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Shamanism
By Dr. John Ankerberg and Dr. John Weldon

Shamanism

https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism/
(From Encyclopedia of New Age Beliefs, Harvest House, 1996) 

Description. Shamanism is an occult path claiming contact with supernatural entities for a variety of religious or, today, even secular purposes. Traditional shamanism is where the shaman functions as healer, spiritual leader, and mediator between the spirits and people. Shamanistic psychotherapy, a novel form of modern fringe psychology, is where shamanistic techniques are employed allegedly to produce “psychospiritual integration,” explore the unconscious, contact one’s “higher self,” and so on. Shamanistic medicine includes the application of animistic and various ancient witchcraft techniques to health care. It may involve either shamanism itself as a means to health and enlightenment (shaman initiation and following the shaman’s “life path”), or the varied use of specific shamanistic techniques in conjunction with a particular health program (e.g., visualization, altered states of conscious​ness, dream work, or the use of “power animals,” which are spirits that appear in the form of animals, birds, or other creatures in order to instruct the shaman). 

Founder. Unknown; the practice is found in almost all cultures throughout history. In the United States, the Native American religious tradition is representative. 

How does it claim to work? Modern shamanism claims its methods will bring personal power, spiritual enlightenment, greater harmony with nature, psychological insight, and physical healing. 

Scientific evaluation. Because of its occult nature, science has little to conclude concern​ing shamanistic claims. However, the methods and occult powers of shamans are stud​ied parapsychologically, as is true for the spiritual cousins of shamans such as psychic surgeons, mediums, channelers, and Eastern gurus. 

Examples of occult potential. Spiritism, spirit possession, kundalini arousal, psychic healing, and various occult practices. 

Major problems. Shamanism leads to spirit possession and other forms of occult bond​age. For example, in shamanistic healing the acquiring of true health demands both the practitioner and patient to be “energized” by his or her “power animal,” or spirit guide. Possession by one or more spirits for empowerment, enlightenment, personal health maintenance, and healing abilities is fundamental. 

Biblical/Christian evaluation. Shamanistic practices involve pagan methods and beliefs that are forbidden (Exodus 20:5-4; Deuteronomy 18:9-12). 

Potential dangers. Temporary insanity, demon possession, and tremendous physical suffering are some of the effects. Those treated with shamanistic techniques or methods may become converted to the occult. 

Note: It should be said that using shamanistic techniques and methods in any given pro​gram (e.g., visualization, altered states of consciousness, sensory manipulation, dream work) is not equivalent to following the shamanistic path. Shamanistic methods can be used independently in a variety of ways; they may or may not introduce one to pursuing the path of the shaman. Shamanism also bears a significant relationship to modern cultism. In the last generation the revival of new American cults and religions illustrates a number of shamanistic motifs. 

What is shamanistic medicine?
https://www.jashow.org/articles/general/holistic-health-practicespart-36/
Shamanistic medicine is the application of animistic and various ancient witchcraft techniques to health care. (A shaman is a pagan priest who has acquired occult powers through spirit possession.) It may involve either shamanism itself as a means to health and enlightenment (shaman initiation and following the shaman’s “life path”), or the varied use of specific shamanistic techniques in conjunction with a particular health program (visualization, altered states of consciousness, dream work, use of “power animals” [spirits that appear in the form of animals, birds, or other creatures to instruct the shaman], etc.). 

Shamanistic medicine claims that its methods will bring healing for a wide variety of physical and psychological problems and also that it will bring a practitioner into harmony with nature, thereby maintaining health. 
Because shamanism is an occult path claiming contact with supernatural entities, it is not a legitimate medical practice, but rather a form of ancient spiritism. Shamans are, by definition, spirit-possessed individuals whose lives are regulated by their spirit guides. In fact, achieving true health according to shamanism demands that the practitioner be “energized” by his/her “power animal” or spirit guide. Thus, healing and possession by spirits are one and the same. In shamanism, possession by one or more spirits for empowerment, personal health maintenance, and healing abilities is fundamental. Because the shaman himself is spirit possessed, those individuals whom he treats run the risk of spirit influence or even possession themselves. 

It should be noted that using shamanistic techniques in a health program is not necessarily the same thing as following the shamanic path. One may lead to the other, but they are not equivalent. Shamanic methods may introduce one to shamanism which may or may not lead to pursuing the life-path of the shaman. Nevertheless, the potential dangers of shamanistic practice include temporary insanity, demon possession, extreme physical suffering from shaman initiation, and conversion to occultism as a result of being treated with shamanic techniques. 

Shamanism – Introduction
https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-introduction/ 

The term “shaman” is apparently a derivative of the vedic [1] sram, meaning “to heat oneself or practice austerities.” 

Shamanism is, in some form, indigenous to nearly all cultures. However, in technologically advanced Western nations, the influence of Christian belief, science, and rationalism has suppressed or muted its development, at least until recently. Today, shamanism is making a significant resurgence. 

Reader’s Digest says of shamanistic healing methods that “these alternate systems merit our attention,” and yet it realizes that the purpose of the shaman is to “mediate between the ordinary world and the world of the spirits.”[2] A number of periodicals (e.g., Shaman’s Drum) and organizations (e.g., “Shaman Pharmaceu​ticals” in California) now promote shamanism in sundry ways. For example, Shaman’s Drum combines accounts of contemporary experiential and experi​mental shamanism and related practices (e.g., voodoo) as well as historic anthro​pological reports, and is a clearinghouse of sorts for dozens of shamanistically oriented enterprises. 

Several organizations seek to integrate shamanism with contemporary Ameri​can life. These include Shamanic Journey Counseling in Oakland, California; the Center for Shamanistic Studies in Norwalk, Connecticut; the Church of Loving Hands in Eureka, California; Four Winds Circle in Mill Valley, California; Hawaiian Shaman Training in Santa Monica, California; and Transformative Arts Institute in Albany, California. 

In addition, literally thousands of “vision quests”—shamanic wilderness re​treats conducted by Native Americans—have introduced shamanistic concepts and practices to untold numbers of teens and adults. “The most famous method of acquiring a guardian spirit is the vision quest or vigil conducted in a solitary wilderness location, as among the Plains tribes of North America.”[3] 

Throughout the country, the renewed interest in Native American cultural and religious life is introducing aspects of shamanism to thousands of adults, and even to children. (Over 500 federally recognized Native American communities now exist.) One example is the “As the Indians Lived” day camps that are held in various places to teach children ages 6-15 the traditions and culture of Native Americans. Such camps are usually taught by Indians or sometimes even by shamans themselves. One camp in Chattanooga, Tennessee, was led by “Flam​ing Warrior” (Michael Ziegler) of the Lakota Sioux Nation. 

Despite its primitive, animistic nature, the direct and indirect influence of sha​manism is significant in many areas of modern American culture.[4] Veteran spiri​tual counterfeits researcher Brooks Alexander comments, “A variety of shamanis​tic forms and images pervades contemporary art, literature and music at all levels,”—especially rock music.[5] 

Dr. Robert S. Ellwood of the University of Southern California is a well-known authority on the resurgence of new religions and cults in America. He points out there are “striking parallels” between modern cults and shamanism and suggests that the modern revival of scores of new cults “could almost be called a modern resurgence of shamanism.”[6] Many of the founders of these new religions experi​enced a type of shaman initiation in their quest for the occult empowerment, which granted them the spiritual authority and charisma necessary to institute and lead the new religion. Our detailed research into some two dozen Eastern gurus repeatedly uncovered shamanistic motifs.[7] 

Shamanistic techniques are also being incorporated into segments of modern psychotherapy.[8] Some people have suggested that shamanism has “a crucial role to play in preventive psychiatry.”[9] Even the National Institute of Mental Health and other U.S. government agencies occasionally award grants “to finance the training” of shamans.[10] In Inner Work, Jungian analyst Robert Johnson, a disciple of Sri Aurobindo, suggests the importance of shamanism for psychological self-insight: 

We have begun to rediscover [shamanistic] ritual as a natural human tool for connecting to our inner selves, focusing and refining our religious insights, and constellating psychological energy…. Jung anticipated this new awareness decades ago when he demonstrated that ritual and ceremony are important avenues to the unconscious…. Without thinking about it in psychological terms, ancient and primitive cultures have always understood instinctively that ritual had a true function in their psychic lives. They understood ritual as a set of formal acts that brought them into immediate contact with the gods.[11] 
Unfortunately, shamanism is also influencing some segments of the church.[12] Many Native American shamans were formerly active in Protestant or Catholic churches. After conversion to their birth religion, they now seek to “enlighten” the churches. Other shamans have visions of “Jesus” and believe that their ministry is to be directed toward Christians. Still others combine elements of Christianity with shamanism.[13] To varying degrees, some ministers, theologians, and psy​chologists of a Christian persuasion variously endorse shamanism. In The Chris​tian and the Supernatural, Morton Kelsey, a Jungian analyst and Episcopal priest associated with the charismatic movement, argues that Jesus and His true disciples were either shamans or exercised the power of shamans.[14] Jungian thera​pist and Christian author John A. Sanford also argues that shamanistic motifs were common among the Old Testament prophets and that Jesus was a sha​man. Sanford believes shamanism is a legitimate form of spiritual healing.[15] 

Doran C. McCarty is Professor of Ministry at Golden Gate Baptist Theologian Seminary in Mill Valley, California. In his convocation address to the seminarians titled “The Making of the New Shaman,” he spoke of the need for Christian minis​ters to adopt aspects of a more refined shamanism, and that this shamanism should become “a model for Christian ministry.” Indeed, “The New Testament picture of Jesus was that of a shaman,” and, “Seminaries now face the task of creating ‘the new shaman,’” who is to become “the minister of Jesus Christ”![16] 
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3. Michael Harner, The Way of the Shaman: A Guide to Power and Healing (New York: Bantam, 1986), p. 81. 

