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s often in the places we least expect it, that we find the decpest
spirinality. Vodou, the least well known, most feared and even mosy
sidiculed form of shamanism, is one of those places. In this must-read book
we find a pragmatic way of being in spirit; one desperately needed as we
face the challenge of living in this time of great change.
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A groundbreaking book that will contribute to the knowledge, diversity,

and healing in this world. Ross Heaven writes with heart and wisdom
about a true return to spirit.
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A most important and valuable study of Vodou—and an amazing
adventure story to boot! In this book, we have a rich slice of superior
writing in which personal encounters, vivid travelogue, and anecdote blend
beautifully into an intelligent and well-informed guide to a fascinating
spiritual tradition and a secret world.
—SIMON BUXTON, FOUNDER OF THE SACRED TRUST
AND AUTHOR OF THE SHAMANIC WAY OF THE BEE

Ross Heaven does for Vodou what Castaneda did for shamanism.
With so many sacred ways and cultures dying out, it is wonderful that one
of the world’s oldest oral traditions is recorded here by an authentic
wisdomkeeper.
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can all achieve joy in our lives.
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1 am delighted to offer my support for this book, which is in the tradition
of Maya Deren and Claude Planson, Caucasians who have discovered
infinity in the African spirituality. Ross Heaven is enriching our
understanding of the psyche and wisdom of humanity by going into the

primeval source of our worldview.
—DR. REGINALD O. CROSLEY, MEDICAL DOCTOR
AND AUTHOR OF THE VODOU QUANTUM LEAP

9

Vodou is a very beautiful and practical spiritual approach to experiencing
the power of other worlds. Through Vodou Shaman ordinary people will
discover how to empower in the most ex. dinary ways.
HOWARD G. CHARING, DIRECTOR OF THE EAGLE’S WING CENTRE FOR
CONTEMPORARY SHAMANISM AND AUTHOR OF MEDICINE FOR THE SOUL
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FOREWORD

PO YOU VOODOO?

What do we really know about voodoo in the West? Almost nothing.
Not even the correct spelling. Even now my computer underlines
Vodou, its correct name, in red to inform me of a typo. But feel the
phony word voodoo in your mouth. It could be the first word a baby
] forms. A fantastic word—so many Os. For most of us in the English-

speaking world it has a sexy, implacable feel, but one that is also dark
and dangerous, courtesy of the Western empire’s “reality tunnel.”
History is, indeed, the propaganda of the victors. And no wonder our
would-be conquerors were scared! Vodou inspired the only successful
slave revolt in history, defeating first the superior firepower and num-
bers of the French, and then the British a few years later. “Black magic”
could be the only rational explanation . . .

It’s easy to see how the empire’s belief in the power of the rational
‘mind to civilize “primitive cultures” would lead it to demonize Vodou.
Vodou recognizes other dimensions much greater in scope than the nar-
row little world that, even now, our culture insists is the only true real-
ity. Vodou, born in slavery, was more generous in its attitudes toward
other beliefs. A profoundly adaptive belief, it absorbed other systems,
adding to its pantheon of gods and rituals.

You can read this book as a history of the Vodou religion and the
cultures that influenced it or explore the rich mythological landscape
tit opens up to Western readers for the first time. But the real meal
ed here is a journey into the essence of Vodou—how we can make
and attune ourselves to new spiritual realities. By use of
d the focused creation of altars, we can all make con-

from these dimensions.

 naturally seem alie In Christi




ince to step outside my

indoctrination and try out a new perception of life. When we do this we
enrich our lives, enabling us to get a different perspective on some of
our more limiting beliefs. ¥

The two areas in which I am particularly beholden to Vodou are the
use of altars and the trance state. I love using altars to focus my inten-
tion on what I want to bring into my life. They are a sacred, still space-
within the hubbub of daily affairs. Altars of bones, sculptures, images,
drums, crystals—arranged in a way that means something to me—

connect 7e to ny source. |
Trance is a place where I feel I can return to my source. It wipes the Xl
slate clean of all the bullshit I have accumulated, allowing me to step
outside the limiting beliefs that compose my personality. It is a power- A
ful primal state of intuition, creativity, and healing.
For the last nine years I have taught a system of movement called
the Five Rhythms, devised by a brilliant Californian named Gabrielle
Roth, whose background included the healing arts, theater, and dance.
It is a system by which people can safely enter and exit trance states.
1 believe trance is the state many of us have gotten in touch with by
using drugs. We know there is something out there that is more real
than the dream we live in, and our spirits are magnetically drawn o it.
Until this natural drive is addressed and given other healthier pathways,
such as those shown in Vodow Sharman, drugs will remain the most pop-
ular shortcut.

The White Rabbit beckons at the entrance to the
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To conquer fear is
the beginning of wisdom.

—BERTRAND RUSSELL




FeeL THE FEAR AND
READ 1T ANYWAY

Mete hounsi yo deyo!
Houngan malouk O!
Mete hounsi yo deyo!

Bring the initiates/faithful out!
The Houngan is strong!
Bring the initiates out!

—VODOU SONG OF INITIATION

Many people approach Vodou for the first time with a sense of fear or
apprehension, which is not so surprising as Vodou has always been one
of the most feared, ridiculed, and misunderstood of the shamanic tra-
ditions. The truth, however, will always dispel fear because fear feeds
on ignorance and starves on a diet of fact. And so this is a book about
the facts and reality of Vodou—its beauty as well as its ugliness, its
‘ways of Power and its methods of healing.
You probably have your own ideas of what Vodou healing might
f which, almost inevitably, you will have picked up from
fantasies and Hollywood dreams. Perhaps these involve visions
shed, sacrifice, voodoo dolls, and the living dead.
 When I first began to explore Vodou twenty-odd years ago, 1
~ carried the same stereotypes about the religion and felt sure that T
d animal (and perhap human) sacri-
black magic rituals and pacts with the devil.

1
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in this book, fo’rthevciygwﬁ
the stuff of mythology rather th:
The d Maya Deren, wh i

the Vodou faithful, described myth rather beautifully,
speech of an old man to a boy.”! It is designed to evoke a mo
jure an essence, or sum up an experience, but very rarely t
some absolute reality.
At the same time, all mythology must be based to X in fact,
so I don’t want to mislead you into thinking that there is never any sac-
rifice in Vodou or that zombies do not exist. There is and they do, but.
probably not in the way you :magme, In fact, the reality is often more
poignant and imes more disturbing to than many things

the imagination might lead us to, as you may discover later on.

WHITE PRIEST

Let’s not get ahead of ourselves. It is traditional (and only courteous)
within Vodou to offer one’s credentials before beginning this journey of
discovery.

My name is Ross Heaven, and I am a graduate psychologist, an ex-
journalist, and the author of The Journey to You and Spirit in the City*
two previous books on traditional spiritual practices and their applica-
tions in the problems of modern living. I tell you this to reassure you
that I am not a religious fanatic who is trying to force Vodou upon you,
or so prejudiced toward it that I cannot apply the objectivity of my psy=
chological and journalistic training to the processes within Vodou.
What I hope I car give you is an honest appraisal of the Vodou tradi-
tion and a fair introduction to its healing methods.

1 have another name too: Bon Houngan Reve We Chemen Ginen.

This is my sacred or “valiant” name (nom vayan) within Vodou, which
was given to me by Houngan Yabofe Danise and Mambo Racine,
Haitian shaman-priest and priestess who formally initiated me.
Vodou in January 2000. Translated from the Cr
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~ Africa, the Vodou concept of heaven or Eden, from where all life
‘comes). Less poetically and in shorthand, my name means “Seer of
pircs.”

The fact that I have a Western and a Haitian identity means that T
walk between the worlds, with one foot in each culture—the Western
way of materialism and physical science and the Afro-Caribbean belief
in a nonmaterial, spiritual universe where all true Power and healing,
and indeed, all things, originate. Walking carefully between these
worlds and representing the ways of each as fairly as I can is one of the
aims of this book, and I hope I can do so with balance.

'When you are initiated into Vodou, you become a “child” within a
family of the living and the dead. The Houngan (oon-gun) and Mambo
(mam-bow) lead the ceremony and they become your father and
mother, but it is the loa (low-are), the spirits, who actually claim you as
their child. I am the child of the loa Ogoun Badagris, who is negotia-
tor, communicator, and seeker of balance among the spirits.

As far as 1 and the Vodou community that initiated me are aware,
T was the first white priest of Vodou in Europe; that s, the first white
man to be ordained as a Houngan. Even now I am one of only a hand-
ful of white men in the world who have been so ordained. Because of
this my job, as it was given to me by the Vodou faithful, is to make this
essentially oral tradition accessible to others, which, in the style pre-
ferred by the West, means writing about it.

Thope you will bear with me in my attempts to explain in the writ-
ten word what has before now been passed on only in whispers and
secret language from one initiate to another. Indeed, in some cases we
will be di g the ineffable—the things beyond definition, which
h id cannot be und d in word your patience,
@ well as your dedication to the practical exercises in this book, are
ly. !mrteclated Only through practice, by experience, can we

«can by adapting their central tenets and essences so
Mm mdership, without de«racxing from the




‘think we knoy
only that you are fair-minded and
ways of the West from the other mor

be truly alive has forgotten so much.

