle.

The societal effects of civil
disobedience can be impossible to predict;
and what activists hope for, are spillover
effects of their disobedience, as it is as
much about the transformation of society
as one's own transformation. Rigid state
institutions are only tools which - like
everything else in creation - have their own
life cycle of birth, flourishing and death.

Much of the concept of disobedience
can also be applied to our magical work
too, so we can foster an attitude of
shamanic disobedience, and that goes
deeper, and beyond, modes of thinking
that are limited by the framework of
ordinary reality.

When non-violent activists confront
societal laws, they often invoke a higher
right - usually based on systems of
thought about human rights and justice,
and about the rights of animals and nature
too - and shamanic disobedience is the
same, but takes its starting point in the
non-ordinary.

The higher right invoked is a universal
and cosmic right, grounded in the fact that
all is one, and connected, all is alive,
conscious and intertwined. Nothing stands
above anything else in the non-hierarchical
cosmic web. 

The obligation to do the right thing thus
starts from a cosmic responsibility,
something which in Jewish mysticism is
referred to as tikkun olam, or ‘repairing the
world’. I myself usually state the
overarching intention of my magical work
as; ‘May the world be repaired, may the
earth be healed, and may all wild life in the
landscape grow and thrive’.

Even in shamanic disobedience, one
needs to break one's own obedience, and
overcome fear; and in this, I would say that
shamans have more tools than the
‘ordinary’ non-violent activist, because
they can draw support from the spirits.

The laws of non-ordinary reality - the
spirit world - are above the laws of ordinary
reality, but it is important to remember that
disobedience in shamanic activism also
implies disobedience to spiritual dogma
and hierarchies. 

A shamanic activist is basically an
anarchist, someone walking their own path
- albeit with other people in different
constellations - striving to act in every
situation in resonance with the cosmic
consciousness and its dynamic flow.

One way to practise daily magical
training is to apply the Benedictine
monastic credo of ora et labora - ‘pray and
work’.

We can start with small daily
ceremonies, in the form of a morning and
evening prayer, which one can then expand
with a mid-day prayer, until eventually
perhaps, we reach a state of continuous
sacred activism in everyday life. By prayer, I
mean some simple incantations such as:
‘May all wild life in the landscape grow and
thrive’; or, ‘May the earth heal and become
whole’; or, ‘May mankind make peace with
all other species and beings, visible as well
as invisible’.

If we regard industrial civilisation as a
kind of warfare against nature, then
sooner or later, we must ask ourselves
whether shamanic activism should always -
under all circumstances - stand for non-
violence.

If someone practises violence in either
ordinary reality or non ordinary reality, and
justifies it by reasoning that they are only
carrying out a cosmically given higher
right, it is definitely not the same as
leaving the manifestation of our intent to
the cosmic consciousness, on its own
terms. 

Shamanic activism can thus be a more
complex process than ordinary reality
activism and it is up to each practitioner to
find the right path, and the right approach,
in their dialogue with the non-ordinary.

OVERCOMING DESPAIR
What can we as individuals actually
achieve in the face of the massive
destruction of nature, climate collapse and
species extinction?

Most environmental and climate activists
find ways to process their despair, but even
an ardent activist, can feel despair, in the
face of the grim fact that, all of us living in
industrial civilisation, contribute to the
destruction through our everyday lives. And
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of course, there can also be feelings of
inadequacy when it comes to what an
activist can really change.

The alternative, however, looks even
worse, passivity in the face of chaos and
the tragedies unfolding before our eyes.

Engaging in shamanic activism has both
advantages and disadvantages. We
understand that we are connected, and
see all beings as equal and the whole
Earth as a living being. And yet, this gives
us a vulnerability too, as the ongoing
abuse and suffering of all other beings can
give us total grief, physical as well as
mental, and energetic.

So how can one process this, beyond a
commitment to the defence of Mother
Earth?

In addition to the tools available to
activists in ordinary reality, shamanic
activists have access to their spirit helpers,
in order to help us put our despair, anger
and grief into greater earthly and cosmic
perspective.

With shamanic journeying, we can
receive advice and energy, as by opening
up to a direct experience of the primordial
source we can resonate with the inherent,
and underlying ecstatic existential joy of
creation. The cosmos is beauty.

Deeply experiencing this, is a way to
transform feelings of despair and grief into
something that is inspiring, instead of
paralysing.

In a cosmic perspective, the downfall of
industrial civilisation - and even possibly
humanity - can become a process of
acceptance, since everything that is born
will eventually die, and we cannot undo that.

What does it mean for the cosmos if
humanity ceases? The universe will hardly
end, just because the Earth, or humanity,
ceases to exist. I can imagine that there
may be many planets with intelligent life
around the universe, breeding more
enduring cultures than the one humanity
has brought about. But nothing - not even
sustainable intelligent life - can escape the
cyclical process of birth, flourishing and
death.

If one can acquire such a profound
cosmic perspective, perhaps we can face
the long term fate of humanity with a more
relaxed and stoic acceptance.

ORGANISED OR NOT?
Creating an organisation for shamanic
activism sounds, to my ears, like putting a
straitjacket on something that is both
intangible, and very much active and alive.

An effective magical ceremony - with
both an earthly and cosmic dimension - is
by definition, non-hierarchical and without

a centre, with everyone taking their equal
share of both energy work and
responsibility. Organisations, on the other
hand, always tend to become hierarchical,
with unequal levels of influence, interaction
and activity, which mostly results in faction
formations and dogmatic battles. 

Much shamanic activism can be
practised individually, or in a small and
trusted circle of friends.

On a larger scale however, the activity
can use flexible networks, in order to
spread information, discuss ideas and
time-coordinate ceremonies with a
common intention. There are already today
loosely intertwined ceremonial networks,
where ‘membership’ is dynamic and
flexible, although, such networks are, of
course, subject to the same cosmic laws
of birth, life, death, and perhaps rebirth
again in another form.

In ordinary reality activism, the point is
to get public attention, and therefore the
actions are carried out completely openly -
nowadays preferably filmed or broadcast
live on social media. And of course, being
carried away by police from a roadblock
etc, can be a creative dissemination of
important messages.

This might also work in shamanic
activism, but there may well be strong
reasons to practise certain ceremonies
below the radar of power and the media.

Shamanic activism sees no intrinsic
value in being caught and punished by the
worldly powers, and in the case of pre-
active magic, it can be important to stay
below all kinds of radar, as it’s best to be
several steps ahead of the exploiters and
act without them even being aware that
such activities are taking place, thus
rendering possible countermeasures
impossible. 

Another aspect of holding ceremonies
within a tight and trusted circle, is to avoid
the presence of ‘good-hearted’, but
unfocused sympathisers. who might act in
disruptive ways and, end up undermining
the magic.

When magical activism is conducted
simultaneously with ordinary activism,
those who are magical need to be aware
that not all ordinary activists will be open to
the ‘spiritual dimension’, right then and
there.

When the Lakota keeper of the sacred
calf pipe, Arvol Looking Horse, appeared
at the protests against oil pipelines on the
Standing Rock reservation in South
Dakota, participants were fully aware of his
function as a holy man and master of
ceremonies. They also shared his world

view that everything is basically spirit and
that an intervention in that dimension also
affects the events in ordinary reality.

But what would happen in main-stream
society if a group of shamanic
practitioners,  or ceremonial magicians
appeared at an ordinary climate action?
Would the ordinary activists perceive it as a
wonderful support, or as an annoying
distraction?

So, perhaps it is better then to act from
behind the scenes, or at least be careful to
anchor any magical intervention with the
ordinary activists in advance.

Remember, the spiritual foundation of
everything is present everywhere and
always, so it is definitively possible to
participate in, and support ordinary actions
remotely, and it may actually be better if
the supporting ceremony is performed in a
sacred place with a particularly high
energy. Staying concealed can also be a
good way to let go of our self- importance,
and so protect the ceremony from
developing into a kind of theatrical
performance. 

A SHAMANISTIC CEREMONY
When we have the right intention, and the
right place, time and attitude, then it's time
to go to work.

As I have already pointed out, we can
never be sure of the outcome of a
ceremony, because we cannot know if the
earthly and cosmic energies we are
collaborating with have the same intention
as us, or will accept our ‘working’ in the
way we imagine. But the alternative is
inaction, and since we've come to the
conclusion that it's time to act, we just try
to do our very best.

Everyone needs to find their own way to
work, but here is a little description of how
a simple ceremony could be done:

• Greet the cardinal directions 
and the spirits of the place you are in.
Establish a ceremonial circle, which can be
entirely a mental construct, but can also be
marked with salt or flour, or by drawing a
circle in the ground in some way.

• Invite power into the circle from 
the cardinal directions and from the whole
cosmos, in a way which is right for you.

• Summon the spirits you want to 
cooperate with, such as your spirit helpers,
ancestors etc [remember, not everything
out there has the best intention, or is
friendly, so put a protection on it,
something simple, like the phrase; ‘all
those beings who love me and who seek
peace’]. All this can be accompanied by
drumming or rattling if you wish, in order to
change your state of consciousness and
gather maximum energy. Also ask for
protection for yourself and all the other
participants.
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• State the intention of the 
ceremony, and consolidate the intention by
chanting appropriate runes or mantras, or
singing a power song. Then release the
energy into the cosmic web in a way that is
right for you.

• Give thanks to the spirits of the 
place you performed the ceremony in, and
to all the spirit beings who were invited.
Leave an offering of some sort, something
biodegradable, such as fruit or seeds.
Dissolve the circle, and afterwards, pay
attention to the presence of different
animals, and other messages - both
inward and outward. Simple is beautiful,
and the simpler the better.

A TIME OF PROPHECIES
We are in a time where many prophecies
seem to be being fulfilled. The Norse
Ragnarök myth, with its depiction of doom
and then world renewal once again,
commands attention.

In the C13th Icelandic poetic edda, the
Codex Regius, the völva's prophecy of
Ragnarök, shows, paradoxically how
dystopian doom is merged with an
optimistic world renewal, after the great
upheavals. 

Right now, it looks as if we should ponder
on Ragnarök and contemplate the rhetorical
question of the völva in the edda: ‘Do you
now understand yet, or what more?’

The prophecy of the völva is in itself a
compilation of at least five poems, that
represent an esoteric view of how the
world came into being, what kind of beings
exist in the different dimensions, what the
essence of the world is, and what its
inherent dynamics will result in. 

In this context, it is above all the closing
third of the song about Ragnarök that is
interesting - even if it is not, and cannot,
be a detailed prediction of what will
happen. 

The prophecy contains a description of
the origin and emergence of Everything
from the great Void - Ginnungagap - and
the völva remembers nine former worlds
before this one. She knows everything
about the gods, giants and dwarves; and
sees the essence of everything, and sings
about the events that eventually will start
the Ragnarök process. In her prophecy she
sings that the sun will be devoured by the
wolf; the sunshine will turn black and the
weather will be marred.

Three magical roosters - each in
different worlds - will signal destruction;
the wolf Garm will growl at the entrance of
the realm of the dead; the fetters of the
wolf Fenrir will be broken; the Midgard
Serpent will writhe in wrath and whip up
mighty waves; Heimdall will blow warning

signals with his horn; Odin will consult the
all-wise head of the giant Mimir; Yggdrasil,
the world tree, will wail; Loki will become
loose and steer a ship, with both frost and
fire giants as well as the wolf Fenrir
onboard; the fire giant Surt will come with
his flaming sword; high mountains will
collapse; the sky will crumble and turn
black; the Earth will sink into the sea;
radiant stars will fall from the heavens;
smoke will billow from huge fires that rises
high towards the firmament; and gods and
monsters will mutually destroy each other.

And she also sees, coming up again,
Earth, from the ocean, eternally green.

Some of the descendants of the gods
will have survived the transformation, and
the völva also envisions ‘innocent people’
who will live and spend their days in
pleasure; and, of course, the ‘dark
dragon’, the ‘death serpent’ called
Nidhogg, also survives.

The völva cannot see further than that,
as the new world is beyond the ‘visionary
event horizon’, but she sees far enough to
be able to tell that, even if everything
thrives and grows, destructive energies
and death are still present, and that, on
the whole, there is a balance between the
forces of light and darkness.

The prophecy contains insights - and
perhaps memories - about how fire and
heat can devour most things. Maybe they
are a warning of future chaotic greenhouse
effects, or perhaps even a warning about
the fatal effects of nuclear weapons? Did
the völva see this? 

Since the world was once born from the
meeting of heat and cold, will it, likewise,
also perish through the interplay of these
forces - and then begin a new cycle of life;
a new cycle where humans perhaps are
not meant to play any role at all? Is that
such an unbearable thought?

There are also some stanzas in the
völva's prophecy that can be seen as a
sharp warning about the polarisation that
characterises today’s society: ‘Brother will
fight brother and be his slayer, brother and
sister will violate the bond of kinship; hard
it is in the world, there is much adultery,
axe-age, sword-age, shields are cleft
asunder, wind-age, wolf-age, before the
world plunges headlong; no man will spare
another.

Those who participate in this ‘fateful
game’ contribute to the downfall, and
apparently do not belong to the ‘innocent
people’ that the völva sees, all living
together in the future green world.

Both the gods, and unwise good-for-
nothing-humans simply perish in
Ragnarök.

There is nothing creative - or forward-
looking - for a human to participate in this
ax-age and sword-age. devoting
themselves to cleaving other peoples’
shields - or skulls. 

The question the völva asks is whether
we have not yet understood that climate
chaos, mass extinction and the destruction
of nature come from our wrong way of
living on Earth.

The right way to live, requires that we
distinguish between cause and symptom,
and choose whether we want to hasten
the demise of all, or constructively try to
find ways out of the morass that we have
put ourselves into, and so many other
beings into.

Denying the causes of climate change
and downplaying the loss of biodiversity is
a way of confusing the issue and
spreading illusions about what is
fundamentally happening.

It confronts us with an existential crisis
of an unknown kind, where our only option
is creative transformation; convert human
societies to a life in balance with other
species, and with the Earth and with the
Cosmos.

Jörgen I Eriksson began studying and practising
shamanism in the early 1980’s, immersing himself
in pre-Christian Nordic animism and rune magic,
and learning from traditionally practising wise
persons among the Saamis in northern Sweden,
Norway and Finland and among Diné [Navajo] in
the US Southwest.
He has published several books on Nordic
shamanism and rune magic, on Saami shamanism
and Diné spirituality. Nowadays he focuses on the
global and cosmic responsibilities of shamans
through what he calls ‘Shamanistic Activism’.
www.norrshaman.net
www.norrshaman.blogspot.com

This article is taken from an edited version of a
manifesto written by Jörgen. The full manifesto is
available as a free pdf, obtainable from:
norrshaman@gmail.com
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THE DOES AND
DON’TS OF
MAGICAL
ACTIVITISM

Ethics, Considerations,

Techniques and Safeguards

So, what forms of shamanic, and animistic
activism are open to us, and what are the
ethical and practical considerations that we
need to consider?

Firstly, we need to decide where we
draw the line with our intent, regarding the
performance of magic that is manipulative.
Do we have the moral and ethical right to
perform magical action, that we consider a
situation requires; is it truly up to us?

For example, do we have the right to
decide to perform magic in order to
attempt to stop a development that is
going to result in the felling of a forest?
Can we perform this magic, solely based
upon our own passionate desire for the
felling not to go ahead.

Although this may appear on the
surface as an easy ethical decision, this is
actually a very important and complex
consideration, because we are wandering
into the thorny issue of ‘power with’ or
‘power over’. 

When we perform ‘power over’ we
need to be very careful, because it has a
very large connection to our human ego -
which is often not the best place to make
a decision from - and so it can, ultimately,
lead to actions where we think that the
‘end justifies the means’. 

That can easily be the start of a slippery
slope which can lead us to performing
manipulative or even dark magic, dark sorcery. 

We - from the position of our
passionate, emotionally heated self - may
be incandescent about the damage being
done to part of the environment which we
care deeply about, but as limited half-blind
human beings, do we really see the whole
picture? And is it up to us to be an
avenging crusader, one who ‘knows’ what
‘ought’ to happen? There is no room for
hot-headed action in grounded skillfully
performed magic.

Manipulative magic - which is often
called sorcery nowadays, although
technically any magic can be called sorcery
- comes from our will and our ego, our
desire to have a certain course of magical
action happen.

We may consider that magical action to
be ‘for the greater good’, for example

magic performed to heal someone, or
prevent ecological damage happening, but
if we don’t have permission to perform that
magic, then it is manipulative.

This is why when performing healing
work for a person, we need that person’s
permission, or in the case of a child, their
parent’s permission. And the same applies
to any act of manipulative magic that we
think should happen.

Before and during the Trump
presidency in America, many pagans and
other magicians performed binding spells
on him. Now, however understandable -
and even desirable - that may have been,
it was still manipulative magic.

Manipulative magic is not wrong per se,
but we have to be willing to take the
‘karmic blow-back’ for any action we
undertake from this position. Actions like
this require us to engage all our senses
and awareness, and also require us to
have a degree of spiritual maturity too; we
can not just emotionally lash-out, with a
sort of magical-knee-jerk reaction, just
because we are incensed by something,
such as environmental damage happening
to something that we think is important.

Performing magic of any sort requires
grounded sobriety and, as I said, maturity
and a consideration of the ethical aspects
of the action when viewed from a non-ego
driven perspective. 

So, with any magical action, the wise
course thing to do is to firstly check in with
our spirit helpers, because it’s good to be
squeaky clean in this matter.

One shaman told me that when they were
younger, they had wanted to stop some
environmental damage happening, and had
called their spirits to help in the process.

