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ABSTRACT

An effective therapy for transforming deg seated traumas can be found in shamanic
practices that amplify the healing process by placing it in an atered state of
consciousness(A.S.C.). Thisessy isnot merely an academic presentation of theoreticd
building blocks but an endeavor to understand my own healing process These
experiences enable me to construct a general moddl of healing which illuminates the
therapeutic role of an A.S.C. | explicate the significance of breath work, then provide a
meditative healing journey based on the preceding building blocks. My understanding of
the healing processis in energy terms, and | consider it esentia that the power and
energy of creative self-healing and mindfulness are brought to bear on transforming the
energy of separation and trauma.

Introduction
Ignorance dout the nature of our consciousness can lea to internal separation that

produces ilinesses, which are difficult to heal. When we are able to bring awareness to the
causes of separation, deep traumas can then be released and wholeness is ours to reclaim.
Of the many therapies available, | would argue that the healing aspects of shamanism open
our eyes to a heightened awareness that enables methodologes of healing to surface and
clear that which makes usiill — physicdly and psychdogically. It is my belief, based on
many yeas of experience, that the energy invoked in shamanic healing pradices impads
the energy of deep seated traumas and releases them from the body and mind in away that
most other therapies cannot. This has to do with the importance of the healing process
taking place within an atered state of consciousness (A.S.C.), whereby the energy of
healing is amplified to the extent that it dissolves the energy of separation. Before | can
convince the reader of this, alow me to provide a number of building blocks about

shamanism and to clear up anumber of misconceptions.



Shamanic experiences are quite natural, only our culture has become so removed
from them that even our scientific observers do not possess the appropriate concepts or
experience to understand them.  Many of the events associated with shamanism that are
labeled as anomalous have to do with the shaman's ability to move into, and through, a
series of related altered states of consciousness(A.S.C.). Without a corresponding ability
to enter into an A.S.C., it becomes excealingly difficult for the scientific observer or
medical doctor to understand what may be communicaed. A shaman may communicaeto
the observer about experience and events severa times removed from the reality within
which the observer is located. Thus the shaman communicaes S, and the observer
understands it as O, thereby misrepresenting the features, structure and processof whatever
the shaman communicaes about. To reduce this digunction in communicaion and the
distortion of recorded information, requires of the scientific observer the willingness and
ability to suspend dsbelief and travel through the shamanic experience (or something
similar) in order to code information from a diff erent level of personal experience.

Thisis what this work is about. The experiences described are my own, and there
is no distinction between my personal and acalemic interests as | wanted to clearly
understand what was going an in my own healing process For the past decade | have
conducted intensive experiential research with a number of shamansin North America- in
Arizona, British Columbia aad Ontario. One shaman is a female Ojibway medicine
woman who was my primary teacher. Her name is White Eagle Woman, and when | think
of her, | am always gruck by her integrity and overwhelming cgpadty to seeinto the nature
of al matter. | was also taught by three other shamans — a medicine woman from the
Shuswap ration in British Columbia, a male Algongqun shaman and the final teader is a
medicine man with the Apade in the American Southwest, all of whom prefer that their
identity remain confidential. My understanding of the eperience of each shamanic
journey was always communicaed to my shaman teachers and they confirmed them as
acarate in terms of their view of the teatings they imparted, and the experiences they
initiated. The work with these shamans was a highly privileged encounter as | was taught a
great deal that was not made available to aher aspiring pugls. My educaion in this area
was consistent with my participation in the healing and meditative arts over the past thirty

yeds.



There is a more general model of healing that underlies my understanding of
shamanic experience and | intend to make this explicit so that my conclusions may be
anticipated. Thus my understanding and experience of shamanic pradice will be part of a
general model of healing that is applicable to non-shamanic contexts. | will proceed to
outline an alternative model of healing, then highlight the therapeutic role of an A.S.C. and
show why | place such an emphasis on breath control, particularly in the context of near
death experiences (N.D.E.). Thisisbefore | come on to the phenomenon o the shamanic
journey. Findly, | will construct a healing ceremony from all the building blocks | have
placed before the reader. Thisprogression is simmarized in Figure 1.

Figurel: DEATH BREATHSAND DRIVERS

1. MODEL OF HEALING

2. ALTERED STATE OF CONSCIOUSNESS

3. BREATH CONTROL

4. NEAR DEATH EXPERIENCE

5. DEATH BREATHS AND THE
SHAMANIC JOURNEY

6. HEALING CEREMONY

Model of Healing
In keegping with many indigenous cosmologies and eastern philosophies, | assime a

mind/body/soul unity as the potential state of being fully human. The impediments to
experiencing this date are a series of interna blockages and digunctions that draw their
origin from social and cultural conditioning, genetic heritage and karma. This combination
of fadors creates dislocdions in the body and mind and prevents the mind/body/soul unity
from taking shape. | regard the dislocdions as the underlying cause of physical and
psychological illness. When they become too great, connection to the soul is lost and
intervention is necessary to restore mnnection and kalance, and therefore health. Given

this perspective, what is required in the healing process is attention to, awareness of, and



dialogue with the dislocation, so that which bocks inner unity from taking shape is
identified, understood, transformed and then transcended. This processis at the core of
most healing and meditative systems, and the remedies invave a process of surfadng and
clearing. This has been clearly identified in the Buddhst system of thought. The fears and
anxieties that lie deep in our unconscious are known as anusaya - latent tendencies (Hahn
199368). Thich Nhat Hahn remarks that:

Becuse we are not able to resolve the anusaya, we repressthem, and they
grow stagnart and cause sickness whase symptoms can bke reagnzed in
eveythingwe do.

He goes on to say that:

Buddha taught that rather than repressng ou fears and arxieties, we
shoud invite them into consciousness reacgnze them, welcome them ...
gute naturally theywill | ose some of their energy. When orce agan they
return to ou subconscious, they will be that much weaker ... they will
continue to grow weaker.”

This overview of dialogue and interadion with the inner dislocations and latent
tendencies, will be incorporated in the model of healing | will later derive.  When we
dialogue with painful material that has been repressed, we reduce the potency of that
material. Werob it of the energy that can render us dysfunctional - physically and mentally
- which isbasically what illnessis all about. My understanding o the healing processisin
energy terms.