4. Dave Hunt, The Sorcerer’s New Apprentice (Eugene, OR: Harvest House Publishers, 1989). 
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13. Shaman’s Drum, Spring 1986, p. 47; Fall 1985, pp. 21, 42. 

14. Morton T. Kelsey, The Christian and the Supernatural (Minneapolis, MN: Ausburg Publishing House, 1976), pp. 16-17, 69, 92-95. 

15. Rudolf Steiner, “How We Can Help Our Dead,” The Christian Community Journal, vol. 7, 1953, p. 48; Rudolf Steiner, lecture, “The Dead Are with Us,” London, 1945, pp. 75, 80-81. 
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Shamanism – Characteristics
https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-characteristics/ 

First of all, what exactly is a shaman? A shaman is a religious leader who usually functions in an animistic culture to contact the spirit world in order to be empowered by it. He is expected to protect the tribe, cure illness, predict the future (divination), and offer practical advice. Initially, certain occult rituals are prescribed for the shaman initiate, which culminate in spirit possession and the resulting empowerment for whatever tasks may be at hand. 

Throughout the world, shamanistic practices and experiences are highly uniform. In North and South America, Australia, Africa, and Asia, the shaman functions in a similar fashion, using the same techniques, achieving the same results. Anthropologists have long recognized this “remarkable” worldwide consistency of shamanism. 

Michael Harner received his Ph.D. in anthropology from the University of California, Berkeley and has been a visiting professor at Columbia, Berkeley, and Yale. He is described as “an authentic white shaman” and teaches anthropology courses in the graduate faculty of the New School for Social Research in New York. Founder of the Center for Shamanistic Studies and currently chairman of the anthropology section of the prestigious New York Academy of Sciences, Harner observes, 

One of the remarkable things about shamanic assumptions and methods is that they are very similar in widely separated and remote parts of the planet…. [O]ne anthropologist notes: “Wherever shamanism is still encountered today, whether in Asia, Australia, Africa, or North and South America, the shaman functions fundamentally in much the same way and with similar techniques….[1] 
Following are some common characteristics or features of shamanism. 

-The shaman works in darkness. 

-The shaman must enter a trance state in order to “control” the spirit world and function effectively. The shaman employs specific methods for entering this trance state, or altered state of consciousness, which is necessary to contact the spirits. Two of the more common methods are ritual dancing with drum music or ingesting hallucinogenic drugs, although visualization, self-hypnosis, dream work, and other methods will also suffice.[2] 

-The shaman employs “spirit flight” or out-of-the-body travels, into the spirit world, the “upper,” “lower,” and other occult realms. He enters these worlds as part of his initiation and regular occult work. 

-The shaman is equally proficient in the practice of “good” or evil, e.g., “healing” or cursing work (“white” or black magic [3]). 

-The power the shaman claims to use is either that given by the spirits them​selves, or a force conceptually differentiated from the spirits but which is indis​tinguishable from them. And either may be said to be spiritistic manipulations of energy. Notable similarities exist between the power the shaman uses and that of many New Age energy concepts, such as chi, mana, kundalini, kupuri [4], and prana. 

Mana represents a supernatural impersonal power, also present in today’s so-called primitive religions; the Manitou of the Algonquins, wakonda of the Sioux, orenda of the Iroquois—which could be appealed to for good or ill. The shaman or medicine man, by virtue of his special gifts and acquaintance with the supernatural world, was able to harness this force.[5] 

-It is essential for the shaman to contact one or more (sometimes dozens or hundreds) spirit guides. These are often viewed as nature spirits of various types, such as the spirits of plants, animals, or inanimate objects. “Spirit help​ers” related to plants are often used in “healing” and are distinguished from the more powerful “guardian spirits.” The latter are often a personal “power ani​mal,” from which the shaman derives his psychic abilities, spiritual assistance, and “protection” from evil forces. Basically, the power animal becomes the shaman’s alter ego.[6] 

-Shamans acknowledge that spirit possession supplies their magical powers. In other words, apart from the spirits, shamans are impotent. As Harner observes, “Whatever it is called, it is the fundamental source of power for the shaman’s functioning…. Without a guardian spirit, it is impossible to be a shaman, for the shaman must have this strong basic power source….”[7] In his impressive study and standard work on the subject, Shamanism, no less an authority than comparative religions expert Mircea Eliade points out, “All categories of sha​mans have their helping and tutelary spirits….”[8] Anthropologist I. M. Lewis says the shaman is one who “permanently incarnates these spirits” into his own body, and thus “the shaman’s body is a ‘placing’ or receptacle, for the spirits.”[9] 

-The shaman experiences temporary or extended periods of mental illness similar to psychosis and schizophrenia; extended periods of acute physical suffering and torture are also common. I. M. Lewis is professor of anthropology at the London School of Economics and author of Ecstatic Religion: An Anthro​pological Study of Spirit Possession and Shamanism. He observes that, in all cases studied, those experiences constituting shaman initiation “are certainly viewed as dangerous, even terrifying, experiences or illnesses. Experience of [mental] disorder in some form is thus an essential feature in the recruitment of shamans.”[10] 

How do shamans enter their strange vocation? As Eliade points out (in com​mon with other forms of the occult), the most powerful shamans are produced either by heredity or election. The vocation is passed from generation to genera​tion, creating a shamanic lineage from parents to children or, as we will see, the spirits personally choose the shaman such as during a traditional vision quest. 

In Central and Northeast Asia the chief methods of recruiting shamans are: (1) heredity transmission of the shamanic profession and (2) spontaneous vocation (“call” or “election”). There are also cases of individuals who become shamans of their own free will…. But these “self-made” shamans are considered less powerful than those who inherited the profession or who obeyed the ‘call’ of the gods and spirits.[11] 

And this situation appears true for other forms of the occult as well.[12] 

If we were to summarize the essentials of shamanism, it would include at least four basic themes: 1) altered states of consciousness or trance, 2) spirit posses​sion, 5) experiences of severe physical and mental illness, 4) spirit travel. Al​though these are not limited to shamanism and, collectively, are found in much occult practice, without them, no one can become a shaman. 
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Shamanism – Influence
https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-influence/
Although many people are unaware of the fact, many practices of the New Age Movement and of New Age medicine are shamanistic in nature. Shamanism, both traditional and modern, involves such practices as: 

-meditation and visualization 

-deliberately cultivating altered states of consciousness, trance, and out-of​body experiences 

-contact with the spirit world 

-spirit-possession 

-psychic-spiritistic healing 

-dream work 

-crystal work 

-certain aspects of psychotherapy 

-occult ritual 

-sensory stimulation or deprivation 

-body work methods 

-hypnosis [1] 

In addition, shamanism has influenced, or is part of a significant number of, religious traditions which are, to degrees, experiencing revival in America. This includes various forms of witchcraft, voodoo, Tibetan Buddhism, and Hindu Tantrism.[2] Although shamanism, Eastern religion, and witchcraft are distinct categories, there is nevertheless a strong correlation between them—a fact admitted to by anthropologists, shamans, witches, and gurus. Consider that ancient pagan nature worship and witchcraft practices “were essentially shaman​istic.”[3] “Anthropologists with cross-cultural information on shamanistic health practices have concluded the wise women (witches) were acting within the long​standing pagan tradition of European tribes whose practices were essentially shamanistic.”[4] And, “The ancient shamanic traditions of the West African peoples are the source of many of the practices and beliefs of Lucumi, Santeria, Condumble, Umbanada, Haitian Voodoo, and other New World spiritist tradi​tions.”[5] The relationship between witchcraft on the one hand and yoga and other Eastern practices on the other is noted by Mircea Eliade in his “Observations on European Witchcraft”: 

As a matter of fact, all the features associated with European witches are—with the exception of Satan and the Sabbath—claimed also by Indo-​Tibetan yogis and magicians. They too are supposed to fly through the air, render themselves invisible, kill at a distance, master demons and ghosts, and so on. Moreover, some of these eccentric Indian sectarians boast that they break all the religious taboos and social rules: that they practice human sacrifice, cannibalism, and all manner of orgies, including incestuous intercourse, and that they eat excrement, nauseating animals, and devour human corpses. In other words, they proudly claim all the crimes and horrible ceremonies cited ad nauseam in the western European witch trials.[6] 