THE CALL OF THE SPIRITS

My interest in the spiritual traditions goes back han this years,
to my early childhood. I was raised in Britain, in the shadow of the
Black Hills, deep within the soul of Welsh mythology. Among trees and
fields, streams and woodlands, the spirits of Nature were a daily part
of my life. I knew from an early age that everything is alive and has its
own spirit. In the countryside it is possible to see, in a way that city liv-
ing so often obscures, that all things are connected and move, in their

mysterious ways, as part of a circle—not in the rigidly compartmental- |
ized and linear way that scientific rationalism would have us believe. I
suspect that this realization was my first early break with consensus
reality, as the simple experience of life around me proved each day. that
the world was rarely (if ever) the way our scientists, educators, politi-
cians, and other “authorities” explain it to us.

Iwas lucky to have had this childhood, because the connection I felt
to the Earth is something most of us in the modern world have lost. We
no longer know our place in Nature, we rarely experience the world
directly, and therefore it is far easier for most of us to merely accept the
reality we are given through newspapers, TV, the educational system,
and our other institutional ways of being, instead of discovering our
truths for ourselves.

It wasn’t always this way. Not so very long ago in our native past
our priests and seers were also people who understood the spirits of
Nature and were taught by the trees and elementals. In the:

they were called druids, and they worshipped not
churches but in sacred groves and hollows in the
oreindustri; n
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the Amazon are still taught by trees and rivers, just as the songlines of
the Australian aborigines—the soul-songs of myth and meaning that
speak of Earths creation by God and man and also of the interconnec-
tion between man and landscape. The great Native American medicine
man Black Elk also spoke of all things—the sun and the moon, the
clouds, the trees, animals and humans—being united through the

ssacred hoop” of life, il ing the universality of this o
Nature, in which we sense the truth of a spiritual world behind the
material one we know. Certainly, communion with Nature plays an
essential part in the healing arts of Vodou, as you will see.

I received my degree in the 1980s at a university that is now a world
center of it for 1 hology. My interests at that
B e niture of self fwha is this thing we think we are?) and
the nature of reality (is there a fixed reality we can all subscribe to, or
only unique experiences to which we try to put a common name?). In

trying to answer these questions I started to look at how other cultures
had approached them, and so my study of shamanism, Vodou, and
other tribal practices began.

Of all the shamanic traditions I read about, Vodou was the black
sheep, the one not even the scientists, anthropologists, and, particularly,
the religious historians, could remain objective about. Because I was a
young punk, the renegade reputation of Vodou appealed enormously to
my rebellious nature! Having been raised in the countryside, where per-
sonal experience, exploration, and the romantic imagination were
ingrained in the way of life, I have always been driven to discover real-
ity for myself; just as children are enticed by the mystery of fire, I have
always been especially drawn to those places and things that I am
warned away from. I am particularly attracted when the warnings are
couched in holier-than-thou terms that make the prejudice behind them
transparent, as was often the case when Vodou was mentioned.

It was also obvious from the anthropological research that this fear
Vodou was tinged with awe for what seemed to be one of the most
of all the shamanic traditions. Here sorcerers (known as
then good and Bokors when bad) had the ability to contact
, merge with the spirits of the dead, to defeat illness, and to
of their village with advice from the supernatural




world. This advice could have come from no other source
beyond ours, as it contained information unknown to any other li
soul and the healing that took place frequently defied Western
knowledge. e,
The fieldwork quoted cases of people who were cured of sickness
by witch doctors and medicine men using no more than drums and rat-
tles, feathers and stone, and sometimes just the sweat from their brows
or the touch of their hands. Often these illnesses were of such a nature
and an intensity that our Western medical doctors would have struggled
to find a cure, especially in such basic jungle surroundings, where they
would have only the tools of the medicine man at their disposal.
Anthropologists who had experienced such healings spoke of peo-
ple being brought back from the dead, as well as the Houngan’s Power
to create the “undead,” the zombi, who is neither fully alive nor com-

pletely dead. All of this would be dismissed as nonsense by Westerners
if it was not for the fact that men of science had seen it with their own
eyes. But even then it remained inexplicable and mysterious, as these
healings could not be easily slotted into any current scientific model.
Whatever Power the Houngan had, it seemed vast and magical in the
sense that it defied Western explanation. k
1 began to look more closely at the principles of healing and Power
that these shamanic cultures embodied. The literature defined shaman- |

ism as a very ancient psychospiritual approach that uses communion
with supernatural forces to create logic-defying episodes of healing and
the ability to foresee the future. As a psychologist, though, I wanted to
know what the Houngan was actually doing to create this healing.
My research into Vodou began, then, in the 1980s, and has contin-
ued over the past twenty or so years, during which time I have also put
away the books and completed research on my own, studying with a
number of Vodou practitioners who were prepared to teach me some-
thing about their healing arts. Perhaps inevitably, what began as aca-
demic interest has become a quest for personal and spiritual growth, as
well as a search for fundamental human truths.
Two people in particular—Mambo Racine Sans Bout (Roots with-
out End), a priestess of Haitian Vodou, and Ekun, a Santero (priest) of
‘Santerfa, the Cuban form of Vodou—deserve special m




have become close friends of mine over the years. It is rare that a week
- goes by that I do not talk with Ekun, while Mambo Racine is now my
initiatory mother, the woman who oversaw my ordination into the
Vodou priesthood so that I could become a Houngan myself.

“CORE YODOU” AND CULTURAL IMPERIALISM

In trying to pass on to you some of the truths I have learned, one of my
greatest challenges has been to accurately reflect the nature and tech-
niques of Vodou while at the same time disentangling them from the
culture in which they are practiced. Vodou is a spiritual tradition of
Africa and Haiti, but the Afro-Caribbean culture is not Vodou any
more than the Western culture is Christianity. To understand Vodou we
must look at it outside culture.

I haye answered the question of separating Vodou from its culture
in two ways: by structuring the book to include both accounts of my
own personal experience of Vodou and direct experiental opportunities
for the reader, and by distilling the wisdom of a number of Vodou tra-
ditions into a core system of Vodou that will be accessible to readers
who have not grown up within the cultures from which it derives.

The Structure of This Book
You will notice that each chapter opens with a vignette that reflects my
personal experience of the way things are done in Haiti, This is often
very different from the acceptable Western way. Sometimes, as Tim
Booth says in the foreword, it may even seem crazy to us. To make
sense of this, I have written chapters that explore the essence of what is
taking place, the function behind the form of the healing techniques
mplqyed‘ In this way I hope to set these techniques within a context
we Westerners might better understand and make use of. As you read
00 you will see—and experience—what I mean.

of Vodou, the secrets at the heart of the tradition that only
r also I will provide you with opportunities to use
oply its healing practices, and, to deepen your

can help you empower yourself.




&ny new aftis by experience, Simply reading about;

so far. As the great Sufi mystic Rumi wrote, “There is no worse
than knowing intellectually about Love and the Way.”*

To this end, every chapter finishes with a selection of
Lessons,” which are based on the practices and, sometimes, the
teachings of Vodou. Of course, you do not have to attempt any of these
exercises, but I think you will find them rewarding, enriching, and, per-
haps, even enlightening. The first step toward real Power is to free the
mind from the received wisdom of others and from our own fear of the
unknown. This freedom will only come from experiencing the truth
beyond the fear.

Core Vodou

Perhaps more controversially, I have tried to distill the wisdom of vari-
ous Vodou traditions to arrive at an approach that we might, I suppose, i
call “core Vodou,” rather than focusing on any one tradition or culture: i
in particular. This might seem rather mix-and-match to you, and I'am ‘
aware that I may be accused of cultural imperialism and of borrowing.
various ideas and concepts from a number of different traditions in
order to create a new brand of Vodou. Because I take these points seri-
ously, I would like to deal with them.

Vodou, like most religions, is itself syncretic, which is to say that it
has borrowed freely from other traditions over the years and now
blends various African belief systems with those of Amerindian tribes,
pre-Christian pagan beliefs, and even Catholicism. Vodou has always
been an adaptive and evolutionary tradition because its followers have:
themselves changed over the generations. Originally, they were African.
villagers, and then became Caribbean slaves and, in some cases, |
migrated as free men to various cities of the Americas and th
The landscapes, cultures, and ways of life of these different

have also meant different challenges, to which both-
spirits have adapted.

Mndmﬁ one of the Vodou loa, is
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its have evolved over time. Originally worshipped in Ireland as part of
our native Western shamanic traditions, Brigid was the goddess of poetry
and smitherafts, of creativity, inspiration, and healing. With the arrival of
Christianity in Ireland, the church leaders tried—and failed—to stamp
out the Celtic faith, and so absorbed some of its pagan deities into their
own legion of saints. The much-loved Brigid became Saint Bridget, a
Jesser deity who, miraculously, had also become a follower of Christ.

Saint Bridget traveled with the Irish refugees who journeyed to
Haiti to escape the famine, where she was immediately recognized as a
powerful loa and absorbed into Vodou as Madam Brigit.

In Haiti she is able to heal people who are otherwise certain to die
as a result of magical illnesses. She is also a fierce protector of her peo-
ple, and often quite vengeful toward those who would try to hurt her
“children.” In addition to curing an illness, she will frequently turn
back to the originator the harmful magical spell that caused the prob-
lem, so that they get a taste of their own “bad medicine.”