Their main spirit helper - one very close
to their heart - had come, and the shaman
explained the situation to them, and asked
for help. But the spirit said; “No”. The
shaman, who was sure they knew best
about the situation - insisted, so the spirit
helper eventually agreed to help.

The work was done, but that spirit
never ever came to that shaman again,
and I know that shaman misses that spirit,
even to this day. The consequence for the
shaman was that they lost an important
spirit helper.

Those of us who actually practise
shamanism - in other words, those of us
who can perform a shamanic journey to
the spirit world, in order to talk to our
helper spirits - can go and talk to the
spirits about the case, whatever the case
is. Although this pre-supposes we have
spirit helpers who are also ethical, and that
will depend on the nature of us as

personalities and the nature of our spirits.
In Western Core shamanism most often

the spirit helpers  we have are what are
called ‘Compassionate Spirits’, and they
won’t approve or allow unethical work to be
done. This is however not the case with
Traditional shamanism, where the spirit
helpers can often be far more ready to roll
up their spirit sleeves and engage in a fight.

Also, if we are the sort of person who is
ego driven and passionately angry about a
situation, we might well attract spirits who
will be willing to help us, and who will enjoy
our ego-driven emotional angst, as they
will be fed by it.

This is why that degree of grounded
spiritual maturity is required for magical
work. We have to have our own ‘stuff’
sorted, and our untamed egos ‘healed’ as
much as they can be, so we can see with
clear eyes and attract spirit helpers who
are not ‘getting off’ on our unbalanced
rage and emotionally driven desires.

If we want to violently curse someone,
there will be plenty of spirits who will rub
their hands with glee and rush to our aid,
but those spirits are really not desirable to
have in our circle, and ultimately things will
end badly for us.

So, with an awareness of all that, we
can make a journey to our spirit helpers to
check out what is allowable - and not
allowable - about engaging in magic over
an ecological situation.

The mission for such a journey should
be along the lines of; ‘What ethical
concerns do I need to be aware of, in
regards to the magical activism I wish to
engage in?

We need to listen carefully to our spirits,
and if we are not certain about what they
are telling us, ask them to clarify things. And
don’t look for loopholes in their instructions
either - we have to go with the ‘spirit’ of the
law here, not just the ‘letter’ of it.

Broadly speaking, there are two forms
of magical work that can be done within a
shamanistic and animistic paradigm. 

The one is that we can journey to our
spirits, in order to engage with them - or
other spirits that they introduce us to - in
order to make changes in the spirit world
that will affect the physical world. 

The other form, is that we perform
ceremonies of one kind or another in the
physical world, in order to affect the
physical world. 

So let’s look in more detail at each of
those. 

WORK IN THE SPIRIT WORLD
In this way of working, we make a
shamanic journey, with a clear intention;
whatever that intention is.
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For example, maybe a local river is in
some sort of ecological distress, so we
make a shamanic journey to our spirits
about it, because we are concerned.

A good starting journey would be
something like; ‘What, if anything, can I do
to help the state of the river?

Having the clause ‘if anything’ in a
journey mission enables the spirits to clearly
say ‘nothing’, as that has to be an option.

Once we have done that preliminary
journey, we again need to be very clear
about what the spirits are saying to us, so
we must seek clarification if we need it,
and not second guess them.

Then, once we are sure we know the
nature of the magical action, we need to
perform it, in the way we were shown,
thoughtfully and accurately.

The nature of that magical action will be
whatever is right for the situation, and
whatever is right for us as individuals; and
it is likely that no two people will receive
exactly the same instruction for the same
sort of situation.

We may be asked to make offerings in
the real world at the river, or at another
place in nature entirely, or possibly make
spirit offerings while on the journey.

We may be told to make a special altar
in some way, we may be told to sing a
specific song a specific number of times,
or wear clothes of a specific colour or a
million and one other things, there is
simply no telling what we will be instructed
to do.

We may not be required to do anything
at all in the physical world, instead all the
activity taking place in the spirit world.

This spirit activity, done on the journey,
or on a subsequent one, may include such
things as making spirit offerings as was
said above, or going - with your own
trusted spirit helpers alongside you - to a
much larger, and more powerful spirit - or
god or goddess - who has a connection to
the situation. Perhaps you will then need
to beseech this powerful spirit to intervene
in the situation in some way.

If you do get introduced to a bigger
spirit like this, follow the lead of your
helper spirits, show the respect that they
require you to show, as your spirit helpers
are your guide in spirit etiquette. Follow
their instruction to the letter, in case you
make a mess of the situation.

You may be required to fight hostile
spirits as part of the work. 

Disruption in the physical world will
attract spirits that want to feed off the
upset, and these spirits can provoke both
people and situations to generate

‘energetic food’, which they can feed on.
It may not be your place to fight them,

or even to put yourself in situations where
these spirits notice you, and come ‘sniffing
around’ you, but, if you are a certain type
of practitioner, it may well be that you are
called upon for this kind of work.

Let’s look at the possibility that you, as
a harmless shamanic well meaning
bystander, draw the attention of these
types of spirits; and although you have no
intention - or instruction from your helpers
- to fight them, you find they have brought
the fight to you.

In that case you will have to defend
yourself, and this is why whenever we do
shamanic work in - what Traditional
shamans often call the ‘dark world’ - we
should have our shamanic helper spirits
close at hand; it is never, ever a good idea
to go of on solo adventures in the spirit
world, not everything out there is ‘nice’ or
has our best intentions at heart.

So, in this scenario, we have gone to
ask what to do about the situation that
lovely river has found itself in, and some
dubious spirits associated with that river’s
problem, don’t like us sticking our nose in
- so they come around to menace us.

Our spirit helpers are our first line of
defence and warning. They will protect us
or call upon other spirit helpers who will
come and protect us. Like everything else
in shamanism, we have to do what our
trusted spirit helpers tell us, if we are
suddenly in a battle, we need to look to
our helpers, who will know what to do, as
it is their job to keep us safe, and they are
equipped for it.

Again, there is no one answer here, no,
one thing that is likely to happen, it
depends on so many factors; these include
the strength of the menacing forces, our
ability to deal with things, our spirits’ ability
to deal with things, and a lot of other,
different factors.

Our spirits may grab us and make a
hasty retreat, losing the menacing forces
in a shamanic car chase; or they might
make us untouchable, by forming a wall of
protection around us in some way. Our
spirit helpers might sprout teeth and claws,
or swords and spears, and drive off the
menacing spirits, or any other number of
things. All situations are different.

This is also why Traditional shamans
wear ‘armour’ too of course. This armour
is their ritual clothing, and it is full of
powerful defence systems - and
sometimes weapons - designed to make
the wearer invisible to hostile spirits, and
also protect against these menacing, or
outrightly aggressive spirits too.

If we are concerned about this sort of
thing happening to us, or if these kinds of
things already happen to us from time to
time, we can go and talk to our spirit
helpers, with a mission something like;
‘How, if at all, should I protect myself while
I am on a shamanic journey.’

That could be the start of a major
learning period for us, as we might then
need to follow the instructions of our
spirits, whatever those instructions are,
and in so doing, we will grow in knowledge
and experience.

If we are called upon by our spirits, to
actively fight those spirits feeding off the
situation, then we need to presume we will
know what to do and have enough
‘shamanic airmiles’ under our belt to be
able to handle ourselves in a spirit fight.
Our helper spirits would not have asked us
to step up to the fight otherwise - we have
to trust our spirit helpers. 

But remember none-the-less, a shaman
either negotiates, tricks or fights spirits in
order to bring about changes in the
physical world, so we should always seek
to do the first two - negotiate or trick -
first, before we get into shamanic
combat.... ‘jaw, jaw is better than war,
war,’ as the old saying goes.

If the idea of spirit warfare is new to us,
but we find that we do need to do it; as
always, we go with our spirits, and we do
exactly as they tell us. And before we set
out, we would also benefit from asking
them about any protection measures we
need to take beforehand.

But we may never ever be asked to
work in this way, and that is fine, there are
many ways of working and many different
‘shapes’ of shamanistic workers, all
bringing different skills to the table.

As written above, every situation is
going to be different, depending on who
we are, who our spirit helpers are, and
what the situations - and any spirits
attached to them - are like.

We just follow the lead of our spirit
helpers and then we will be fine, and also -
importantly - be of benefit to the situation.

WORK IN THE SOLID WORLD
Shamans perform in the ‘Dark World’,
which is what makes them shamans, but
they also perform magical actions in the
physical world too, the sorts of actions that
are found in all animistic cultures, right
over the world. The world has a fantastic
smorgasbord of magical traditions.

Many of these magical actions will be
traditional rituals and ceremonies, often
part of the magical tool kit of a culture, but
also many will be gifted to a person in a
dream, or if they practise shamanism,



given as instructions by their spirit helpers.
Again, as in shamanic work, these can

either be manipulative magic, or non-
manipulative magic.

An example of manipulative magic
might be to quite deliberately perform a
ceremony to call up ancestral spirits to
defend a site, not screening those
ancestral spirits in any way to sort out
what they would want to get involved for,
instead, just calling them up, because we
feel such an invocation is ‘the right thing to
do’ in order to protect the site.

Whereas, an example of non-
manipulative magic might be to perform a
ceremony - either a traditional one, or one
given to us by our spirits - in order to
strengthen the spirits of a piece of land,
such as a forest, so it can better take care
of itself. That kind of magical work takes us
and our ego out of the equation completely.

Ceremonies to strengthen the spirits of
a site vary, but often include making
offerings.

In the last issue of Sacred Hoop
Magazine we published an article about
how to make offerings to the nagas. This
would be an excellent form of offering to
make, as the nagas - as powerful land
spirits - are the guardian spirits of many
sacred sites and places in nature, and who
are also spirits who do not take kindly to
pollution and environmental damage.

Other forms of non-manipulative magic
can be as simple as praying to the spirits
of a site, wishing them strength and
blessing, so as to protect themselves.
Alternatively we could make prayers to
other spirits who love that site - or that
concern - and who wish to help the
situation in the best way possible.

Alternatively, there are a vast number of
other forms of simple ceremonies we can
do, and we don’t need to visit the site we
are focused on when we do them, as all
things are connected.

We could go to our altar, or outside into
our garden, or whereever, and make a
prayerful dedicated connection to the site,
light a candle, light incense, make a spirit
doll, or a special altar, or a bundle of
sacred ingredients - all with the intent that
our acton is to help strengthen the site and
prevent harm coming to it in whatever way
is needed. Again, we can talk to our spirit
helpers to get suggestions and instructions

Anything we can do with the aim of
bringing balance to the situation is good,
as balance enables the healing and
preventative aspects of a situation to come
to the fore; if a person is in balance they
are less likely to get sick, and it is the
same for all things - unbalance brings
distress, disease and damage.

In a Native American way of working we
could - if we know how to - create a
medicine wheel on the land with stones,
calling in the powers of the directions,
beloved ancestors and other sacred
powers in order to do what is required by
the site’s spirit. Our intent is to add
strength and resilience to the site’s ability
to protect itself and that is all. In a more
Tibetan or Mongolian way of working,
placing prayer flags with that intent, or sky
blue khadag offering scarfs is a similar
type of action.

These actions do not need to be done
at the actual location, as stated, all things
are connected, so they could be done
where we live.

If we are uncertain what to do,
remember we can journey to our spirit
helpers to ask them for instructions.

If we want to engage in manipulative
magic, we really do need to be grounded
and sober and weigh up the consequences
to ourselves and our loved ones.

Shamans have always fought wars,
using their magic as an unseen, far-
reaching weapon, but it’s all too easy to
open a can of worms when we do this.

If we come from our own ego, we might
well make the situation worse in an
unforseen manner; we might cause karmic
blow back upon us or our loved ones; and
we might antagonise spirit powers on the
other side of the war, who might attack us
and cause us great damage.

You might be very surprised by just how
many organisations and businesses, in the
seemingly woo-woo free world of
consumerist commerce, actually employ
magicians of one sort or another, and it is
quite possible your preventative magical
work might ruffle some feathers.

We might also - as has been previously
stated - ruffle the feathers of mean-
spirited and nasty spirit beings who are
enjoying the problem we are seeking to
assist in. Only a very naive person enters a
potential lion’s den with dancing feet and
eyes tight shut.

Another possibility is that our attempts
to be loving and helpful towards a site,
such as a forest or mountain, or whatever
cause we are drawn to assisting, may not
look favourably on our attempts. 

Some people in the West seem to have a
rather innocent Disneyesque attitude to the
natural world, but in traditional cultures
people know that some parts of the natural
world, in effect ‘eat people’. It might be a
woodland, or a mountain, or a valley, or river,
where the spirits are hostile to humans, and
in that case, the spirits of the site are as
likely to see us as a potential threat, just as
much as the road builder’s bulldozers.

If we are going to perform manipulative
magic, besides being very sober and
thoughtful about it, it is also best to do
magical work that is traditional, with a long
history of it being practised - and therefore
with a strong and active spirit. It is also
important and desirable to have the proper
empowerments, permissions and training
in this work too, rather than just ‘having a
go’.

If instruction to do something
manipulative has come from our spirit
helpers it is more likely to be safe than if
we just ‘have a good idea,’ so again it is
always good to go and seek advice from
them.

We truly are on the edge of major
global troubles, the like of which humanity
has never seen before, and as Jörgen said
in the previous article, we are at war with
nature, because our culture is, and we are
part of our culture.

There are no innocents here, if we
consume, or use technology, or travel in
machines, we are attacking the natural
world, and if we manage to stop that
warfare, and live in balance with nature,
our life styles are going to have to be
hugely different. It is important not to
believe the whispers of industry, who tell
you technology will solve it all, and we can
drive in electric cars in a green and
pleasant land; that is just their latest
attempt to sell ‘stuff’.

So think carefully about performing
shamanic activism, as you might be
helping to demolish your own house in the
process.

But of course, nature is far more
powerful than us mere two-leggeds, so our
house is going to be demolished anyway,
whether we like it or not. So perhaps we
had better choose a side, and realise we
might - if we assist Grandmother nature -
come out of this better than of we don’t
assist her.
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EMBODYING
ANCESTRAL
SPIRITS

The Social Aspects of
Shamanic Ritual and
Community Among theDaur
Mongols in North China

Feng Qu

Society, in many indigenous societies in
the world is not confined to the human
domain, but is extended beyond humanity
to encompass animals, plants, spirits, and
other entities. However, the relation
between living humans and deceased
ancestors has largely been neglected.

This article is about the Daur Mongols -
as well as the Evenki, and Buryat and
Bargu Mongols - who live near the city of
Hulun Buir, Northeast China, 

In Daur traditional knowledge, life
embraces both life and death, and it is
filled with incarnation, regeneration, and
transformations; and invoking the spirits of
shamanic ancestors, to enter a shaman’s
body is considered crucial in Daur
shamanic rituals. 

The evidence suggests that dead
shamans actively participate in human
social life, and these interactions between
living humans and ancestral spirits play a
key role in maintaining cosmic harmony,
protecting tribal members from illness and
misfortune, and ensuring success in every
aspect of life.

This article comes from my
observations of three rituals in Hulun Buir
in the summer of 2019 and the summer of
2020 and in it, I want to examine how
shamanic rituals - including the use of
ritual art objects - function as a conduit to
communication between the clan members
and their shaman ancestors.

My analysis suggests that ancestral
beings, non-human beings such as
animals and land spirits, and living
humans, are all equal members of society.
All social members are able to celebrate,
communicate, share food and drink, listen
to each other’s stories, and receive
blessings or praise.

THE DAUR MONGOL PEOPLE
The Daur are a Mongol prople, speaking a
form of Mongolian, and are best known
today for their farming skills.

They came to North Eastern China -
Manchuria - from southern Siberia, east of

Lake Baikal; moving from there in the
C17th due to a geo-politcal situation that
arose with the Russian Tsar. The Tsar
wanted the Daur to submit to the rule of
Russia; but they already considered
themselves to be subjects of the Emperor
of China, which at that time had a Manchu
dynasty - the Qing dynasty, the last
Chinese dynasty before Communism - that
had it’s origins in Manchuria.

The Russian Tsar sent Cossack troops
to the area, who killed a large number of
Daur men and raped, and took captive
many women and children, and so, faced
with increasing Russian expansion and
violence, the Daurs fled southward, and
that is why they came to live in lands which
- at the time were part of Mongolia, but
which are now part of China. 

According to the Chinese census, there
were around 130,000 Daur people in
China in 2010.

Shamanism has been practised by the
Daur since ancient times. Archaeological
research traces shamanism back to the
Bronze Age, although the first appearance
of the word sâman - shaman - is from a
medieval Chinese book from the Song
Dynasty C1126-1207. A much later, Qing
dynasty book, written in the early C19th

states, ‘If a Daur person is sick, this person
must call a sâman to dance for healing.

Daur shamanism continued to be
practised widely in the first half of the
C20th, but was then regarded by the
Chinese government as a ‘primitive and
backward religion’, and was forbidden
after 1949. 

Daur shamans in the 1930–1940s
were documented by a Japanese scholar,
who wrote about a male shaman, called a
la - or lama - who was the great
grandfather of a contemporary Daur
shaman called Siqingua, who is a key
figure in this article.

In the 1950s and early 1960s, the
Chinese government organised a state-
wide survey of ‘minorities’ - - people in
China who are not Han Chinese - and the
project documented living Daur shamans,
although they had abandoned shamanic
practices for some years. 

Daur shamanism began to be revived at
the end of the C20th century, and in 1998,
Siqingua - the great granddaughter of la
shaman - was initiated by a Bargu Mongol
shaman called Hudechulu and soon
became famous in the region. Up to
August 2020, Siqingua has held about 15
initiation rituals for her shaman students,
who are all from local ethnic groups,
including Bargu, Daur and Buryat Mongols
living in the area, as well as members of
the Siberian Evenki tribe. 