If much witchcraft practice is “essentially” shamanistic, then it should not surprise us that the practice of many Eastern yogis and gurus—who claim “all the features associated with European witches”—would bear marked resemblance to shamanistic practices as well. There is a closer relationship between Eastern gurus, psychic surgeons, black magicians, witches, and shamans than many people realize. For example, the spirit possession, temporary insanity, kundalini arousal, bizarre animal sounds and grunts, and occult transfer of energy found among magicians, voodooists and Hindu and Buddhist gurus are all found among the shamans as well. In the latter instance, “[the shaman] Matsuwa… touched his prayer feathers to objects that had become infused with life energy force (kupuri) and transferred the precious substance to those who were in need of it, a transmission similar to the communication of shakti between Hindu guru and disciple.”[7] Harner points out that in dancing or “exercising” their guardian spirits (to supposedly keep them happy) shamans are transformed into the ani​mal, making its own movements and noises: 

Shamans, in dancing their guardian animal spirits, commonly not only make the movements of the power animals but also the sounds. In Siberia, native North and South America and elsewhere, shamans make bird calls and the cries, growls, and other sounds of their animal powers when experiencing their transformations.[8] 

Shamanism is not only pervasive in pagan religion, it is increasingly found even in scientific circles. Today there are literally hundreds and possibly thou​sands of what can be termed “shaman scientists”—men and women in a variety of scientific disciplines who are employing shamanism or shamanistic methods as forms of personal transformation or enlightenment and incorporating shaman​istic techniques into their professions. The eminent scientist John Lilly, famous for his research with dolphins, is one of many illustrations.[9] A number of universi​ties have practicing shamans as professors, such as Robert Lake with Humboldt State University, Dr. Albert Villoldo of San Francisco State University, and Dr. 

Michael Harner at New York’s New School for Social Research. Increasingly today, anthropologists and anthropology professors are turning to shamanism, and in the process converting some of their students to it.[10] 
Anthropologist Dr. William S. Lyon, a shaman apprentice who works closely with the well-known shaman Wallace Black Elk, has “a particular interest in the incorporation of Native American values into contemporary educational systems.”[11] 

In addition, converts to shamanism usually become ardent promoters of spirit​ism in the national culture. Examples include Laeh Garfield, coauthor of Com​panions in Spirit: A Guide to Working with Your Spirit Helpers, and psychologist Albert Villoldo, coauthor of Realms of Healing and Healing States, a text about shaman healing. Well-known shamans like Carlos Castaneda, Rolling Thunder, Sun Bear, and shamaness-voodooist (Yoruba Lucumi) Luisah Teish, author of the spirit-written Jambalaya: A Natural Woman’s Book of Personal Charms and Practical Rituals,[12] are often speakers or lecturers at universities and colleges around the country.[13] 

In the field of modern literature (and cinema [14]), we also discover the impact of shamanism. Hyemeyohsts Storm’s popular Seven Arrows has allegedly “done more than most to introduce shamanic techniques in a way that is entertaining, responsible, clear and usable in contemporary life.”[15] 

The many books of influential American shamans such as Carlos Castaneda and Lynn Andrews have remained on national bestseller lists for many months at a time.[16] Castaneda’s own journey into shamanism began when he was an an​thropology student. His subsequent tutelage by a Mexican sorcerer named Don Juan is a story known to millions. Proof of his popularity can be seen in the fact that his books have been read by well over ten million people. Among his books are The Teachings of Don Juan: A Yaqui Way of Knowledge; Journey to Ixtlan; Tales of Power; A Separate Reality; The Eagle’s Gift; The Fire Within; The Sec​ond Ring of Power; A Way of Dreaming. 

Castaneda is not alone. A minority of anthropologists and other scientific professionals, who initially sought only to study shamanic culture academically, have been converted to shamanism. For example, Mike Plotkin was a botanist who went to study plants in the Amazon. In Tales of a Shaman’s Apprentice, he tells how he became enthralled with shamanism as a result of the shaman’s “expertise” with the medicinal properties of certain plants and, as a result, “logi​cally” converted to shamanism. 

Lynn Andrews is one of the feminine counterparts to Carlos Castaneda. She has chronicled her own modern shamanistic journeys with Native Americans. 

Like anthropologist Castaneda, it began innocently enough: She was a simple art dealer looking for a sacred Indian marriage basket. However, that innocent search led her deeper and deeper into shamanism until today she is a leading U.S. recruiter, along with Michael Harner (The Way of the Shaman), Taisha Abelar (The Sorcerer’s Crossing), Castaneda, and others. 

Andrews is recasting the sorcery of Native American shamanism specifically for modern American consumption, especially feminism, and characteristically doing it under “orders” from her spirit guides. In correlating a radical feminist spirituality, already saturated with witchcraft and neo-paganism, to shamanistic motifs and power, her place as a leader within the American feminist tradition seems assured. She states that her books “stress the ancient [occult] powers of woman.”[17] Several of her books have also achieved sustained recognition on The New York Times bestseller list (Jaguar Woman, Medicine Woman, Star Woman, Flight of the Seventh Moon). 

And the connection to radical feminism and shamanism is noted by many others as well. Shamaness Vicki Noble is described as “a healer working with snake power for the healing and empowerment of women” (shades of the Gar​den incident?). She states, “The current interest in and attraction to shamanism runs parallel to the emergence of a feminist spirituality.”[18] 

Then there are other indicators of the influence of shamanism. A number of journals, such as Shaman’s Drum: The Journal of Experiential Shamanism, have sprung up and are gaining a respectable following. This is somewhat surprising because articles in these journals often reveal the truly dangerous nature of shamanistic practices.[19] Also, many states around the country offer “workshops” on shamanism for a variety of purposes, especially to teach people how to con​tact their spirit helpers.[20] 
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Shamanism – Dangers and Degradations
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Shamanism is one of the most dangerous and potentially consequential of modern New Age practices. Anyone who reads the standard works on shaman​ism, such as those of perhaps the world’s leading authority on the subject, Mircea Eliade,[1] or those of I. M. Lewis[2] and Joan Halifax,[3] or the books of popu​larizers like “white” shamans, Michael Harner,[4] Lynn Andrews,[5] and Carlos Castaneda[6] will soon discover the potentially savage hazards of such a path. Even many anthropologists who have investigated shamanism “scientifically” have paid a costly price in the process.[7] Botanists, herbalists, and medical doc​tors likewise. 

Horrors surrounding shaman initiations are common: 

Tales of frightening initiations are not unusual… with visions of physical dismemberment and reconstruction being quite common…. 

The Salish shamanic initiation includes first a period of torture and deprivation: being clubbed, bitten, thrown about, immobilized, blindfolded, teased, starved. When the initiate “gets his [shamanic] song straight,” or the slate that is the mind is wiped clean, the guardian spirit or power animal appears [to possess the shaman].[8] 

[Rinalik’s] own initiation had been severe; she was hung up to some tent poles planted in the snow and left there for five days. It was midwinter, with intense cold and frequent blizzards, but she did not feel the cold, for the spirits protected her. When the five days were at an end, she was taken down and carried into the house, and Igjugarjuk was invited to shoot her, in order that she might attain to intimacy with the supernatural by visions of death…. Igjugarjuk asserted that he had shot her through the heart…. [Another student of Igjugarjuk, Aggjartoq] actually stood on the bottom of the lake with his head under water. He was left in this position for five days and when at last they hauled him up again, his clothes showed no sign of having been in the water at all and he himself had become a great wizard, having overcome death.[9] 

Shamans also usually undergo terrifying symbolic experiences of death, while experiencing mystical initiation during spirit-flights. 

The often terrifying descent by the shaman initiate into the underworld of suffering and death may be represented [to him] by figurative dismemberment, disposal of all bodily fluids, scraping of the flesh from the bones, and removal of the eyes. Once the novice has been reduced to a skeleton and the bones cleansed and purified, the flesh may be distributed among the spirits of the various diseases that afflict those in the human community.[10] 

Through such means the shaman is said to not only relinquish his fear of death but to gain the secrets to healing his fellow tribe members. 

Other shamans have real-world experiences of being horribly maimed in various accidents as part of their initiation. Others are poisoned with snake venom or other substances. Some experience diseases such as smallpox, and a few report miraculous phenomena such as a ball of fire that comes down from heaven and strikes them senseless.[11] “Kundalini” arousal is also not infrequent. Some American shamans specialize in helping initiates deal with what is appar​ently shamanically induced kundalini difficulties, including psychoses.[12] 

Because so many people are turning to shamanism, we think that stressing the dangers of this practice will help them reconsider their commitment and hinder the merely curious from future involvement. 
Suffice it to say that shaman​ism often involves the shaman in tremendous personal suffering and pain (magi​cally, he often “dies” in the most horrible of torments), and that it often involves the shaman in demon possession, insanity, sexual perversion, and so on.[13] Why anyone would consider shamanism or shamanistic initiation as healthful, spiritual or otherwise, is difficult to imagine. 