Her lineage is preserved in Vodou in one of the songs, which sim-
ply states:

Maman Brijit, li soti nan anglete
Madam Brigit, she comes from England

Nowadays, as people with different spiritual backgrounds—
Wiccans, shamans, as well as New Age seekers—take an interest in
Vodou, the religion is changing again, because the traditions of Vodou
become blended with those of these other root practices. Vodou is
expansive and fluid enough to deal with these changes and is sure
enough of itself to actively welcome them.

What concerns me in this book is not to preach Vodou to you, in
the religious sense, but to offer you a perspective on what this tradition

ly is and involves, and how its techniques of healing, self-
and empowerment can be of service to people in the mod-

religious indoctrination, is the purpose of this book.
h the essence, o of these various traditions, I hope




ney, without (God forbid!) requiring
ticular religious view.

I realize that this still leaves me open to the criticism of ca

ing tribal belief systems and of encouraging you to do the
response to this I would say only that, for good or ill, we live
in a global village, where cultural exchange takes place every day.

Some of this exchange, sadly, arrives and departs on the back of
bulldozers driven by people from oil companies and fast-food chains
into rain forests. Nonetheless, it is a romantic fantasy to believe thar
there is any tribe left on Earth that has not been exposed to Western
ideas and contact, or that hasn’t passed on its own beliefs in return.

Even the Shuar, recognized as the “last unconquered people of the
Amazon,” have not been immune to such exchanges. Mariano, one of
the shamans quoted in John Perkins’s book The Spirit of the Shuar,
makes the extent of this clear when he says, “Quite a bit has changed
over time. Today we have machetes, guns, saws, and matches for light-
ing fires. These have made an enormous difference. . . . Our children
and some older people have gone to school where teachers have told us
how things are in the outside world, some of us have become curious,
and we’ve tried some of these things. . . . In the past, the Shuar lived
alone in the forests. This is still true, in part . . . but the mission and the
airstrip are not far away.”

The situation in Haiti is one of even more cultural exchange,
because the island was occupied by Westerners—Spanish, Frenchy
Americans, and English—for centuries.

So what should we do with these tribal beliefs now that we are
aware of them—ignore them? Or put them to positive, practical use in
a way that makes sense within our own culture?

If we do choose to ignore them, there is a very real possibility that
the wisdom of these tribal beliefs will be lost to us—and to the tribes
themselves; the lessons to be learned must be disseminated by others
who can carry their message (in a book or otherwise), where they can
then be embraced and used by other members of the global T
share. Witness, for example, the tragic situation among Au

s B e
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Western influence, the indigenous connection with the spiritual has
been largely lost as people move into the cities or are banished to reser-
vations where alcoholism and drug addiction are now rife.

Many indigenous healers recognize these dangers and have
requested, of me and of others, that their knowledge be taken back to
the West and made available to the Western audience, so we can all help
to “change the dream of the Western world”—for their good as well as
ours. Because if we continue cutting down the rain forest in pursuit of
corporate profits, there will soon be no indigenous culture left to save,

These are my reasons for proposing this system of “core Vodou.” T
hope they are enough to satisfy my critics, but if they are not, Ill do it
anyway—because [ was asked to by the Houngans themselves.

FEAR AND LOATHING IN LAS YODOU

From what you have read so far, I hope you sense that this is not a sen-
sationalistic book and that, despite the stories you may have read, there
is little to fear about Vodou. Indeed, once anything is properly under-
stood, it becomes almost impossible (and certainly illogical) to fear it.

When I first took my daughter, Jodie, to the seaside, she was fourteen
months old and we were on a beach in Wales. It was a beautiful summer’s
day and I took off her shoes for her so she could run in the sand.

Immediately, she began screaming so loudly and clinging to me so
frantically that I thought she had stepped on glass. It took me some
moments to realize she was screaming because she had never experi-
enced sand before and was afraid of how it felt. She was—literally—in
unfamiliar territory, on unknown ground.

I tell you this story to illustrate that we are all subject to irrational
fears. Of course, they only become irrational when our experience
teaches us that there is really nothing to be afraid of. I doubt Jodie can
now remember her first experience of sand. She explored that fear when
she: two years old and came quickly to realize that sand
If you still have fears about Vodou, I ask only that
and at least have the courage of a small child
/ ground.
prejudice, and even hatred, surrounds the




word Vodou. It is amazing how dec
much so that we do not even recognize. them as PM
which is why we need to remain ever alert to our own |
earnestly want to know the truth and not just reinforce the
our culture and those who have socialized us.
If I tell you, for example, that one healing method nscd in
today employs parts of an aborted human embryo, while another:
monkey glands, both of which are introduced into the bloodsuum
the patient, you might well be horrified and shocked at these pri
healing techniques. What I am describing, however, are the ingredier
of medical inoculations for hepatitis and polio, respectively- i
your own physician probably gave you at some time if you've traveled
abroad. It is true that these treatments are used in Haiti, but probably-
to a much lesser extent than in London, New York, or even the town
where you live. L

Again, food rituals and sacrifice play a part in Vodou. One writer
tells how a pig was aborted for her and she then ate the crisp-fried
embryo. Disgusting? I agree. But what I am describing has nothing to
do with Vodou, but is rather a culinary delicacy from southwest France.
The embryo was extracted and killed not for any sacred purpose but so
that a food writer (Nigella Lawson) could sample this gourmet feast,
according to a report a recent U.K. newspaper.’

As these examples show, it is important to be alert to our prejudices
before we pass judgment on Vodou, for the Western world will often
have its own parallels to any Vodou practice we might find offensive,
and, unlike in Haiti, the Western analogue will usually have nothing to
do with the sacred and more to do with personal gain.



Curious things happen at
the edges between worlds.

—Jo May
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TWEEN TWO WORLDS

Dreaming the Road of Gine

Kebyesou badji-m anwo
Badji-m anba!
(O]
My temple is above
My temple is below!
—VODOU SONG OF FAITH IN

CONNECTION AND INFINITE LIFE

A
A

The peristyle (Vodou church) of Houngan Yabofe Danise and
Mambo Racine is a short walk through a beautiful landscape of
cane and palms. Behind it the rain forest sweeps majestically back
ward the rugged purple hills and the turquoise of the still, warm
where fishermen make magical dives and can hold their
cording to local legend.
the church of Vodou. A simple affair, this one
with a tin roof, supported by a wooden
le, the porteau mitan, is the doorway,
loa, the spirits who bring order
le that gives them their sacred
50 they may take possession of




At one end of the pxm:yle stand thr
Yabofe to honour the loa with whom he wor
who help him beal the people of bis community.

The first is an ornate black iron cross for Baron, the enigmati
caretaker of the dead, whose appearances are marked by se
suggestive dancing, the drinking of rum laced with twenty-one red
hot chilies, and laughter, in paradoxical contrast to his somber
duty as father of the ancestors, the sacred dead. Around this cross
a gourd is hung. The cross is for the crossroads, the plane betiween
life and death, death and rebirth, while the gourd is the cosmic
womb from which all life is born. Beneath the cross is the corpse

of a young man, taken by arrangement from a local morgue.

The next cross is wooden and has a child’s plastic doll hanging
from it, which, in turn, holds a smaller dolly. This is the cross of
Erzulie, loa of love and protection, who is another of Yabofe’s
belping spirits. Beneath it is the corpse of a beautiful young
woman.

The final cross is for Gran Bwa, the god of the forests and of
Nature, the great natural healer of the loa. In the Haitian language
the name Gran Bwa means “Big Wood,” which reflects his con-
nection with the Power of Nature. The sexual innuendo is not lost
on the Haitians. Big Wood suggests sexual Power, fertility, and the
ability to give life. Next to this cross stands a tree, whose trunk
has been painted white. Emerging from it, also painted white, and
not noticeable at first, is a small wooden sculpture of a man ina
round hat, who seems to be coming out of the tree. This is Gran
Bwa himself, a spirit linked intimately with Nature, but reaching
out to man.

All three crosses are stained, dusty, and weathered by the ele-
ments. There is nothing about them that Westerners would find
attractive alongside our own gold and marble crosses and grand

religious statements. But still these have a certain beauty to the
Haitians. They are perfectly natural and do not stand as some-
thing to be admired from a distance m w :
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 people who can reach out and touch the Power they represent,
and let the Divine flood into their bodies.

Opposite the peristyle is a small graveyard of white tombs and
crosses, some leaning with age. At the base of each sarcophagus a
small square is cut into the stone so the spirits can blow through the
tombs and not become caught there. This graveyard is the home of
Baron; it is one of many such graveyards in Yabofe's village where
Baron and his family of the dead are welcome to take up residence
before they are called to be part of the ceremonies of Vodou.

Behind the tombs is a white building, the heart of the Vodou
church, which is decorated on the outside with bright murals of
other loa sacred to Yabofe. To the left is the mermaid, La Sirene,
queen of the underwater world, who rises from the waves along-
side the ship of Agwe, the ocean god who represents the horizon
and holds in balance the sky and the sea. Next to them is Ogoun,
the warrior, here represented as Saint Jacques in the saddle of his
white charger slaying a dragon at his feet.

