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Shamans and Animists

Graham Harvey

A man in a bird mask is playing a steady rhythm on a bodhran (pro-
nounced “bow-rahn,” an Irish-style frame drum) on a high ridge over-
looking a wide plain. As he dances himself into a light trance, the drum
beat gets quieter and he settles himself down at the roots of a tall tree.
He has come to this place to renew his friendship with what he calls the
“spirits of the place” and to “enter the dream of the land.” Later he
will drink tea from a thermos flask before driving back to his home in a
nearby city in England. He will have found new energy and enthusiasm
to pursue his job as an environmental educator working with groups in
schools and country parks. He may even have received fresh ideas about
ways to do his work. He is a shaman, a mediator between the human
and other-than-human communities. Shamans are also healers: this man
tries to heal relationships, especially helping people to restore good rela-
tions with the other inhabitants of the places in which they live—that is,
the animals, plants and other living beings. He does not teach a religion
called “shamanism.” Most of the people with whom he works have no
idea that he is a shaman. Indeed, many have never heard the word or,
if they have, it was on a TV programme about Siberia or the Amazon.
Few associate what this man does with what they know about shamans.
He does not advertise his title or worldview but encourages and enables
people to live ecologically responsible and celebratory lives. He has col-
leagues who are not shamans but are also committed environmenta) edu-
cators. But, he says, all his inspiration, commitment, and passion come
from his shamanic engagement with empowering beings whom he visits
in the otherworld he accesses while in trance on that high ridge away
from the city.

This chapter is about shamans and their communities. It introduces
the world or the nature of reality as it is understood by two loose groups
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of people. (These are not organised groups, and the differences between
them are not fixed.) The first group can be labelled “animists” (a term

that will be explained later) whose worldview and lifeways make shamans
ond can be called “self-religion-

necessary for certain purposes. The sec
for some of whom it is desirable

ists” (again, this will be explained soon)
to become a shaman. The animists are the chief focus of the chapter,
along with animist shamans. Some attention is devoted to self-religion
chamans in the later part of the chapter. The conclusion will note that
in reality people often shift back and forward between the two groups—
which, anyway, only exist as broad categories of academic study.

First, we must confront the problem that until recently there was no
religion called “shamanism.” In fact, the recent idea that shamans and
those who employ them practice “shamanism” might surprise many of
those so labelled. Tt is not just that the label is strange to them: it is
common for strangers, visitors. and academics to feel they need to label
something that locals or insiders take for granted as part of their everyday
lives. But in this case, as far as some of those involved are concerned, the
title “shamanism” might seem as strange as if Christianity were called
“priestism” or Buddhism “monkism.” What shamans, priests, and monks
do is of great importance to many people, but their technical activities
(doing what shamans, priests. and monks do) are far from the whole of
these religions. It is also important to note that shamans are not the only
religious officials that animists might approach or employ. Indeed, to
identify people as members of a religion called “shamanism” when they
might only rarely call upon shamans pays far too much attention to such
maftters.

Nonetheless, that there is now a religion called shamanism is evidenced
by the large number of books and websites with “shamanism” in their
titles. Many of these are devoted to helping people become shamans, and
it is now possible to train to do so almost anywhere. There has been a
massive, rapid, and widespread increase in global, popular, positive inter-
est in shamans and their worldviews and practices. While I will argue
that these new shamans are not the same as the other kind (the ones I'm
calling “animists”), and while it is true that “shamanism” is a new phe-
nomenon, this does not mean that new ways of being a shaman are not
religious or interesting. The two kinds of shaman are just different, exist-
ing in different cultural contexts—and the difference between them helps
us understand both.

The first part of the chapter is about animists, then something will be
said about the shamans they employ. In fact, these shamans are themselves
animists who work for other animists. This is a label that is now applied
to people who understand the world to be a community of persons, most
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first powwow was not competitive. The drum groups and dancers were
part of a celebration of the recovery of pride in being indigenous or
native. The dances were not thought of as “religious” or “sacred,” except
perhaps for the “honor songs” which paid respect to elders and veterans
and involved the use of cagle feathers and eagle-bone whistles, which are
considered sacred by many native people n North America. Near the
powwow dance grounds were 2 series of more explicitly sacred places. A
fire was kept alight throughout the three days of the powwow and was
the focus of ceremonies cach dawn. People would gather and smoke
a pipe of tobacco or kinnikinnick (a mixture of local herbs) together,
always offering smoke to the six directions (east, south, west, north, above
and below). They would also make small offerings to the fire. When they
talked about this they would say that it was important to feed the fire not
only with wood but also with gifts of sacred herbs and even with the first
portion of the food prepared for all powwow participants. “Feeding the
fire” was obviously not just a metaphor, the fire was understood to desire
food and to be grateful to those who made offerings, as well as those who
gave it wood.