The traumas from our uplringing, in our genetic memories and from karma lodge
themselves as energy in our bodies and minds, and create an internal formation described
as samyojanain Sanskrit. Thich Nhat Hahn describes them as fetters or knots of suffering
deep in our unconscious. Afflictive eamotions such as fear, anger, insecurity, sadness
jealousy and attacdhment keep the knots of suffering in place, and this produces the
digunctionsin mind/body/soul unity that causeillness Theknots of suffering:

...areforged by confuson and lack of understandng, by our

misperceptions regarding ou selves and ou reality. (Hahn 199377)

Thus it is obvious that perception and cognition have to change, and the Buddhst
methoddlogy for this is mindfulness- self-awareness and seeing redlity (both internal and

external) clearly. The seeds of trauma and suff ering within us often manifest as illnessor



dysfunctional behavior. When we become aware of this, and aware that we also cary the
seeds of mindfulness and the power of self-healing within us, then we can embrace our
trauma and suffering with mindful healing. The energy from these seeds geadily reduces
the energy of the seeds of trauma, so that step by step we learn to become whole and well.
It is necessary to bring these seeds of mindful healing to bear on the deeply hidden distress,
violence, anger, fear and control that lie within. These energies have to be transformed, not
just intellectually, but by being discharged physically from the body and mind in an
amosphere that is both safe and saaed, and preferably in a state of atered consciousness.
The reasons for these preconditions will become apparent as this essay proceeds.

By and large, in the Western all opathic system of mainstream psychotherapy, it is
the intell ect of the mind that is addressed - neither saaedness nor safety for the body and
soul are considered. Thus magor components of the healing equation are ignored due to
differing perspectives about energy, trauma, and hav the mind integrates with the body and
soul. Whilethere are increasing numbers of medical doctors who may be open to the ideas
expressed here, mainstream medical pradice remains firmly opposed (Winkeman 1993.
The model of healing | intend to develop is one that is designed to surface and clear the
energies of trauma from the body/mind so that body, mind and soul can be integrated at a
different level. The dtrategic arenafor thisto take placeisthat of an A.S.C.

The importance of surfadng and clearing, both physically and mentally, is $ one
can be free of the knots of suffering and experience adeeper level of personal integration.
However, the emotion and pain of old wounds and deep huts must first of all be identified,
surfaced and then released. We all have scars and emotional wounds deep within us, from
uphringing, genetic heritage, and karma and this is repressed in the unconscious, as the
scas and wounds are too painful for our awareness to deal with. When an event is
presented to us that touches these old scars, that event ads as a trigger and starts to
acawmulate power, and it isthis power that generates and fuels those knots of suffering and
latent tendencies associated with repressed painful memories. This force increases and
comes charging up from the unconscious, so that by thetime it gets to conscious awareness
it has the power of arunaway express train - nothing is going to stop it. And so it charges
out of us. We read, go aut of control, say, do and think things we often regret, for this

runaway express train is necessarily directed outwards and projected onto ahers. This



projection process will continue urtil an individual achieves sufficient self-awareness to
turn her critical energiesinward, then the energy of mindfulnesscan work for her.

Anger and fear are convulsive, readive emotions triggered by the represson of
deep huts and wounded fedingsinto the unconscious. One must, as dung points out, make
the unconscious conscious by becoming aware of what lies underneath anger, fear and
other forms of distress Thus one must identify the deeper hurts, fed them, understand
them and then release them. The process of identifying, feding, understanding and
releasing requires an aaute canda and lonesty with oneself. The part played by conscious
awareness and mindfulness in this process is of paramount importance because once one
adknowledges and touches the hidden emational wounds, then they can be surfaced and
released from on€'s body and mind. When that is done, anger, fear and their derivatives -
violence and control - have lessraw material of hurtful emotion to latch on to. The energy
of trauma gets weaker and the knots of suffering unravel. This may aso occur without
specific identification, as the continual pradice of mindfulnessand self-awareness, through
meditation and self-healing, erodes the energy that sustains our illness and dysfunctional
patterns. To heal ourselves and to journey to aur true nature is to know that there is a core
of Divinity that isinherently within us. However, our suffering and limited consciousness
close the aacessroutes to aur true nature, and we remain ill, separated, and in a Sate of dis-

ease with ourselves.

There are two things to do in order to goen the doors. We look deeply into aur
suffering in arder to releaseit, and at the same time take steps to expand our consciousness
When our consciousnessis limited, we hold tightly on to our suffering and retain all our old
patterns and dramas that are dysfunctional. On the other hand, when we take the brave
steps to expand our consciousness, through meditative pradice, then the suffering and
knots are not so tightly held. The warp and weft of our consciousness“tapestry” expands,
becoming loose and free, so much so that the hooks and tendrils of our suffering and dis-
ease have lessand lessto hdd on to. Theroots of trauma can persist only in ignarance and
with the assstance of afflictive anotions. Once they are brought to awareness, and dwe
attention is directed to the afflictive enotion, they then wither away and become
inoperative. Denia of the degp emotional wounds is highly dangerous, as denia provides



the oppatunity for anger and fear to strike from within, in the form of out of control

readion.

So if one finds that one is angry or fearful, the first step is to identify the deeper
emotional pain and dstress that anger or fear is readingto. The next step is to place this
awareness within the appropriate meditative and healing pradice. The pain of
abandonment and of feding urioved are common emotional wounds that we all experience
in some dimension of our lives, yet we cover them up with angry and fearful readions. To
go beyondthe anger and fear one must first of all surface the enotional distress, then clear
it from the body and mind. This means giving up on the denial of fedings and having the
courage to recognize the presence of emotional wounds within one. Thisis not easy to do,
asthereis atendency to bury our wounded fedings under a mask, and so we hide from the
bladknessthat lies underneath our public face. Y et the deeper the blackness is buried, the
more likely it will manifest itself in chronic illness or explode into compulsive ads of self-
destruction and violence. Thus it is imperative that we become consciously aware of all
that congtitutes the hidden bladkness and this often requires the suppat and guidance of a
goad therapist, shaman o spiritual teacher. The recognition of that which is repressed as
being part of oursalves, is the first and most crucial step in surfadng and clearing. Itisa
step in learning to be what we are withou pretence or artifice, and requires that we dig aut
all the hidden compulsions and repressions by becoming aware of them. It isamost crucial
understanding, to clealy see ourselves, and our internal patterns, and to be mindful of
them. The most effective arena for this process of surfadng and clearing to take place is
that particular A.S.C. associated with meditative and shamanic pradices.



Figure2: MODEL OF HEALING
ASSUMPTIONS:
1. MIND : BODY : SOUL UNITY

2. BLOCKAGES FROM CONDITIONING, GENETICSAND KARMA CAUSE
PHYSICAL AND MENTAL ILLNESS

3. ANUSAYA :LATENT TENDENCIES
} ENERGY IN THE BODY
SAMYOJANA : KNOTS OF SUFFERING

4. SURFACING AND CLEARING
5. A.S.C. ASARENA FOR HEALING

Altered State of Consciousness (A.S.C.)
The classic description of an A.S.C. was provided by Ludwig in 1966 where he

identified a number of charaderistic fadors. These include: alterations in thinking,
disturbed time sense, loss of control, change in emotional expression, body image change,
perceptual distradions, change in meaning, sense of the ineffable, fedings of rguvenation
and hyper-suggestibility (Ludwig 196313-17; PriceWilliams and Hughes 19942).
Charles Tart (19692), gives a more encompassing definition of an A.S.C. as a dtate in
which theindividual:

...Clearly feds a quditative shift in his patterns of mental functioning, that
is, she feds nat just a quariitative shift (more or less alert, more or less
visual imagery, sharper or duller, etc) but also that some qudity or
qudlities of his mental processs are different. Mental functions operate
that do nd operate at all ordinarily, perceptual qualities appear that have
no namal courterparts, andso forth.