Inside, at the very center of this building, is the djevo, a white-
washed room with a dirt floor, where we candidates for initiation
will spend five nights and four days in seclusion as we sleep with
the spirits and learn their secrets. The walls are painted with
images of the angels who will watch over us at this time, blue
cherub faces floating above wings without bodies, circling the
walls and looking down on us.

Mambo Racine picks up a libation bottle decorated with
sequins and icons and pours a little of the liquor—Holy rum—
onto the ground, completing the small ritual of jete dlo in saluta-

10 the spirits of this place. “Before you come in here for your
w will die,” she laughs. “Then, in here, we cook you
, 50 they can pick you apart and consume you. Only
are reborn, can you be a prresr and know the

mll give you birth.”
—HAITIAN JOURNALS, JANUARY 2000
e




courage, as its origins are in the warrior ok

“manhood” and physical, mental, emotional, and spiritual prowess
before ing the status of priest. ight and proper, for
the priesthood in Haiti brings huge responsibilities and duties with it,
and should not be taken lightly by anyone.

For those who earnestly want to know the ways of Vodou, how-
ever, initiation is also very necessary, because the secrets of the tradition
and its healing Powers are passed only to initiates.

The Vodou lessons in this book, which have been adapted for a
Wiestern audience, will take you through the key stages of the initiatory
procedure and are valuable in their own right. They also reveal more of
the secret rituals and teachings than any other writings on this subject.
But they will not make you an initiate; this status can only be conferred
upon you in person and with the direct assistance of the loa. The key

difference is experience, particularly of the djevo.

There is a saying in Haiti that when the anthropologists arrive, the
loa leave. Vodou cannot be studied in that sense; it cannot be dissected
and analyzed in the way our scientists and psychologists would like; it
must be experienced. Nor can it be fully understood from the outside,
as the real teachings take place within the djevo, the very heart of the the last
Vodou church, where the anthropologists cannot go (only priests and
initiates can experience the djevo).

For those who truly want to learn the ways of Vodou, this problem dof
has been compounded because members of the priesthood cannot reveal Tt
the hidden knowledge that has been passed to them. No one may be com-
pletely open about what happens within the djevo, since all priests are
sworn to secrecy and may not write or speak about these matters.

This secrecy has been the way of traditional cultures for genera-
tions. In his wide-ranging, though hugely ethnocentric, book on tribal

culture, The Golden Bough, James Frazer points out that “Europeans
have resided among savages for years without discovering some of their
capital articles of faith.”! The reasons for this are many.

First, these “savages” understand the nature and fragility of the

human soul and how easily it is lost or damaged. A priest would be foc
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' ish indeed to willingly give away the secrets of his faith and make himself
vulnerable to spiritual attack. “No inducement that can be offered is
Jikely to tempt him to imperil his soul by revealing its hiding-place to a
stranger. It is therefore no matter for surprise that the central mystery of
the savage’s life should so long have remained a secret, and that we
should be left to piece it together from scattered hints and fragments.”2

If these concerns of the Houngan to so forcefully protect his soul
seem rather melodramatic and based on primitive superstition, I ask only
that you withhold final judgment until you have read through this book,
especially the chapters that concern the nature of Power and disease.

Second, Haiti has been, for much of its existence, a slave colony,
where the practice of traditional spirituality was outlawed on pain of
death. Many slaves were forcefully baptized into Catholicism while
others were shot or beaten for daring to cling to their original faith.
Such imperialism is the stuff of ruling elites—the Romans behaved in
the same way toward the Christians before Christians became the elite.
In such circumstances of threat and coercion, secrecy was not just a
matter of choice; it was a matter of survival.

“Scattered hints and fragments” have therefore been the basis of
much of the existing literature about Vodou, and this has led to many
of the sensationalistic stories that have appeared about the religion over
the last four hundred years. With so little to go on, writers have simply
made it up. This, of course, has led to further prejudice toward the tra-
dition and the culture and people of Haiti and, inevitably, to greater lev-
els of secrecy by those who practice Vodou.

It is sad that such prejudice continues in these supposedly enlightened
times. As long ago as the 1950s, the religious writer Mircea Eliade
bemoaned the ethnocentricity of the West when it came to its exploration
of other cultures. Half a century later, little has changed. Fewer than ten
Ymﬂxo, for example, one of Vodou's most sacred religious sites at Bois-
was desecrated and burned by Catholic priests and their zealous
who had traveled from America to perform this act, all in the

" and “the one true god.”
of inferiority complex seems to inhibit us—the
culture—from talking about primitive cul-
d terms. If we attempt to describe the




cal, economic or hygienic practices, we run.
of evasion or even obscuratism.”* o
Recently, however, the Haitian people have
tackle such prejudice is to address it by being ¢
dition really is and does, and the practices it employs. *
When I became a member of the Vodou faith, the priests and
spoke proudly o their ions about the white i
to join them, expressing their delight that a Westerner was treating ¢
religion seriously and wanted to take its wisdom back to the West.
was also a recognition of the pressing need for someone to do so because:
of the deep wounds within our Western culture, the blood of which was
beginning to cover the entire world. There was an earnest hope that Ve
might be able to heal our pain and the scars we carry by giving the West
the one thing it currently lacks most: a connection to the spirit.
“America and England are wealthy countries,” said one Houngan,
“but your people are starving in ways they do not even know. You have
1o community and no real love in your countries and so crazy things get
made and the people ger greedy and sick. Wars begin because people are
hungry in their souls for power. They want only their ideas and dreams to
run the world. But they do not know what to do with this power or how:
to use it when they have it, except to create more sickness and war. Their
hunger is never fed because they do not know how to feed their souls.”
How true these words turned out to be, Less than three years aftét
they were spoken to me, we find ourselves involved in yet another
“world war,” this time against terrorism, and in which power (and the
lack of it) is, once again, at the root of our suffering, as one half of the.
world fights for ideological supremacy over the other. How little We
have progressed since 1945. In a world like this, healing is the bests
we have at peace.

THE MODERN WORLD
le of Vodou that initi
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pncsdmods of the West; rather, it is the beginning of a lifelong process
1o become a Bon Houngan—a good priest. Initiation opens the con-
nection to the spirits, but to become spiritual may take a lifetime.

Since initiating I have deepened my study of Haitian Vodou as well
a5 explored other Vodou traditions. 1 have been heartened too that
many other people are now beginning their own spiritual journey into
the Afro-Caribbean shamanic traditions. Since I returned from Haiti a
dozen or so British and European men and women, and as many
Americans, have made the same journey to the Caribbean to take part
in the same ceremonies as I did, and I have a growing family of broth-
ers and sisters around the world who are also the children of Mambo
Racine and of the loa they serve.

Vodou is also beginning to enter popular culture in a way that is more
positive than at any other time in its history. A few months ago, for
example, I watched a television documentary by ex-Spice Girl Melanie
Brown (Mel B.), who traced her ancestry back to Benin in Africa and con-
Houz sulted with a number of priests and healers while she was there. The doc-
ake umentary was called Voodoo Princess, and Vodou was portrayed as a
very gentle, beautiful religion that is empowering and healing for its fol-
lowers. Even more recently I was asked to consult on a feature film called
London Voodoo, about an American family who suffers spiritual prob-
lems after it moves to London. Finally, they call in a Vodou priest to help
them. Unprecedentedly, the priest is the good guy in this film.

Vodou has captured the public imagination, I believe, because, once
understood, its Ways of Power are undeniable and the truths behind its
teachings remain relevant and accessible to every modern secker.

Though Vodou is a religion in structure, it is, at heart, a spiritual
discipline. Tt does not require unchallenging loyalty to a dogma that, in
cases of fundamentalism, can kill not only the individual spirit of the
follower but also the physical body, as we have seen throughout history

with du: vm@us campaigns of the Christian churches and, more
ide bombings that have become almost daily events in

»xenmns fluid and adaptable to life and the needs of
Tmm way. It workx with what is, not with
-ak of heroes who




‘have used their own P

external forces that were oppressmg:hdx lives. Its b
sick person in acts of in the ledge
change can only come from physu:al action ina phys{cal umvmi,; A
of these ways, it is the individual and not th nt

This is very refreshing for Western seekers who have walked sot)

way along their path in search of answers. We all start with ourselves,
with an inkling, a suggestion, that there might be more within us. We
are raw and unformed at this stage. Attracted by angels and whispers
of Power, we seek out miracles and masters who can teach us. We wit-
ness adepts who walk through fire, transform their bodies into animals
and energies, throw themselves from cliffs into an abyss and arise
unharmed from the rubble of themselves. I have seen all of these things
to0, but none of it has helped me, and none of it will, until I do it for
myself. And so we come full circle to meet ourselves again and realize
our own Power. Our answers will not be found in what others can do
or in what they teach, because the important question remains: what
will I allow myself to do, to be, to know, and to become?

Perhaps Vodou has some suggestions for you. Its approach stresses
stopping the rational mind, overcoming mental chatter, and getting
beyond the dogma of reality, so we can touch the Infinite within us, our
connection to all there is, and, finally, to embrace our Power.

If you choose to explore this tradition, there has never been a bet-
ter time. But first things first. How do you even spell the name of this
tradition? Is it Vodou or voodoo?