Amorality
Obviously shamanism lacks moral standards. It is characteristically amoral, using the spirits for either good or evil purposes. As shamanistic counselor Natasha Frazier, director of Transformative Arts Institute points out, 

There are four ways to use shamanic power—for healing, for manipulation, for acquisition and for malevolent action…. Manipulatory shamanism is [sic] to do with manipulating the environment for personal gain and without regard for the consequences. Malevolent shamanism is tied up with intentionally causing injury, illness or death and can be applied to people, places and the environment.[14] 

In other words, the shaman is one who acquires knowledge of both good and evil spirits, often attempting either to use both or to bring both into “harmony”.[15] The powerful Native American shaman, “Thunder Cloud,” for example, was known as both “a great healer and adept poisoner”.[16] Like witches, some sha​mans, of course, claim to concentrate on “good” forces, while others deliberately use evil powers. Yet it is the amoral perspective in general that is part of what makes shamanism per se evil, regardless of any practitioner’s claim to use shamanism benevolently. In the end, the “good” and evil spirits and forces cannot logically be separated, and therefore all shamans must utilize a source of power that is as comfortable being used for evil purposes as allegedly for good ones. 

In shaman training, “the forces of both light and dark [are] summoned”, [17] and the very process of accepting shamanic power also involves “accepting the ancient darkness”.[18] As one initiate recalled: 

Although I sat in the cave of light, my experience that night was very dark. At times I felt myself to be a channel through which all the destructive and entropic forces of the universe were flowing. [My shaman later] explained that the darker forces… in that evening’s work were seeking to restore balance in the circle, making themselves apparent to those able to perceive them…. While most of the group focused on the light… experiencing radiant visions of power animals or guides, three of us struggled with darkness. In this way the balance of the circle was maintained.[19] 

Of course, any tradition, spirit, or power that is equally at home employing evil can never logically be considered good. To accept or employ evil as a necessity to supposedly “balance” the occult circle or spiritual world is not wise. 

Sexual Immorality
As an illustration of sexual perversion, many shamans become androgynous, homosexual, or lesbian at the insistence of their spirit guides. In an age of world​wide AIDS, can anybody consider this sound advice? As in forms of monistic Hinduism, the rationale is allegedly to unify the “illusion” of opposites (good with evil, male with female, dark with light). But the result is perversion or even sui​cide. As the following illustration reveals, the source behind such degradation is the spirit world: 

The dissolution of contraries—life and death, light and dark, male and female—and reconstitution of the fractured forms is one of the most consistent impulses in the initiation and transformation process as experienced by the shaman…. During mysteries of initiation such as those of shamanic election, androgyny can appear at two very significant moments in this sacred continuum: at its inception and at its termination…. Among Siberian peoples, androgynous shamans appear to be unusually prevalent. … The spirit ally, or ke’let, demands that the young man become a “soft man being.” Many instances of suicide among adolescent shamans occurred as a result of their refusal to meet this requirement. Nonetheless, most neophytes complied in spite of their profound social and psychological ambivalence. The transformation process is heralded by the spirits guiding the young man to braid his hair like a woman’s. Next, the spirits, through dreams, prescribe women’s clothing for the young man…. The third stage of this initiation entails a more total feminization of the male shaman. The youth who is undergoing the process relinquishes his former male behaviors and activities and adopts the female role…. His spirits are guiding and teaching him the woman’s way. His mode of speech changes as well as his behavior, and on certain occasions, so does his body…. Even his physical character changes…. Generally speaking, he becomes a woman with the appearance of a man…. The “soft man” comes to experience himself sexually as a female. With the help of his spirit allies, he is able to attract the attention of eligible men, one of whom he chooses to be his husband. The two marry and live as a man and wife, often until death, performing their appropriate social and sexual roles.[20] 

In similar fashion, female shamans may become lesbians.[21] We also find the horrible experiences of the demonic incubi and succubae or sex with male and female demons.[22] 

Sexual perversions occur because the shaman is controlled by evil spirits from beginning to end. 

The initial experience of possession, particularly, is often a disturbing, even traumatic experience…. Where the successor shows reluctance in assuming his onerous duties, the spirits remind him forcefully of his obligations by badgering him with trials and tribulations until he acknowledges defeat and accepts their insistent prodding.[23] 

Indeed, I. M. Lewis’s description of a particular amoral class of spirits that shamans may associate with is actually descriptive of shamanic spirit guides in general. 

It is I believe of the greatest interest and importance that these spirits are typically considered to be amoral; they have no direct moral significance. Full of spite and malice though they are, they are believed to strike entirely capriciously and without any grounds which can be referred to the moral character or conduct of their victim.[24] 

Once inside their host, the spirits have the capacity to produce either a “divine” ecstasy or horrible, demonic torment. 
Perhaps only the occasional spiritual ec​stasy of the shaman can explain the willingness of some to enter such a horrible profession.[25] Here, the spirits will entice their hosts with intense mystical joy, which may make their infliction of torture more acceptable. Nevertheless, the spirits are capricious: 

…These maligned pathogenic spirits are regarded as being extremely cautious and capricious. They strike without rhyme or reason; or at least without any substantial cause which can be referred to social conduct. They are not concerned with man’s behavior to man. They have no interest in defending the moral code of society…. [T]hey are always on the look-out for a convenient excuse to harass their victims, and they are inordinately sensitive to human encroachment. To step on one inadvertently, or otherwise unwittingly annoy it, is sufficient to so inflame the spirit’s wrath that it attacks at once, possessing its trespasser, and making him ill or causing him misfortune. 

… They show a special predilection for the weak and downtrodden,… indeed for all those whose circumstances are already so reduced as to make this additional burden seem a final, crushing, injustice.[26] 
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Shamanism – Demonism and Health

https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-demonism-and-health/
Any individual who decides to practice shamanism soon realizes he has con​tacted genuine spirit beings who exist entirely apart from his own personality, at least initially.[1] 

Of course, modern Western scientists who employ shamanistic techniques may scoff at the idea of personal, independent spirits or demons. Many psychologists and shaman initiates may redefine spirit manifestations in more “neutral” categories, such as “archetypal consciousness,” “higher self,” and “cosmic conscious​ness.” But such interpretations only underscore an anti-supernatural bias, which does nothing to protect one from the spirits themselves, who easily hide behind such “naturalistic” designations. 

As is true for much Eastern religion in general, [2] the end result of the shamanistic path, whether it is used for spiritual or health purposes, is almost always the spirit possession of the seeker (or patient). As Harner explains, 

When a power animal is restored to a person, he usually feels better immediately, and then gradually experiences a power flowing into his body over the next few days…. You should begin a weekly routine to retain the power by keeping your power animal content, for the spirit has entered your body, not only to help you, but also to help itself. You gain its power: it gains the joy of again experiencing life in a material form.[3] 
For almost all shamans, the entrance point to spirit possession is altered states of consciousness. Indeed, this is precisely how many professional anthropologists and other social scientists become shamans. By personally engaging in the rituals and practices they are seeking to study academically, they use drugs or other means to “test drive” altered states of consciousness, trance, and spirit contact. Then they become shamans. This was true for Carlos Castaneda, [4] Michael Harner, [5] and others.[6] Harner admits, “What is definite is that some degree of alteration of consciousness is necessary to shamanic practice.”[7] 

Shamans find that even a light trance is effective for their spiritistic work. Harner refers to “the light trance in which most shamanic work is done.”[8] This would seem to have implications for a good deal of modern experimentation, popular and scien​tific, with hypnosis and related methods of altering consciousness.[9] In fact, as Drs. Villoldo and Krippner note, “Spirit-incorporation according to Peters and Price-Williams… resembles ‘deep hypnosis’….”[10] In addition, use of sweat lodges, sa​cred pipes, and even ritual alone may lead to spirit contact and possession.[11] Be​cause the intent of the ritual is to deliberately contact the spirits, it is hardly surpris​ing that the spirits who desire such contact will respond. 

Sadly, advocates do not recognize that the supposedly “good” spirits contacted in shamanism are really demons imitating good spirits for purposes of influence and control.[12] This indicates a gross contradiction within a shamanistic worldview, for shamanism freely admits that it employs “demon helpers” in its work.[13] American shamans may prefer to term their spiritual possession as the more polite “divine companionship,” [14] but this hardly changes the facts. Indeed, some of the perceptual problems inherent in contemporary America’s fascination with shamanism are illustrated by Harner’s work The Way of the Shaman. Harner makes shamanism sound like the best thing since modern electricity. He calls it “a great mental and emotional adventure” [15] and emphasizes its physical and spiritual benefits. Display​ing an inexcusable ignorance of his own field, not to mention the history of spiritism itself, he claims that spirit guides never harm those they possess.[16] “Remember, guardian spirits are always beneficial. They never harm their possessors. And you possess the guardian spirit; it never possesses you. In other words, the power animal is a purely beneficial spirit no matter how fierce it may appear. It is a spirit to be exercised, not exorcised.”[17] 

Why, then, does Harner devote an entire chapter to the shamanistic practice of exorcising demons from patients![18] As Eliade correctly observes, “In order to extract the evil spirits from the patient, the shaman is often obliged to take them into his own body; in doing so, he struggles and suffers more than the patient himself.”[19] 

Clearly, the spiritual naiveté of our culture is aptly demonstrated in the subject of shamanism. As a result, what is so demonic and dangerous is frequently accepted, uncritically and without question, as a method for securing physical health and healing, psychological adjustment, and spiritual advancement. 