These definitions indicae that we ae dealing with a dramatic cognitive and
perceptual shift of which the individual is fully aware. Furthermore, Bourguignon (1973
and others maintain that the cgpadty to experience an A.S.C. is pat of the
psychobiological heritage of our species. In other words, it is a universal feature innate to
homo sapiens that is expressed in culturally variable ways. There is a major implication

here. Mainstream medical science refuses to recognize that this is so (Winkeman



1992121,123. This raises some interesting questions about the Western allopathic
medical system and its assumptions about healing, particularly as <holars sich as Well
(1972 and Siegdl (1989, claim from their reseach that there is a species-wide innate drive
to experience A.S.C. (Price-Williams and Hughes 19962). One implicaion may be that
mainstream Western medical science is flying in the face of what we are biologically
programmed to experience.

Eliade's ground lreaking work on shamanism (1964), referred to A.S.C. as archaic
techniques of ecstasy. Schdars from Peters and Price-Williams (1980, to Winkelman
(1992, Harner (1990, and Wolf (1993, have all identified the A.S.C. as the most
important element of the shaman's healing repertoire.  One of Wolf's hypotheses
(1993287 is that shamans perceive redlity in a state of altered consciousness, which they
do in fad control. Peters and Price-Willi ams (1980398399 refer to the ability of the
shaman to induce and exit from an A.S.C. at will. Whilein an A.S.C. the shaman sees sdlf
and clientsin amythic light - a different and kroader conception of reality - and it isin this
context that healing takes place. The aspect of control, however, is that the shaman aso
remains in the ordinary reality of waking consciousness so that an effective process of
monitoring is also a work while the shamanic journey - for shaman and clients - takes
place. Grof has referred to this as "dua consciousness' (Grof 1993. The imagery of the
shamanic journey has similar psychotherapeutic dfects as Jdings nation o "adive
imagination" (1960, and other techniques (Singer 1974, in that the imagery creates a
Stuation whereby a dialogue is initiated by the client with archetypal material from his or
her own urconscious.

My view of theinternal dialogue with different figures that appear in the shamanic
journey is that this is a communicaion with archetypal material that fadlitates
individuation. The shaman, on the other hand, tends to see them as obj ective events (Peters
and Price-Williams 1980405, not unlike the methodology proposed by Jung for adive
imagination (1960185). It should be remembered that Jung frequently referred to the
coll ective unconscious as the "objective" psyche. In other words, the appropriate attitude
towards the inner images, events and daloguesisto treat them, asvon Franz (1976 argues,
"as-if-they-were-real” (Peters and PriceWilliams 198Q406). The shamanic journey is

about mediating between different levels of consciousnessand integrating them, so that the
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conscious mind is expanded to become aware and in control of what were formerly
UNCONSCi OUS ProcesEs.

So how does one get into a induwce an A.S.C.? The diverse procedures used by
shamans to induce an A.S.C. can be referred to as drivers. They range from rhythmic
drumming and the use of soundin chants, saaed songs, and percusson instruments (Olsen
1979, to the repetitive motor activity of dancing, to the use of symbadlic imagery (Noll
1985); fasting, meditation (Gellhorn and Kiely 1972, physical austerities and sensory
deprivation (Manddl 1980, to the use of hallucinogens and other psychoadive drugs
(Siegel 1989. Drivers are used in combinations, and the intent is to alter the relationship
between the conscious and the unconscious parts of the human mind (Winkelman
1992119. Winkelman shows that cross-cultural research on the psychophysiological
effects of the various drivers suppats the contention that a common set of
psychophysiological changes in brain functioning ocaur (Winkelman 199295). In other
words, each driver reinforces the effeds of other drivers, andthey all zero in on that part of

the brain which pushes the mindinto an experience of an A.S.C.

Figure3: ALTERED STATE OF CONSCIOUSNESS (A.S.C.)

1. QUALITATIVE AND QUANTITATIVE SHIFT IN MENTAL PROCESSES
2. PART OF OUR PSYCHOBIOLOGICAL HERITAGE

3. DIALOGUE WITH ARCHETYPAL MATERIAL IN THE SHAMANIC
JOURNEY

4. "DRIVERS' INTO AN A.S.C.: SOUND, DANCE, SYMBOLIC IMAGERY,
MEDITATION, DRUGS

Breath Control
Thedriver | wish to address in thiswork is that of breath, in particular what | refer

to as Death Breaths, as this is the most significant phenomenon | experienced in my

journeys with shamans. As the derived model will demonstrate, it is used in conjunction
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with other drivers - meditation, drumming, music, chants, symbolic imagery - but my
experience shows that it is a primary vehicle for induwcing an A.S.C. Thisis suppated by
the perspective taken by Stanislav Grof (1988 1993 on the significance of breahwork.
His earlier work on A.S.C. relied on the use of drugs - in particular LSD - to indwce a
different state of consciousness He later discovered that intensive breathwork was just as
significant, but safer, in terms of no side eff ects and maintenance of a sense of control over
the process He then developed a healing system called Holotropic Breathwork, an
unstructured, free flowing process of breahing that stimulates the spontaneous physical
release of pent up traumas and emotions (Grof 1993.

The Buddha addressed the significance of breath in the Anapanaati Sura on the
Mindfulness of Breathing whereby he precisely described sixteen dfferent methods of
using ane's breath to achieve awakening. Thay Nhat Hanh (1987.23) has this to say about
breath:

Our breath is the bridge from our body to ou mind, the dement which reconcil es
ou body and mind and which makes possble one-ness of body and mind. Breath is
aligned to bah bod/ and mind andit aloreisthe tod, which can kring them bath together,
illuminating bah andbringing bah peaceandcalm.