THE NATURE OF THE SPIRITS
There are two main types of shamanism
found in northern Asia; Northern
shamanism focuses mostly on interactions
between humans and animal spirits, and
southern shamanism by what are termed
‘inter-human transformations’, which are
relationships between living shamans and
ancestral shamans.

A Daur shaman usually inherited their
ability from a shamanic ancestor of the
clan, one who passed on the ability after
their own death. These abilities however,
were not inherited by each generation, as
sometimes they would reappear after a
gap of one or two generations.

In the Daur language, both male and
female shamans are called yadgan, but
they often use the term sâman to describe
a yadgan, due to the cultural influence
from the local Evenki people, as sâman in
an Evenki word.

There are also other specialists alongside
the yagdan, such as bagchi who are
assistants to the yagdan in rituals; otoshi who
are specialist healers of children; bariechin
who are midwifes; and barshi who are bone-
setters. As none of these specialists are not
able to embody spirits, they are not
considered to be the same as yadgan.

Daur yadgans can be further divided up
into two types: hojoor yadgans and bodi
yadgans.

The word hojoor means ‘male clan
ancestral spirit’ and most yadgan are
hojoor yadgans because they inherit their
ancestral spirits from their father’s clan.

The word bodi means ‘from outside’,
and this indicates that a yadgan’s ability
comes from spirits outside of their father’s
family, which can mean they come from a
maternal lineage. 

A hojoor yadgan has one or two
ancestor shamans as their master spirit
helpers, and a pool of other spirits -
including animal spirits - to draw upon.

The Daur pantheon also includes the
Great Spirit Tengger; spirits of land;
dragons, who are lus or nagas, the spirits
of rivers; a lightning god; a fire god; the
spirit keeper of mountains; spirit animals
such as bear, tiger, snake, fox, and bird;
and non-shaman human ancestral spirits.

There are two words used for spirits in
general, barkan and onggor. The word
barkan means ‘static’, and onggor means
‘changing and dynamic’ and this describes
the two energetic forms of spirits. People
who have died turn to static barkan spirits,
and dynamic onggor spirits are animals
and the spirits of the land and rivers.

But static barkan spirits become dynamic
onggor spirits, when they become helper
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spirits for a shaman, and enter a shaman’s
body. Barkan spirits are usually embodied in
paintings on cloth, or wooden carvings,
which represent legendary ancestors who
died in accidents. Daur believe that those
who die from accidental causes haunt living
humans, and making images of them, and
giving offerings prevents their attention
causing misfortunes.

A barkan usually includes an group of
carvings, not only representing the dead
ancestor, but also animals associated with
them and objects used by them when they
were alive. One, called the holieri barkan,
are the most popular group spirit carvings
and these include 17 spirits and 58 items
including anthropomorphic  and
zoomorphic images, and objects - such as
a gun used to shoot birds. 

These memorise a legend about an
man who was killed by lightning, and after
his death, animals around him and objects
used by him all transformed into powerful
spirits. 

ARMOUR AND ANIMALS
Every hala, - which is the word for a Daur
family clan - has a hojoor barkan which
represents the earliest ancestor of the
clan, and during rituals, these carved or
painted barkan are placed on an altar, so
that the spirits can accept offerings and
prayers made to them.

Daur shamans also have what are
called abagaldai, which are a copper
masks complete with hair. These represent
the main barkan of a ritual, and people put
most of the offerings before this mask.

The abagaldai generally represents the
spirit of a black bear, who is the head of all
the spirits. Traditionally, its hair, eyebrows,
and mustache are made of hair from a bear

Animals have the same divine status as
ancestral spirits, and share in the offerings
and the respect given.

Animal and plant images are also
present on the ritual armour costume of
Daur shamans; the shamanic costumes of
both Daurs and Evenk and Manchu
shamans in Manchuruia was documented
90 years ago, and had antler headdress,
cloth streamers, fringes, bronze mirrors,
brass bells, iron pendants, cowrie shell
decoration, and animal and plant images.

A Daur shaman headdress is adorned
with a pair of reindeer antlers, with prongs
made of iron. The number of prongs
represent the shaman’s rank. A metal eagle,
which symbolises the shaman’s onggor
helper spirit is between the two antlers 

Each shoulder epaulet of the costume
has a stuffed cloth bird, representing the
shaman’s messenger between the spirits
and the shaman; the left-hand bird is male
and the right-hand one female

On the shaman Siqingua’s costume, the
collar is decorated with a dragon and a
phoenix, which shows elements from Han
Chinese culture. The waistband has a natural
landscape theme, with the Sun, the Moon,
trees, mountains, a river, and reindeer.

Twelve streamers, each embroidered
with the twelve animals from the Chinese
calendar are attached to the costume,
together with another twelve streamers,
each embroidered with the ‘tree of life’
‘which is called duwalan by the Daur.

The duwalan connect the spirits and the
human beings, and trees which represent
it include the poplar, prickly pear, white
birch, willow, pine, and camphor.

THE SHAMANIC LANDSCAPE
Shamanic practices create a ‘social
interface’ between the different worlds, by
which I mean a ‘social space’, where all
the entities from the different worlds are
gathered together, to communicate,
exchange ideas, and confer about the
problems of the human clan or family. 

Among the Daur, together with other
ethnic groups in North Eastern China,
shamanic rituals are frequently held
throughout the year, especially in the
summer season.

Participants, including the elderly and
young children, dress up for the occasion,
and attending a shamanic ritual in this
sense is little different from attending a
regular secular festival. The primary
difference however, is that a secular
festival only has human participants, from
the human world, but a shamanic ritual
attracts attendees from different worlds.

Open, public rituals were common
among the people historically and still
occur today. These including ovoo cairn
rituals, Tengger rituals, mountain spirit, and
river spirit rituals. In these, a cow or pig
are sacrificed and cooked, and food and
drinks are given as offerings. These
ceremonies are usually presided over by a
clan elder or a bagchi shaman assistant. 

In China, shamanism is not recognised
as one of the five official religions by the
central government, but instead is seen as
a form of folk culture or unofficial folk
religion.

Since the 1980s, the large-scale ovoo
ceremonies have often been organised by
the local authorities, so as to strengthen
the political community, and the ritual
performances of shamans have been
regarded as an ‘intangible cultural
heritage’. They are usually open to all
residents of whatever ethnic background.

While shamans and other specialists
are invited to perform in the freely open

authority-organised public shamanic
activities, they never stop performing their,
more private clan-based rituals, which are
only ‘half-open’ to the public. I use the
term ‘half-open’ here, because these
rituals are not open to just anyone, but
only open to their extended family clan
members.

The ominan ritual is the greatest
shamanic ritual in Daur shamanic
practices, and it takes place every three
years and lasts for three days. The Daur
word ominan comes from the Evenki word
ominaran, which means ‘to invoke the
spirits.’ and the Daur ritual is most likely of
Evenki origin.

Clan members participate in the ritual
communally, and all spirits are invited to
descend. Aside from the host shaman, a
high-level great shaman - da yadgan - will
be invited to be the leader of the ritual, as
well as shaman students of the great
shaman.

Cambridge anthroplogist Professor
Dame Caroline Humphrey, who is an
expert on Daut shamanism, rightly says
that not only is the ominan a shamanic
equivalent of a communal sky or mountain
cult, but it is also a ‘meta-ritual’ containing
an overarching summation of yadgan
shamanship as a whole. 

Another ritual, called an eelden, takes
place every year, or every other year, and
usually lasts just one day.

Except for a purification ritual, held at
people’s homes on the beginning of the
lunar new year, the ominan, eelden, - and
also shamanic initiation rituals - were in the
past, held either in the shaman’s courtyard
or in nature, but today most rituals are
performed in nature, usually on
meadowland by a river 

MAKING THE RITUAL SPACE
The ritual space needs to be created
carefully under the instruction of the
shaman’s hojoor spirits.

As mentioned above, the shaman
Siqingua inherited her shamanic ability
from her father’s grandfather, La shaman.
She was initiated in 1998 and has held
numerous rituals for herself and her
students up to now. 

She reported that before the day of the
ritual, her ancestors - mostly her great
grandfather - would appear in her dreams,
repeatedly telling her which ritual location
she should choose, as well as details of
how to build the ritual space and what
sacrificial animals and offerings she should
prepare.

The creation of the ritual space is a vital
part of shamanic knowledge, since it is
one of the key elements to ensure the
spirits descend and the ritual is a success.
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The shaman’s family, relatives, students,
and other clan members volunteer to work
on making the ritual space.

On the evening before the ritual,
volunteers transport all the materials,
including the sacrificial animals and
offerings to the site.

A Mongolian-style ger [yurt] is raised,
and fresh birch trees, dug from a mountain
forest, are prepared.

Before sunrise of the ritual day, people
erect two birch trees as tooroo - sacrificial
trees - inside the ger, and more tooroo
trees outside, about 20 m from the ger’s
door. The tooroo inside, pass through the
smoke hole in the roof of the ger, and are
connected with the outer tooroo by a hide
rope accompanied by a string, woven with
seven - or sometimes three or five -
coloured threads.

The number of outer tooroo trees
depends on the host shaman’s generation.
For example, Siqingua’s daughter Lina -
who is also a shaman and has inherited
shamanic abilities from her father’s
shaman ancestors - hosted her first
ominan in the summer of 2020. As she is
the fourteenth-generation shaman in her
father’s family, the number of outer tooroo
trees was fourteen 

Between the two inner trees, three
cross bars, made of plum wood are tied, to
represent a spirit ladder to enable the
spirits to descend. According to Daur
knowledge, to be effective, the tooroo
trees’ leaves must be green and alive, and
this enables onggors to descend the trees,
so that the shamans can connect with the
onggor.

In the Daur, and the Evenki initiation
rituals, a hide horse’s stirrup is tied with
the rope that stretches between the inner
and outer trees, and the new shaman must
hold the stirrup and run between the ger
and the outer trees three times, in order to
connect with their onggor.

I observed an Evenki shaman’s initiation
in 2020. When the new shaman was
running the last round, on the way from
the outer tooroo to the ger, she suddenly
shouted and jumped wildly. With other
people’s help, she was able to sit down,
and so begin drumming and singing. From
her chanted words, people knew the
identiy of the ancestor shaman who was
occupying her body. 

A pair of stuffed cloth snakes - one
black, one white - are tied to the bottom of
the trees and spirit idols and pictures of
the shaman’s barken spirits placed on the
inner altar behind the trees. Beside the
trees, the shaman’s costume and
abagaldai mask are hung.

Pictures of the Sun and the Moon - as
the symbols of Tengger - are hung on the

outer trees, and beside these trees, an
outer altar set up.

Volunteers and participants tie coloured
ribbons on both the inner and outer tooroo
trees to show their respects to the spirits

The creation of the ritual space is
arguably linked to what we define as a
‘sacred landscape,’ both in the human
physical, as well as in the other-than-
human worlds. Humans, the ger, ritual
artifacts, tooroo trees, barken idols, and
onggor spirits all form a complex network,
and all these actors in this network play a
role, which brings humans, other-than-
humans - including the ancestral spirits -
together into a social relationship. 

In this way - whether barken idols, or
ritual object - all parts of the ritual possess
aspects of a person; in other words, they
are considered actual persons and
community members.

THE REASONS FOR RITUALS
The ominan, is conducted every three
years by Daur shamans to obtain a higher
rank and to renew their power, and it is, as
I previously said, it a ‘meta-ritual’ which
contains an overarching summation of
yadgan shamanship as a whole.

The shaman is qualified to wear
headwear with three prongs of reindeer
antlers on their first ominan, held three
years after the initiation ritual, and after
that, every ominan will add another three
prongs to the antler headwear. Twelve-
pronged antlers mark the highest rank for
a Daur shaman. 

Siqingua became the greatest
contemporary Daur shaman, with twelve
prongs, on her fourth ominan in 2015.

Not only do the shaman’s family clan
members participate in the rituals, but so,
too, do the people of neighbouring sub-
clans, having no shaman of their own, and
any other non-clan clients of the shaman
organising the ominan. Additionally, not
only the host shaman and the senior
shaman, but also other shaman students
of the senior shaman will attend. 

The Daur yadgan plays the key role as
the body-conduit linking different worlds.
However, the meeting between living
humans and ancestral spirits, and other
noncorporeal beings is the ultimate aim of
a successful ritual.

A yadgan’s tasks for their people in the
ritual is to, divine the causes of illness and
misfortune; divine the whereabouts of lost
animals; explain dreams; enliven the spirit-
placings people kept at home; invoke and
bargain with spirits; consecrate sacrificial
animals to spirits; expel or calm spirits
attacking people; exorcise spirits through
substitute objects; retrieve human souls

stolen by spirits; place children under the
protection of Tengger or a female spirit
called Ome Niang-Niang; invoke and
propitiate the souls of dead shamans; cure
mental illness and depression; and restore
balance in social life.

These diverse tasks exemplify how the
shaman functions as a gifted prophet and
an extraordinary healer for the community.
However, it is important to add that all
participants, whether shamans, community
members, or deceased ancestors, are
equally important ritual actors in creating a
social relational network.

Community members are not just
passive elements in the ritual, there to be
healed and helped with problem solving;
they bring personal or communal needs
and requests to the ritual, which make the
ritual meaningful.

During the entering of ancestral spirits
into the shaman’s body, the shaman
replies to questions from the spirits, and
asks questions of them too, and through
the consultations with the spirits, they
pursue a social connection with ancestors,
which continues in their daily life.

All these actions confirm that
community members and other participants
are indispensable to ensure the success of
the ritual. Dame Carolyn Humphrey
emphasises that traditionally, a Daur
shaman ‘was a relational being, who
needed other people to give them energy
and support. 

Similarly, ancestral spirits are active
elements, engaging with the shaman. They
are the main characters to divine, judge,
and give clear instructions to the shamans
and their people.

THE ANCESTORS SPEAK
The incarnation of onggor is an entirely
desired, positive, and voluntary act.

When the onggor entered Siqingua’s
body at the onset of her ominan in
September 2009, the ancestor shaman
told his great-granddaughter exactly what
to do during the ritual, and what kind of
sheep she must sacrifice. Later, when
other shamans entered the ger, La
shaman entered Siqingua’s body again and
told her about the running order of the
ominaan.

During Siqingua’s first ominan, in the
summer of 2004, she was possessed by
different spirits seven times over the three
days.

The first possession occurred on the
morning of the first day of the ritual, when
La shaman told people how to organise
the event, including the sacrificial details,
timings, ritual equipment, and offerings;
but on the third occasion the spirit was not
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Siqingua’s ancestor but an ancestor
shaman of another clan.

That spirit called his tribe’s people to
him, divined for them, and gave instructions
on how to avoid future misfortune.

After the main sacrifice, all the
shamans present were possessed by their
own onggor spirits, and every non-shaman
at the ritual was called by their ancestor
shaman to discuss and be given advice
about personal or family issues.

The dialogue between clan members
and the ancestral spirits goes on throughout
the whole ritual process, the spirits speaks
through the shaman while they are singing -
accompanied by drumming - and the people
gathered around respond to the spirit in
various ways. The spirits may tell stories
about themselves, and in return, people
may tell of their suffering and ask for help
from the spirit.

At the closing ritual of a student of
Siqingua’s in June 2009, the shaman’s
ancestor descended, summarised the
whole ritual procedure, gave thanks to all
participants, and expressed his
appreciation. Finally, the ancestor asked
the people if they agreed that the shaman
should be upgraded to a higher rank, and
all the people shouted “yes” to the spirit.

A kuree ritual is also performed by the
shamans at the end of an ominan. In this,
a yadgan hold ends of a leather thong,
and, one by one, people duck under it and
‘escape’. It is said that such action brings
the spirits’ blessings to the people, in
order to avoid illness

On the very last night of the ominan,
there is a ‘blood drinking’ ritual, held in the
ger, in darkness. In this, people feed the
spirit idols with calf blood, and then
afterwards the people gather around the
bonfire outside the house to dance and
sing in order to amuse both humans and
the spirits.

It seems to me that the ritual is in many
ways similar to a festival ceremony in
which beings of all kinds enjoy food, drink,
and music, exchange information, and
merge into one social community;
however, in the shamanic ritual, the
ancestral spirits join the celebration.

THE ACTIVE ANCESTRORS Although
the death of a Daur shaman ends their
biological life, ritual ‘inter-human
metamorphosis’ enables their social life to
continue, as the ancestor shamans still
actively participate in organising the social
life of their clan through communications
with their descendants in the rituals. For
the Daur the ancestral spirits are still living
persons, living with living humans in the
same social realm.

Although the ancestors normally reside
in mountains and forests, they are always
invited to visit their descendants by the
shaman’s invocations and prayers; and it is
crucial to point out that such inter-human
connections between the living and the
dead are always experienced by people in
a social, rather than a ‘religious’ context.

As Duna, the daughter of an Evenki
shaman, with many years of experience as
an assistant in shamanic rituals, told me: ‘I
never feel our ancestors are gods we need
to worship. They are onggor, but the word
onggor is not like the word god. They are
my family members. They do not live with
us. They have their own places to live.
However, they visit us in the ritual, just like
a relative of mine visits my family
sometimes.’ 

From the active participation of
ancestral spirits through the shaman’s
performance, people learn cosmological
knowledge, survival strategies, crisis
management, conflict resolution skills,
ecological intelligence, and traditional
wisdom in order to establish community
well-being.

During the Daur shamanic trance,
ancestral spirits always lament their
personal experience. They often cry out to
tell how they took generations to come
down to meet people by finding a ‘seed
shaman’ - a new shaman.