Harner points out the depth at which Americans want to get into shamanism: “I have been continually surprised to discover how many Westerners who are ill or injured immediately accept the possibility of their power animal [spirit guide] and happily enter into contact with it.”[20] Not surprisingly, therefore, many of the spirits who work through shamans want their hosts to establish training centers so that more and more people can be instructed in the ways of spirit possession through shamanism. Don Edwardo Calderon was told by his spirits in a vision that “it was important to reveal this knowledge of healing and shamanism to outsiders.”[21] The same was true for shamaness Skyhawk, founder of the Church of Loving Hands.[22] Sun Bear, the founder and medicine chief of the Bear Tribe Medicine Society, recalls, “I have established an apprenticeship training because the spirits told me to do it.”[23] He also notes, “If the spirits accept you, then you become a medicine man…. They are the ones who determine whether you actually have the power to practice.”[24] 

The irony of using shamanism as medicine is magnified when we consider what is involved in “healing” according to shamanism. It is not just the shaman who be​comes demon-possessed. Why? Because shamanism assumes that most or all people already have a guardian spirit within them. That spirit has come and gone as it wished throughout the person’s life.[25] Illness and psychological or emotional problems are merely indications that, for various reasons, one’s spirit guide has left one’s body, and the illness or other condition is the final result. Eliade observes that “it is often the case that the illness is due to a neglect or an omission in respect to the infernal powers….”[26] 

To retain one’s spirit guide or power animal one must keep it “happy.” This illus​trates another form of bondage to the spirits: 

If one wishes to maintain shamanic practice, one has to change into one’s animal regularly to keep the animal contented enough to stay. This involves exercising the animal through dance, singing songs of the animal, and recognizing “big” dreams as messages from the guardian, the power animal. Dancing your animal is an important method for keeping it content and thus making it reluctant to leave you. The guardian animal spirit resident in the mind-body of the person wants to have the enjoyment of once again existing in material form…. [A]s I learned from the Jivaro years ago, guardian spirits usually stay with you only a few years and then depart. So, in the course of a long, powerful life [as a shaman], you will have a number of them one after another, whether you know it or not.[27] 

According to shamanism, when a spirit leaves a person, physical, psychological, or spiritual illness results: 

Thus possession of guardian spirit power [i.e., retaining the spirit within you] is fundamental to health. Serious illness is usually only possible when a person is dis-spirited, and has lost this energizing force, the guardian spirit. When a person becomes depressed, weak, prone to illness, it is a symptom that he has lost his power animal and thus can no longer resist, or ward off the unwanted power “infections” or intrusions.[28] 

In other words, shamans wish us to alter our perception to harmonize it with their spiritistic philosophy, to believe that the mere presence of illness, physical or psy​chological, or being in a serious accident, or even certain mundane problems, mean that one has automatically been “dis-spirited” and therefore, by definition, a spirit must be reintroduced into the body. 
Harner states, “The specific treatment, if the victim is not in a coma, is to recover or obtain his guardian spirit to re-energize him.”[29] And “if your power animal’s messages are ignored, or if it is not exercised through dancing, it may become discomforted, discouraged, and want to leave your body. Its discomfort may unintentionally flow into your own consciousness causing tension and anxiety. If you do nothing to remedy the situation, it will shortly leave you and you will again be dis-spirited.”[30] 

Again, any illness is evidence a person has been “dis-spirited.” So the only possible way to recover “health,” is for the spirit to be “reintroduced” into the mind/ body. Of course, if the diagnosis is wrong, and illness is not related to a loss of one’s pre-existing spirit guide, then shamanistic methods serve as a cover for the demonization of persons previously not demonized. This vital importance of the spirit guide to the health of the patient is why modern books about using shamanism for health purposes instruct people to meet or to be reintroduced to their spirit guides.[31] 

Because hundreds or thousands of practitioners are now adopting shamanism to varying degrees in their health and therapy work, it is hardly inconceivable that patients may become demon-influenced or demonized in the process: 

The urgent healing work of the shaman… is to restore one of the person’s lost guardian spirits as soon as possible. Since ours is not a shamanic society, it is usually not possible to do the necessary work in the same room as a hospitalized person. Exceptions are sometimes tolerated in this country if both shaman and the patients are American Indians…. In some hospitals, such as on the Navajo reservation, visits by native healers are being increasingly encouraged as the Western medical staff becomes more aware of the benefits produced…. Meanwhile, you can use the following long distance technique to restore guardian power.[32] 

Harner discusses how a spirit may be “restored” to a person at great distance through shaman ritual. The shaman merely calls upon his power animal, transfers its power to the patient’s guardian spirit, and then visually and mentally sends the spirit “to the patient as visualized in the hospital room.”[33] 

As our American society increasingly turns to the occult, we can expect many more such “health” procedures in the future. An important point to remember is that even shamans (like other mediums and spiritists), are not always aware of the presence of their spirit guides. Their spirit guides may be right next to them, or even inside of them, and yet they may have no conscious awareness of that. And this means that people can become demonized unaware. 

In summary, the essence of shamanic “health” is possession by one or more spirits: “A power animal or guardian spirit… not only increases one’s physical energy and ability to resist contagious disease, but also increases one’s mental alertness and self-confidence…. Being powerful] [spirit possessed] is like having a force field in and around you…. Thus, possession of guardian spirit power is fundamental to health.”[34] 

Once a person adopts shamanism, then by definition any illness, mental or physical, requires the following diagnosis: The person has lost his power animal (or spirit guide) and the only solution is to “restore” that person’s spirit guide into his mind and body. 

Even children can become novice shamans and spirit-possessed.[35] Some of the modern practices in “transpersonal education” are useful for shamanistic instruction here.[36] Shamans themselves may help introduce power animals and other spirits to their children.[37] As shamanism increases within our culture, the children of American shamans will become as demonized as their parents. As Harner explains of his own experience among the Jivaro, “Parents of a newly born infant, in fact, typically gave it a mild hallucinogen so that it could ‘see’ and hopefully thus acquire an arutam wakani or guardian spirit. The parents, of course, wanted the baby to have as much protection as possible in order to survive into adult life.”[38] 

And shamanistic practice in America has many other fruits. 

-Because it encourages demon contact, shamanism leads to occult bondage; that is, subjection to and dependence upon the world of demons. 

-Because it is a form of spiritual warfare, shamanism brings powerful personal experiences that insulate a person against biblical teaching and the gospel message. 

-Because it is irrational, shamanism produces a denial of cause and effect in the realm of medicine, leading to a rejection of scientific methods and an acceptance of occult methods. In that the spirits have subtle powers and persuasions, even “scientific” harmonizers may end up abandoning orthodox medicine. 

-Because it stresses magical ability, shamanism exalts and glorifies the one with occult powers. 

-Because it is animistic, shamanism breaks down three vital distinctions of the created order: 1) material; 2) plant/animal; 5) human. Rocks, trees, and animals become just as “alive” and therefore as important as man; in the process, humanity is reduced to the lower or lowest levels of the creation. 

The result of all this keeps the shamanistic practitioner in a primitive state spiritu​ally and often morally, with little hope of escape. The ritual and practices of shaman​ism reinforce its belief system and vice versa through powerful supernatural mani​festations that are difficult if not impossible to counter. 

Only the power of Jesus Christ can break into the dark world of shamanism and deliver those held in its bondage. Shamans and shaman apprentices who desire deliverance must turn to the living Jesus Christ, for He and He alone can save them. 
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Shamanism – Drug Use
https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-drug-use/
Many authorities note the importance (if not necessity) of drug use for shaman enlightenment.[1] We also find this in the world of the occult generally, and among many Eastern gurus.[2] But with millions of people now exploring shamanism and other kinds of occultism and Eastern paths, one can only hazard a guess as to what degree pagan religion in modern America fosters drug usage and its attendant problems. 
Death Magic and Other Forms of Murder
Michael Harner, Mircea Eliade, and others discuss parallels between shamanism and occult death magic. Harner observes the following practice among the category of the so-called “bewitching” shaman: “Shamans send these spirit helpers into the victims’ bodies to make them ill or kill them…. 
[T]he urge to kill felt by bewitching shamans came to them with a strength and frequency similar to that of hunger.”[3] According to Eliade, “when the shaman wants to poison someone, he sends a damagomi [spirit]: ‘Go find so-and-so. Enter him. Make him sick. Don’t kill him at once. Make him die in a month.’”[4] 

However, because there are no absolute moral values exercised by shamans (or their spirit helpers), one discovers allegedly “good” shamans also use their powers for evil, whenever it suits their purposes.[5] This is exactly what we find among so-called “good” witches.[6] 

Another illustration of how shamanism is used in killing or murdering others is seen in that the spirits which shamans cavort with enjoy “taking the heads” of tribal enemies, or even of innocent victims. Indeed, primitive shamanistic communities may undergo a crisis when civilization comes and takes hold of their social life and head-hunting becomes outlawed. “Headhunting had been outlawed, and the people feared that the spirits would consume them because they were not able to feed the hungry spirits the heads of slain enemies.”[7] 

A television special on the subject was produced by Douchan Gersi, who had led the first successful expedition in history that crossed central Borneo through uncharted territory. Five previous expeditions had failed, and even in this one Gersi almost lost his life. On the TV special, one of the more understated personal senti​ments he gave was, “Everywhere, invisible dangers.” At one point of incredible hardship, near death, he recalled, “Believe me, I started saying all my childhood prayers.” 