The yogic traditions considered breath to be the grea connector between body,
mind and soul, and the ultimate force of redirection and transformation. Thich Nhat Hahn
talks about breath as the bridge that connects life to consciousness:

(It).. unitesyour body to your thoughs. Wheneve your mind kecomes <attered, use your
breath asthe meansto takehdd of your mind agan (198715).
In alater book he says:

to practice @nscious breathing is to open the door to enter the domain of concentration
andinsght (19936).
This fador of concentration and insight has been perfected in the yogic traditions

through a system of breath control known as pranayama, particularly that which is drawn
from Raga Yoga. This is designed to connect the meditator experientially with Cosmic
Breath - which eastern cosmology regards as the prime mover of the Universe. In
meditation, one's body is regarded as the Universe and its vital energy - prana- is brought
to one's experience and awareness through pranayama. This is Conscious Breahing in
pradice arevitalizing and puifying force that is consciously used for spiritua growth and

evolution. In the yogic traditions, mastery of the science of breath is the process that
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enables one to still the mind and turn inward. When the mind is dill and calm, it provides
such a dear surface that our true nature is naturally reflected badk to us. Without the
stiliness we see only digtortions and illusons.  So without a clear and still mind one is
subject to the bondage of the mind's attacdhments, distortions and projections. The human
mind is only one portion o the equation that unites cosmic intelligence, human
consciousness and the universe's potential. The diff erent techniques of breath control, at
some point, bring to the praditioner’ s awareness the recognition that the mind and body is
moved by the same energy that pervades the planet and the eitire universe. Thus the
science of breath in the body is regarded as part of the respiration of Cosmic Breath
(lyengar 1966. Different meditation structures, symbals, mantras, saaed posture, and
other forms of focus are used at different levels of meditative entrainment. The key to all
thisisthe conscious use of breath. Breath works asa"driver" to propel individuals from an
everyday state of consciousness into a different state of spiritual awareness (Heinze
199410). | now examine the relationship between breath control, A.S.C. and rear death

experiences, but first let meturn to arecent publication.

Figure4: BREATH CONTROL

1. GROF AND THE BUDDHA'S ANAPANASATI SUTRA

2. EVERYDAY LIFE DIFFERENT CONSCIOUSNESS
! 1
- BREATH CONTROL -

'
YOGIC PRANAYAMA SYSTEM
T
BREATH AS"DRIVER" INTO AN A.S.C.
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Near Death Experience (N.D.E.)
In December 1994 Newberg and dAquili pulished a very interesting article on

The Near Death Experience as Archetype: A Mode for "Prepared” Neurocogntive
Proceses. They drew on Jungs archetypal hypotheses and argued that the neural
adivation of certain archetypes may beinvolved in the N.D.E. (19942). They note that the
issle of the neuropsychological mechanisms underlying archetypal adivation is a
contentious one (19947) which gives me some room to speculate. The authors date
(19942), that most N.D. experiencers report that they fed their cogniti ve functions are very
clear and sharp (Moody 1975 Ring 1980, that they passessa hyperalertness

in which they have heightened visual and audtory sensation in addtion to
mental clarity. Time and space howeve, are nat perceved in the normal
way. There seems to be a dowing a absence of time, and space is usualy
percaved as being ether infinite or nonexstent .

This correlates with the previously discussed properties of an A.S.C. and also with
the qualities associated with mystical visons in dfferent meditation traditions. Ring has
discussed the close relationship between mystical experience and the N.D.E. as
representing an awakening to a higher spiritual reality (Ring 1984 Newberg and d'Aquili
19944). From the reports of N.D. experiences, it is clear that a maor cognitive and
perceptual shift takes place during the N.D.E. and afterwards. Newberg and dAquili point
out (199412), that the experiencersreport:

not only a persistent sense of the ultimate reality of the N.D.E. even after
they return to this world, but they exerience a transformed life in this
world as a dred result of experiencing that reality in terms of decreased
materialism, increased dtruism, greater care for others and alack of fear
of death.

Here they draw on the extensive research of Kubler-Ross (1969, Ring (1980, Noyes
(1980 and Bauer (1985.

The N.D.E. is triggered by two circumstances:. firstly, the adual and imminent
prospect of physiological desath, and secondy the perception of being in a life threatening
gtuation. This digtinction is important in terms of how the authors correlate it with

different archetypes, and hav | then use the notion of perception, archetype and death
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breaths. But that is jumping ahead a little; let us gay with Newberg and dAquili. The
authors assert that N.D.E.s adivate both the archetype of Dissolution and the archetype of
Transcendent Integration. Dissolution refers to the kind of hell states reported in The
Tibetan Book of the Dead (Freemantle and Trungpa 1987 as the Chonyid state of grisly
dismemberment, torture and other imagery of that nature. This visual imagery isa symbadlic
representation of both the physical body's disintegration, and the final deterioration of the
sense systems, and hes to do with an indvidual's personal physiological death.
Transcendent Integration is the archetype of transformation - of ego and sdf into a
universal structure of integration and wholeness This experience is adively cultivated by
most meditation traditions and it is obvious there ae shared charaderistics between
meditative experiences and N.D.E., in that they both cause magjor cognitive shifts into a
similar kind of A.S.C.

The authors point out that while the first archetype has a physiological basis, the
second one is perceptual, and can be triggered without any immediate physiological
digtress. The authors point to the numerous documented N.D.E.s where there was only a
conscious perception about almost certain death without real physical danger. It is the
perceptual pole of the N.D.E. that | now focus on. | argue that the perception of imminent
death provokes an enormous release of material stored in the coll ective unconscious. It
could be argued that our main focus in ordinary waking consciousnessis on survival of the
body, and a vast amount of our energy and attention is directed to body survival. My
contention is that the N.D.E. moves the focus of energy away from body survival, and
redirects it to the coll ective unconscious, a realm of consciousness that very little attention
is paid to in the ordinary waking state. This, in fad, is what Death Breaths do and | will
describe the breathing methodol ogy in the next section.
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Figure5: NEAR DEATH EXPERIENCE (N.D.E.)
NEWBERG AND D'AQUILI (1999

1. NEURAL ACTIVATION OF ARCHETYPES
2. TRIGGERSINTOA N.D.E:
(8 PHYSIOLOGICAL DEATH  (b) “PERCEPTION" OFLIFE

IMMINENT THREATENING SITUATION
l |
ARCHETY PE OF ARCHETY PE OF
DISSOLUTION TRANSCENDANT INTEGRATION

“DEATH BREATHS’

1. CONVINCE MIND THISIS THE LAST BREATH, ENERGY SHIFTS
FROM BODY SURVIVAL TOA.S.C.

2. DRAMATIC PHYSIOLOGICAL AND COGNITIVE EFFECTS

Death Breaths and the Shamanic Jour ney

Thefirst ad of anewborn baby isthat of inhalation. The last ad of aperson whois
dying is that of exhalation. The focus of Degath Bresths, as a process, is on extending the
component of exhalation in order that the mind kecomes convinced that this is the last
breath to be experienced. This also creates a different internal "space”, and it is at this
juncture that energy shifts away from body survival as the minds primary focus, and
attention is diverted to the realm of the coll ective unconscious. This brings about dramatic
somatic and cognitive effects. Death breaths are part of a g/cle of breathing that | was
trained in, by my shaman teachers. In the yogic traditions, this form of breahing is termed
"Asparsa Yogd' and is known colloquialy as "dead man's yoga" for reasons that will
become very apparent. The breathing cycle begins with deep breathing — In-breah:
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Holding Fullness : Out-breath : Holding Emptiness. Thereisa slow court for the Holding
Fullness and Holding Emptiness portions of the deep breathing. This is the same basic
pattern that is used in yogic breathing. The count increases urtil the individual holds the
fullnessand the emptinessfor slow counts of twelve. Thisbuild upcan take approximately
twenty to thirty minutes. It is then followed by several minutes of short explosive bresths --
similar to the kapdabhai breaths of the yogic pranayama system, after which the death
breaths begin. These are long in-breaths and retention of breath for a slow count of twelve,
followed by the out-breath and hdding the emptiness for a slow count of thirty. This
continues to expand so that one builds up to hadding the emptiness of breath, after the
exhalation, for as long as is possble. What does this do? Obviously there are variations
depending on an individual's preparation, openness and willingnessto enter an A.S.C.