There is confusion over this in the West. Films and newspapers usu=
ally favour v00doo, and use this spelling to refer to anything that has
any associations with black magic or witchcraft, or, at best, African-
derived spirituality. In fact, Voodoo is a particular form of the tradition
(that of New Orleans), and, if anything, is less directly associated with

African spirituality than many of the other branches of the religions
such as Candomble or Obeah.

1 prefer the use of Vodou, with the capital letter, because this is &
religion, just like Buddhism or Catholicism, and deserves the same
respect. The word Vodou comes from the Fons people of Africa and
translates as “deep mystery,” “invisible force,” or, simply, “spirit;"
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depending on whose translation you accept. It is the form of the tradi-
tion most associated with Haiti, and can also trace its roots directly
back to African shamanism.

Since Haiti was a French colony for many years, we should not
overlook the French connotations of the word. Vous deux means “you
ewo.” In other words, all human beings are also something greater and
carry another entity within themselves. This entity is the spirit of God,
the unifying energy of the universe, which infuses all things. It is also
the spiritual connection that exists between us all. We are all one, mir-
rors of each other, and part of a single family that is the consciousness
of all sentient forms.

You will also see the word written as Vaudu, Vaudan, Voudo, and
many other spellings, a key reason being that Creole, the language of
Haiti, only became formalized quite recently, the culture having histor-
3 ically been an oral one. All of these spellings are therefore acceptable
and in continued usage.

For simplicity, in this book T will use the word Vodou throughout
unless I am referring specifically to practices found in a particular religion
(such as Santeria or Candomble), in which case I will give the proper
name of that tradition. If another spelling appears in direct quotations
from a third party, I will retain the original spelling. By the use of Vodou
I'mean the Haitian Vodou tradition and the religion in general.

Many people in the Western world today have a view about what
this tradition is, though much of it is ill informed. Two of the most com-
mon misconceptions are:

1. Vodou is a terrifying dark art similar to black magic and Satanism,
‘which involves sacrifice, harming others through the use of voodoo
dolls, unholy fetishes, and the creation of undead zombies.

2.1¢is a laughable practice undertaken by hysterical and uncivilized
‘primitives and those in the West gullible enough to believe such

Jus—not to Vodou, but to people in the West who
and often they coexist, which merely com-

and the first danger to which it exposes us,
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from our fear of thi

as we h ght to control th
challenge our worldview, or that may
We see this fear in our attempts to control the forces
burning down the forests so we can graze our cattle and drill for
of which has created a crisis of global warming and massive deplet
the ozone layer that safeguards our planet. We see the same fear in
distrust of natural process and our consequent introduction of /
herbicides, fertlizers, processed cattle feeds, and genefically modified
crops, which have poisoned our waters and led to diseases such as foot-
and-mouth and BSE. Our attempts to control Nature has produced the.
opposite effect; we have taken our planet to the edge of destruction.
“There is an old Indian saying that the further man’s feet are
removed from the earth, the less respect he has for living, growing.
things,” writes the American survivalist Tom Brown, who was taught
by the Apache medicine man Stalking Wolf. “For too long mankind has
been fighting, resisting, and trying to conquer or destroy the pure and
natural. This is a grave mistake, for in doing so we also resist and

destroy ourselves.”

The trees are the lungs of the Earth. Water is her blood, the rivers
her arteries, the oceans her heart. What do we imagine we might really
achieve by cutting down our forests and poisoning our rivers? We need
to stop fearing and start seeing the consequences of our actions.

The second idea—that the worldview of “primitives” is laughably
inferior to our own—makes obvious our arrogance and gives rise 0. the
taken-for-granteds of the modern civilized world. We have been force-
fed the “self-evident truth” that West is best and might s right. i

With such a worldview it is no surprise that we feel justified in seek=
ing dominion over other cultures as well as over Nature herself. The
expression of this worldview has taken us even closer to self-destruction

as the Western powers now stand ready for nuclear and biological War™
fare in the Middle East, with political control and oil reserves as th
Mircea Eliade, writing in the 1950s, immediately aft
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soul. Fifty years on, things have changed only in the sense that they
have become progressively worse.

“For close on two centuries the European scientific spirit has made
prodigious efforts to explain the world so as to conquer and trans-
form it. . . . Having for so long (and so heroicallyt) followed the
path which we believed to be the best and only one worthy of the
intelligent, self-respecting individual, and having in the process sac-
rificed the best part of our soul in order to satisfy the colossal intcl-
lectual demands of scientific and industrial progress . . . the
stalwarts of European culture have now reached the point where
they wonder whether their own work (since it may no longer be
regarded as the peak of man’s spiritual achievement or the only cul-
ture possible to the twentieth century) has been worth all the effort

and sacrifice expended upon it.

It is time for the healing of the West. For the real danger, inherent
g mankindk in both of these ideas, is that we have lost our sense of respect, excite-
theee ment, wonder, and awe for the world. We are no longer amazed,
i delighted, and involved in our surroundings and the joy of our lives, as
we once were. Without a sense of awe at the miracle and magic of liv-
ing (which traditional spiritualities still embrace), we may as well be
dead because life itself becomes lifeless and worthless.

When we gave up the nomadic ways of our ancestors, we lost our
connection to the natural landscape and it became property instead of
a living thing to be nurtured and cared for. Over time, corporate
agribusiness, quotas, and profit margins have taken the place of gen-
uine reverence for the spirits of Nature. Without something to care for,
our emotional selves atrophy and die; we withdraw our feelings from
life and become analysts instead. Our hunger for love and involvement
s replaced with an institutionalized reverence for machines and a new
science of the mind arises to replace ritual and explain away the “sav-

38S” connection to Nature as a fetish, a form of madness.

recent history we have damaged ourselves spiritually, then emo-
v is the way all illness spreads, according
eventually, we have damaged ourselves




trol, Ives, early in tf -fir
where at least 60 percent of our teenagers have considered suicide.’
Tn her novel The Volcano Lover, Susan Sontag speaks to the d
fection of modern society: “How thin the line between the will to live
and the will to die . . . How about a hole . . . a really deep hole, which
you put in a public place, for general use. In Manhattan, say, at the cor-
ner of Seventieth and Fifth. . . . A sign beside the hole reads;
“4pv-8pM/Mon Wed & Fri/Suicide permitted.” Just that. Why, surely
people would jump who had hardly thought of it before.””
We have lost our sense of balance and involvement with the world,
and it shows.
It is uncommon in the Western world to find a sensible portrayal of
traditional spirituality, which just might hold an answer to some of

these problems. This is especially true of Vodou, which still sells news- Itis:
papers, after all, because of the sensationalistic stories that can be spiital
woven around it. An understanding of how these practices might be sittng a
used by ordinary people in order to fend off disease and find a sense of cament,
purpose and Power is what has been lacking and, in the current climate, ncing—
what might do the most good to restore a sense of wonder to, and et th
involvement with, life. And so we can heal the wounds that are leading ity of
us toward our own global suicide. Houngg

Pirpose

THE MEANING OF POWER

In Vodou, as in other spiritual traditions, personal Power and personal
well-being are not separate, as they are in the Western worldview. In the
West our sense of power is normally granted through office or role. We
may be a boss, a housewife, a doctor, a plumber, a father, or any num-
ber of prescribed social roles that have nothing to do with our health o7
our true purpose (which sometimes is never discovered; its di

d hi I social
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he is protected by the spirits and by his ability to work in partnership
with them to achieve what he needs in life. If he is Powerful in this way,
he is also full of health and well-being and able to resist the onslaughts
of life and the drains on his energy. He automatically has purpose, for
he is aware of his calling: the loa have told him.

The Houngan and the Mambo have achieved the highest state of
Power and are considered masters of spirit and consciousness—their
own and that of others. We have much to learn from them.

By making the spirits directly available and visible to the people
through the possession state of danse-loa, the Houngan demonstrates,
in three-dimensional reality, the existence of another world. In essence,
this is a highly political statement of personal Power, for if a simple
human is capable of communion with the gods, how strong and vision-
ary he must be—way beyond that of the institutions and elites that in
their unchallenged arrogance assume that they have automatic ascen-
sion above mere mortals.

It is one of the paradoxes of the spiritual path that you can only be
spiritual by physically doing. You will never achieve enlightenment by
sitting around and thinking about it. Instead of trying to force enlight-
enment, you just have to let it happen. Knowing—seeing and experi-
encing—that we are a part of something infinite, that there is something
other that is not us, provides us all with a sense of universal commu-
nity, of belonging, and the certainty of survival after death. The
Houngan’s presentation of this physical evidence gives the follower a
Purpose beyond the trivial and mundane concerns of daily living, which
can be so stultifying to the soul and which involve us all in the battle
for the political status quo whether we enter the fight willingly or not.

‘This evidence has been missing from our Western worldview and,
believing we lead tiny and finite lives, we have created a finite planet of
tiny concerns that we are not interested enough in or enthused enough
about o protect and respect.

 Perhaps the Power of the Houngan to provide such spiritual certainty
Mmhungry planet accounts for the growth of interest in Vodou
Years. One author, Migene Gonzalez-Wippler, writes, “In the
Latin America, there are now over 100 million practi-
[Cuban Vodou],” and calculates a growth rate of more-
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than two hundred people a day:* Add to this the

live outside America, and factor in the t

who follow or are interested in the mer'%dbumm
probably looking at a world congregation in excess of twi
lion. This makes Vodou the fastest-growing religion on Earth.