On the same promontory on a bend in the river, the organisers had
constructed four sweat lodges. These were ternporary domed structures in
which about a dozen people could sit around a central hole in the ground.
Stones were heated up in a Jarge fire outside between the four lodges, and
at appropriate moments in a long ceremony they were brought in and
placed in the hole. Water poured on the hot stones immediately turned
to steam and raised the temperature dramatically. The coverings on the
lodges kept the heat in and the light out. The ceremony in the darkness
and the heat was not undertaken for individual health (lodges are not
like Scandinavian saunas) but in order to pray for the well-being of all
living beings. Some people talk about “stone people lodges” rather than
“sweat lodges,” implying that the most powerful participants in the cer-
emony are not the sweating humans but the rocks who are understood to
be giving up their lives for the benefit of all other living beings. They are
addressed as “grandfathers,” a term of respect and kinship.

One day during the powwow I was talking with the Jeader of one of
the sweat-lodge ceremonies about everything that was happening that
week. He started to talk about how Conne River was not only home (0
human people, but to a wide range of other-than-human people includ-
ing the bears, cagles, fish, trees, rocks, and the fire. He said that there
were also people who were only seen in visions, people who might come
to teach someone how to live a better life, or to give them some piece
of knowledge that they could use to help others. He said that the craggy
rock across the river was home to a community of “little people.” But as
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It is important to remember that there are many different kinds of
animists. Animism is not a single religion, but a label for a kind of reli-
gion or a trend recognisable among religions. This chapter provides an

1 (or slightly fictionalised)

ction to the flavour of animism using rea
aces, but it does not claim that all animists are the

on everything, This is particularly true hecause
ligions) arises from and is expressed in particu-
lar relationships. Animists in lar places engage with specific iving

beings, Or “other-than-human persons,” who live in the same arca.
The intention of these ‘ntroductory stories is to suggest 1ssues that
being important. At the

most, maybe all, animists would recognise as
community of living

heart of each story 18 knowing that the world is a
__most of whom are not human, but all of whom

beings—persons
deserve respect and are willing to communicate. In sweat Jodges, people
often end each round of prayers by saying “all our relations,” recognis-
ing that all living beings (which might  helude rocks) are related. (There
are many different sweat lodge traditions, and not all of them use “all
our relations” as a refrain, but all address other beings in kinship terms).
estion of
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The New Animism

The term “animist” has been adopted in some places as 2 self-desig-

nation, a label by which people are happy to identify themselves. Tor
any West Africans who observe traditional religious practices

but are not Christians or Muslims call themselves animists. Increasing
numbers of British Pagans call themselves animists, especially those who
stress the importance of respecting the diversity of life in their immedi-
ate surroundings. What these people mean by “animism” is not what
Edward Tylor meant. Contem erm in a new way

porary scholars use the t
that fits better with evidence provided by conversations with animists and
with them in relationships in

example, m

particular places.

The new use of the term animism labels ways of living in the world
that understand it to be a community of living persons, most of whom
are not human, but all of whom deserve respect and engage In relation-
ships of various kinds. In contrast with Tylor’s stress on beliefs in souls
and spirits, the new animism is concerned with behaving towards other
heings with respect—or «caution and care” as Mary Black says.” The key
words are different: “souls” and “belief” in the old animism, “persons”
and “behaving respectfully” in the new animism. Many of the scholars
interested in animism draw on the work of Irving Hallowell, who spent

time with the Ojibwa of Beren’s River in southern central Canada in the
1930s and 1940s.
In the Ojibwa language a grammatical distinction is made between
animate and inanimate genders but not between masculine and feminine
genders. A suffix, =g, 1 added to nouns and verbs that refer to animate
persons rather than inanimate objects. For example, the plural form of
the word asin (stone) 1s asiniig, identifying stones as grammatically ani-
mate.* Ojibwa speakers use the same personal pronoun (wiin) for mascu-
line and feminine persons, not making much of the difference between
masculine and feminine (grammaticaﬂy anyway), but they use animate
gender terms for a wider range of beings than the English language offi-
cially recognises. In practice some English speakers do talk about their
ships, cars or computers as if they were animate beings rather than inani-
mate objects, giving them names and applying the personal pronouns

“he” or “she” rather than the impersonal «i¢ » In the French language,

tically feminine, lu table rather than le table.

tables are marked as gramma
Do French speakers treat “fernale” tables as animate female persons?

participation

3, Mary B. Black, “Qjibway Power Beliel Systems,”
Raymond D. Fogelson and Richard N. Adams {(New York: Academic, 1977), 141-51.