My experience of this cycle - cognitively and physiologicaly - did vary in the many
shamanic journeys | have undertaken, but there were common patterns of experience. First
of al, the deep breathing took me into a state of mental calm. Secondly the short explosive
breaths produced a sort of portal or gate that | could fed myself going through. | also felt
light headed and dzzy. The desth breaths, however, really did the trick. On the in-breéh
and retention | would fed stable, on a particular plateau of experience On the out-breah
and holding emptinessfor aslong as | could, my limbs and body would shake and tremble.
There would also be periods of profuse sweaing and extreme cold particularly in my hands
and feet. Then on the last gasp o holding emptiness | would take an in-breath. The
trembling and shaking would stop, and while hdding the fullness of in-bresth for a count
of twelve | would experience a deep clarity. Cognitively, | felt hyperalert and hyperlucid.
The next out-breath and the halding of emptiness for as long as | was able, would again
produce trembling and shaking throughout the body, extreme sensations of heat and cold
but from a different level of experience Once more on the last gasp of holding emptiness
after the out-breath, the in-breasth produced a feding d cognitive calm but at a different
level. In doing the death breaths over a period of time, | felt asthough | was taking a series
of stepsto different plateaus of cognition. In the process, however, | always felt a sense of
control, totally cognizant of what was taking place at different levels of awareness; "dual

consciousness’ once more (Grof 1993. The other drivers | would experience with my
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shaman teadhers during the breahing cycle were music of a repetitive rhythmic nature,
drumming, rattles, and reture-based music that incorporated the sound d animal calls.

Each cycle of deep breathing, explosive breaths and death breaths would have a
period of respite - of normal breathing for several minutes - then the entire breathing cycle
would be repeated, and | would experience similar cognitive and physiologicd shifts, once
more climbing further stairs of cognition. | was quite aware of being in an A.S.C. yet
simultaneously aware of myself in conscious waking reality. What was happening with the
death bresths was that a different "space' was being created for my consciousness, as my
mind was being convinced that this was the last breath my body would experience. In
adual fad it was not, but the trick isto move the mind into the perception that thisis so, in
order that the energy devoted to the survival of the body can be switched into triggering
connection to unconscious archetypal material that can then be dialogued with. Then oneis
considered to be ready for the shamanic journey. This can be guided or non-guided. The
former involves the symbolic imagery of a guided meditation while you arein an A.S.C.,
and provides aloose structure so the individual can daogue with archetypal material about
his unique personal scars, traumas and also about her creative potential. The dialogue
experienced in the journey can continue dterwards through writing in a journal,
communicaing the experience and consulting with the shaman fadlitator. At the end of
the shamanic journey there isareturn, and you come badk to where you are sitting or lying
down. | will provide an example of this process but first of all | want to refer to some
personal experiences.

Over aperiod o five months in the spring and summer of 19941 experienced very
intensive shamanic journeys that | had prepared for through fasting, meditation and sexual
abstinence. The cycles of desth bresths were over an hour each time. On five separate
journeys | met in turn, and dalogued with, the ancient shaman from the East, the ancient
shaman from the South, the ancient shaman from the West, the ancient shaman from the
North and the ancient shaman o the Center. | knew this was an experience and dalogue
with five facets of the same archetypal material from the collective unconscious. At the
same time it is important to note, that in the experience of eadh of these journeys | was
always met, and then lead to the ancient shaman, by a female figure. In previous work on
the Parsifal myth (1991, | had stated very clearly that primary acessto the colledive
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unconscious for males in our civilization was through the female achetype - the anima.
The existential significance of this assertion was right before me, in the experience of being
met by afemale figurein each of thesefive journeys. Yet | did not make this very obvious
connection urtil much later, when | reviewed my field daries more than a year after these
particular journeys took place. It was with an aimost visible shock that | noticed | had
missed something so significant and so dovious. There it was - the anima staring me in the
face from my field logs from March through to July of 1994 There were other fascinating
consequences that | was aso not immediately aware of.

At my homein the midde of Gatineau Park in Quebec, | had asmall circle of large
stones in my front yard with a beautiful fern growing at the center. | had an overwhelming
compulsion that summer to build a medicine whed, with this circle of stones as the
centerpiece. | had been taught by an Apadhe shaman from Arizona the appropriate state
and procedure of respect necessary to construct a medicine whed. | enlisted the asgstance
of two friends who shared my respect, and we crried out the gpropriate ritual, reverence
and congruction. As we proceeded on a very hot and hunid summer's day, a slence
settled on all three of us in a very tangible way. Something was happening insde and
around s while we were aeating this architecture of incredible grace, power and beauty. |
had coll ected the stones for the medicine whed from my garden and the surroundng forest.
They were some of the most ancient rocks on the planet - the hard granite of the Canadian
Shield, and they were part of the very ground where the medicine whed was being built.
After wheding in fresh earth from the rest of my garden to fill in the four quadrants of the
medicine whed, we contemplated what had been created. | realized with a tart that it was
completely related to my shamanic journeys over the previous months. The cadinal points
of the whed are the four directions, North, South, West, East, all leading from an outer
circleto an inner circle & the center. So what had taken place was a symbolic recrestion of
my archetypal experience of the five ancient shamans. The medicine whed was a
symbolic map of my internal dialogue. It just took me a while to redlize that | was re-
inventing the whed for myself from my own experience. This led to the insight that
medicine wheds, mandalas, sweat lodges etc., are symbdlic formations of the coll ective
unconscious that take an individual from her present existential locaion into a dialogue

with an archetypal map that is common to all human beings. Although this may be well
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traveled groundit was important to verify theinsight from my personal experience. This
brings me finally to the derivation of a model, or ceremony, of healing that draws in part
from my experiences with shamanism. Here | combine my expertise and training in the
healing and meditative arts over the past thirty yeas with more recent research on
shamanism over the past decade.