Despite the stereotypes and the potential for abuse, the desu-m

use of Power is rare in Vodou. This is because the Houngan, while mas-
ter of the spirits, is also directly answerable to them in the partnership
that exists between the living and the dead. While he is immensely pow-
erful on Earth, in spiritual terms the Houngan is merely a channel, a
“hollow bone” through which the spirits make their presence felt. The
essence of these spirits and their desire for the people is Love. Any
Houngan abusing his Power and disrupting the flow of Love is dealt
with swiftly by the spirits themselves.

There are many cautionary tales about such spiritual retribution in
Vodou. One Houngan, for example, was known as a difficult, paranoid
man who would often take vengeance on perceived enemies (many of
whom were actually quite innocent) through his use of curses. Over the

years this once rich and successful Houngan watched his congregation
dwindle to nothing, as he ignored a series of warnings from the loa to The wa
change his ways. Finally, the man died penniless and alone. swhatweh
“The loa have Power; the Houngan merely serves,” as they put itin ity from bes
Haiti Andihe oo
ommop ge
Whﬂhu we

MAKE LOVE, NOT SENSE: Whey
THE WORLD AS AN ACT OF FAITH mbundﬁ){:
Before we move on to the techniques of Vodou, I want to give youa lit " Youg i

tle background on the principles behind the tradition so you have a the gy

context for it practice. The first step for the initiate is always 0w b o
the context of the teachings; only then can these teachings make sense: G, ‘:’
The central principle of Vodou is this: The world we know is 80 i
more than an act of faith. We actually live in a field of energy, Where Wd.‘,:"“
we can see or sense whatever we choose. Moreover, there are many dif iy o2l

ferent levels even to the reality we have chosen. Modern science talks of
“ten-dimensional hyperspace,” which is a fancy way of saying that this
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world we think we know must have at least ten different dimensions to
Oy M most of which are invisible to us, for the world to work at all.

lon %%M One of the biggest puzzles for today’s astronomers, in fact, is that

90 percent of the universe seems to be missing. Scientists first hit this

¢ Hoy, ‘M\ snag in the carly 19305, when they tried to weigh galaxies to find out

her B how much mass the universe has. There are two ways of doing this cal-

n ghe, 8 culation: either by working out how bright a galaxy is and converting

*he i its light to mass, or by studying how fast stars at the edge of the galaxy
S mergy o ' ase moving inward to join the bigger galactic mass. The two calcula-
heir Presne tions should work together, 5o that one set of data perfectly matches the
e ) other as they are effectively recording the same thing: mass. The prob-

Lk jemis that they don’t match. This prompted Jan Oort and Fritz Zwicky,
flow ofloey o pioneers in this field of science, to speculate that there must be

something else out there in the universe—some “dark matter” that is
piritual et invisible to us and holding the cosmos together. If it didn’t, galaxies
s a difficult i would simply fly apart.
0 i ot In other words, even our scientists only know 10 percent of the uni-
curss. O verse; just like the rest of us, they have to accept the other 90 percent
on trust, as faith.

The way we sce the world is, therefore, no more than convention. It
is what we have been conditioned and taught to see. We assemble its real-
ity from best guesses, available data, and speculation. It is an act of faith.
And the only way we can really know it is not through scientific proof or
common sense, but by using our own senses, uniquely, as individuals.
Whether we like it or not, that is the way the universe truly operates.
When you first enter the dievo, the Vodou initiation chamber, you
are blindfolded and all those in the community who have come to wit-
ness your incarceration—many hundreds of people from the village and
the congregation—weep for you. Their mournful songs speak of your
055, of your death, and their prayers are for your safe passage back to
the land of the spirits.
Ina symbolic, but nonetheless real, sense this is the position in

‘we are ever to be able to truly open our eyes.
vith another.

r



begins at the instant of blrth—np&h?:? sooner—and
after that. When we are born we are bundles of raw potential
directions we might take in life are infinite. We will soon find oL
herded in a particular direction, however, as a result of both parental
cultural influence. At first we are only blinkered, but soon we become
blind to the rest of the vast universe that we are also members of.
When does this blindness set in? In the womb, perhaps, when the
human soul first incarnates. One of my healing clients is a young gil of
fourteen who suffers terrible fear of death along with separation anxi-
ety from her mother, to the extent that she has awoken screaming at
night for the last ten years. Brought to me by her mother, this young girl
asked me to help her with the problem, and so I journeyed and dreamed
around her problem (using techniques we will come to in other chap-
ters). What I saw was that her mother and father had been separating
and discussing divorce even as this child was conceived, and the mother
had actively considered abortion. Even having decided to keep the
child, the mother was convinced that the fetus would not reach full
term as a result of the stress she was under. Their tiny progeny and its
fragile soul had absorbed this information from the moment of its sen-
tient incarnation. Fear of death. Separation anxiety. Inevitable, given
the circumstances. This is the script this child would have to live with
unless it could be rewritten through healing.

This original script is reinforced from the first day of our lives,
when the world takes hold of us. For example, Smith and Lloyd, two
psychologists working in the 1970s, showed that parents respond dif
ferently to boys and girls within twenty-four hours of their birth, not
on the basis of gender but purely because of their expectations about
how boys and girls ought to behave. This means that the child’s course
in life has already been set. Children are either boys or girls—with all
that entails in terms of who they are and who they can never be—from
the moment they are born. This research was very blunt, considering

only the major manifestations of the parent’s worldview. Consider What
else might be going on behind the obvious, as with my client m@
fears of death and loss of the mother.
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Smith and Lloyd’s research is one tiny example from one tiny life,
but it illustrates the point. The world acts cumulatively in order to
impress itself upon you, so by the time you are capable of independent
thought, you are no longer able to think independently; you are part of
the “mood” of the world.

Houngan Pierre, a Port-au-Prince Houngan, once said to me, “The
most difficult part of initiation is to let go of everything you ‘know.”
‘This is the fear. Once you see the world as a sea of energy, you will
understand.” In Haiti this process of letting go of the world is symbol-
ized by the blindfold that is wrapped around your eyes as you complete

the first major ceremony of initiation, the bat ge or bat guerre (words
derived from the French battre guerre, meaning “to beat war” or, more
loosely, “the battle for the spirit™), and prepare to enter the djevo.

The bat guerre lasts for three nights of arduous exertion, dancing,
and spirit possession, as well as liberal doses of the mildly hallucino-
genic liquor absinthe. The ritual is designed to separate your sense of
who you have become as a result of your conditioning from the raw
potential of who you were and still can be. You enter the battle to fight
for your own first-born spirit.

When the bat guerre is complete the blindfold is applied to shield
you from the world so your fragile, newfound spirit is protected from
further outside influence.

.
£

We are bundled into the djevo, each of us dressed wholly in white,
and laid in the fetal position on the dirt floor. Each of us is coming
into being, This is our time of conception. We are, if buman at all,
infants, and like an infant we cannot speak or take care of ourselves.

We lie in total darkness, our eyes bound shut, and we are for-
idden to make any sound at all. If we need the toilet, we are led
, in front of the ire initiate group (all, 1
blindfoldeq )r*at we use it in Nx any, like babes on a pouy.
s from the

6:dib;




There is another interpretation too.

selves b ‘and avail P

slaves within the bowels of a ship making its way to a
world.

When the Africans were taken from their homelands their
ditions were no better. Herded together in one room, they ate and
pissed and cried, gave birth and died (many hundreds of them)
together, kept in this one small hold like cattle. No more and no
less valuable, the priests and the peasants, the tribal kings, the
cows and goats. All lay down together, no division between them
anymore. They were all equal now, and equally dispensable.

The djevo is the experience of Gine, primal Africa; of being
removed from the world so we become people without culture,
and, in one way or another, sent on a journey where we will rede-
fine who we are. During this time we will connect again with our
own primal selves, from before we were made into slaves of the
worldview of our culture. Over these next few days we will evolve
into something else: independent human beings with our own sense
of self, which a prison ship or a culture can never take from us.

The djevo connects us to Gine, gives us all a spiritual heritage on this parad
within Africa, where all life began, and allows us to feel that sense s peacey
of self-direction that the warrior will never allow to be taken from “’hﬂnbdng
him. In this there is Power. That is our first lesson. WmHn'n',

—HAITIAN JOURNALS, JANUARY 2000 me
* g g Af
%”'h%

. - ; e T
This extract from my journal at the time of my initiation gives 'y heig
sense of this stage of the process, during which you must give yourself ,."'f iy,
over (or give yourself back) to the spirits and the energy of the universe, % i g,
as a child again, in order to discover a new faith: who you truly aré: %:""”l&

GOD’S FOOLS AND THE ORIGIN OF YODOU

The great visionary Terence McKenna once wrote that in order to k
ourselyes, “We must become god’s fools.”” All children and *
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peoples begin their personal and collective evolutionary journey in this
state of grace, before we learn the rules of who and how we must be,
The legends of Vodou and the archacological evidence speak of a
time when the entire human race coexisted in divine connection with the
spirits of Nature in the land of Gine—Africa as it once was. It was a time
when we all understood the land and honored its spirit through the
power of ceremony and ritual. The people derived their sense of self and
their healing Powers from interaction with these forces, just as some stil
do today. It was this sense of balance and co-creation with Nature that
enabled the medicine men of these tribes to work intimately with the land
and produce the amazing healings and feats of divination I had been read-
ing about since I was an eighteen-year-old undergraduate,

Visit any tribal and Earth-honoring community today, whether a tra-
ditional village or a modern collective, such as a music festival, and despite
your proximity to encroaching “civilization,” you will still get a sense of
this Power, There is something about the energy of like-minded souls
coming together in simple ceremony that liberates the forces of Nature
and leads to inspiration, creativity, and a sense of belonging to the Earth.