4. John D. Nichols and Earl Nyholm, 4 Cons
University of Minnesota Press, 1995), 14
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The Winld Is a Community

m his Ojibwa hosts, Hallowell coined the phrase (used

Having learnt fro
his chapter already) “other-than-human persons” to
humans share the world. He has

several times in t
refer to the animate beings with whom
ileging humanity, as I he were saying that what
s to humans. In fact, he is clear

been criticised for priv
makes something a person is their likenes
d by human characteristics or behaviours.

that “person” is not define

The term is a much larger umbrella than “human.” All beings com-

municate intentionally and act towards others relationally: this makes
to speak about “human-" and

them “persons.” Itis useful for us (humans)
“sther-than-human” persons only because (a) we are humans talking to
humans (if we were bears we might speak of “other-than-bear persons”),

and (b) because the English language encourages people to hear the word
“person” as a reference to humans. Itis a common problem in speaking
of religions or of cultures other than our own that we do not have words
that translate exactly what other people say in their language. I the
phrase “other-than-human person” seems clumsy, this is only because
¢ derives from a world that speakers of English and other Furopean
languages do not easily inhabit. A great weight of history and accepted
ideology encourages us to think that humans are different from all other

beings. Our uniqueness en that we find it diffi-

has been asserted so oft
cult to see ourselves as related to all other living beings. We easily speak
of our “environment” as 1

¢ we were surrounded by a heap of resources
available for the taking. “Nature”

- like the blank page on which humans
write significant «cultural” words. But animists live in a different world:

a community of persons all of whom are capable of relationship, com-
munication, agency and desire. There is no mute or inert “nature,” but

only the many competing conversations of cultural life. Perhaps some
more examples will enrich understanding here.

All Our Relations

told him that he had been visiting
He said, “There was oné
d man turned to his wife
lied, ‘T didn’t catch

Another of Hallowell’s informants
with an elderly couple during a thunder storm.

clap of thunder after another. Suddenly the ol
and asked, ‘Did you hear what was said?’ ‘No,’” she rep

it.”” Hallowell comments that

remark and even the trivial character of the

cal depth of the “social relations”
avior

The casualness of the

anecdote demonstrate the psychologi
with other-than-human beings that becomes explicit in the beh
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of the Ojibwa as
: / a conse 58
their culture.® quence of the cognitive “set” induced by