Many contemporary Mongols in Russia
and Mongolia - who lost their family
genealogy due to the impact of
Communism - are eager to know who their
ancestors are, and they often receive
answers from the shamans possessed by
ancestral spirits.

In the Evenki shaman Narengerile’s
initiation ritual, when the last shaman in
her father’s line entered her body, her
family members learned this ancestor’s life
story, and that he was buried on a small
island in Lake Baikal. 

This article suggests that, the realm of
the social does not end with human beings.

For over a century, studies of
shamanism have been centreed on the
religious paradigm, in which beings in other
worlds are envisioned as gods or sacred
entities, whom humans revere and worship.
However, my observations of Daur
shamanic rituals in Northeast China suggest
that these other entities are persons,
equivalent to human beings, or as Dame
Carolyn Humphrey puts it ‘spirits were not
higher than human beings, just different.’

Feng Qu is an shamanologist from the Arctic
Studies Centre, Liaocheng University,
Dongchangfu District, Liaocheng 252000, China

This article is a edited version of one which
appeared in the journal ‘Religions’, Volume 12,
Issue 8, 2021. You can read the full article here:
www.bit.ly/DaurShamanism1



MENTAL HEALTH
AND SHAMANISM
Lets Break it Down...

Willa Harlatt

 Firstly, having mental health issues - one in
three people will have mental health issues
at some point in their life - doesn’t mean
we must work with spirits, or that we can’t
work with the spirits. It really depends on
individual circumstances.

• Not all mental health issues are caused
by the spirits, many are caused by our
broken communities, trauma, genetic
predisposition, drug use, diet and
sometimes even physical illnesses etc...
however some are caused by the spirits.

• Not all mental health issues caused by
the spirits are ‘shamanic sickness’, which
is the calling to become a shaman. More
mental health issues caused by the spirits
are spirit interference, which means a spirit
is interfering with the normal functioning of
our life, either because it is a hungry spirit,
or because we - or our ancestors - have
caused offence, whether consciously or
not. A shamanic sickness is a particular
thing, where the spirits are persistently
insisting we give them our attention.

• While not all mental health issues are
caused by the spirits, they can attract
hungry spirits, because of the trauma and
inner chaos around us, and the spirits
might want to feed off this. It is really
important that the mental health issue is
address separately and as a primary focus,
because until it is, it might attract more
hungry spirits, even after the initial spirits
are dealt with. In a way, it would be like
putting a plaster on a severed arm - a
pointless exercise - not to attend to the
mental health issue first and foremost.

• Working with the spirits doesn’t mean
you can’t function well in the world, and if a
mental health issue is causing distress then
find someone with training in both mental
health - and with the spirits - to assess
what is going on, because it is often
muddied waters, and takes a skilled person
to untangle what is what. Due to the nature
of mental illness, it is not something we
can diagnose for ourselves, and due to the
nature of the spirits, we should also not
diagnose spirit interference, or shamanic
sickness for ourselves. There are way too
many dark corners and delusional places,
and tricky minds and spirits, to do this in a
neutral way.

• There is no one answer to fit all people;
mental illness is both caused by the spirits,

and not caused by the spirits, and both
attracts the spirits and sometimes means
the spirits don’t want to be around us,
depending on the spirit. It’s complicated
and tangled, so seek support.

In the same way that we shouldn’t be
shamed for being aware of the spirits, we
also shouldn’t be shamed - or feel shame -
when we have a mental health issue,
because so many people do; it is not an
extraordinary thing, nor is it to be feared. It
just means support is needed in the same
way that we would seek help for a broken
foot.

Shoehorning our mental illness into
shamanic work is not the way to do it,
even if it seems to give us answers. It
might be a doorway that we choose to
walk through at some point, but mental
illness in itself doesn’t mean we have to,
or in some cases should do.

Shaman and other spirit workers are
well functioning people, if you are not then
seek support.

Willa started receiving teachings from the spirits at
the age of eight, and has had several human
teachers, in varied traditions stretching over 50
years. She also worked in mental health for 20
years with people living in the community.

willa.holy@hotmail.co.uk
or contact her through the Facebook
group 3Worlds Shamanism

WONDERFUL
THINGS

The Disposal of  Sacred
Objects after our Death

Nicholas Breeze Wood

In November 1922, Howard Carter, using a
small chisel, made a tiny hole in the sealed
doorway that led into the darkness of
Tutankhamun's tomb; then he peered
through, by the light of a candle, in order to
see what was inside. Lord Carnarvon, who
had sponsored the excavation, eager to
know what lay beyond the door, eagerly
asked him; “Can you see anything?” To
which Carter replied: “Yes, wonderful things.”

We are not likely to be able to ‘stash our
shamanic stuff’ in rock cut chambers in a
desert tomb somewhere, or in Newgrange-
like passage tombs, or even Dark Age style
ship burials, but we are all going to die
none-the-less, and as shamanism tends to
be a materially rich sacred tradition, we wil
have to give at least some consideration to
where on earth our drums, rattles, altar
ephemera and other items are going to go
after we have shuffled off our mortal coil,
gone to join the drummers invisible, and
become an ex-shamanista.

This has been a personal pondering for
many years, as my practice is especially
ritual object heavy, and my shrine room
does indeed resemble Tutankhamun's
tomb at times, especially if it requires a
tidy up after a particularly complicated
ceremony.

I know I am not alone in this either, I
have had conversations with other people
over the years, and we have all owned up
to be facing this conundrum - and often
have no clear answers about it either.

So then, here are a few thoughts on
the subject, and a brief look at some of
the traditional ways shamans, and others,
have worked out how they dispose of their
ritual remains.

First of all we almost certainly need to
categorise our ritual objects into the
special objects and, what could perhaps be
termed as the ‘also rans’.

If you are a lighter traveller in the
shamanic realms, we might only have a
drum, or a rattle, and maybe one or two
other things, However, if you are more like
me, you may have something resembling a
small museum’s worth of items.

With all your ritual objects, some will
not be especially sacred, and these can be
probably be disposed of in some way quite
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easily; but other items however, might be a
little more ‘heavy-duty,’ and might require
some careful thinking about.

PASSING ON A LOADED GUN
The traditional view that shamans generally
hold about ritual objects, is that they are all
alive, and have spirits connected to them;
and that these spirits present various
degrees of danger to other people - non-
shamans - in their community.

As Mary Courtis explained in her recent
three-part series on Ethnocentric
Compassionate Spirits [ECS] in Sacred
Hoop1, generally the spirits worked with by
Traditional shamans are rather different to
the spirits encountered in Western Core
shamanism. These ‘traditional’ spirits can
often be far more ‘feral’, far more
dangerous, and often not all that
compassionate in nature.

In the case of traditional shamanic
objects then - especially objects from
practitioners who have worked with them in
traditional ways, and if the objects have
been properly empowered and ‘connected’
to a spirit - there is a greater ethical
responsibility to pass them on with, both
the respect of the tradition, and the spirit in
mind, and also with regard for the safety of
person who the object is going to go on to.

For example, one object I have,
presents me with a challenge. Some years
ago, I commissioned some traditional
Mongolian shamans’ objects from a
shaman-blacksmith there. I ordered three,
intending to sell them all, but one of the
three was much finer, and had much more
of a presence to it, and - being attracted
to it - I decided to keep it for myself. 

The first time I worked with this object
- doing a blessing and awakening
ceremony with it - instead of finding it to
be a new, ‘empty’ object, a powerful, and
very angry spirit rushed into me in an
uncontrollable frenzy.

This was the very last thing I was
expecting, because as far as I knew, the
object was brand new and had not been
worked with before and so was not
connected to any spirit. It certainly looked
brand new, there was no sign of it being
old and used.

I was pretty shocked by this experience,
and so I asked a traditional Mongolian
shaman friend for help and advice. This
shaman had actually been the go-between
between myself and the shaman-blacksmith,
as they used the blacksmith themselves to
have some of their objects made.

So, my shaman friend was also alarmed
when I told them what had happened to
me, and when I described my experience,
they  thought they knew which spirit had
come in to me, and so then went off to

talk to the blacksmith about it, to see what
was going on. 

The blacksmith assured my shaman
friend the object was brand new, but my
friend didn’t believe them, and so
eventually, after being confronted twice by
my friend - who was concerned and angry
about the situation themselves - the
blacksmith confessed that the object had
not been new, but was actually one that
had belonged to him personally, although
he had not used it very much.

When I had ordered three of them to be
made, he had been busy, so he got his son
- who was his apprentice - to make two of
the three, and had decided for the third
one, to pass on one that was his own.

That would have been fine, but he had
already empowered the object himself for
his own work, connecting it with a
mountain spirit - a savdag - the spirit of a
particular mountain in Mongolia.

This mountain is well known to the local
shamans, and that savdag is considered to
be especially dangerous, having a reputation
for killing people, so the shamans are
always careful when they have any contact
with this spirit. So now, I had a very angry
spirit in my house in West Wales, a long way
from its home, and in addition it was one with
a reputation for killing people who offended it.

Shamans can remove spirits from ritual
objects - ‘knock them out’ of the object -
before they pass the object on to other
people. This is one of the options for
dealing with objects before our death,, and
I will return to this later on in the article.
However the blacksmith who made this
object hadnt ‘knocked’ the spirit out, as he
had been told by my shaman friend that I
was an experienced shaman myself, and
so he assumed that I could deal with it.

It was suggested to me to send the
object back to Mongolia, but I spoke to my
own spirits about it, and although they said I
could do that if I wanted, they also said
there was another way forward, that I could
negotiate with the savdag, and see if we
could come to an arrangement in some way.

This worked out, I had to do offering
ceremonies for the savdag each month for
an extended period of time, and this
calmed the savdag down; so, it agreed to
work with me and become one of my team
of helper spirits.

I still make offerings to this spirit every
day, and when it says “Jump”, I ask “How
high?” It informs me when I have not made
the correct offerings, or if it wants
something specific, it is very ‘talkative’. I
call upon the savdag’s help only when I
need to, as frankly it scares me somewhat.
When it takes me over, it is very violent and
powerful, and the trance state is very deep.

When I was in Mongolia last year I had
to make a pilgrimage to the mountain
home of that savdag and perform an
offering ceremony on its slopes, which
further bonded me to the spirit.

The savdag was very angry with the
blacksmith who had passed the object on
to me, and within about 18 months or so,
he had died. There were of course official
medical reasons for his death - covid19 -
but the timing was still somewhat
‘interesting’.

So what do I do with this object? It is a
question I often ask myself. Certainly it
could be sent back to Mongolia, or I could
perhaps ‘knock out the spirit’, or I could
pass on the object to a suitable student
and give them an empowerment into its
use, and introduce them to the savdag so
they have that spirit in their team. 

That is a pretty extreme example, but
you may have something similar, and it’s
not an unusual story.

A very experienced Western shaman
friend of mine - who had trained and lived
with traditional Siberian shamans on and
off for decades - died a few years ago and
left a whole set of indigenous carved
wooden spirit dolls and masks, which
needed to be ritually fed on a regular
basis.

Their partner had to scramble to find
people knowledgeable enough - and
skilled enough - to be able to do the
feeding, because the spirits these objects
contained would have become dangerous
if they had been neglected.

It is important to realise that a properly
worked and empowered shamanic ritual
object is a house for a spirit to live in, it is
not just an inert physical object, and that,
in many ways, is the nub of the problem.

If you have a drum or a rattle that you
take to workshops or circles, the chances
are it won’t have a spirit living in it in a
formal way, because Core shamanic spirits
often don’t do that, and Core shamanic
practitioners generally don’t invite a spirit
into an object. But Traditional shamanic
spirits expect to live in an object, and
expect to be well looked after too, with
regular room service, because that is what
they are used to.

This can also apply to old ritual objects
we might come across too. I was given a
centuries old Mongolian Bronze shaman’s
mirror to deal with a little while ago,
because everyone who came into contact
with it felt rather disturbed by it. On the
surface the object looked fine, but when
people came close to it they became
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anxious and uneasy and often intuitively
refused to touch it.

The mirror was given to me to deal with,
and so I asked my spirits about it, and they
told me that about a century before, a
shaman had trapped a very unpleasant
spirit in it, as part of an exorcism. Trapping
a hostile spirit in a mirror is one of the ways
a mirror can be used.

The shaman was supposed to have dealt
with the trapped spirit at the end of the
process - which normally means let it go in a
safe way in some manner - so it is no longer
a problem. However, the shaman had not
done this, and the mirror was now like a jam
jar, with a very angry wasp inside it, that had
been in there for a century or so.

As a result, I had to find a safe way to
deal with this spirit myself, release it
without getting stung so to speak. This I
did, and the mirror became passive and
tranquil again, the people who had not
even wanted to be anywhere near it were
now able to hold it in their hands, and were
quite comfortable with it as it now felt quite
different.

So, the first task, as I said, is to sift our
objects. Which of them are ‘safe,’ and
which of them are a little more difficult to
pass on. Of course, we will still, no doubt
be attached emotionally to our ‘safe’
objects, especially if we have been using
them for a long time, so we are likely to
want them to go to a ‘good home’, maybe
a friend or even perhaps a student. 

If we are not attached however, and the
object is truly inert, we can simply let them
go where they will, our drum going to a
charity shop or eBay perhaps.

Or, perhaps we need to burn, or destroy
our objects in some way. This is also a
time honoured method, and I will come
back to discuss the destruction of objects
a little later on.

TRADITIONAL DISPOSALS
Objects have their own karma, of that I am
certain, and so on one level, however we
dispose of them is part of that karma, and
also anyone who comes into contact with
an object - whether than object is ‘loaded’
or not - has their own karma too. So the
dance between the object and the person
is part of that karma ripening; across the
dim light of a dusty junk shop, the eyes of
a person and those of a ritual object may
meet, and it may be love at first sight, or
perhaps something else entirely different.

Every culture tends to have a different
method of disposing of ritual objects, and
different attitudes towards used, or old
objects too.

In Mongolia, any randomly encountered
object is generally avoided, due to them

having potentially dangerous spirits in
them, ‘one simply does not know where
they have been’.

But a shaman, within a lineage, may
pass on some objects to a student or other
lineage member.

Objects may be buried with a shaman,
or left out in the wild somewhere.
Sometimes one finds shamanic objects on
ovoo land shrines in Mongolia, or just out
on the wild steppes sometimes, a long way
away from anywhere in a lonely spot.
When found it is never ever a good idea to
touch them, and certainly not pocket them
and take them home with you.

Some Mongolian traditions build special
spirit houses for a dead shaman’s ritual
objects, their drum and their armour - ritual
clothing. These are called asar, and they
vary in shape, but often look like a bit like
a tipi made of poles, with no covering.
These are shrines dedicated to the
deceased shaman, who is in the process
of becoming an ongod, an ancestral spirit
helper for future shamans.

Sometimes, more so historically,
shamans were buried with all their ritual
items, or the ritual items were hidden in a
cave or some other place out of sight.

Sometimes shamans were buried in
trees. The bark was removed from the tree,
a chamber cut out, and the shaman and
their equipment placed inside, then the
bark was replaced and bound on, and the
tree was left to regrow, growing around the
shaman’s corpse and all the objects. There
are stories of shaman’s mirrors that rolled
away from burial trees that eventually died
and rotted away, and were eventually found
by other shamans and worked with.

Sometimes ritual objects are destroyed.
Across many places in Northern Asia,
when a shaman dies, their drum skin is
split or stabbed with a knife, and likewise,
a shaman whose drum skin gets damaged,
is said to be in great danger, as death will
come for them very soon afterwards.

Sometimes specific ritual objects are
burned. I knew one traditional shaman
whose Grandfather was a shaman in
Communist Siberia, and who escaped the
dreadful persecution of shamanism there,
taking his family with them, first to Eastern
Europe, and then on to the USA.

When this woman was young,
apprenticed to her grandfather, she used
some of her Grandfather’s ritual objects,
but when he died these were burned - as
was the tradition - so she could no longer
use them.

She asked me to track down some of
these objects from Siberia, with the

contacts I had, so she could have some for
herself, and I was able to do so. When I
did, she was very pleased to be able to
work with them again. She recently died,
and I have no idea if her objects were
burned as her grandfather’s had been.

I have the same type of ritual object,
she told me to have two sets made, one
for her and one for me, and taught me
how to use and work with them, and I am
aware of the tradition of burning them after
the shaman has died, but because of their
rarity in the West, and because we are
trying to forge a new tradition here, I have
decided to pass these on to an apprentice,
if at all possible, so they can continue in
use and also hopefully be a reminder of
these type of objects for future
generations of practitioners here in the
West... I think that the seeds of
shamanism in the West are too fragile, and
not rooted deeply enough, to let things go
so easily.

Ritual objects have always been
included in ‘grave goods’, so we find them
from time to time in archaeological
excavations. These are placed for the use
of the soul in the next life, just as all the
possessions in Tutankhamun's tomb were.

Sometimes objects are deliberately
broken before they are buried, thus
symbolically killing them - so that they too
have died, like their former owner. The
owner’s spirit can then take them with
them to the next life.

Good examples of this can be seen in
the bronze swords, daggers and other
objects that have been bent and placed
into bogs and lakes, the surface of the
water of the lake being symbolic of
passing from the land of the living, into the
land of the dead beneath the surface.

Nowadays, with more and more people
being cremated, such inclusion of ritual
objects is of course very possible.

Objects can be decommissioned, their
spirits ‘knocked out’ as I mentioned earlier.
This can be an individual affair, and it’s
probably best to journey to your own spirits
to discuss the mechanics of this yourself.

I have my own ways, that have evolved
somewhat organically over the decades,
and I mostly use this technique to ‘knock
out’ the spirit of a person from a ritual doll
that I have been using for healing, once
the healing is complete and the doll does
not need to be kept for them. 