Gersi discovered that the head-hunting tribes he encountered, in common with most pagan religion, justify murder on the basis of the spirits’ own interests and perverted religious principles. He encountered some 350 of these shamanistic tribes and spent years living among them as a convert. One such tribe, the “Iban,” gather heads from other tribes and from explorers like Gersi. Why? Because the heads are believed to confer “social status” and occult power. Reminiscent of Western gunslingers, one native had 250 notches proudly carved out on his spear— one notch for each head. Indeed, for every major event (moving, marriage, etc.), a head must be sacrificed and publicly displayed on a pole. Thus, as the ritual cer​emony for displaying the severed head approaches, “the people sense the pres​ence of a thousand spirits” hovering around them, ready to relish the gruesome spectacle. 

The religious justification for this is that human skulls are believed to be the home of living spirits, hence the supposed reason for the spirits’ interest in the displayed head. Human skulls are further thought to symbolize life, and so the tribe must be kept “healthy” by ritual sacrifice—the human sacrifice itself symbolizing life-giving power for the tribe. In harmony with other occult traditions of human sacrifice, it is also believed the person taking off the head of the victim receives the power from the spirit of the dead man. Gersi himself came close to having his own head re​moved—even after having been accepted by the tribe. He was spared only by a tortuous shamanistic initiation. Being placed in a deep pit with flesh-eating ants was only one of his many ordeals. 

Perhaps the most incredible part was Gersi’s pagan conversion and proud membership in the community. He no longer believes such people are primitive, but now is convinced they are spiritually advanced because of their “harmony with nature.” He concluded his television show by criticizing modern viewpoints and the encroachment of civilization for destroying such important cultures, using the wry phrase, “Progress is beheading Borneo.” 

Consider that here are hundreds of tribes that engage in ritual murder—a theme so common in demonic religion—and yet an intelligent, world-renown explorer complains that they are being forced to change their ways by the encroachment of civilization—as if changing the “natural order” of things for such tribes were the real sin! In a similar vein, those who criticize Christian missionaries for “destroying” pagan cultures apparently have little comprehension of how evil and demonic pagan culture can be. Perhaps the more enlightened among them would care to join the local coven and ritually sacrifice a baby—and then see how they feel about preserv​ing paganism. It is right that Christians are financially supporting missions that seek to share Christ with such peoples. 

To summarize, there is no such category as a “benevolent” practicing occultist, whether shaman, witch, medium, psychic, or guru. First, because the urge to use power amorally is always present and people sooner or later succumb to it, even when their motives are good. Second, the Bible makes no distinction between “good” and “evil” practices of the occult. God calls all occult practice evil and an abomination to Him (Deuteronomy 18:9-12). That the spirits themselves are evil leads us to conclude that they will influence people in that direction, albeit often in subtle ways. Once people turn to the spirits, the spirits always get their way, sooner or later. 
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Shamanism – Medicine

https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-medicine/
The influence of shamanism in New Age medicine is significant. As leading American shaman Michael Harner says, “The burgeoning field of holistic medi​cine shows a tremendous amount of experimentation involving the reinvention of many techniques long practiced in shamanism, such as visualization, altered states of consciousness, aspects of psychoanalysis, hypnotherapy, meditation.”[1] 

Shamanistic medicine per se may involve either a traditional approach, which is entirely occult and opposed to the scientific principles of modern health care, or it may involve a blending of the techniques of ancient shamanism with modern science and medicine. In the former, Rolling Thunder observes it is always true that “the healing comes from the spirit world.”[2] Concerning the latter, Harner, who has personally trained many orthodox physicians to accept shamanistic methods into their practice, comments: 

In fact, in some hospitals … visits by native healers are being increasingly encouraged as the Western medical staff becomes more aware of the benefits produced and there is no conflict between shamanic practice and modern medical treatment. Every North or South American Indian shaman I have ever asked about this matter has agreed there is no competition whatsoever. Jivaro shamans [into which Harner was initiated] are perfectly willing to have their patients go to see a missionary doctor, for example…. One day, and I hope it will be soon, a modern version of the shaman will work side-by-side with orthodox Western physicians. In fact, this is already starting to take place.[3] 

One example of the incorporation of shamanistic techniques into modern medical health care can be found in O. Carl Simonton, Stephanie Matthews-Simonton, and James Creighton’s Getting Well Again: A Step by Step Self Help Guide to Overcoming Cancer for Patients and Their Families.[4] This book not only incorporates several shamanistic techniques, it also encourages patients to contact their own “inner guide” or “power animal”. 

Another illustration is the book by psychologist Dr. Alberto Villoldo and noted parapsychologist Dr. Stanley Krippner, Healing States: A Journey into the World of Spiritual Healing and Shamanism.[5] They propose the adoption of a shamanis​tic worldview, the acceptance of shamanistic practice, and the integration of shamanism and modern medicine.[6] They point out that worldwide only 15 per​cent to 20 percent of all people are treated allopathically, and that for over a decade the World Health Organization has given its blessing to shamanistic and other pagan systems of medicine.[7] Indeed, in the United States, the AMA has followed the trend. 

In 1980 the American Medical Association revised its code of ethics and gave physicians permission to consult with, take referrals from, and make referrals to practitioners without orthodox medical training. This move opened the way for physicians to initiate some degree of cooperation with shamans, herbalists, spiritists, homeopaths, and other non-allopathic practitioners.[8] 

Not surprisingly, then, shamanistic techniques are now increasingly used at modern medical health centers. Jeanne Achterberg is associate professor and director of research and rehabilitation science at the University of Texas Health Science Center in Dallas. Her text Imagery in Healing: Shamanism and Modern Medicine reveals how easy it is for modern medical practitioners to incorporate shamanistic techniques like altered states of consciousness and visualization into their health-care delivery. But however else she conceptualizes it, she con​cedes that the essence of shamanism is spiritism: 

The focus of the shamanic journeying is on obtaining power or knowledge…. 

… The shaman is identified as one who has guardian spirits (also sometimes called power animals, helping spirits, tutelaries, totems, or fetishes), from whom power and knowledge is gained…. 

The shaman, then, is defined both by practices and intent: Shamanic practice involves the ability to move in and out of a special state of consciousness, a notion of a guardian spirit complex and has the purpose of helping others.[9] 

Many Americans think shamanistic health practices are “superior” to conven​tional treatment because shamanism supposedly not only “cures” health prob​lems but “properly” aligns them with the environment and universe. In other words, like ayurveda (Hindu medicine) and other pagan methods, shamanism at its heart is much more than merely a medical practice; it is a spiritual quest that seeks to answer fundamental questions about man’s place and purpose in the world. Because these are questions that gnaw deeply at the soul of modern man, shamanism is attractive. 

Introducing shamanism into modern medicine is ironic because of its essen​tially antiscientific nature, such as its occultism and irrationalism. The following accounts are typical of the bizarre world of shamanistic “healing” procedures. (Readers may find some of the following quite offensive.) Shamans will do such strange things as “placing spirits” in their mouth and sucking out the “poison” from the body, which is believed to symbolically represent the person’s illness. Or they may rub a patient’s body with guinea pigs or gerbils believing that a transfer of the illness takes place into the hapless creature. Here is an illustration from the personal experience of Michael Harner (who, remember, is a chairman at the New York Academy of Sciences): 

If the patient has a harmful power intrusion [causing the illness], the shaman suddenly [occultly] sees one of the following: voracious or dangerous insects, fanged serpents, or other reptiles and fish with visible fangs or teeth. He immediately stops the [occult] journey [that he has been traveling in his mind or the spirit world] to deal with these intrusive powers…. [T]he sight of one of these creatures… involves a complete certainty by the shaman that it is eating away or destroying a portion of the patient’s body. At that moment, one may experience an incredible revulsion and an awareness that the insect or other creature is evil and the enemy of the shaman as well as of the patient…. The shaman must locate the harmful, intrusive powers within the patient. To this end he uses a divinatory technique. In the absence of taking [the drug] ayahuasca to [clairvoyantly] see into the patient, the shaman may use a technique that is something like employing a divining rod…. 
By passing his hand a few inches above the body slowly back and forth, an experienced shaman gets a definite sensation in his hand when it is over the place where the intrusive power lies. Another technique is to pass a feather over the patient to pick up any vibration. 