In other words, aft ifetime i
; , after a lifetime livin imi i
thtgder is an act of cornrnunicati()rg1 as animists this couple assumed that
n a short visit to the mid ‘ :
A . western United St ot
o sage- ates, I w
ﬁl s agn dpél‘ﬁ‘}};ge ‘l’lth a group of Lakota and Ojibwe (a var?(jt m;;ted.\ff
Gy bk ok fkrfll_a}rlr_les are used by the people: not only ()J?/ibw:jpL i
. o Anishinaabeg, Chi anc
heeh > ppewa and others). Th se :
tionr };:IZY?I“ Z ;;l_lroughout the year, burning some when)theyes.):af?lfL Sagg o
hum,.an persoé?g\:fs (simall bundlfes to offer as gifts to helpful oth}zlrlrtlh;ﬁ_
! . rove out of the city to a | i ) )
\ertialle . y to a location wh
fook ;;C}}fle]zef?re cutting any sage, or even entering the ﬁzlifl Szge e
T _ot sadge lleft over from the previous yeaLr and held, it teryl?n'e
Sermission tm roducing themselves to the field of sage, and r ot =ir
berion pln (:;1 czt some leaves for the following year. Af;er a ;questlng
given arl:;d CO?] t ?r sage offering on the ground. Once theqep lijfie -
cveryont gathee 122 ; the elders had. indicated that permissior; wgas ) i\:/!ere
el o : 1EW leaves, being careful not to destro o
" 'plriessmg gratitude each time they cut y entire plants
similar experience was told to ;
vy, and ‘ me by a Pagan couple wh
\‘7’1}1’16 fest}i/\er; a%ﬁuglly in order to decorate their home foli th:ir?n?clitw};r?ily,
o 1;1« eir common plractice had been to introduce themsel e
They lit aI():a I()tl ‘I)Se at a spring in the heart of a wood near thei he e,
o t?l ! e anél some incense by the spring while offerin n;c ome.
B e hw}?o and its inhabitants. Then they offered i{%s t asonls
el rlc():Ott (;y 1j(r:lut greenery, sometimes pouring libatifns of? :aC1
el s of the trees, or tying strands of wool around a br Ol’rllﬁ
with ripe’ berrizy V{’:[I: teariagteond; they sairallly ies burcinczi
they thought th:t justa; ;hey ha.d cut until then held few berries Z:id
: i ew sprigs with thei : :
their celeb prig eir red fruit woul
e ; :d é::oncsi. In too much of a hurry, or thinking fhuatc‘i t';nha}rllcg
b et i rSese the wh.o[e wood, they attempted to cut from a b?;i ai
Chastened, theYV\;aljorllgg;w nccli thztld? ¥ tite prickly trgs swiged e CO;I;;.
4 Zzed an 1 . : EN- .
Paitlcular attention to that tree 6tk hetngeareinl in fyiire yisitsto, pay
n one of her excellent di ssi
s wi - 1scussions of Aboriginal Australi 3
Wrilit)esflit;t rtlheu" land and other-than-human rg;eighbgjjr:a]gae%l;?laﬁon-
i gltatf:ly }éumans, but also “other animals like kangarolct:s hOse
and law, and ... they too take care of I'C[atiOI'lShipsa(Z?

6. [ et
Hallowell, “Ojibwa Ontology,” 34.
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well-being” among all the inhabitants of an areaor “country.” All related
beings share rights and responsibilities, and are expected to be committed
to and concerned for each other’s “flourishing in the world.”” Rose uses
the term “totemism” to refer to these relationships and commitments
that cross species boundaries, involving high degrees of mutual care.
The word “totem” originated among the Ojibwe and refers to clans that

include humans and particular animals and plants. It has come to be used

more widely, but Rose demonstrates that many Aboriginal Australians

understand totemic clans similarly to Ojibwe, i.e. as close inter-species
kindreds. The title of one of her books points to the central importance
of these relationships in making (human/ Aboriginal) people what they
are: Dingo Makes Us Human.? Rose is careful to point out that relationships
are not always harmonious: they can lead to tension, conflict and com-
petition. There is often a need for mediators or diplomats to intervene
hetween groups and individuals to sort out problems (the kind of inter-
vention that might be the main activity of shamans in some communities,

nd seeks coop-

as we'll see). Butin a community that privileges respect a
lve differences

eration there is likely to be a bias towards trying to reso

amicably rather than destructively.

This series of short narratives illustrates a variety of points about
animism. First among them is that animists treat the world as a commu-
nity of living beings. Animists assume ot expect that other-than-human
persons might speak with them, give and receive gifts, and in other ways
act intentionally as members of a local cross-species community. On
occasions these relationships can be made tense or even aggressive by

the competing desires and needs of particular beings or species meeting
others. These various ways in which particular animists act towards

other persons, human or otherwise, imply too that not all animists are
alike; there are different kinds of animism. This diversity is hinted at mn
the vignettes by the inclusion of different groups of indigenous people
and of British Pagans. But there is more: the indigenous people include
hoth those who hold “traditional” worldviews and those who identify as
Roman Catholic Christians. As was said earlier, “animism’” isnot a label
for a single religion but for a style of religious activity. It is a style that
seemns appropriate not only to those commonly labelled “animists” but

also to many other people.

These short narratives should also make 1t evident that animists do not
mism, Regions, and Clo-management in Aboriginal Australia,”
ce of the International Association for the Study ol Cormmon
14, 1998, lmp://www.incliam\.cd u/~iasep/ Drafts/ rose.pdl
Makes Us Human: Life and Leand in an Australian Abariginal Culture
Press, 2002).