When i perform healing in this way -
perhaps keeping the doll on my altar - I
connect it to the sick person, and at the
end the doll and the previously sick person
need to be separated. When I do this I
blow on the doll - adding my intent to
‘blow out’ the person from the doll - to the
ten directions.
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Then I smudge the now empty doll and
put it back in a bag, in a drawer, in my
shrine room, to be used again for another
person in need in the future.

That is one method which works well in
that case, but some objects might need far
more elaborate ceremonies performed,
and I think - as it’s probably a case by
case practice - it is best done after a
conversation with your spirits.

Appointing a shamanic executor is
probably a good idea if possible too; giving
someone - ideally someone who knows
something about your shamanic practice
and the objects themselves - the role after
your death to dispose of the objects for
you.

If appropriate we can also leave things
to organisations that might appreciate
them too. I have it in my will that some of
my Tibetan Buddhist objects, and also my
Tibetan furniture, can all go to a local
Tibetan Buddhist centre. There, they can
be given away to appropriate people as the
centre sees fit.

Buddhist objects can still be considered
powerful and should go to the appropriate
person, but they don’t really carry the
same possible ‘spirit wallop’ as some
shamanic objects do, so in a way are
easier to dispose of - I personally wouldn’t
even mind if they ended up in an auction,
as - trusting the karma of the object - I
trust they will go to the homes they need
to go to.

Of course, we could - if we are so
moved, and have things they might actually
like - wish some things to go to museums.
Some people will feel OK about that, and
others will be appalled at the idea, it’s an
individual thing.

Of course, truly alive and powerful
shamanic objects can cause problems in
museums, and Western museum staff are
less knowledgeable about the sacred care
of ritual objects, beyond keeping moth,
beetle and rust away from them.

This is slowly improving however, I was
in the audience of a symposium about this
very subject, held by leading museums in
Britain a couple of years ago, as they were
tackling the subject of the displaying of
tantric Tibetan ritual objects that traditionally
are not shown to uninitiated people.

And in Siberia, where of course
shamanism is far more part of the
landscape, it is not unknown for altars and
ritual offerings to be set up besides
exhibits, in order to show respect and thus
pacify the spirits which are still living in the
objects. And there are also many tales of
museum staff who don’t do this and get a
hard time by very active spirits in very
active objects - shaman’s armour being

especially a culprit.

This is a situation we will all have to
face, and for some of us it will be a much
bigger deal than it will be for others. My
partner has often remarked it will be the
local rubbish tip, or a house clearance
company for my things, unless I organise
things myself, and Im pretty sure she’s
only partially joking.

So give it some thought, we owe it to
the people we leave behind us, and to the
spirits of our objects too. But as I have said
before, all objects have their own karmic
journey, so adding a dash of trust to our
planning is also probably a good idea. 

Nicholas Breeze Wood is the editor of Sacred Hoop
Magazine, he has had a life-long interest in sacred
objects.

Notes:
1: The three articles about Ethnocentric
Compassionate Spirits by Mary Courtis can be
found in Sacred Hoop Issues 118, 119 and 120.

THE FABRICS OF
OUR SOUL

A Love Song to the Beauty

and Mystery of Bags

Caroline Carey

I am rather fond of bags, not your average
handbag kind, but the less fashionable
type, the sort that you can travel with
anywhere, including the other worlds,
allowing it to be used for all manner of
explorations.

As a child, I loved Mary Poppins’ carpet
bag, and was always utterly fascinated
with how such wonderful objects would
emerge from it, for a variety of uses, and
the very fact that she could fly with some
of them even more so.

Was she a witch? I would ponder. Well
she clearly loved to find new perspectives
on stories, to see the magic and mysticism
in the mundane, and to protect and share
wisdom with the innocents, as the
Encyclopaedia Britannica describes her,
‘with her playful warping of reality and
anarchic dismissal of unnecessary rules.’
Was Mary Poppins not inviting soul
retrieval into the family’s life? 

Her writer, Pamela Travers, was a
student of many teachings, including
Native American traditions, and she was a
Grail-keeper and guide for children to go
into other worlds, in order to solve many of
the problems of this world. Thus was the
nature of the Mary Poppins books.

But back to the bags. I had a strange
fascination with them, from school
satchels, to going away cases, and bags
that were used for adventures.

My mother had a black suitcase, her
‘going away case,’ and it was kept in the
dark, under her bed. I used to wonder
where this ‘going away’ place was. Of
course it had been her honeymoon case,
going away to the next stage of her life. I
never really understood that, but maybe
somewhere I did, allowing it to be a
metaphor for the work I was yet to do
myself.

I would take out her case from its dark
abode, and fill it with things close to hand.
On one occasion I filled it with as many
hats as would fit inside; all manner of hats
for all manner of occasions.

Closing it up, I left home in search of
this ‘going away place.’ Of course I was
brought back promptly and told I was far
too young - at the tender age of four - to
be leaving home so soon.
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Something about the bag however, was
firmly implanted in my mind. It was clearly
a necessary item for magic, and the
mystery of these ‘going away places.’

As I grew into my learning, I realised
the a bag was a potent force, both a
repository for magical items, and a spiritual
resource in its own right, and I discovered
that I had the power to create bags that
helped on my own mystical journey, and
helped others to find a path of their own.

In my later years I would make bags in
many materials and a variety of fabrics. My
shamanic and medicine ways would require
bags for this and that, like the drum bags
that I always had to make myself, and the
bags I needed for all kinds of things I found
- from stones on the beach, to feathers,
oddments of animal, and herbs from the
hedgerows - all discovered with a purpose
in mind. Some would sit in the bags for far
too long, some would find their way onto
altars, windowsills or even into my
children’s little hands.

I was following my own shamanic path,
something that was being defined since
childhood, not really knowing who I was,
but there were clear signs that permeated
my bones, that woke me from the dream
time, that danced me across landscapes
unknown, and uncharted territories that
introduced me to spirit guides and
forgotten habitats of my psyche.

I do my best to remember the old ways,
not through books - because often there
were none, and it was not my way of being
able to learn anyway - but by journeying,
listening, feeling into my psyche and my
dance. Knowing it was all there to be
remembered when the time was right.

It's hard to follow a shamanic path in a
culture that does not acknowledge it, least
of all support it in its young one’s lives. But
it would not leave me alone. Neither would
the bags.

During a journey, I was visited by one of
my spirit guides; we were stitching and
sewing together, as we often did, and she
began to sing, a very particular song that
awoke a story within me - I didn’t
recognise it at first and yet it felt familiar.
As we continued stitching, the song
became clearer, and the cloth, woven with
its musical notes, crafted itself into a
creature I had not seen before.

As the experience deepened, I realised
she was showing me something ancient,
taught, as my grandmother’s lineage would
have shown their granddaughters.

As each stitch was sewn into the fabric,
her voice - her song - each note and tone,
would carry a special meaning, and I
began to understand its medicine. It
attached itself to me, weaving through my

own psyche and pulling on my vocal cords.
What I was being offered to learn was

how these medicine bags were made. Not
something created in a few hours with a
pattern in mind, but a process over many
moons; to weave together ancestral
stories, medicine songs and the fabrics of
our lineage of peoples.

I was shown how each medicine bag
was made from the clothing of those who
were important to us, or the animal skins
of our landscapes. Reminders of our
grandmothers and grandfathers, our
children, our mothers, our teachers, and
our animals, items from nature, valuables
that we found along the way.

I discovered that the outside of the bag
represented ourselves as we were, and the
inner lining represented the heart and inner
world of our journey; it also represented
the lineage of peoples who came before
us and what was yet to follow.

The oddments of memorabilia would be
sewn into this tapestry, and as each stitch
was made, we would weave the song into
it so that it would be a live spirit, a soul of
its own, carrying the medicine that would
be ours to work with, to embody, to
remember.

It is a simple task to create our own
tools; we share the materials gifted by
each other, placing them all together as we
find what is needed for our path. Some of
us no longer have items laid down by our
ancestors, but there is plenty to remind us
of them. There are animal skins that
connect to those who have visited us in
the dream time. There are buttons and
brooches that hold a special memory, soft
velvet and fur that holds a particular smell,
hair and teeth that have lived a life in
another form.

Each time the medicine bag would be
held, we would sing its song, reminding us
why we are here, and that it serves a
greater purpose than just a container for
our bits and bobs. It would hold totems
and magickal paraphernalia only used in
ceremony and ritual, or only ever brought
out when the timing was just right.

I was instructed to remind my
community of this powerful ritual; we
would come together for five days to stitch
and sew, to sing our oracles of medicine
into being.

I have offered my grandmother spirit
helper’s teachings for over a decade,
inviting men and women to sing into the
fabrics of their soul song and create the
oracle of their medicine, to receive the
song back into their bloodstream, to pass
it over those they would make well. 

And when their own journey needs
guidance, they reach in and receive the

song, remembering where it came from, as
it permeates the essence of their curiosity
and need for the soul’s embrace.

We sit in our circles together, visiting
the natural surroundings, and dancing the
rhythm back to our bones. We remember
the necessity of ceremony and how
important it is to call home the tales that
long to be sung.

My gatherings have touched the hearts
of many, as so much of the shamanic
world needs its creativity not shopped for
in the high streets or from souvenir outlets,
but made with our own hands and voices. 

This creativity, this oracular activity
reveals our spirit mask, the fabric of our
soul that is created as we journey deep
into the psyche; our talking sticks
fashioned from forests near our home,
woven into connection with how we
communicate; the staff that ignites our
connection between heaven and earth; the
drum and the rattle, our travelling
companions on our deepening relationship
with the spirit world.

The personal message that each one
holds is carried to us and through us as we
remember ourselves and breath in the
bones, the flesh and the breath of our own
creation.

It is part of us and we are part of it and
so, as we carry it with us, it prompts those
reminders, to ever stay in honour of the
ancestors, the spirit helpers, the children
of our future.

I am grateful to have received these
teachings and a reminder of my ancestor’s
path. It has taught me to find my own
soul-song, to sing the medicine that has
flowed through me and to bring this
offering to others who are ready to awaken
their creativity and use it to weave the
threads of their lineage for the
grandchildren yet to follow.

Caroline Carey is a soul worker and doula, with a
deep understanding of the soul’s journey from
cradle to grave. She has travelled between the veils
of the spirit realms, studied the path it evokes, and
has come to understand why the majority of today’s
problems are rooted in the loss of spirituality. She
empowers people by holding a space for healing
and soul retrieval, with shamanic skills, trance and
conscious dance, creative writing and poetry. She
lives in the South of England.
www.middleearthmedicine.com 
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A MEAL FOR
THE GUESTS

The Practice of Chöd

There are perhaps two Tibetan practices
which have gripped the Western
imagination most. The one is raising body
temperature through meditation, and then
drying wet shawls by body heat alone -
while of course sitting in the snow. This is
a practice called tummo. And the other is
the practice called chöd.

Chöd - which means ‘to cut’ in Tibetan
- is a powerful magical practice, designed
to ‘cut through’ a person’s fear and
grasping to their physical body.

Traditionally, when performing it, the
practitioner goes to a wild and haunted
place, a place that brings up fear in them,
and then they invite spirit beings to come
and eat them.

This can bring up great feelings of fear,
which the practitioner learns to cope with,
and because we are programmed to be
self protecting, the act of offering our body
as food, helps us lose attachment to it.

The origins of chöd are in ancient India,
but it is none-the-less a purely Tibetan
ceremony, with some roots in Tibet’s
ancient pre-Buddhist shamanism.

In the C10th, there lived a great woman
practitioner called Machig Labdrön. It is
thought she came from a Bön family - Bön
being the pre-Buddhist shamanism of the
region - but that she worked with Buddhist
teachers, and combined the two traditions
in her teachings.

She is considered by Buddhists to be a
female Buddha, a reincarnation of Yeshe
Tsogyal, the female Buddha consort of
Padmasambava, the Tantric Buddha and
first shaman figure, who brought
Buddhism to Tibet in the C8th.

Machig Labdrön distilled teachings from
Buddhism and Bön, to produce the radical,
extreme practice of chöd, and then taught
her students the method. These students
then founded a number of different chöd
lineages, all of whom practice slightly
different forms of chöd. Because Machig
Labdrön is the root of all of these lineages,
she is popularly called the ‘Mother of Chöd.’

The ideas behind the ceremony are two
fold. the first is the self development that it
brings to the practitioner, and the second
lies in the idea of compassion found within
Buddhism.

Buddhism does not have the concept of
‘good and evil,’ which is endemic in the
West; instead it has the concept of

‘awareness and ignorance.’ Awareness
brings compassion, because we become
aware that all beings suffer, and an ‘evil’
being is just one who is unaware, and is
therefore lashing out in their suffering,
bringing more suffering to other beings.

From this view, all the scary demons
and terrifying spirits - as well as violent
criminals and abusers - are merely
damaged, suffering beings; who might well
be a danger to us, and repulse us, but who
are not inherently ‘evil.’

From this position, compassion is
shown to them, rather than hatred... as
damaged beings, they are never beyond
the possibility of change and healing, even
if that may take many lifetimes.

So, a chödpa - a person who practices
chöd - seeks to help all suffering beings,
by giving them an offering of food; the
food being their own human body. This
giving is an act of compassion and
generosity, which also has the added
benefit of helping the chödpa ‘cut through’
their own personal fear. 

The practice of chöd is, in its essence,
very simple; although some lineages have
developed very complicated practices, with
a lot of liturgy which needs to be chanted.
Other forms however are very simple,
requiring just the singing of a song, which
acts as the liturgy.

The main aspect of the practice is a
visualisation element. The chödpa will
become - ‘arise’ - as a powerful Tibetan spirit
being, and step out of their human body.

In effect this is similar to a shamanic
journey, when the shamanic practitioner is
taken over by their spirit helper, and steps
out of their physical body in order to go on
the journey in the spirit world.

It is a little like a Middle World journey
in this aspect, as the chödpa will be in this
reality, but outside of their body, looking at
it. One could also call it a sort of ‘out of
body experience’ in a way too.

The spirit being whom the chödpa
becomes - is taken over by - is a wrathful
female being: called a khandroma in
Tibetan, or a dakini in Sanskrit.

This is normally a khandroma called
Tromo Nagmo, but the khandroma can also
be the Lion-headed dakini - Senge
Dongma, or another called Vajrayogini. The
practitioner invokes this spirit, then becomes
this spirit and through that spirits eyes they
look at their human body below them.

Then the khandroma uses a special
curved bladed knife, called a gri-gug, to
cut off the head of the chödpa’s body, and

then to cut the top of the head off from
the rest of the head, in order to make a
kapala skull bowl.

Next the khandroma butchers the
chödpa’s human corpse and puts all the
meat into the kapala - which is magically
large enough to hold it all - and then cooks
it on a magical fire.

The chödpa is visualising all of this,
seeing it through the eyes of the
khandroma they have become.

Next the chödpa blows a kangling, a
trumpet made from a human thighbone.
This is the ‘dinner gong’ for the feast, and
it’s note tells the ‘guests’ it is time to
attend. 

These ‘guests’ are in many forms.
Some are Buddhas, some are demons,
and the human stew in the skull-bowl-
cooking pot magically turns into the food
each of the guests like best.Then the
guests eat and are satisfied and pleased.

Eventually the chödpa returns to
themselves and to their whole human
body, which of course has not been cut up
and eaten by the guests.

Chöd is often performed to pacify the
demons who haunt certain places, or done
as a form of healing for a sick person, so
the spirits of illness will accept the
chödpa’s body, instead of the sick person’s
body. It is said to be especially good at
times of pandemic and plague. Although
originally a very traditional purely
Himalayan practice, it has been
increasingly taken up by people in the
West in recent years, and there are many
workshops and classes, and even online
classes, available, teaching it nowadays.

It is still a Buddhist and Bön practice,
but it does lend itself to those with a more
shamanistic worldview who are interested
in Tibetan magical traditions.

It is however a fairly ‘heavy duty’
practice, which requires initiation and
training, it would not be something to just
‘have a bash at’ without the correct
empowerments, and it does require
grounded good mental health; there are
many accounts of chödpas being driven
mad by the process, as in this extract from
the writings of Alexandra David-Neel in the
next article.
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TALES OF MADNESS
AND DEMONS

Meeting a chödpa
in remote Tibet

Alexandra David-Neel

and a traditional Tibetan

tale of ghosts and chöd

It follows that, during the performance of
chöd, which I compare to a drama enacted
by a single actor, the latter may happen to
see himself suddenly surrounded by
players of the occult worlds who begin to
play unexpected rôles. 

Whatever part auto-suggestion and
visualisation may have in the production of
these phenomena, they are deemed
excellent for the good result of the training;
but the test proves too hard for the nerves
of some apprentices and it is then that
accidents occur: of madness or death...

The moon was nearly full, and
beautifully lit up the immense plain which
extended from the foot of the hills which I
skirted to other distant ranges. Nocturnal
tramps in these solitudes have a peculiar
charm. I could have walked for joy the
whole night, but the charnel ground - my
goal - was less than an hour's march from
my camp.

As I neared it, I suddenly heard a
strange sound that broke the perfect
stillness of the desert. It was repeated
several times, rending the calm atmosphere
in which the sleeping steppes lay. 

Then the rhythmic beating of a damaru
followed.

This language was clear enough to me.
Someone had gone to the place to
perform chöd.

The configuration of the land allowed
me to reach unnoticed a small hillock and
to hide myself in a cleft, sheltered from the
moonlight. 

From there I could perfectly observe the
celebrant of chöd; he was the lean, sickly
looking man wearing ragged clothes.

The monotonous ‘dong, dong’ of the
deep-voiced chöd damaru drum became
slower, and finally ceased.