In the legends of Vodou, and in the facts of history, the expulsion
from this paradise came with the slave trade, as people from a differ-
ent, less peaceful culture invaded the lands and made commodities out
of human beings. People of many different African nations were trans-
ported to Haiti to become agricultural slaves. While their new masters
enjoyed the opulence of a luxurious lifestyle beneath the Caribbean sun,
thousands of Africans died from sunstroke and dehydration in the fields
or from beatings delivered for the smallest offenses to Western sensibil-
ities. At the height of slavery in America the average survival time for a
slave was thirty years; in Haiti it was two.

In this new world, where people were herded together in prison-
camp conditions, it was inevitable that there would be a sharing of
©Xperiences and beliefs and the emergence of a strong sense of commu-
Nty and spiritual connection, just as prisoners of war from many dif-

“cultures have reported.




Haitian people. The beliefs of W&W eed
very similar to those of the
were those of new and later arrivals, including Scottish and Irish i .
grants who also shared a belief in the pagan Earth gods and had similar
rituals for contacting these supernatural forces.

This sense of solidarity and community was unnerving for the slae.
owners, who were outnumbered on the island and could not risk rebel-
lion from those they owned. In addition to greater brutality and tighter
discipline, another strategy for controlling the passions of the slaves
was to forcibly baptize them into the French Catholic faith, replacing
their earthy and Power-filled rituals with others that were far more
sedate. And so thousands of Africans were marched into churches at the
point of a gun, where the power of the “one true God” was confirmed
with bullets and whips before the Catholic-convert slaves were taken
back to the fields.

Unfortunately for the slave owners, however, their slaves were happy
to accept the Catholic faith—not as their own, but into their own, recog-
nizing its saints and angels as just different versions of the same spirits they
had been hipping for i In a sense Catholicism actually cre-
ated Vodou, for the final outcome of this great blending of African,
Haitian, European pre-Christian, and the Catholic faiths was indeed the
emergence of Vodou as a new religion that encompassed them all.

When you serve your time in the djevo, therefore, you are connect-
ing not only with your original self and with your deep, genetic history
as a member of the African nation that gave birth to all life, but also
with every race and generation that has suffered persecution at the
hands of another—whether Irish, Scottish, African, Arabian, Jewish,
Muslim, or Native American.

THE PATH OF THE HERO

The way of the “outsider” is always one of increasing frustration. There
are numerous stories from our own Western history of people who were
excluded from society but believed passionately in their own vision, and
who finally exploded back into the culture that had exiled them i
order to make their point. Such people are often pioneers who see a bet-
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ter way and through their passion finally wake up the world so it can
develop more honorably.

In Haiti the outsiders were the slaves and it was their oppression
chat led o the vision of Boukman Dutty, a slave from Jamaica who had
Jong been imprisoned for crimes he had never committed. Boukman,
who was also a Vodou priest, is one of the heroes of Haiti. It was he
who gave the slaves their freedom.

Inflamed at the injustice he saw around him, Boukman passed into
Vodou history when he assembled a group of Maroons (escaped slaves)
at Bois-Caman in the hills above Cap Haitien, in the north of Haiti. On
August 14, 1791, Boukman made an offering to the gods, and so began
the ceremony of Bois-Caman (Bwa Kayiman, or “Alligator Woods,” in
Creole), a simple ritual that would lead, eventually, to the only success-
ful slave revolt in history.

Legend has it that the drumbeats ricocheted like bullets that night
as, ever more frenzied, the people danced their prayers for freedom.
Then Boukman, “the new Spartacus,” stepped forward to invoke the
whole of Nature against the oppressors:

The good lord who created the sun which lights us from above,
which stirs the sea and makes the thunder roar—his god, watches
us. He sees what the white people do.

The god of the white people demands from them crimes; our
god asks for good deeds. But this god who is so good demands
vengeance! He will direct our hands; he will aid us.

Throw away the image of the god of the whites, who thirsts for our
tears, and listen to the voice of liberty that speaks in all of our hears!'®

The revolution began eight days later, on August 22, when almost
-t thousand coffee plantations and two hundred sugar farms were
burned 1o the ground and the plantation slaves were liberated.
Napoleon countered by ordering thirty-four thousand of his troops,
en route to New Orleans, to detour to Haiti in order to quell
believing that this would be more than enough to restore
ly two thousand of his men survived, despite their military



unarmed slaves. The Haitians, he
erful than guns on their side.
Calling on the loa to protect them,
in the trance of spirit possession, che v
of bullets were emptied into the bodies of the possessed slave
kept coming. There were legends of Houngans entering the
armed only with magical horse tails with which they directed an
of the dead and the spirits of war; the French troops mysteriot
dead in front of them, with no sign at all of physical injury.
The revolution continued in this way: for almost two years untilon
August 29, 1793, the French g gave in and abolished slaver
on the island.
The victory was half won, but the fight was not over. Offended that
white gentlemen should be defeated by black slaves, England decided to
lend its weight to the French in order to reinstate slave ownership. The
English force invaded but was immediately repelled by a new hero of
the black cause, Toussaint-Louverture, grandson of the king of Arada,
who had been born to slavery on a plantation in the north of the island.
Bolstered by his victory, Toussaint-Louverture went on to conquer the
entire island, declaring it a free black republic in 1801,
The heroes of the lution died proudly—Bouk in an
ambush, Toussaint-Louverture, eventually captured, in a French jail—
having liberated thousands of slaves who had committed no other
crime than having a particular skin color and belief. The independence
of Haiti was confirmed on January 1, 1804, almost thirteen years after
the ceremony at Bois-Caman, where the priests had called for the inter- Koy
vention of the gods.
Of course, no one really knows what actually happened on that
hillside above Cap Haitien all those years ago. It is a myth, a legend,.
“the twilight speech of an old man to a boy”—and therein lies its Power.
and its truth. >
The path of Vodou is the path of the hero who lives within us all.
It is the Way to Power that only comes through facing our opp
whether it is an external force or the enemy within us: the
mind that fears every challenge and always answers no.

By walking the Way of the Houngan you become

y
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and master of your destiny, This is the real truth of what happened that
night at Bois- ~Caman, and it is as true today as it ever was,

The time has come now for us to embark on the heros path. What
follow are exercises that will allow you to explore the first stage of the
initiatory process in Vodou: the return to the sacred.

SN e VY

THE VODOU LESSONS: 1
OPENING TO THE SACRED

Throughout this book I will give you the opportunity to experience
some of the practices of Vodou. If you wish to use these opportuni-
ties, please follow the lessons at the end of each chapter in the order
they appear, as each has been designed to lead into the next in a log-
ical sequence that is based, to some extent, on the process of Vodou
initiation.

These first teachings are the most basic, and the most important.
They will show you how to create a peristyle of your own, as all peri-
styles are essentially altars designed on a grand scale. If you have a seri-
ous desire to communicate with the spirits, it is vital that you create a
sacred space in which you are energetically protected and can focus on
communion with the otherworld, rather than on the mundane events of.
the day. Then you can begin to explore the worlds of the ancestors and
the loa, and they can offer you their insights and healing.

The Kay Myste: Creating Sacred Space
Altars are central to most faiths, and the focal point of almost every
¢hurch, Even if you don't think of yourself as religious or spiritual, you
may still have a quiet room or area of the house where you meditate,
listen to music, read, or just get away for a few minutes from interrup-
tions and other family members. Whenever we create a space like this,
Sonsciously or unconsciously, we empower it with our intention and,
: our peaceful energy, we make it a Power place, a battery for
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creative genius—and to the spirit world
‘Whenever you sit before it you invite
interact with you, and you give your intuiti
act with them.

In Haiti altars may take the form of kay myste (from the F
caille des mysteres, “house of mysteries”), which are mcﬁbuﬂan@;
like small houses, that provide a sacred space for the spirits that are sp
cial to the owners of these buildings. Often they are decorated and very
beautiful spaces, and every kay myste (sometimes known as kay mo—
“house of the spirits”) is as individual as the person who created it.

Your kay myste should consist of a separate room or a small area
screened off from the rest of the room, to make it a very definite place
for spiritual activity. Providing a screen also means that this section of
the room remains uncontaminated by mundane energies and that you
do not project your ordinary concerns into it during your normal occu-
pation of the room. Your divider can be as basic or elaborate as you
wish—from a simple curtain or sheet hung across the room to a sepa-
rate room built within the house.