7. Deborah B. Rose, “Tote
dralt paper for the Conleren
Property, Vancouver, June 10-

8. Deborah B. Rose, Dingo
(Cambridge: Cambridge University
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privilege a su s
The phgrase “Stimaﬁ ral or spiritual realm over material, physical realit
by Smer—!. aél—human persons” embraces plants, rocks animzlily.
il hagrlljs. ontlrar}’ to what Tylor’s version of aninilism sug ’
5 S een only one reference, so f: ; 3
In spirits an , so far, to any animist beli
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th : ing of what animi
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Otherworlds and Spirits
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a c .
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clustys, 1e ; g might also assert that there
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yet by thional sS(t:?eSr;agi]S?m}t there are beings in the world unrecognised as
K, S, 1n common With - g .
continue to talk wit i any other people they might
— evé&;lk}mth their deceased relatives. In elaborzte Eeremc)),nrilghl
/(| £ . .
2nd seck acvive and help. In, people tell the dead what they are doi:?;
3 ep- nmaHYCOmm .n .. >
ate to speak t Y — g
were wliase or ¥ ;\I;Y rﬁfmld every deceased person. In others, only thf;}::s]?
death. ESPGCiPz)Lll e people before death are revered as ancestors aft \
ceremonies ('IOnZ{w:m tS edOI" powerful ancestors might become the focus ((:;fl:
trance to be able tc ed only by people who have trained in the use of
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when cutting Plan:s esdilff among the ancestors. Just as animists give gif?;
eeking reciprocal oifts i
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Traditionally, the
Inuit of the Arctic live
by hunting seals and
other sea creatures in the
| winter and caribou and
other land creatures 1n
| the summer. Like many
hunting  groups, they
| say that animals have
| . Jeader, a Mistress oOr
Master of Animals, who
§ controls the number of
E . nimals taken by hunters.
Not only is it important
to offer respect to this
leader, but it is vital that
particular animals are

Figure 3.2: One of these stones 1S reputed to be a trans-
© formation of a thunder-being. Intimate (relational) knowl-
edge is required to distinguish between them. The braid of
sweel grass s an offering to the stones. (Photo by Graham treated respectfuﬂy too.
Harvey.) Any insult is likely to lead
to failure in hunting, and
thus to hunger and maybe even starvation. But even respectful hunting
and eating has its dangers. Animists do not see the world as a resource
given to them to exploitbutasa community of persons, relational beings
worthy of respect. Also, death might not he the end of existence, but a
particularly dramatic transformation into another stage of life. If the
world is a community of persons, how is it possible to cat? Ceremonies
in which animists request permission to take lives for the purposc of
eating are not romantic decorations of an otherwise hard life. They are
key elements of the relationships that animists work hard to maintain
between themselves and other-than-human persons. Animists are taught
by their elders (people responsible for inculcating appropriate ways of
acting towards others) that relationships involve reciprocity. This can be
wonderful when you are busy offering respectful gifts, but sometimes

relationships go badly wrong By accident or intention someone gets
insulted. One insult or act of violence is likely to be reciprocated with

more insults or violence unless someone step

often need shamans.

Shamans and Shamanism

The word “shaman” derives from the Tungus lang

Siberia. Among the Tungus-speaking Evenk,
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gious f:eremonial specialists whose job it is to s i imi
B : : erve their (animis -
e gs :2 Eﬁ;‘f:ﬁ;lj: wa)(;. They deal W’.lth some of the prE)blems tgacl,(l)s?d
oy i COmmunitiesays.d bey are the diplomats who negotiate between
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B e stasy, the sense of being outside one’s body anc{
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W e at.there Is a worlgl-wdde phenomenon, originati
phases of human evolution, in which people, set ipartlrilg
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some way (at birth orin a life-threatening illness or accident) are trained
by more experienced shamans or by otherworld persons to control their
conscious states in order to perceive and enter other realities. Once there,
they gain knowledge and power to help the
Eliade’s book summarises his whole argument: Shamanism: Archaic Tech-
niques of Ecstasy." The echoes of Edward Tylor’s claims about animism
ring loudly here. Eliade has not been rejected quite as decisively as Tylor,
but there are few scholars who support his argument or approach without
significant qualifications. Leaving aside the idea that we could know what
the earliest “archaic” religion of humanity was like, there is just too much
about Eliade’s work that reveals it to be his own wished-for edifice. It is
not acceptable to dismiss as “degenerate” those who do not quite fit Eli-
ade’s package—failing to journey into otherworlds using one or more of
Eliade’s preferred techniques, or not privileging a putative upper-world
as Eliade did. In the end, there 1s too much Eliade in his construction of
“shamanism” to be an acceptable lens through which to examine what
shamans do.