When the shaman senses a particular location, he calls the two spirit helpers, either silently or in song, as he shakes his rattle steadily over the patient. When he clearly sees the helpers approaching in the darkness, with his eyes still closed he wills them into his mouth. There they will capture and absorb the power intrusion as he sucks it out of the patient. When he definitely sees the two in his mouth, he wills all his other spirit helpers to assist him in the sucking. Now he is ready to begin the work of abstraction. At the location in the patient’s body where he has sensed the harmful intrusion, the shaman sucks with all his might…. The shaman has to be very careful in this process not to permit the voracious creature he saw from passing through his mouth and throat into his stomach…. The shaman repeatedly sucks and “dry-vomits” as many times as necessary. It is important not to swallow the sucked-out power, but to expel it after each sucking into the container on the floor or ground. This is done with powerful, sometimes involuntary, violent wretching [sic] that gives the shaman a real sense of cleansing, of being emptied of the emotionally disgusting power that he has extracted. As he removes the power intrusion from the patient, the shaman may feel engulfed in waves of extracted power that almost stun him and cause his body to tremble…. He keeps up such cycles of sucking until finally, in passing his hand back and forth above the patient, he no longer feels any localized emanations of heat, energy, or vibration…. [T]hen he stops the sucking process…. Finally, when he is convinced that the patient is spiritually clean, he shakes his rattle around the patient’s body in a circular fashion four times to provide a definition of the unity of the cleansed area, demarcating its boundaries for the spiritual world [e.g., so that no more evil spirits can enter].[10] 

That such a spectacle can, to observers, be odd indeed is seen from the following recollection of a shaman-initiate present at a “healing” ceremony con​ducted by Peruvian shaman Don Edwardo Calderon: 

The apparent suffering of my dear friend, whose guts were being sucked and puked out, was hard to reconcile with the serene sense of love and compassion seeming to envelop me. I had never participated in a ceremony where the medicine nauseated so many, yet there was an orderliness about it that defies description. At one point that night the only sounds I could hear were various members of the [shaman] circle clearing their throats, belching or vomiting—an oddly comforting euphony in the desert darkness.[11] 

One of the most famous North American Indian shamans who used the suck​ing method was the late Mormon leader Essie Parrish, who healed Indian and non-Indian patients. Because of a vision from her spirit guides that she should reveal her shaman methods to non-Indians in order to “benefit” them as well, she cooperated in making the Sucking Doctor film.[12] In the Kalahari Kung Tribe, the shaman “pulls out the sickness with eerie, earth-shattering screams and howls that show the pain and difficulty of his healing.” This involves the shaman in several hours of exquisite torment.[13] 

This kind of irrational “healing” attempts to transfer the patient’s illness in other ways as well. In the case of Don Calderon: 

The act of diagnosis is not separated from the act of healing, as they are in Western allopathic medicine. They occur together at the same time…. For example, when the guinea pig used in diagnosing is rubbed over the areas of the body associated with the spiritual energy centers, it may manifest physical symptoms correlating to the problem of the person [denoting the manifestation or transference of illness]…. [T]he guinea pig makes externally apparent what may be invisible to the person experiencing it.[14] 

Finally, if oral spirits, fanged serpents, sucking out energies, vomiting dis​eases, and guinea pig transfers aren’t strange enough, consider the process of “restoring” a power animal into a person who, for various reasons, has lost it and has become “sick” as a result. The shaman must descend into the “lower world” to capture the spirit and return with it clasped in his hands. As Harner states, he proceeds to “blow” the spirit back into the person’s body through the chest and head. “Immediately place your cupped hands containing the guardian spirit on your companion’s breastbone, and blow with all your strength through your cupped hands to send it into the chest of your partner…. Forcefully blow again to send any residual power into the head.”[15] Now the shaman must assist the client to “dance his animal” in order to make the spirit feel welcome. This gives “it the reward of experiencing its movement in material form.” The client is instructed to dance with his animal regularly so that it will remain content and stay within him.[16] 

What practices such as these have to do with scientific medicine is not clear, to say the least! Neither is this explained by its shaman promoters or persons in the AMA who endorse a degree of cooperation with shamans. Unfortunately, however, many modern scientists and physicians who incorporate aspects of shamanism in their practices usually redefine its spiritistic realities in scientific or psychological terms, thereby masking the occult methods promoted. Dr. Achterberg naturalizes much of shamanism into supposedly universal laws that function in accordance with psychodynamics, such as visualization.[17] The result is that many people are unaware that they are being treated with shamanic techniques. 

Achterberg, who also codirects the Professional School of Biofeedback in Dallas, shows how the use of biofeedback can be related to shamanism: “Bio​feedback involves healing in the imaginary realms and fits well within the rubric of proverbial healing using the imagination. It contains aspects of shamanism: Rituals are conducted, the subject goes into an altered state of consciousness, takes an imaginary journey, and enters into a territory where healing information is available.”[18] 

Other more direct associations between shamanism and medicine can be seen in dream work, visualization, and meditation. For example, the therapeutic use of dream work illustrates one manner by which shamanistic methods are being incorporated into American culture. Dream work is a component of New Age medicine, much modern psychotherapy, and also important in shamanism, as standard texts and periodicals reveal. Numerous modern books on dream work, including some Christian books, are also ultimately based on shamanistic techniques and goals. The pagan Senoi dream methods are an example.[19] 
These shamanistic connections are one reason so many modern texts on dream work utilize altered states of consciousness and lead to spirit contact. It is also significant that within the shamanistic tradition, visualization and the directed use of the imagination may lead to spirit contact and even possession. In other words, spontaneous spirit contact results from what appears to be an entirely neutral technique.[20] 

To summarize, hundreds if not thousands of health-care practitioners are experimenting with shamanistic techniques. Some are even using them on their patients without patients’ knowledge. Shamanism is also being camouflaged by a “scientific” reclassification of its characteristics, with even the spirits being rede​fined into neutral psychological categories.[21] That old adage “let the buyer be​ware” is quite relevant here. 

Space does not permit detailing the full influence of shamanism in modern American life. For further information, popular books such as Dave Hunt’s America, The Sorcerer’s New Apprentice: The Rise of New Age Shamanism may be consulted.[22] What concerns us more is the innocence with which thousands of people are being drawn into shamanism and the consequences this will bring them to personally. 

In future articles we will examine the characteristics, nature, and dangers of this ancient but increasingly influential practice. 
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Shamanism – Spiritual Blackmail

https://www.jashow.org/articles/guests-and-authors/dr-john-ankerberg/shamanism-spiritual-blackmail/ 
The phenomenon of spiritistic intimidation is common to all categories of occult​ism. Thus, shamans who are “chosen” by the spirits as “healers” must either submit to the spirits or become ill, or even die. 

The person called to be a shaman must learn to shamanize, that is, must take his powerful experiences and find a way to share the power with his people. If he does not shamanize, he will become ill again and may die, for the shaman is called to a certain kind of life, and if he does not lead it properly, his power will turn against him and kill him.[1] 

In other words, to the spirits, human life is cheap. If their chosen host will not obey their wishes, they will destroy it and find another. Dr. Nandor Fodor discusses a similar condition among mediums. He observes that when a person neglects his mediumistic powers, illness results. Thus “mediumship, if suppressed, will manifest in symptoms of disease.”[2] He cites the following illustration: 

The spasms seized the whole body; even the tongue was affected, blocking the throat and nearly suffocating her. When the patient mentioned that in her youth she tried table tilting, the doctor thought of the possibility that the mediumistic energy might block his patient’s organism. A sitting was tried. The lady fell into trance and afterwards slept well for a few days. When the sleeplessness became worse again the sitting was repeated and the results proved to be so beneficial that the chloral hydrate treatment previously employed was discontinued.[3] 

This woman discovered that, like many shamans, she too had been “called” to her profession, and that unless she gave in to the process, she would suffer immea​surably. 

Such spiritistic intimidation is common.[4] Once the door has been broken down to permit spiritistic influence, whether by heredity, occult transfer, or personal choice, the spirits may aggressively pursue their evil agenda. Whether in mediumism, shamanism, or witchcraft, the person “has been caught by the spirits and must serve the spiritual world.”[5] The following shamanistic examples, from Swiss psychologist, anthropologist, and ethnologist Holger Ralweit show the true nature of the spirits. These examples, which come from a chapter having the incredible title, “When Insanity Is a Blessing: The Message of Shamanism,” reveal how dangerous it is to open the doors to the occult, and why those trapped often find it so difficult to es​cape.[6] 

Among the Siberian Tofa, too, shamans become sick before their initiation and are tormented by spirits…. [Sjhaman Vassily Mikailovic … could not rise from his bed for a whole year. Only when he agreed to the demands of the spirits did his health improve.[7] 

The wife of another shaman recalled the terrible experience of her husband’s call to shamanism. She warns, “He who is seized by the shaman sickness and does not begin to exercise shamanism, must suffer badly. He might lose his mind, he may even have to give up his life. Therefore he is advised, ‘You must take up shamanism so as not to suffer!’ Some even say, ‘I become a shaman only to escape illness.’” Another shaman added, “The man chosen for shamandom is first recognized by the black spirits. The spirits of the dead shamans are called black spirits. They make the chosen one ill and then they force him to become a shaman.”[8] And a shamaness reports, “Sometimes I say to them, ‘I do not want to go with you.’ Whenever I turn down such an invitation I develop a fever and become very ill.”[9] 