Healing Ceremony

Figure6: HEALING CEREMONY
SEQUENCE DRIVERS
1. BREATH FOCUS 1. MUSIC : SOUND
2. EXTERNAL SYMBOL o~ (3 SACRED FLUTE
OF PURIFICATION
3. INTERNAL SYMBOL -~ (o) ETERNAL OM,
OF PURIFICATION GREGORIAN CHANT
4. BREATHING CYCLE (4times) o (c) TONAL
- DEEPBREATHS (d) CHARIOTS OF FIRE
- EXPLOSIVE BREATHS (6 DRUMMING
- DEATH BREATHS () GAYATRI MANTRA
- PAUSE
5. JOURNEY 2. SYMBOLIC IMAGERY
-~ (g) NATURE BASED MUSIC
6. MEDITATION ON LIGHT

The healing ceremony is based on the principles of safety, sacredness and
responsibility, and daws in particular on two traditions - shamanism and meditation
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pradices - and my experience of both. The traditions are not as far apart as one may
suspect, as Eliade (1958, Mironov and Shirokogoroff (1924 point to a continuity between
pre-Vedic shamanism, Vedic pradices and later yoga. Furthermore, shamanic pradices
used in the Tibetan Bon religion were incorporated into Tibetan Buddhst pradices over
1300years ago, indicating a cross fertilization between the two traditions. Thisis endorsed
by a recent publicaion by Geoffrey Samuel (1996. His fascinating book, Civili zed
Shamans. Buddhism in Tibetan Scieties, examines both the monastic and the shamanic
traditions in Tibetan Buddhism. He shows how the need for shamanic services by the
majority of the population, dowetails very negtly with the journey to enlightenment pursued
by a minority of the people - the lamas, monks and yogis. The shamanic use of altered
states for healing and dvinatory purposes was incorporated into tantric Buddhism, and
Samuel illustrates how the lamas in Tibetan Buddhism have subtly reconciled shamanic
and monastic traditions in their teachings and schdarship.

The ceremony begins with a stated verbal emphasis and focus on the attention to
breath, so that everybody's awareness becomes attached to in-breath and to aut-breah. The
circle motif is maintained and emphasized during the opening symbd of external
purificaion. Individuals gather in a drcle, and buning sage is passed from person to
person in a dockwise diredion; one person holds the sage whil e the next one in the drcle
takes the smoke with their hands over their heads and bodies. This manner of conducting
the "smudging" isintended to reduce perceptions of hierarchy. During this opening process
-- the external symbol of purificaion - a musical driver, isin operation. Sacred Native
American flute music is played quetly as people gather for the ceremony, form a drcle and
participate in the opening purificaion. It is emphasized that persons validate their
experiences from their own internal recognitions, and that this can be discussed and
verified at the end d the ceremony through guidance from the ceremony's daman
fadlitator. Once again this cavea removes dependency on any hierarchy, and reveals the
influence of Krishnamurti on my thinking (Krishnamurti 1984, about the absolute
necessity of knowing for oneself the significance of one's experiences, rather than relying
on what someone states $ould be experienced. Unlessit is one's own experience there is
no real self-knowledge.
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The next step is a symbol of interna purificaion; a ssmple heart center meditation.
During this meditation the sound diver changes from the opening sacred flute music to
religious chants. The sound d the dernal OM being chanted, or Gregorian chants,
fadlitate the degpening d theinternal symbol of purificaion - the heart center meditation.

As you fill your lungs on the in-breath, visualize white light coming in to the
midde of your chest - your heart center. You can visualize this as light floating gently
down to the area behind the sternum, or as a funrel of light coming directly into your chest
from the Universe. Whatever works. If you b not visualize easlly, then think the light
coming into your heart center. Fed this white light as a gentle glow and take it through the
heart center, inside the chest and throat, up to your crown. All thisis on the in-breah. At
the end d the in-breath, at the top of the aown, hdd the breath for a moment and dace a
thought into the procedure. The thought is" Send thislight to every cell in my body". Then
on the out-breath imagine the white light moving from your crown, filling yaur entire body
right down to thetoes. Complete the breahing cycle by groundng the energy through your
feet into the floor. Do this ten times until you fed something different in your body, a
different sensation or a greater feding of relaxation.

Then add a wonderful meditation that Thay Nhat Hanh describes in his book, The
Blooming d a Lotus (199315). Accompanying the in-breath and out-breath say mentally
within:

1. Breathing in, | calm my body. Cam

Breathing aut, | smile. Smile

After ten breaths proceed to:

2. Breathing in, | dwell in the
present moment Present Moment
Breathing aut, | know it isa

wonderful moment Wonderful Moment

Then abandon the words and remain within the silence and energy of the meditation
for approximately twenty minutes. If thoughts distrad you from the process as they surely
will, smply come badk to the focus and drection of breath, light and word in the
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meditation, and register with the information the body provides as feedbadk. This
meditation is a centering vehicle; it grounds the person in her body and is an important step
in ensuring safety for the participant.

The next stage introduces two drivers used in combination. The first breahing
cycle of - deep lreaths / explosive breaths / death lreaths / pause - begins, and is
acompanied by a different sound to that of the dants used in the prior meditation.
Particular qualities of tone, rhythm and repetition correlate very closely with the experience
of atered states (Olsen 1975, and changes in tone and rhythm intensify the driving eff ect
of music, particularly during the breathing cycle. As Winkeman has pointed ou
(199295), the various combinations of drivers in sequence ae designed to induce the
experience of an A.S.C. Theinitial breahing cycle of - deep breaths/ explosive breaths /
death breaths/ pause - isto the accompaniment of atona musical driver; for example, New
Age synthesizer music that is repetitive, relaxing and harmonic. After the first breahing
cycle is finished, everybody relaxes their breathing duing the pause and prepares for the
second kreathing cycle. This cycle is acaompanied by music that has a more insistent,
repetitive, driving beat along the lines of the electronic synthesizer music from, for
instance, Chariots of Fire. Once the second cycle of - deep lreahing / explosive breaths /
death breaths/ pause - is complete, the third cycle begins but the sound diver changesto a
ten minute period of drumming. Once this is complete the fourth, and final breahing cycle
is entered and the sound diver moves into the repetitive sound d the Gayatri mantra.

This is the most powerful mantra of purification and transformation known to the
yogic traditions. | would like to elaborate a little on the effects of the Gayatri mantra, as
sound on human consciousness, as this discusson will demonstrate the incremental steps
taken into an A.S.C. during eadh stage of the healing ceremony. | discussed earlier how the
expansion o consciousness fadlitates healing, as the knots of suffering have less of a
tightly woven consciousness to had on to. This is what the Gayatri mantra does. It
expands consciousnessin multiple directions and in the process it shakes loose the fetters
of suffering.