The young ascetic seemed sunk in
meditation. After a while he wrapped
himself more tightly in his zen 1; then,
kangling in his left hand and damaru in his
right, both lifted high in the air, he stood in
a challenging attitude, as if defying some
invisible enemy.

Then he began a ritualistic dance, turning
successively towards the four quarters, after
which he rearranged his zen, which now
trailed on the ground; and having put aside
his damaru and bone trumpet, he spread a
tent, seized a peg in one hand, a stone in
the other one, and drove home the pegs
while chanting a liturgy.

The tent stood there now, a puny thing
made of a thin cotton fabric that had once
been white, and appeared grayish under
the moonlight. Several frills of the five
mystic colours - red, blue, green, yellow
and white - hung from the little roof. The
whole thing was faded and shabby.

Apparently agitated by disturbing
thoughts, the lean ascetic looked at the
pieces of a nearby human corpse
scattered on the ground and then turned
his head as if inspecting the surroundings.

He seemed hesitating and heaved a
deep sigh. Then, shaking himself, as if
summoning up his courage, he seized his
kangling and blew loudly on it a number of
times and then entered his tent.

The nocturnal landscape that had been
animated by the performance recovered its
serenity.

What was I to do? I knew he would not
leave his tent before daybreak, and
nothing more was to be seen. I might as
well go away. But there was no hurry, so I
continued to listen.

At intervals, I heard a few words of the
ritual, then low indistinct muttering and
moaning.

It was useless to remain there any
longer. I moved cautiously out of my
hiding-place.

Then, as I took a few steps forward, I
heard a low growl; an animal quickly
passed in front of me. It was a wolf. The
noise made by the chödpa had kept it
away and now, since all was silent, it had
ventured to approach the feast laid there
for those of its kind.

As I began to round the hillock, and climb
down, a sudden exclamation stopped me.

“I pay my debts,” shouted the
chödpa.”As I have been feeding on you, so
feed upon me in your turn. Come, you
hungry ones, in this banquet, offered by
my compassion, my flesh will transform
itself into the very object of your craving.”

The excited ascetic blew furiously upon
his kangling again, uttered an awful cry,
and jumped on his feet so hastily that his
head knocked against the low roof of the
tent, and the latter fell in on him. 

He struggled a while under the cloth,
and emerged with the grim, distorted face
of a madman, howling convulsively with
gestures betokening intense physical pain.

Now I could understand what chöd
means for those who work themselves up
until they are absolutely hypnotised by its
ritual.  No doubt the man felt the teeth of
invisible ghouls on his body.

He looked around him in all directions
and addressed unseen bystanders as if he
had been surrounded by a host of beings
from other worlds. Most likely he beheld
some kind of ghastly vision.

The sight was deeply interesting, but I
could not look at it with complete
indifference. This poor fellow would kill
himself with his dreadful ritual.

I felt most anxious to awaken him from
his nightmare, yet I hesitated, because I
knew that my intervention would go
against the established rule. Those who
have engaged in such training must fight it
out unaided.

As I remained undecided, I heard the
wolf growling again. It had stopped on the
top of the hillock. From there, as if
petrified, and in an attitude of intense
terror, the animal looked fixedly in the
direction of the tumbledown tent, as if it,
too, beheld some appalling sight.

The chödpa continued to groan in
agony. I could not bear it any longer. I
rushed towards the poor mad fellow. But
as soon as he caught sight of me he called
to me with a vehement gesture, shouting:
“Come angry one, feed on my flesh... drink
my blood...”

This was too absurd indeed! He took
me for a ghost. In spite of the pity which I
felt, I nearly laughed.

“Do be quiet,” I said. “There are no
demons here.” He did not appear even to
hear my voice, but continued to address
me in the words of the ritual.

The poor novice was utterly out of his
mind. Why had I not let him alone and gone
away, without interfering with his
performance. I had only made things worse.

As I pondered over the matter, the
young man - who was staggering round
his tent -stumbled on one of the pegs and
fell heavily to the ground.

He remained immobile, as if he had
fainted, and so I watched him to see if he
would get up, but I did not dare to approach
for fear I should frighten him even more.

After a while he moved, and I deemed it
better to withdraw before he looked at me
again.

I decided to inform the man’s rinpoche
about what was happening to his student,
and so went back across the hills to his
camp. The rinpoche was seated in
meditation. Without moving, he lifted his
eyes when I addressed him.

In a few words, I told him in what
condition I had left his student. I said, “I
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warn you seriously, your disciple may gravely
injure his health and be driven to madness
by the terror he experiences. He really
appeared to feel himself being eaten alive.”

“No doubt he is,” answered the
rinpoche, calmly, “But he does not
understand that he is himself the eater.
Maybe he will learn it later on.

Then the rinpoche added; “Did your own
lama not inform you of the risks: illness,
madness and death? Enlightenment is a
precious gem and must be bought at a high
price. Now, pray, go back to your camp.
You may come to see me tomorrow in the
afternoon if you wish to.”

It was useless to add another word, so I
bowed my parting and returned to my tent...’

And to finish, here is a Tibetan tale of
three chödpa brothers, collected from an
old ngkapa magician in Lhasa, Tibet. In
this story it is not madness that is the
danger, it is the spirits who haunt a remote
mountain valley.

A long, long time ago, in the far away
wild land of Amdo in North Eastern Tibet,
there lived three brothers from a family of
nomadic yak herders.

Now, these three brothers - who were
called Dorje, Jampa and Norbu - were all
very spiritual, and in fact were ngakpas,
tantric magicians, who performed many
spiritual practices every single day

One day, the three brothers heard that a
very special teacher was coming to Amdo,
to give an empowerment for the powerful
practice of chöd; and after they had
discussed whether or not they should all go
to receive the empowerment - and having
agreed that they should - the three brothers
set out to go across the mountains to the
camp of this visiting teacher. 

The going was hard; the way was long,
and the weather was cold, but eventually
they came to the teachers encampment of
black yak hair tents in a sheltered valley.

There, others had gathered too, and
they were all eager to receive the sacred
teachings and empowerment for chöd from
the great lama.

And so, the next day, the empowerment
was given, and all those who received it
had to make a vow that they would visit
one hundred mountains, one hundred
spirit-haunted wild places, and one
hundred charnel-grounds where corpses
are cut up and fed to the vultures and
wolves, as part of their practice.

The three brothers then discussed
which of them would be first to go to the
wild places, in order to perform chöd, for
they could not all go at the same time, as

their family needed them to help with the
everyday tasks a nomads life entails.

So, the brothers resolved that they
would not go all at once, but would go one
by one, with each brother going only after
the previous one had returned. 

It was decided amongst them that the
oldest brother Dorje would be the first to
go to practise, travelling with Jampa, the
middle brother, who would help him set up
the camp, and then return, while Norbu,
the youngest brother would remain with
the rest of the family of nomads.

And so, Dorje and Jampa set off
together, travelling across the wide
landscape of Amdo, until they came to a
small, remote, isolated, spirit-haunted valley. 

But as the two brothers knew only too
well, such a place was not at all easy to be
in, as all sorts of demons are found in
such places and it takes great courage to
venture to them; and even more to
practice in them.

Jampa helped Dorje set up the camp,
so Dorje could stay there for a week to
perform chöd by himself.

When the camp was established,
Jampa set off back home again to the
family, promising he would return to Dorje
in a weeks time, at which point Jampa was
to stay at the camp, and Dorje was to
return home, back to his nomad family.

And so, Jampa came home to his
younger brother Norbu and the rest of
their family, and did all the things that a
nomad has to do.

But when the week was up, Jampa
again made his plans to travel to the valley
where Dorje was performing chöd, taking
food and other provisions with him, so he
could stay in the camp and let Dorje return
once more to the family.

When Jampa returned to the camp a
great fear descended upon him, unlike
anything he had ever felt before. This fear
came upon him so suddenly when Jampa
arrived in the valley, that his legs became
weak like those of an old man, and his heart
began to beat like a great temple drum.

The camp was utterly silent, and so
Jampa approached the tent slowly and
carefully, hearing nothing at all.

He called to his older brother Dorje in a
quiet voice: “I’ve come to share food with
you and take your place.” But no one gave
an answer at all.

Then, feeling very afraid, Jampa
opened the flap of the tent and looked
inside, and there he saw his older brother
Dorje quite dead.

Terrified now, but knowing he also had
to act bravely and do the spiritual practice

he was there for, and now also do practice
for his departed brother Dorje, Jampa
made up his mind to stay, and begin his
own chöd practice, knowing that his
younger brother Norbu would come in a
week in order to do his own practice in this
fearful valley.

Back in the nomad’s family, Norbu was
busy with the everyday tasks of life, and
when Dorje failed to return after leaving
Jampa alone at the camp, he made up his
mind that Dorje’s chöd had gone so well,
and the fearful valley was so perfect to
practice chöd within, that he had decided
to stay on there an extra week, in order to
do more practice with his brother Jampa.

Norbu was so excited by the prospect of
performing chöd in such an auspicious
valley that he wished the week to go
quickly, so he too could perform chöd there.

At last the week was up, and so Norbu
gathered the food he would need in the
camp and set off to the remote valley in
order to relieve his brothers. They could
then return to the family, and he, the
youngest brother, could be alone in the
wilderness and do the marvelous chöd
practice there.

He at last came to the valley, but like
Jampa before him, the silence of the valley
and an overwhelming sense of dread came
upon him as he came nearer and nearer
the camp site.

No sound came to him, not even the
sound of the wind in the grass, or the
lonely call of a bird.

With a heart like ice, Norbu approached
the tent, his fear irrationally immense, so
that it seemed to almost immobilise him.

He felt deeply reluctant to open the
tent, and so he called out the names of his
brothers, but was met only by silence.

Standing there outside the tent, his
heart beating faster than it had ever done
so before, he grabbed at his courage,
which was rapidly rushing away from him
like water in a hole in a rock, and swept
aside the door and looked in. There, upon
the ground lay his brothers Dorje and
Jampa, both quite utterly dead, in the most
unexplained way.

Norbu was terrified, but with all the
focus he could muster, he looked around
him, inside the tent and outside, in order to
see if he could find any reason at all for
the deaths of his brothers.

Eventually, as he looked at the outside
wall of the tent, he noticed script written in
blood. Now Norbu was not good at
reading, but he knew enough to make out
the script said something like ‘The milk is
not fit for drinking,’ which did not make
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any sense to him, and so he thought
maybe his reading skills had let him down
and he had not read it correctly. What had
bad milk got to do with anything? 

Norbu realised he was totally alone in
this wild and dreadful place, with no idea
what he should do. Both his older brothers
were dead, so should he go back to the
rest of his family and tell them, and have
them come back with him to collect the
bodies and do the funeral rites, or should
he stay and try and solve the mystery; or
should he stay and do practice for the
souls of his brothers, so he could help
them achieve a good rebirth.

He sat and sat, and thought and
thought, until the day was late and it
became impossible for him to return to his
home, doing the long journey in the
darkness of the night. So he decided to
sleep on the matter and see what the
morning brought.

He carefully moved the bodies of his
brothers to one side of the tent, lit a small
fire and ate some of the food he had
brought with him.

When the next day dawned, the
weather was bright and the valley seemed
almost cheerful, and so Norbu decided he
would stay a little and do practice for his
brothers, and then return home to his
family with the sad news.

So he stayed there and practised, doing
rituals for the souls of his brothers.

He felt that the rituals went well, and
the valley seemed to remain friendly in the
bright sunshine, so he began to think
about why he had come there in the first
place, his wish to perform chöd; and as he
did, he began to feel more and more
inclined to perform that ceremony in this
wild place; knowing it would also help the
souls of his brothers.

So he unpacked his chöd damaru, his
bell, and his human thighbone kangling
and began to get himself ready to do the
practice.

He rang his bell and played his chöd
drum at the same time, singing the sacred
songs and doing the necessary
visualisations, and then, when he was
ready he blew his thighbone trumpet to call
all ‘the guests’ to the feast he had
prepared for them.

The chöd practice went well, his focus
was steady and he was able to perform the
ceremony strongly, dedicating it to the benefit
of all beings. He felt pleased with himself,
and found himself longing to do it again.

What harm would it do if he lingered in
this valley a little longer? What harm would
it be if he left his brothers bodies in the
cold mountain air a little longer before he

went home to his family and gave them the
sad news?

They were dead, their souls needed his
help, the chöd practice would help them;
as a good ngkapa magician, surely doing
chöd for their benefit and the benefit of all
beings was the right thing to do.

And so, with this in mind, Norbu
decided to stay longer in the valley and
perform more chöd ceremonies. He
divided his practice into day and night
sessions, and he chanted and drummed
and blew his kangling trumpet on each day
and each night.

Every time he performed, the valley
seemed peaceful, there were no
movements or disturbances in any way at
all, and everything seemed quite still.

On the evening of the sixth day, after the
sun had set, he prepared himself for his last
chöd practice, determined to go home to
his family with the morning of the next day.

He sang with gusto, he played his bell
with gusto, he blew his kangling with
gusto, surely no one had ever performed
chöd better; and at the end of the session
he dedicated his practice to all those
beings in the world who were suffering,
and then put away his ritual objects.

But he was not done yet, for he also
wanted to perform the practice of milam,
dream yoga, where he would awaken in
the dream and travel and learn from the
dakini teachers.

So he began the session, settling
himself to sleep while in a state of
meditation, after visualising all the parts of
the practice he was required to. In this
way, he would open the gates of dreaming.

He woke up with a start. it was pitch
black, there was no light inside the black
yak-hair tent, but he seemed to hear a
woman singing out in the valley beyond.

He woke up again. The sun risen and a
dim light came through the walls of the
tent. He felt astonished that the sun had
come up so soon, as he felt like he had
only been a sleep for a short while; so he
got up and prepared for his day.

After a little bit, he heard voices and
noise coming from outside the tent, which
seemed to fill the whole valley, so he
pulled back the flap of the tent and went
outside to look.

There, a little way down the valley, he
saw a nomad woman, driving yaks and
sheep before her, and singing with a
beautiful voice.

Norbu watched her, she was coming his
way, and after a short while the woman
stopped and erected her tent, not that far
from his own. She paid no heed to him, as
he watched her.

‘It seem I have new neighbours,’ he
thought to himself.

He was pleased, after all, he had
shared his tent with his two dead brothers
for almost a week, so it would be nice to
talk to a living person and share with them
his bad news.

But first he had to do his morning
practice and then he could talk with her a
little, before breaking camp and returning
home to his family to bring them the sad
tidings.

As he sat quietly saying his mantras, he
heard a polite cough, and looking up he
saw that the nomad woman had come over
to him and was standing before him. 

“Ngakpa-la” she said, Please accept
some of this milk that I’ve just collected.”

The chödpa was touched by her
kindness, and gratefully took the bowl of
milk from her, but as he started to drink he
suddenly remembered the strange
message written in blood that he had
found on the outside of the tent when he
had first arrived in the valley; ‘the milk is
not fit for drinking,’ and so he paused
before he drank and started to wonder.

Surely the message had meant nothing,
surely there was no connection between
the kind act of this woman and the bloody
message on the wall of the tent.

But still Norbu lingered before he
drank, and as he did, the woman before
him seemed to become increasingly
agitated.

Then a deep understanding arose
spontaneously within him, and he knew
with total certainty the woman before him
was not really a woman, instead she was a
demoness, a mamo.

Upon realising this, he threw the milk
back in her face, and with a great cry of
anger, the woman disappeared without a
trace, and with that, the magical illusion
she had created was destroyed.

The day-lit valley changed back to
nighttime, in an instant, the woman’s
sheep and yaks vanished along with her
tent, and everything became quiet again.

Shocked, he sat there in the dark of the
night time with the realisation that his two
older brothers had both been killed by the
magical milk that this demoness had given
them.

Norbu sat up for the rest of the night
doing practice for his dead brothers and to
protect himself from the attention of the
mamo, and in the morning, when the real
sun had arisen and lit up the valley, he
once again performed chöd, including the
mamo in his offerings, for surely such a
being must be suffering a great deal to
make her want to enact such harm on poor
innocent ngakpas, who were doing their
practice to benefit all beings. 

And then he left for home, to bring
them the sad news of his brothers’ deaths,
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leaving their bodies in the black yak-hair
tent in the terrible valley, until his family
could all come back for them.

NOTES:
1: A zen a long thin blanket worn by Buddhist
practitioners while they are practising. Zen are
often red and white, symbolising the tantric
marriage of female (red) and male (white), and zen
like that are part of a ngakpa’s ritual dress,
although monastic zen are normally a plain deep
red in colour.

The section by Alexandra David-Neel is
an edited extract from her 1929 book ‘Mystiques et
Magiciens du Tibet’
(Magic and Mystery in Tibet).

GHOST DOGS

Spirit animals, guides of the

dead, protectors of the living

David Kowalewski

One day a client asked me to clear his
home of disruptive spirits. Unlocked doors
were being locked, clock times were being
changed, disembodied voices were being
heard, and large mists were floating across
rooms. He and his sister felt they were
being watched. Their dog would
inexplicably start barking at something
unseen and unheard. 

As a shamanic practitioner, I had to be
wary of such claims, given the possibility of
hallucination, paranoia, overactive
imagination, hoax, and so on. But I
believed him, so right away I made a long-
distance shamanic journey to his home,
where I met an elderly female spirit who
didn’t want to leave.

I told her she could stay if she stopped
trying to change the owners’ lives, and if
she started giving the residents much more
space. She agreed, and my client later
reported that the disturbances had ended.

How did I know the story was for real?
It was the dog. I asked myself: Do dogs
hallucinate, exhibit unprovoked paranoia,
have overactive imaginations, or hoax?