Kalweit comments that, in harmony with occult healing generally, the “healer” must suffer the illness of the patient: 

Resistance to psychophysical change and a disintegration of the normal structure of existence has always been part and parcel of the transformative process. Because of this, it forms at least a partial aspect of every rite of transformation…. Frequently the shaman enters a patient’s state so thoroughly that he himself experiences the symptoms and pains of the illness…. In the course of their painful existence, many shamans have physically experienced countless illnesses….[10] 

Either way, the shaman cannot win. If he pursues his spiritistic calling, he suffers. If he does not, he suffers. The shaman who refuses his call in all probability “will be plagued by sickness the rest of his life.”[11] Even one’s own family members may be tortured by the spirits as a means of forcing compliance: 

Often not only the shaman himself but his whole family are visited by misfortune…. The Koreans talk about a “bridge of people” (induri) that comes into being when a member of the family is chosen to be a shaman and another member has to die as a result of this…. A God has “entered into” the shaman and, in return, demands another human life…. But most families are unwilling to have a shaman in their circle, so the induri phenomenon occurs quite frequently. According to the investigations made by Cho Hung-Youn, indari occurs on average seven or eight times in every twenty cases of shamanic vocation.[12] 

In a parallel to life of famous trance medium Edgar Cayce, we read: 

The Yakut shaman Tusput, who was critically ill for more than twenty years, could find relief from his suffering only when he conducted a séance during which he fell into a trance. In the end he fully regained his health by this method. However, if he held no séances over a long period of time he once again began to feel unwell, exhausted, and indecisive. In general, the symptoms of an illness subside when a candidate for shamanism enters a trance.[13] 

In the end, because of their power, the spirits will have their way. “In the end I became so ill that I was close to death. So I began to shamanize, and very soon my health improved. Even now I feel unwell and sick whenever I am inactive as a sha​man over a longer period of time.”[14] 

Clearly, horrible torments, paralysis, drownings, insanity, extended sickness, being maimed, poisoned, and worse are the shaman’s lot.[15] Perhaps this explains why even those sympathetic to the practice may issue warnings. Dr. Jeanne Achterberg writes: Any current thrust toward romanticizing shamanic medicine or folk medicine in general should be tempered with the knowledge that often the remedies prescribed were clearly wrong and harmful from the standpoint of physical well​being. Jilek-Aall describes birthing procedures dictated by custom in parts of Africa that defy the course of nature. The result is high infant mortality and a high incidence of epilepsy…. 

The practice of shamanism is always regarded as being fraught with grave risk to the life and wellbeing of the practitioner…. One particularly dangerous aspect of shamanism, “soul raising” is almost always practiced by women…. 

A long standing debate has existed in anthropological writings on whether shamanism is a shelter for deranged personalities.[16] 

Psychopathology
The obvious reason for the debate over the shaman’s psychological health, as mentioned by Achterberg, is that shamanism usually involves the practitioner in psychotic and schizophrenic-like episodes.[17] But because shamanism is now often interpreted as a form of “higher” spirituality by many psychologists, especially transpersonal psychologists, its accompanying mental states are also being reinter​preted in a benign fashion. 

In other words, what was once considered a psychological state of depraved insanity is today considered a spiritual state of higher consciousness![18] What was once dangerous and feared is now preferred as a method of spiritual empowerment and enlightenment.[19] As Achterberg writes, “Newer theories of personality develop​ment … all include the notion that ‘normal’ [consciousness] is by no means the most evolved possibility.”[20] The East has indeed come West: temporary insanity as a potentially higher or elevated state of consciousness is a premise of Hindu and Buddhist thinking, more than many people realize.[21] 
Of course, not all agree that states of insanity are spiritually desirable. “Among those most frequently cited are Devereux, who steadfastly maintains there is no excuse for not regarding the shamans as neurotic or even psychotic, and Silverman who likens the SSC [Shamanic State of Consciousness] to acute schizophrenia.”[22] 

One of the biggest problems that surrounds ethnopsychiatry, or “transcultural” psychiatry, is the confusion of normal and abnormal states of consciousness. Be​cause states of mental illness are considered “normal” in shamanistic and other subcultures, and because modern secular psychiatry and anthropology have no absolute standards by which to judge such things, many scholars are concluding that even occult-induced mental illness can be simply part of a continuum along the “normal” range of transpersonal consciousness. 

The implications of this are anything but minor. Consider Michael Harner’s first experience with shaman initiation—an experience that resulted in his becoming a shaman. He employed the sacred drug made from ayahuasca plant or “soul vine”: 

I could make out large numbers of people with the heads of blue jays and the bodies of humans, not unlike the bird-headed gods of ancient Egyptian tomb paintings. At the same time, some energy-essence began to float from my chest…. Although I believed myself to be an atheist, I was completely certain that I was dying and that the bird-headed people had come to take my soul away…. 

Starting with my arms and legs, my body slowly began to feel like it was turning to solid concrete. I could not move or speak. Gradually, as the numbness closed in on my chest, toward my heart, I tried to get my month to ask for help, to ask the Indians for an antidote. Try as I might, however, I could not marshal my abilities sufficiently to make a word. Simultaneously, my abdomen seemed to be turning to stone, and I had to make a tremendous effort to keep my heart beating…. I was virtually certain that I was about to die…. I was dying and therefore, [it was] “safe” [for me] to receive [new] revelations. These were the secrets reserved for the dying and the dead, I was informed. I could only very dimly perceive the givers of these thoughts: giant reptilian creatures…. I could only vaguely see them in what seemed to be gloomy, dark depth. 

Then they projected a visual scene in front of me. First they showed me the planet earth as it was aeons ago…. [They said] they had come to planet earth to escape their enemy. 

The creatures then showed me how they had created life on the planet in order to hide within the multitudinous forms and thus disguise their presence…. They were the true masters of humanity and the entire planet, they told me. We humans were but the receptacles and servants of these creatures…. 

I knew I had only a moment more to live. Strangely, I had no fear of the bird-headed people; they were welcome to have my soul if they could keep it…. 

[Later] I began to struggle against returning to the ancient ones, who were beginning to feel increasingly alien and possibly evil…. 

I frantically tried to conjure up a power being to protect me against the alien reptilian creatures. 

One appeared before me; and at that moment the Indians forced my mouth open and poured the antidote into me.[23] 

When native or naive Americans seek out such encounters, on what basis does anyone logically conclude there will never be casualties? Harner himself admits people may go insane, “become seriously ill or even die” from shamanistic experi​ences.[24] The number of people who might never come back from such experiences is unknown, but the risks are certainly not less than those encountered in mind-expanding drugs such as LSD. 

It is true that the mental states of what may be termed “shamanic consciousness” and those of schizophrenia and psychosis are not entirely identical. The shaman often has more volition and control during his altered state of consciousness, and it is a “voluntarily” induced insanity similar to that found in the spiritistic Eastern guru traditions.[25] Nevertheless, while this state is controlled to some degree by the sha​man, it seems to be controlled to a much larger degree by his spirit guides, and certainly it is manipulated by the spirits for their own purposes, whatever these might be. Regardless, the very fact of a debate among ethnopsychiatrists proves that the “state” of insanity and that of shamanistic consciousness are similar enough that they are not easily distinguished. Shamans themselves admit, “There is a fine line between the shaman and the psychotic.”[26] 

The unfortunate result for those who seek shamanistic states of consciousness is only that they will encounter their own demonically manipulated consciousness—and despite the claims of promoters, this is anything but “healthy” or spiritually “evolved.” Because shamanism requires spirit possession and because one cannot become a true shaman-healer without it, demon possession is also required. How many shamanistically fascinated Americans realize that? 
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Dr. John Ankerberg is founder and president of The John Ankerberg Show, the most-watched Christian worldview show in America. His television and radio programs are broadcast into 106 million American homes and are available in more than 200 nations in 12 languages. Author, co-author, or contributor of 158 books and study guides in 20 languages, his writings have sold more than 3 million copies and reach millions of readers each year online.

Dr. John Weldon

[image: image2.png]



Dr. John Weldon (born February 6, 1948) went to be with the Lord on August 30, 2014 following a long-time battle with cancer. John served for more than 20 years as a researcher for The John Ankerberg Show. 
During his tenure, he authored or coauthored more than 100 books, including the best-selling Facts On Series of books that has sold more than 2.5 million copies in 16 languages. His final book, published in July 2014 with Harvest House Publishers (coauthored with John Ankerberg), is especially fitting. How to Know You’re Going to Heaven offers a biblical and personal look at the way God has provided salvation through Jesus Christ (Acts 4:12) and the confidence the believer can have of eternity with Him in heaven (1 John 5:13). John’s life and work have touched countless others seeking to grow spiritually and better understand the Bible. His friends describe him as genuine, humble, and passionate to share the hope of eternal life with everyone he met. His work will continue through his many books, his online writings at The John Ankerberg Show website (JAshow.org), as well as through the many people John has personally influenced through his ministry.