The Gayatri mantra comes from the Vedas - the ancient religious tradition o Inda
The successve sounds of the Sanskrit syllables and words are designed to move the

individual into different states of spiritual consciousness (Saraydarian 1989, first of all by
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cadming the mind and body, then through adivating the energy centers of the body which
brings about a deeper connection with internal esence. It is an invocaion for
enlightenment that can have the effect of drawing aher individuals into the same date.
The repetition of the Gayatri mantra creaes a unique vibration that integrates a person's
mental awarenesswith deeper levels of the unified energy system that is believed to be at
the core of being. Progressively, the mantra takes the individual into the eperience of
stages of expanson o consciousness, propeling the invoker into dfferent
cognitive/perceptual states. The tonal design o the sounds produces purificaion and
integration, so that theindividual at the physical, emotional and mental level becomes more
open and receptive to inner guidance. From this founcdation other levels of enlightenment
and openness ensue.  The Gayatri mantra is a meditation on OM. The sound d it is
designed to move an individual from the realms of existential reality to the experience of
the transcendental absolute dimension. Asthe “mother” of the Rg, Yagur and Sama Vedas
the Gayatri brings about the conjunction o the individual self with the cosmos, and unfies
the individual and unversal at all levels. Thus the Gayatri mantra incorporates all

components of OM symbolism — aprayer to Divine Reality for human enlightenment.

Figure7: THE GAYATRI MANTRA

OM OM
BHUR BHUVA SVAH ALL ON EARTH, MID-WORLD AND HEAVEN
TAT SAVITUR VAREIYAM MEDITATE UPON THE LIGHT ADORABLE
BHARGO DEVASYA DHIMAHI OF THE DIVINE SUN OF LIFE

DHIYO YONAH PRACHODAYAT TO ENLIGHTEN OUR SOULS

The Gayatri mantra has been described as the most universal, non-personal
invocation of integration and transformation which anybody can use irrespective of culture,
language or religion (Bharati 1995. Although it is drawn from the Vedic traditions of
India, in this healing ceremony the cultural associations drop away as being irrelevant.
Recall the arguments made erlier about drivers and altered states (Winkelman 1993, the
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N.D.E., perceptual states and archetypal stimulation (Newberg and d'Aquili 1994. Drivers
and lreath cycles combine to take an individual into an A.S.C. and pepare them for a
dialogue with archetypal material. As this happens, the culturally specific significance
attached to any form of driver is stripped away because they are zeroing in on species
specific material, viz. Archetypes, rather than on the culturally specific material unique to
the particular form of thedriver.

The four breathing cycles are associated with four distinct sound divers. Oncethe
fourth breathing cycle is complete, normal breathing ensues and the sound of the Gayatri
mantra continues, allowing the sound and experience of the mantra to penetrate more
deeply into the mind and body. The individual by now should be in an altered dtate,
extremely relaxed, and it is at this point that the shamanic journey begins, introducing
extended symbadlic imagery and a different sound diver. The journey proceeds to the
acompaniment of nature-based music that incorporates animal and bird calls, and other
sounds drawn from the world of nature. This is played softly. | use Dan Gibson's
"Algonquin Suite" as an appropriate tonal musical driver for the journey. There ae many
variations to a shamanic journey -- into the past, into the future, under the sea, into the
earth, beyondtime and space, and they can be guided or non-guided. | will document only
one form of guided symbolic imagery, and ask the reader to suspend dsbelief sufficiently

to accompany me on thisjourney.

A Healing Journey:

See yurself walking through a leautiful meadow, full of flowers. You hear
the sounds of inseds humming, and brds snging. The sun feds warm on
your faceand adight breeze rufflesyour hair. Asyouwalk, look upinto an
endesdy dear blue sky, and for a moment all ow yourself to merge with it,

andenter such clarity. (Pause)

Then ndice a small shape hovering in the sky that gets bigger as it comes
closer to you, and seea gdden eagle Sowly drcling aove yu. Heisyour
guardian and will watch over you and keg you safe on your journey. As
youwalk, the meadowv dowly givesway to astream, that runs ove hill sand



rocks before eddying into deep, still pods. Follow the bark of the river in
the diredion d the sun. Thereisa pah to walk along Noticethe mallard
ducks at the water's edge, with their duckings, and a kingfisher sitting
patiently on a branch overhangng a cee, ill pod. The sun filters
throughthe trees at the stream's edge andthe light dances on the rocks and
water like a crystal cloak that shimners and moves with evey swirl of the
water. Walking round a lend you seethat the stream empties into a clear
lake fringed with forests, refleding snow capped mourtains in its dill
surface Find aspat by the side of the lake, sit down andenjoy the intimacy
of nature that is aroundyou. At the end d the lake you seea cow moose
with her calf at the water's edge. In the distance you hear wolves calling to
one anaher, then you ndicetwo rabhtsbeside a shrub close by. A doe and
two fawns walk dowly and tentativdy from the forest into the sunlight.
Skylarks hover motionlessin the sky, then descend to earth with their lilti ng
song Your eyes are drawn to a stately blue heron standng motionlessin
the reals at the lakés edge. These aeatures and more are there to remind
you d your conredion to the world of nature. Take a moment to be with
the grass the trees, animals, birds, inseds, and lring to this place your
favoriteanimals. (Pause)

Then ask one of the aeatures to accompary you onyour journey and wait
to seewhich ore comes forward. It does not matter if none come forward,

the golden eagle till circlesoverhead asyour guardian.

Then after sitting by the lakes edge for a while, stand up ad dowly walk
into the water. It is icy old, fed by glaciers from the snow capped
mourtains. But it is a cold that is easly bearable because it purifies,
stripping you d your anxieties, stress and worries. Sowly walk into the
water up to your hips, your chest andthen submerge yourself in theicy mld
embrace of purification. Underwater you can kreathe and move around

with ease. Noticethe rays of sunlight coming into the water, fish smimming
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swiftly past and seethe rocks and submerged treetrunks on the lake floor.
Asyoumovearound and aplist to the water you seea cave at the battom of
the lake and you smvim strondy and paverfully to it and enter the cave
There is light at the end d a long unérwater passage and you swim
through andemerge out of the water into acavern covered in crystals. The
sound from the aystals immers throughyour body. At the alge of the
cavern isa waterfall. Sand unarneath it and fed the water washing over
andright throughyour body. Fed the energy of the waterfall taking avay
any anxiety, tenson anddistressyou may fed insde. (Pause)

Then leave the avern andfollow a trail that takes you through a pne
forest. Beautiful tall pines are on ether side of you, stretching upinto the
sky. Take a moment and seethe antire blue sky endesdy dear and enter

such clarity. (Pause)

Then seehow the forest opens up into alarge dearing with a kg flat rock
in the centre. Thereis a fire prepared for you by the rock As you warm
your hands by the fire andfed its warmth onyour face you fed a presence
nex to you. Turning aoundyou see a beautiful old woman with clear
brown eyes that look right into you. She smiles in welcome andyou fed she
knows all abou you andembraces you in asimple, heartfelt love Sheisa
veay powerful healer and awise shaman andis there on your journey to

serve You. (Pause)

Sandng rex to her isa handome old man, with weathered features and a
gentle smile that lights you up From his eyes you fed an ovewhelming
compasson and unérstandng. He is a very powerful healer and awise
shaman andisthere onyour journeyto serve you. (Pause)