DEATH AND DOGS IN MYTH
But also, when I had been researching
psychopomp practice for my book ‘Death
Walkers’, I was amazed how often canines
popped up in the myths of peoples
concerning the afterdeath realm.

In Greek myth, for example, the
ferryman Charon - sometimes depicted
with wolf ears - helped the departed reach
the other side. Cerberus, the Hound of
Hades, was a multi-headed dog guarding
the gates of the underworld to prevent the
dead from leaving.  

In Celtic locales, black dogs were
associated with death. Black Shuck, a
phantom dog in British folklore, was seen as
a death omen when it appears. The Welsh
Hounds of Annwn protected and guided the
deceased in the afterdeath world. 

In Norse mythology, dogs guarded the
gates to the other side. Garmr, one such
dog, was the hound of the female spirit Hel,
the fearsome queen of the underworld. The
Valkyries, female spirits of life and death,
were sometimes depicted riding wolves as
they escorted fallen warriors to Odin’s hall,
Valhalla. Odin, accompanied by wolves,
served the deceased.

Among the Gypsies, the gate to the
spirit world was guarded by nine white
dogs in front of a hollow mountain. 

In the Middle East, dogs had to be
present at Zoroastrian funerals. Among the
Yezidis, a black dog’s hair was added to the
shroud of the deceased. The people also
constructed special dog cemeteries. The
Armenian god Marduk, associated with the
dead, was worshipped as ‘Lord of the dogs.’ 

The Egyptian god Anubis, manifesting
with the head of a black jackal or hound,
guided departed souls. 

The ancient Indian god Yama, Lord of
Death, advised departed souls not to be
intimidated by his four-eyed dogs during
their trip to the other side. 

The Mesoamerican man-dog spirit
Xolotl led souls on their journey to the
realm of death. Native Americans also
associated dogs with the afterlife.

Clearly, then, ancient peoples around
the world felt that canines had a special
relationship with death.

DEAD DOGS AND THE LIVING
So, I was not too surprised when I heard
paranormal investigators reporting that
deceased dogs appear to living humans,
and living dogs react to deceased humans.

But a virtual tsunami of such reports
about dogs and death have appeared in
recent years on a number of TV shows
that document strange phenomena.
Today’s proliferation of all types of
cameras - in smart phones, in vehicles,
inside and outside of people’s homes and
businesses - has led to the filming of all
types of ghostly phenomena. 

Dead dogs have been filmed showing
up at the hangouts of their former owners.
This should not be too shocking, given the
strong bond between a canine and the rest
of its ‘pack.’ As below, so above?

Some former owners of deceased dogs,
for example, report feeling doglike footfalls
on their beds at night. Others report that
their deceased dog even answers to their
special call for it to ‘come.’ 

Ghost dogs have even been filmed
walking the same path that their owner
used to take them on during their strolls.
Footage has also captured them haunting
the buildings of their former ‘haunts’ such
as theatres.

So, can people who have lost a pet dog
communicate with it after it passed? Ghost
dogs have been reported appearing in
cemeteries, hanging out at the graves of
their former owners. Stay tuned.

One of the more intriguing film
episodes involved two ghostly children and
a ghostly dog, seen by neighbourhood
residents. Research showed that two
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children had gone missing and were found
dead by a stray dog in the woods nearby.

LIVING DOGS AND THE DEAD
Almost as common is footage that documents
living dogs reacting to ghostly phenomena.

On some occasions, both the ghostly
phenomena and the living dogs were
caught on film. During the just-mentioned
appearance of the two ghost children and
ghost dog, for example, living dogs were
reported barking as the phantom figures
walked by, 

Does this mean that dogs are psychic -
clairvoyant, clairaudient, clairolfactory,
clairsentient?

This possibility might be easily
dismissed were it not for the sophisticated
scientific research showing that dogs react
strongly as soon as their owner decides to
come home, even when separated by
several miles. 

Some living dogs are reported lying on
the graves of their deceased former
owners. The ‘pack consciousness’ of
canines is strong indeed.

The living dogs display a wide range of
feelings when seeing ghosts, including
wonderment [staring]; fear [hiding under
beds and tables, freezing, shaking,
backing up, jumping back, refusal to enter
a room or walk on stairs]; aggression
[intense barking at specific spots for no
apparent reason, growling, baring of
teeth]; and nervousness [pacing].

But some living dogs are not so freaked
out. One camera captured a dog playing
with a child ghost. 

But what exactly are the dogs sensing,
what senses are they using?

Vision is likely, especially when they
stare or freeze. Hearing is likely too;
ghosts, especially poltergeists, are fond of
rapping, and even creating a deafening
cacophony of sounds.

Smell is also possible; male and female
ghosts will leave scents of tobacco and
perfume respectively.  So too is touch,
especially when the dogs jump back or hide.

More evidence may uncover these
mysteries, for example if we can document
an owner smelling something unusual and
the dog acting strangely at the same time.

The specific breed of dog seems to
make little difference in a dog’s reaction.
More depends, I believe, on its past
experiences.

At the same time, bigger breeds seem
to show more courage, hold their ground
and display more aggression, compared to
smaller ones. Too, multiple living dogs,
namely a ‘pack,’ seem much braver than
lone ones.

SHAMANIC SERVICE DOGS?
I’ve come to the inescapable conclusion
that dogs are a potential resource for
shamans, mediums, exorcists, and related
spiritual practitioners. If dogs can be used
to sniff out missing persons, smugglers,
rogue mountain lions, cadavers, dangerous
drugs, cancer and so on, why not ghosts? 

Might not dogs work with paranormal
investigating teams, for example, to detect
if indeed a building is haunted?

They could be tested and trained in
notoriously haunted sites, like prisons,
hospitals, and hotels. 

Dogs might prove to be much better
than all the expensive, complicated,
energy-dependent, unreliable, time-
consuming, inconvenient, and disruptive
‘instrumental transcommunication’
equipment now used; such as regular and
infrared cameras, EMF meters, ghost
boxes, EVP recorders, and the like, that
many ghosts find easy to foil.

Fido may turn out to be the haunted
man’s best friend - and the disruptive
ghost’s worst nightmare.

Also, might dogs help shamans and
professional exorcists determine if a client
is possessed by unwanted entities, who
are masters at hiding in a victim’s body?
Dog detectives might easily ferret them
out. Might they also help shamans with
clients reporting hauntings in their homes?

From the start shamans might ask, “Do
you have a dog that’s been acting
strangely?”

If clients are prospective home-buyers,
worried about a haunting of their ‘dream
home,’ shamans might recommend taking
a dog along to check the property out.

Could dogs help a medium by serving
as ‘trigger objects,’ namely enticing the
deceased to come into our world by
presenting their former beloved pets?  

So, wait for the coming TV series
‘Shaman-Dog Detective’, and watch the
next superstar canine, soon to be as
famous as Lassie or Rin Tin Tin, bust
some ghosts.

Note: The film sources were 20 episodes of
‘Paranormal Caught on Camera’ and ‘Unexplained
Caught on Camera’ that aired in 2020-2023 on the
Travel Channel.

David Kowalewski, PhD, is a graduate of the
Foundation for Shamanic Studies’ Three-Year
Program in Advanced Shamanic Initiation at the
Institute of Noetic Sciences. He is the author of
‘Death Walkers’, ‘Dances with Ancestors’, and
‘Destiny Retrieval’.
He lives and tracks wildlife in the Northern Rocky
Mountains, USA; his field research on wolf
reintroduction has been featured in Electronic
Green Journal: A UCLA Publication and Australian
Journal of Environmental Education: A Cambridge
University Press Journal. fkowalewski@alfred.edu

REVIEWS
BB
Bedouin Burger
23 mins.
PopArabia.
Reviewer: Nicholas Breeze Wood

Bedouin Burger are a duo, comprising of
Zeid Hamdan - a Lebanese guitarist and
music producer - and Lynn Adib - a Syrian
singer. This short album or EP is thier
longest work to date previously only
releasing a small series of singles. The
music can be best described as etherial
and haunting electro-Arabic music, sparse
instrumentals woven together by Lynn’s
absolutely mesmerising voice, which soars
and weaves and dances throughout the
mix in a beautifully delicious way.

Musically it does have an Arabic flavour
and yet it brings - in it’s own way -
elements of Western music, mixing them
in a scintillating manner. it has elements of
electronica and elements of the wild and
ancient music of the region, and is truly 

Available as Download, CD and via Streaming
On Spotify and other streaming services
Four and a Half feathers
Album of the Issue

SHABAZI - a Tribute to the Poet
Yemen Blues
49 mins.
Music Development Company
Reviewer: Nicholas Breeze Wood

Founded by Ravid Kahalani a Yemeni-
Israeli, Yemen Blues are a high octane four
piece band, which explore the richness of
Jewish and Arab-Muslim music; the
statement on their website being ‘It
doesn’t matter where you come from, your
language is my language’. Shabazi, by the
way, was a C17th Jewish poet.

They play a mix of ethnic and Western
rock instruments and combine a high bass
jazz-rock style, with North African and
Arabic themes, complete with brass
section. They truly are as high octane as I
said before, and I bet they are amazing live,
with call and response singing, thundering
bass, rock drums, twisty-turny melodies
and kick arse powerful production and
presences.juxtaposed by the other sounds.

Available as Download, CD and via Streaming
On Spotify and other streaming services
On YouTube
Four Feathers 

MUSIC FOR FACEBOOK
Azam Ali 
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48 mins.
Independent Release
Reviewer: Nicholas Breeze Wood

Born in Tehran in 1970, when Iran  was
firmly on the Hippy trail, Iranian singer
Azam first came to my attention in her
band Niyaz, which combined Iranian and
Western music in a wonderful manner,
trendsetting many bands who followed
them. They were giants. 

Azam has a beautiful voice and this
album - which appears to be only available
via streaming services such as Spotify -
showcases her music, which is a heady
fusion of modern electronic, and ethnic
instruments from Iran and its neighbours
and her gliding and tumbling vocals, which
are like an eagle in flight. It’s a deeply
dreamy, but powerful album, one which is
deliciously exotic and otherworldly.

Available from Amazon and iTunes etc.
On Youtube
www.azamali.com
Four feathers

WALTHER VON DER

VOGELWEIDE
Joel Frederiksen
68 mins.
Deutsche HM: 19658725032
Reviewer: Nicholas Breeze Wood

Something a little different, an album of
songs by Walther von der Vogelweide
(C1170-1230), who was a Minnesänger,
the German equivelant of the Southern
French medieval trobadors; in fact there is
one peice on the album by the trobador
Jaufré Rudel, who was Walther’s
contemporary.

The album is delicate, and sparse
musically, in keeping with historical
accuracy, with a couple of singers - Joel’s
rich bass and the beautiful voice of
soprano Anne Azema - with
accompaniment on a small medieval harp,
a medieval fiddle and a gittern, a small
guitar-like instrument.

These are songs of love, politics and
war including the song ‘Palästinalied’,
Walther’s most famous song. I can’t
condone the words - a call to fight in the
Crusades - but the tune is sublime. Find a
video on Youtube, it’s stirring stuff and the
tune has turned up in some odd places,
and been adapted by several rock bands
over the years.

Available as Download, CD and via Streaming
On YouTube
On Bandcamp
Four Feathers 

A FRONDA DOS CERVOS
DOA
41 mins.
Fol Música:100FOL1053

Reviewer: Nicholas Breeze Wood
A 2011 album by Galician folk-rock group
DOA, a mix of traditional folk and medieval
music, given a refreshing and lively twist in
a very enjoyable way played on a wide
range of instruments.

Available from Amazon and iTunes etc.
On Youtube
Soundcloud
Four feathers

SPIRIT TALKER:

Indigenous Stories and Teachings

from a Mi’kmaq Psychic Medium: 
Shawn Leonard
Hay House Books
PB: 152 pages £65/$92.95
ISBN: 978 1 78817 866 2
Reviewer: Nicholas Breeze Wood

The author is a member of the Native
American Mi’Kmaq nation, a tribal group
who come from North Eastern Canada,
around the Nova Scotia and Newfoundland
area; and so a lot of the book is inspired
by - and contains - traditional teachings;
but the author is also a professional
medium with, as I understand it, a
successful American TV show of the same
name. Because of this, the book also
contains elements of non-indigenous
spirituality all mixed together in a seamless
broth. Is this a bad thing? Well, no not
necessarily, but if the reader wants to learn
about traditional ways, and is not
knowledgeable them enough to be able to
sift, non-indigenous ideas may get
absorbed as indigenous. But then, at the
end of the day, if it works, it works, and so
the proof of the pudding and all that...

But of course, what totally threw me,
was the author talking about how he and
his partner share past life memories of a
life as gnostic Cathars in medieval SW
france, near the castle of Pulvert, a centre
of trobador music.. the very last thing I
was expecting from a book about Native
American spirituality. This personal story
has deep parallels with events from my
own life too, which really made me sit up
and gape.

But, as for the rest of the book, well,
after I closed my mouth, I found it to be
gentle and thoughtful, full of sound advice
and non-fanciful sacred teachings, from
both the author’s Native American sacred

ways and other traditions. Written as part
memoir and part guide book - with small
suggested exercises for readers - it’s
worth a read, especially for people seeking
and perhaps setting out on a sacred
path... and it’s got unexpected trobador
bits in the reading area - what’s not to like.

Available from Amazon etc.

SINGING TO

THE NORTH WIND:

The Calling to

an Extraordinary Life
Susannah Ravenswing 
Vanadis Publishing
PB: 266 pages £17.95/$19.95
ISBN: 979 8 9868310 0 8
Reviewer: Nicholas Breeze Wood

Susannah will not be a stranger to readers
of Sacred Hoop, she recently wrote an
article about making ‘shamans’s armour’ - a
suit of ritual clothing for shamanism - and
many will know her through the 3Worlds
Shamanism Facebook group too - very
much a group for all the readers of Sacred
Hoop Magazine - of which she is a member. 

She’s been practising shamanism a long
time, been around the block more than
once, and knows her onions, so this is an
interesting book to read. It’s very much
about her own path, and how she has come
to unravel and embody it, and it focuses on
Northern European - Norse - traditions as
well as traditional Eurasian shamanism and
Western Core shamanic teachings.

The book reads well, and I think such
books are important, because Susannah is
an elder, in both senses of the word, and the
voice of Western elders - those who have
trodden the sacred paths for a goodly
number of years - need to be heard and
preserved. I am sure many readers, those
whom the spirits call too, will find much in this
book that inspires and resonates with them.

Available from: Amazon etc.

GHOSTS: 

The Folklore of Wales.
Delyth Badder and Mark Norman
University of Wales Press
HB: 256 pages £13.95/$12.95
ISBN: 978 1 915 27950 7
Reviewer: Nicholas Breeze Wood

So much of traditional British ghost and
spirit lore has been lost over the centuries,
and this is especially so of the Celtic lands
of the West, Wales in particular. So this
fascinating book is a goldmine for those
seeking to unravel some of this lore and
understanding and apply it to their own
cosmology.
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It’s not a book of typical spooky
appearances in Churchyards - spectral
figures in white - the shades of the buried,
complete with thier shrouds - Wales has a
rather different ‘breed; of ghost. This
different breed of ghost however has
become overshadowed in more recent
years by an invasion of spooks from over
the border, English - and American -
influences and ghost stories, which have
ousted the traditional Welsh stories and
accounts to the sidelines. And so, in this
book, the authors look to traditional Welsh
sources - often in the Welsh language - in
order to find more authentic visitations.

And the book is not just about what we
might think of as typical ghosts either; as
there are examinations of fairies and elves,
water and land spirits, banshee type
ghosts warning of imminent death and
much more besides.

It is an excellent book over all, and
makes rich reading, especially from a
pagan-esque animistic or shamanistic
perspective. I am reminded of many
accounts of spirits and ‘hauntings’ in the
Himalayas that I have read over the years;
these are the stories and beliefs of
isolated, rural people, passing on their
spirit lore across generations - ghostly
entertainment in part no doubt - who
doesn’t enjoy hearing a chilling ghost story
in the dark of a winter’s evening - but
there is much more to the book than
spooky entertainment. An excellent read.

Available from: Amazon etc.

THE MAGIC OF MUSHROOMS: 

Fungi in Folklore, Superstition and

Traditional Medicine
Sandra Lawrence
Welbeck - Royal Botanic Gardens Kew
HB: 208 pages £12.95/$10.95
ISBN: 978 1 7873 9906 8
Reviewer: Nicholas Breeze Wood

A very interesting book for everyone and
anyone interested in both the biology and
folklore of fungi, produced by Kew
Gardens in London, so you can be certain
the botanical aspects are 100% correct. 

It’s. beautifully illustrated through out
and the sort of book you can dip into a
read interesting tidbits from, without having
to start and the start and end at the end.

It focuses on individual fungi species, and
these go far beyond the ethnogenic fungus
that have mind altering properties, as there
is folklore attached to many different
species, including many that no one would
wish to eat under any circumstances;
although the book does include a large
section on edible mushrooms which fair

made my mouth water. The book then is not
shamanistic in any real way, although of
course it touches in on that aspect of fungi
from time to time, the section ‘Flying High’
focuses directly on these types of fungi, but
goes beyond the regular into many species
the reader may not be aware of. It also
includes a section on mushrooms in art, and
should you wish to be informed, mushrooms
in crime too. There is also a section about
the use of fungi in healing and health care,
all in all, a well rounded, easy to read book
about the relationship humans have with our
mycobiota neighbours.

Clearly written, lovely to look through
and full of interesting science and folklore,
it is well worth a read indeed, and a book
which might get you thoughtful, while you
are frying your next batch of mushrooms
for your meal. 