Rejecting the notion that there was any such (systematised) thing as
“shamanism” before Western travellers and scholars invented it out of
the various practices and worldviews they observed (or imagined) among
indigenous people, we are helped to see that what animist shamans do
s rooted in what animists need them to do. Instead of paying so much
attention to the strange practice of trance or “ccstasy” we might use the
acronym “ASC” to talk about “altered styles of communication” rather
than “altered states of consciousness.” This aids understanding because
it pays attention to the purposes for w
rather than to unusual techniques. Shamans commun

and sometimes with aggressive actions) with other-than-
human persons, particularly the powerful ones, especially those from
other dimensions of the world. They do so for the benefit of their human
community but always in relationship with other-than-human helpers.
They are called upon to act as shamans when things go wrong.

Other animists can and do talk with the other-than-human persons
to whom they are related in totemic clans (cross-species kin groups). In
many places animist adolescents are sent out into places less frequented
by humans to seek a vision of a personal helper. This other-than-human
or otherworld person may be with them for the rest of their lives and
be the subject of continuous relational encounters and rituals. Animist
elders (not shamans) may be responsible for making regular offerings to

ir communities. The title of

hich shamans alter consciousness
icate (with words

and rituals,

10. Mircea Eliade, Shamanism: Archuic Techniques of Ecstasy, rans. Willard R, Trask (New York:

Pantheon, 1964).
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a wide range o
ge of other-than-human persons to maintain the health of the

whole, di ; ;
e t(,) %\ét;)rbsi Igj;éffeaei co_mmunity of a particular place. (In addi-
Urgunge Onon’s disca SW.or , cited et":trher, see Caroline Humphrey and
among Daur Mongol i, of the different roles of shamans and elders
Shamans are def S-d : .
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persons who, altogether, make up the living world SR

Contemporary Shamans and Core Shamanism
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from the world induced by Cartesian modernism. They blend ritual and
entertaining and profound acts of creativity that

educative expertise in
eings. Perhaps they

aim to reinvigorate human relationships with other b
answer Ronald Grimes’ incitement to imagine a ritual performance that
will be suitable to the need for humans to “root themselves in the planet

like old trees.”"*
Contemporary animist shamans (and their animist neighboursj—who
run fish farms, use credit cards, vote in politi-

drive cars, design websites,
cal elections and otherwise share and contest modern global culture—

are the current exponents of one way of being and acting as shamans.
There is another way. Although this way of being a shaman is now com-
monly called ““shamanism” it too is fluid, changeable and dynamic. Some
people shift (more or less easily) between the two forms —demonstrating
again the need to be careful not to imagine that academic distinctions
are anything more than useful ways of seeing patterns.

What I have called “self-religion shamans” may sometimes also be
animists. But the key feature that invites us to see them differently is that
what they do has a particular purpose. In common with a significant
number of other people worldwide, they aim to enhance their knowl-
edge of themselves, and improve their self-expression and personal well-
being. Paul Heelas’s encapsulation of New Age as 2 “self-religion” 1s
applicable here too." Following Eliade and particularly Michael Harn-
er’s “core shamanism,”" self-religion shamans employ “the techniques
of ecstasy” to understand, improve and heal their inner selves. This sha-
manism is a therapeutic movement entirely suited to the modern age.
Its concept of the self and its purpose is largely that of modernity: there
is an inner core to each individual that can be accessed and more fully
realised by a variety of techniques drawn from meditative, psychothera-
peutic and other practices as well from animist shamanic performances.
The various alienations and losses of soul that seem endemic in modern
life can treated in what may then be seen as a path towards wholeness

and maturity.

This brief sketch of the emerging phenomenon of modern shaman-
ism is in no way meant to suggest that itis of less value or interest than the
animism which has been the focus of most of this chapter. For that matter,
the brevity of this introduction might misleadingly suggest that the two
kinds of shaman have nothing in common. Again, let me emphasise that

13. Ronald Grimes, “Performance Is Currency in the Decp World’s Gift Economy,” Interchs-

ciplinary Studics in Fiterature and Environment 9 (2002} 162.
14. Paul Heelas, The New Age Movernent: Religion, Cultur

{Oxlord: Blackwell,1996).
15. Michael Harner, The Wi of the Shamean (San Francisco: Harper & Row, 1980).
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