Sandng between the old man and dd woman is a young woman who
sparkles. She is fresh, vibrant and keautiful and she is aglow with life's
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vitality. Stealso gredsyouwith asmile, and aloveand undyrstandng that
you know is uncondtiond. Skhe is a very powerful healer and awise

shaman andisthere onyour journeyto serve you. (Pause)

Know that these three shamans come from the deepest part of yourself and
they represent your own powers of creativity and self-healing. The three
shamans approach you andinvite you to speak to them. Choaose who you
wish to comnunicate with, andtalk to them abou whateve distresses you;
the anxieties of the day, the stresses at work and & home, then if you wish,
go ckeper into your distress Talk to them abou growing up the negled
and abse you may have eyerienced, the isolation, separation andlack of
understandng you encourtered as a young person, addescent and adult.
Talk abou the damage caused to you and the damage you may have @used
others. Talk abou the hatreds, angers and insensitivities you experience
and perpetuate. You can say anything to these three shamans. They
understand andlove you and ae there to heal you. Talk about whateve
you fed freeto comnunicate, andfed the distressand trauma leaving your
body. And when you run out of things to say, just be with their loving and

suppativepresence (Pause)

Then ask each one of them if they would transfer their power of creativity,
understandng and healing to you. And d course theyagree Look into the
eyes of each ore of themin turn andfed the transfer of their healing paver
with ajolt or energy drculationwithin your body. Thark themfor this gift,
then ask if you could speak to someone from the other side. Sameone who
has passed onthat you dd not havethe opportunity to say what you wanted
to say, or hear what you woud haveliked to hear. Wait and seeif anyone
comes and do no be disappanted if nathing hgppens. It is nat the time

(Pause)
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Take your leave of the shamans, thark them for their suppat, love and
power of healing. Turning roundyou seea beautiful child surrounded with
a gdden aua. This gdden child is you -- withou trauma, wounds or
damage -- the child comes diredly to you andtakes your hand and leads
you to acliff edge where the beautiful golden eage is waiting for you. He
has been there as a guadian throughou your journeyand is now ready to
take you hare. Ask your galden child if he or she wants to come with you,
then climb orto the back of the eagle, andfed him take off from the ledge
and soar high onthe updrafts. Below you, see the mourtains, lakes and
forests of your journey. Smoke arlslazly skyward from the fire by the rock
and as you fly with the eagle fed how beautiful this earth is. Then when you
fed ready to doso, part compary fromthe eagle andfly onyour own. With
your arms gread wide as wings, catch the air currents and soar, then
swoop low over the streams and mourtains and enjoy the strength o flying

onyour own. (Pause)

Then after awhile dowly fly back to the edge of the lake where you were
gtting. Once agan ndice the animals, birds and inseds and see how

happy theyareto see yu agan. St therefor atime. (Pause)

Now see yoursdf stting a lying dovn in the meditation hdl or healing
circle. Forma circle of brilli ant white light aroundwhere you ae sitting
or lying dawn, then step through the light and slowly return to your body.
Breathe deeoly on the in-breath and aeply on the out-breath. As you
breathe in, say quietly to yourself "l havearrived". Asyou lreathe out, say
quietly to yourself "I amhome*. Cortinue to dothis breathing exercise for

at least fiveminutes or until youfed "arrived” and* home” in your body.

After the safe return a final meditation with light is conducted. Once more in a
circleatray of lighted candlesis passed roundin a dockwise direction and ead person in

turn, adknowledges the light in the other from the light that isin them. The ettire healing
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caemony has been about surfadng and clearing fetters, knots and Hdockages - in other
words, releasing energy "sinks'. Theinterna dialogue with the shamans at the rock is with
the powerful archetypal material of creative self healing that exists in everyone, and
throughout the breathing cycles and journey other material from the unconscious will
surface. It is esential to be aware and dalogue with all of it - so that the energy of trauma
is deadily diminished. If trauma and dstress cometo the surface and are | eft there on their
own, it is dangerous and destructive both for individuals and for the others they will
inevitably project onto. It is absolutely necessary to bring to the surface the awareness of
mindfulness, and the power of self-healing to take care of the trauma, so that an individual
can begin to see deeply, and take the steps to release the energy of trauma. The final
meditation with light adknowledges that there is more to consciousness than trauma,
suffering, blockages and energy "sinks'. There are seeds of happiness, joy and gace that
adknowledge the inherent Divinity within everyone. The adknowledgements in the final
meditation water these seeds and create a critical and crucid finale to the healing

ceremony.

Conclusion
The healing ceremony draws together and synthesizes my theoretical discusson

with personal experiencesin meditative and shamanic pradices. The ceremony is based on
amodel of healing which assumes that blockages in the mind/body/soul system are caused
by traumas from conditioning, genetic heritage and karma, and these traumas lodge
themselves as energy "sinks' in the body and mind. The removal of such blockages,
therefore, must also be in energy terms in arder that a higher level of integration can take
place. In the process of surfadng and clearing the distress caused by energy "sinks', it is
esential that any distress brought to the surface of awareness be accompanied by
mindfulness and the power of creative self-healing. This ensuresthat distressis surrounded
by energy processs that fadlitate transformation, which at the same time reduce the
potency of the energy "sink" to render us dysfunctional or ill. In the experience of an
A.S.C. during the journey, we ae using ane form of energy — mindfulness and self healing
- to transform another form of energy — separation and trauma.  The focus on meditation
and initia breathwork secures the individual within the safety of his or her own body,
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guietsthemind, and provides afoundation for the knots and fetters of suffering and dstress
to surface, both during the breathing cycles and the journey. The surfadng can be somatic,
mental and emotional, particularly during the dialogue with the three shamans at the rock -
who represent the archetypal symbolism of the power of cresative self-healing.

A major significance of the dialogue process is that eadh individual chooses which
level of distressto communicae about. They are not pushed to deal with more than their
organism can cope with - the consideration o safety once more. The ceremony clearly
emphasizes the therapeutic role of an A.S.C. The death breaths focus on the extension o
exhalation so that "space" is created within the individual for distress to more readily
surface. The A.S.C. and the use of breathwork as a driver to enter this date, magnifies the
effects of both the dialogue with archetypal material and the "space’ created for distress to
surface. Indeed, the intent and focus of the entire ceremony isto heighten the significance
of the dialogue, by creating a different "space" to fadlitate healing and integration.
Furthermore, | would argue that healing and integration are complementary facets of the
same archetypal material. The release of the energy causing distressis in response to the
imagery of the journey, and the psychophysiological triggers induced by the breghwork.
The particular type of bresthwork used in the healing ceremony directs attention and
energy to the archetype of Transcendent Integration and not to ather archetypes.

The theoretical discusson of A.S.C., N.D.E., models of healing, breathwork, and
also my personal experience of the same are the two essential components of this work and
reflect how | think about doing science. Theoretically, one of course needs a set of
conceptua reference points to construct models of understanding.  The insights and
knowledge from personal experience, however, provide the driving force to construct a

level of meaning that would otherwise be impossible to achieve.
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