Available from Amazon etc

MAGIC OF THE ORDINARY: 

Recovering the

Shamanic in Judaism
Gershon Winkler
North Atlantic Books
PB: 237 pages £11.95/$10.95
ISBN: 978 1 55643 444 0
Reviewer: Nicholas Breeze Wood

So, first of all, I have to strongly say, that
there is absolutely no evidence for
shamanism within any of the Abrahamic
religions, except for some elements of
Central Asian shamanism, which has
mixed with Islam in the Islamic regions of
the Silk Road; so the title of this book is
hugely inaccurate. But what the author has
done - which is sadly common of many
authors - is mixed up shamanism and
animism. The book is not about
shamanism at all, it is about the ‘A’ word,
not the ‘S’ word; and are there elements
of animism buried within the Abrahamic
religions?  Why yes, of course, if you look
with clear eyes.

So, having got that off my chest, what
exactly is the book about? Well, it is about
Judaic mysticism with an animistic thread.
It’s still pretty theistic in it’s tone, still pretty
Jewish, not very animistic really, but it does
look at some of the ancient roots of
Judaism - although not quite as far beyond
the patriarchal religion it became, when it
demonised the goddess wife of Jehovah
and wrote her out of history, as I would like.

I can’t honestly say it’s my cup of tea at
all, but for those trying to bridge between
an orthodox Abrahamanic faith and a more
open animistic perception of the world, its
likely to be a good and informing read.
Only please don’t call it shamanism.

Available from Amazon etc

BECOMING A HEALER - FOR

YOURSELF AND OTHERS
Sue Holmes
Self Published
ISBN: 978 1 7394 7830 8
PB: 301 pages £6.95/$8.45
Reviewer: Nicholas Breeze Wood

This book is really a self help, self
empowerment guide book, written by a
‘survivor’ of both sexual and life abuse,
with useful nuggets of information for
others, and containing some good
concepts that people might well benefit
from by taking them on board. It’s full of
exercises and teachings, interspersed with
autobiographical bits about the author’s
self-healing path, which give depth and
perspective on the teachings shared.

It’s not a book about shamanism per se,
despite the term being used quite often in
its pages, but it has bits of Core
shamanism and glimpses of traditional
animistic and shamanistic traditions of the
world here and there. It feels an honest
book and I can imagine it would be of
benefit to people in need of some help out
of the maze they feel trapped within.

Available from Amazon etc

THE WAY OF THE MYSTIC

WIZARD: A Guidebook for

Creating a Nondual Shamanic

Spiritual Practice
Matthew Thomas Baker
Clearsight Books
PB: 345 pages £18.99/$25.00
ISBN: 978 1 954209 28 4
Reviewer: Nicholas Breeze Wood

A sensible and grounded book, about
finding a sacred path, establishing a
practice, and raising personal awareness
within a turbulent world. Really, in essence,
it’s about establishing a mystical sacred
path that is not from any single set tradition,
but instead combines some simple Core
shamanic content and some basic
indigenous spiritual sense. The book is very
nicely designed and feels good in the hand,
being laid out clearly, and I think it would be
a valuable addition for many people.

Available from Amazon etc
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PEOPLE ON
THE PATH -
EVENTS DIARY

SEPT  2023

SEP 1-3: BEAUTIFUL PAINTED
ARROW’S DRUM DANCE
(WILTSHIRE, ENGLAND) In this Vision
Dance from Joseph Rael, the dancers,
accompanied by drumming and chants,
journey into wider consciousness to find
help and healing for all. Chief Carlos
Glover. carlosrop@hotmail.com
SEP 2: THE HEART OF THE DRUM
(WYE VALLEY, WALES) One day
workshop offering a grounding, starting
point to waken with your drum or rattle and
gain confidence. We will look at
technique,drumming with the elements,
care and how drumming transforms the
self. With Maxine Smillie
connect@shamaniclife.co.uk
shamaniclife.co.uk
SEP 3: SHAMANIC SUNDAYS
ONLINE (ZOOM) Ongoing monthly
shamanic journeying group - beginners
welcome - online with Mandy Pullen.
Contact www.ecoshamanism.org.uk
(07805) 800 313
info@ecoshamanism.org.uk
SEP 3: THE SACRED SONG -
SINGING YOUR SOUL AWAKE (WYE
VALLEY, WALES) Explore our voice, our
sound; that natural tone which heals,
refreshes and resonates with our soul. We
can become more confident with our self-
expression, unearthing our natural ‘given
voice', and hearing our Spirit song. With
Maxine Smillie shamaniclife.co.uk
connect@shamaniclife.co.uk 
SEP 6:TEMPLE TRANCE DANCE
(ONLINE) An Embodied Shamanic Sound
Journey. An empowering and
transformative journey supporting you to
create change from within, with your
personal intention and the Full Moon. Held
by Seque www.templeofthestars.org
SEP 9: FACE TO FACE (ZOOM)
Monthly meetings, to foster community
and deepen relationships to spirits. Pre-
requisite, completion of introductory
course in Core Shamanism. With: Shenoah
Taylor and David Scott. (07941) 544 961
shenoah@shenoahtaylor.com
www.shenoahtaylor.com
SEP 9-10: WALKERS BETWEEN THE
WORLDS (OXFORDSHIRE, ENGLAND)
33rd Foundation Course in Celtic and
Ancestral Shamanism. For shamanic
beginners to journey along the ancient
paths of wisdom. We gather as a clan of

the sacred earth in the ancient mysteries
of our native shamanic tradition. With John
Matthews and Margot Harrison. Contact
janedmay@btinternet.com (01865) 407
680 www.hallowquest.org.uk
SEP 17: SEIDR PRACTICE DAY
(ZOOM) Community Seidr afternoon for
those already working with seidr. With
Shenoah Taylor, Christine Mark, Jane
Shutt, Julia Crabtree. (07941) 544 961
shenoah@shenoahtaylor.com
www.shenoahtaylor.com
SEP 17: EQUINOX IMAGINAL
HORSE CIRCLE (PEMBROKESHIRE,
WALES) Celebrating the harvest through
song, crafting, meeting with the herd and
shamanic drum journey to encounter the
Horse Nation in the spirit world. Contact
Catriona Macdonald
info@imaginalhorse.co.uk
www.imaginalhorse.co.uk
SEP 23-24: THE SHAMANIC
JOURNEY (ZOOM) A path to healing,
insight and empowerment. An introduction
to some of the main shamanic ideas and
methods including song, dance, rattling, the
techniques of the shamanic journey, and
basic shamanic healing. With: Shenoah
Taylor and Lisa Sture (07941) 544 961
shenoah@shenoahtaylor.com 
SEP 24: CEREMONY AFTERNOON
(PEMBROKESHIRE, WALES) An informal
afternoon where we gather, sit in circle
and perform a ceremony. With: Nicholas
Breeze Wood Nick@Sacredhoop.org
(01239) 682 029 961
SEP 29: TEMPLE TRANCE DANCE
(ONLINE) An ‘Embodied Shamanic Sound
Journey’. An empowering and
transformative journey supporting you to
create change from within, with your
personal intention and the Full Moon. Held
by Seque www.templeofthestars.org
SEP 29-OCT 1: BEAUTIFUL
PAINTED ARROW’S DRUM DANCE
(MORAYSHIRE, SCOTLAND) In this
Vision Dance from Joseph Rael, the
dancers, accompanied by drumming and
chants, journey into wider consciousness
to find help and healing for all. Chief
Carlos Glover. carlosrop@hotmail.com

OCT  2023
OCT 1: SHAMANIC SUNDAYS
ONLINE (ZOOM) Ongoing monthly
shamanic journeying group - beginners
welcome. With Mandy Pullen. Contact
(07805) 800 313
www.ecoshamanism.org.uk
info@ecoshamanism.org.uk
OCT 1-4: MIDWIFING THE SOUL
(GLOUCESTERSHIRE, ENGLAND) The
essential skills of shamanic soul healing,

exploring the nature of the soul, soul-loss,
soul retrieval, and how intrusions are
removed for soul to return. Also how healing
can be brought by the ‘reconsecration
ritual.’ with Caitlín Matthews and Dr. Angela
Cotter. (01453)  759 034
OCT 5: WISDOM CONNECTION
TRAINING: AWENYDD - SHAMANIC
(ONLINE) Start of a weekly empowerful
and comprehensive program that guides a
transformative journey through direct
experiences of wisdom connections. With
Creuynni. Whatsapp Text: (+44) (0)
(7472) 266 952 www.creuynni.com 
OCT 5-9: RE-IMAGINING OUR
WORLD IN BEAUTY
(PEMBROKESHIRE, WALES)
Accompanied by the ancient story of
Rhiannon as horse goddess, we will meet
with horse and the herd that lives on the
land here. Contact Catriona Macdonald
info@imaginalhorse.co.uk
www.imaginalhorse.co.uk 
OCT 6: TEMPLE TRANCE DANCE
(ONLINE) An Embodied Shamanic Sound
Journey. An empowering and
transformative journey supporting you to
create change from within, with your
personal intention and the Full Moon. Held
by Seque www.templeofthestars.org
OCT 7-8: INTRODUCTION TO
SHAMANISM (WYE VALLEY, WALES)
Exploring with safety and support. Once
you have experienced ‘journeying’ you may
see how it might be applied to your life;
connecting to nature and the Earth. With
Maxine Smillie.
connect@shamaniclife.co.uk
shamaniclife.co.uk
OCT 8: WISDOM CONNECTION
TRAINING: AWENYDD - SHAMANIC
(ONLINE) Start of a monthly empowerful
and comprehensive program that guides a
transformative journey through direct
experiences of wisdom connections. With
Creuynni. www.creuynni.com Whatsapp -
Text: (+44) (0) (7472) 266 952
OCT 12- NOV 7: 17TH NATIVE SPIRIT
INDIGENOUS FILM FESTIVAL
(LONDON. OXFORD AND ONLINE) Join
us - in-person or online (UK) for the best in
Native Cinema: 65+ films, talks and artist
exhibition by International Indigenous
filmmakers from the Caribbean to Siberia.
www.nativespiritfoundation.org watch trailers
on YouTube @nativespirituk Social media -
Native Spirit Festival (+)(44) (0)(7779) 529
589 info@nativespiritfoundation.org
OCT 21: SEIDR CRAFT (ZOOM)
Introduction to seidr, working with the staff
and the song. With: Shenoah Taylor,
Christine Mark and Jane Shutt. (07941)
544 961 shenoah@shenoahtaylor.com
www.shenoahtaylor.com 
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OCT 22: CEREMONY AFTERNOON
(PEMBROKESHIRE, WALES) An informal
afternoon where we gather, sit in circle
and perform a ceremony. With: Nicholas
Breeze Wood Nick@Sacredhoop.org
(01239) 682 029 961
OCT 28-29 2023 : ANCESTRAL
TWINE (WYE VALLEY, WALES) At every
moment of our lives, we are the pivot point
between our ancestors and descendants.
Using ecstatic practices, we can connect
to the spirit of those which have gone
before and those who are waiting for us to
awaken. We can re-weave the loom of our
Ancestral twine. Join us in this beautiful
work. With: Maxine Smillie
connect@shamaniclife.co.uk
shamaniclife.co.uk
OCT 28: TEMPLE TRANCE DANCE
(ONLINE) An ‘Embodied Shamanic Sound
Journey’. An empowering and
transformative journey supporting you to
create change from within, with your
personal intention and the Full Moon. Held
by Seque www.templeofthestars.org
OCT 29: SAMHAIN IMAGINAL
HORSE CIRCLE (PEMBROKESHIRE,
WALES) Uncovering our Winter's
dreaming through song, crafting, meeting
with the herd and shamanic drum journey
to encounter the horse nation in the spirit
world. Contact Catriona Macdonald
info@imaginalhorse.co.uk
www.imaginalhorse.co.uk
OCT 29: SEIDR PRACTICE DAY
(ZOOM) Seidr, stepping the Issue, seidr
for problem solving. For those already
working with seidr. With: Shenoah Taylor,
Christine Mark and Jane Shutt (07941)
544 961 shenoah@shenoahtaylor.com
www.shenoahtaylor.com

NOV  2023
NOV 5: SHAMANIC SUNDAYS
ONLINE (ZOOM) Ongoing monthly
shamanic journeying group - beginners
welcome. With Mandy Pullen. Contact
(07805) 800 313
www.ecoshamanism.org.uk
info@ecoshamanism.org.uk
NOV 19: CEREMONY AFTERNOON
(PEMBROKESHIRE, WALES) An informal
afternoon where we gather, sit in circle
and perform a ceremony. With: Nicholas
Breeze Wood Nick@Sacredhoop.org
(01239) 682 029 961
NOV 25-26: DEATH AND DYING -
OUR JOURNEY HOME (WYE VALLEY,
WALES) Loss of our beloved, friends and
family is overwhelming. Hearts are torn
asunder, grief can paralyse us. Challenging
times highlight the need to reclaim and
restore loving sacred practices to assist

those who are passing and those who are
left behind. This training is a beautiful
support for those who work and care for
those that are ill or dying. With Maxine
Smillie connect@shamaniclife.co.uk
shamaniclife.co.uk
NOV 26: TEMPLE TRANCE DANCE
(ONLINE) An ‘Embodied Shamanic Sound
Journey’. An empowering and
transformative journey supporting you to
create change from within, with your
personal intention and the Full Moon. Held
by Seque www.templeofthestars.org 

DEC  2023

DEC 1-3: THE VISION OF ALBION
(GLOUCESTERSHIRE, ENGLAND)
Keeping Faith with an Abiding Myth. The
vision of Albion lies beneath the construct
we call Britain, as an abiding myth that
calls us to awake and remember the
spiritual lore and heritage of our land.
What does it mean to honour that vision?
With John and Caitlín Matthews, and Dr.
Simon Wilson. Contact: Hawkwood
College (01453) 759 034
DEC 3: SHAMANIC SUNDAYS
ONLINE (ZOOM) Ongoing monthly
shamanic journeying group - beginners
welcome. With Mandy Pullen. Contact
(07805) 800 313
www.ecoshamanism.org.uk
info@ecoshamanism.org.uk
DEC 10: HORSE CIRCLE
(PEMBROKESHIRE, WALES) Become the
stillness, nourishing our dreaming. Meet
the herd and journey to encounter the
wisdom of the horse nation. Contact
Catriona Macdonald
info@imaginalhorse.co.uk
www.imaginalhorse.co.uk

Practitioner Profile....
Caroline Carey
location: Hastings, East Sussex
on the South coast of England 
www.middleearthmedicine.com  

Where did you
first meet shamanism? 
From a tiny age I saw my family sitting
on one cloud, and I sat on the other. I
knew I was different. I danced and felt
connection to Spirit, I breathed deeply
and I saw things, I sat in nature and
knew why I was here. I trained with
Gabrielle Roth and the Sacred Trust - a
shamanic teachings organisation in the
South of England - then I had names for
things I had experienced since
childhood. It’s always been there.

Which teachers and teachings
have influenced you the most? 
The dance mostly, the Kalahari
Bushmen, Gabrielle Roth, Bill Plotkin,
my great grandmother although I’ve not
met her in-body, my children, life, nature.

What makes your heart sing? 
My heart sings when I am in contact with
the natural environment. Standing on a
summit surrounded by sky is pretty good,
but so is seeing a creature being itself.

What is the most bizarre
situation that you have found
yourself in on your path
Ritual burial, going through the night
feeling claustrophobic, the smell of
damp, and wondering why am I doing
this! I felt like a lioness trapped in a
cage, I heard the dawn chorus, but still
no one said it was time to come out, I
was gasping…and then like a crazy
woman I did it three more times! The last
time I had to deal with a pile of uneven
rocks to lie on and thought, I think I get
the message, I am happy to be alive.

Where on earth do you
feel most at home? 
In my body, feeling content and enjoying
wherever I am. I do love being in my
home, I’m a home maker, it’s important
to me. If I feel at home in myself I can be
anywhere and be comfortable, especially
if I can dance. I’m generally quiet.

What do you do for fun?
Play with dogs and grandkids. I like
country walks, being creative, and if I get
down in the dumps I watch something to
give me a good belly laugh on Netflix, (I
don’t have telly). I love word-smithing,
I’ve written seven books, and that makes
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me smile, I love my work and always do
my best to bring in an element of
curiosity and fun to it. It’s so important.

What is your favorite food? 
Lots of veg with rice, tempeh, tofu,
seasonal fruits, and I love dark
chocolate, and very occasionally a big
piece of chocolate cake with vegan ice
cream. And when someone else has
cooked, that’s wonderful!

What music do you like?
All sorts, from rock to classical. I’ve
been a music lover since childhood,
when I had a little record player and a
45rpm record collection of about three. I
would play them over and over. I like
repetition; its a good route to trance. I
danced around our living room and my
bedroom, and the youth club, and then I
took it very seriously and joined
conscious dance groups, trainings and
then created my own body of work
around trance dance and shamanism. So
having great music and being a good DJ
is important.

Best book and film?
I’m not a great reader, I’m a kinaesthetic
- tactile - learner, so although I loved a
story book as a kid, I began to find it
harder and harder to focus on lots of text
as I aged. I had a book called ‘Witches’
as a girl, it was my all time favourite and
‘The Golden Treasury of Poetry.’ I still
have it. My daily spiritual reader.

A message to your 12-year-old self ?
It’s ok to be different, and the reasons
will eventually become clear. Just get
past the schooling for now, yea life is
tough to begin with but there will be
some good lessons to learn and your
going to be happiest in your older years.

A wish for the future?
I want to die consciously and full of
prayer and gratitude, knowing I made a
difference, even if its just to a few
peoples lives. I would like to see my
books and my body of work grow and be
fruitful, and leave something useful
behind for my children. Of course I’d like
to be old enough to witness change in
our society, but I’m not sure it’ll happen
in my lifetime.
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