Begin by installing a small table (or some planks placed on bricks) to
create a raised platform. Found natural materials are good for this and
bring their own energy with them. Driftwood from a beach or a few
logs collected while out walking in a forest are ideal. Cover this witha
clean, plain white cloth, and, if available, sprinkle it with Florida water
(a strong perfume used in Vodou as a medicine and particularly as an
“antiseptic” for the cleansing of spiritual wounds). Florida water can be
purchased from botanicas (magical supply shops) in most major cities,
or on the Web. You can also make your own by using the following
recipe, which is based on an old New Orleans formula. The: ingredients.
should be available from most herbal or health food stores.

You will need one ounce of benzoin gum, two ounces of dried berg~
amot, and three ounces of dried cinnamon bark. These are added ©;
two pints of 75-proof alcohol and allowed to stand for nine days. Th@
simply decant the liquid into smaller bottles.

Next collect four stones (roughly the size of
grapefn.m] from your garden or fr wg!ko;am

these i 4 "gs‘ o:e mm:l e i
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so that they; effectively, make the sign of the cross. (In Vodou the cross
has nothing to do with the Christian understanding of this symbol.
Rather, as Michel Philippe Lerebours explains in exercise four, below, it
represents the union of spirit and matter, and the crossroads where the
living and the dead meet).

At the center of the altar place a clean glass bowl and fill it with
water, adding three drops of white rum (the drink preferred by the spir-
its) as you bless the water, the container, and the altar itself.

tson w},,% Sprinkle a little water onto the stones and the altar, naming them as
€€ roop 4 youdoso.In Vodou itual objecs are riormally baprzed and named in
e tangggy s way This enhances their Power by giving them life and charging

eans. ﬂ!llﬂ;‘;. them with the purpose of‘ your intent. Once you name something, it
becomes real and its faith is fixed.

5 Now take a glass candleholder and place a little earth from your gar-
SUBYORMS i and a few grains of salt i its base. Put this directly in front of your
SiCordlue  powl of water.
0ss the roon Take a white candle and anoint it with natural oils (aromatherapy
oils are fine) by rubbing it with the oil, from the middle to the top and
from the middle to the base. Direct your energy into it as you do so.
Then insert the candle into its holder.

You now have representatives of the four elements on your altar: Fire
(the candle), Water (the bowl), Earth (the stones on your altar and the
soil in your candleholder), and Air (the altar space itself). These ele-
ments are significant in Vodou and may also be used in healing, as we
will see later.

You may add to the altar any other Power objects that seem appro-
priate to you, according to the divine principles you wish to serve and
bring into your life. A shrine for the ancestors, for example, will have
images of deceased relatives, enabling you to draw upon the wisdom of
those who have gone before you. An altar for the loa will attract the
energies these spirits represent. You do not need to know each spirit in

‘order to attract this energy, as the loa represent cosmic archetypes, such
f‘ﬁi:l!mlm and Power (Ogoun). Even without knowing the loa,
still \at represent these energies—such as flow-
the Love-Erzulie principle, or a photo-
felt particularly strong and healthy or

i
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achieved something important in your life, 0
Ogoun principle.

books, a govi, my pot tete (see page 65 for an explanation. of the
and page 164 for discussion of the pot tete), divinatory tools, and ofls,
Objects you wish to empower, such as jewelery, wands, herbs, medi.
cines, or instruments of healing, can also be incorporated into your
altar design.

At the back of the altar, at the very center, place a short branch or
cylindrical length of wood. This represents the World Tree or porteay
mitan of the Vodou peristyle (see pages 75-78 for discussion of the.
function of the porteau mitan) and is the symbolic doorway between
worlds through which the spirits enter.

Always keep your altar clean, the water in your bowl fresh, and
never use the altar as a dumping ground for nonritual items. Mambo
Racine warns: “Let it get dusty, let the water become murky and stale,
use it as a resting place for house keys and pencils, or ignore it, and you
will find yourself tired, drained, unlucky, and uninspired. Treat it with
respect, keep it immaculately clean, visit it often, and you will be
rewarded with energy, spiritual growth, personal victories, and remark-
able coincidences.”!!

Empowering Your Altar
Once you are happy with the design of your altar, you need to empower

it as a place for spiritual activity.
First, on the altar behind the bowl of water place a photograph of
deceased relative whose love for you was always strong and pure. If you
have no deceased relatives you can think of or were that close to, used
photograph of a person who represents ancestral wisdom and love:
This might be a well-known public (almost archetypal) figure, such as
Gandhi or the Dalai Lama (they don’t have to be connected to Vodou)s
it could also be someone unknown to you, but whose image (even a pi
ture from a magazine) suggests the qualities you are looking for. If
latter, give the person a name that is meaningful to you and that
bolizes these spiritual attributes. This image represents your
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the ancestors (zanset yo), but you need also to make a connection to
the loa who work with these ancestors.

The first loa to be called in any Vodou ceremony is Legba. Papa
Legba, as he is ionately known, is the gatek for the other loa,
‘much as Saint Peter is for the Catholic saints and angels, and must
aliways be addressed first and asked to open the gate for you so that you
can make contact with the specific loa and cosmic principles you wish
to work with.

There are many songs in Vodou that reflect the importance of
Legba’s role. The following is an example and may also be used as an
invocation before your altar:

»lxcdaq,,q
T Papa Legba ouvri baye pou miwen, ago !
Atibon Legba ouvri baye pou mwen.
ou "m'ﬁda Ouwri baye pou mwen, Papa, pou m
g , pase,

Le m retounen, map remesi lwa yo.

9
Papa Legba open the gate for me, open!
Legba open the gate for me.
Open the gate for me, Papa, for me to pass,
When I return, I will thank the loa.

Note that Legba is asked three times to open the gate. This is because
Legba’s sacred number is three and anything asked of him or given as
an offering to him must therefore take place in threes. There are paral-
lels here with the Power of three that is recognized in other spiritual tra-
ditions, such as the Holy Trinity (Father, Son, and Holy Ghost) of the
Catholic Church, and the Wiccan threefold way.

Legba is also the protector of the home and is a very Powerful loa to
1ave on your side. He should therefore be represented on your altar
Pparticular symbols that are sacred to him. His natural habitat
%fmmd at gates and crossroads, for example, and his color

d holding a red candle can therefore be used
e, collect this soil on a Friday or Saturday,
to this loa. If you have one, an image of




Saint Peter, Legba’s Catholic
bowl. Every time you light yo
Power of Papa Legba. ¥
Baron, Te. is the puardianiGEs srdiboui
fore also be symbolized on your alxn.r. Bnmn’s colors are black and pur-
ple—fu 1 col d his habitat is sub places. A little dirt
taken from a place in Nature that gives entrance to the Earth or the under-
world (such as a cave or a mine) can be added to a bowl containing a can-
dle in one of Baron’s colors. If possible, collect this soil on Saturday, the
day sacred to Baron. Light the candle and you will be in connection with
Baron and may then request his help in calling the ancestors to you.
When you are ready, begin to explore the Power of your altar by
simply finding some time when you will not be disturbed and sitting
quietly in front of the altar. Light the candles, and gaze meditatively

into the water in your central bowl.

Relax and breathe slowly as you visualize a deep peace entering your
body. Then think about the ancestor you would like to connect with.
Recollect moments from the past that you shared with that person, and
feel the love between you that still exists. If you are using an ancestor-
surrogate, such as the Dalai Lama, visualize a tangible link between the
two of you.

Repeat the name of your ancestors out loud, talk to them, and tell
them that you love them and wish to work with them. Explain your
purpose for doing so—that you wish to heal yourself or others, or to
find out more about the spiritual world, or simply that you miss them.
and want to feel that they are still with you. When you sense their
presence around you, tip a little water from your bowl on the floor
three times as a libation to welcome them.

Do this meditation often and the bond between you and the ances:
tors will strengthen every time, even as your altar becomes more
charged with the sacred.

Manje-loa: Feeding the Spirits

After you have repeated the above exercise for a few weeks, it will
time to “feed?’ the altar by ox’kng feast to the loa and the anm
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This ceremony is known as manje-loa. It is a gesture of love and also
resents the partnership of energetic exchange that exists between

w:;cﬁﬁu in Vodou rarely has anything to do with the media stereo-
types. The Oxford English Dictionary definition of the word—“an act
of prayer or thanksgiving . . . giving up a valued thing for the sake of
another”—is far closer to its Vodou meaning. It is about making a
sacred offering in exchange for something that you value.

In Vodou the sacrifices preferred by the loa usually have nothing to
do with the slaughter of animals. Legba’s preferences, for example, are
rice, green bananas, smoked foods, and cassava, while Baron enjoys
chicken, rum, cigars, and herring. You will find some, if not all, of these
foodstuffs in any large supermarket, if not your own refrigerator.

Place a little of these foods into small bowls and put these on your
altar. In the center of the bowl, for Legba place a red candle, and in the
one for Baron, a black or purple candle.

Also place in a separate bowl a little of the food your ancestors
enjoyed during their lives (do not, however, include salt or salty foods,

since salt is a deterrent to the spirits—hence the tradition in many cul-
tures of
do not know what foods your ancestors preferred, you can use generic
offerings that all spirits seem to enjoy. These include grilled corn,
peanuts, popeorn, white foods like cooked rice and milk, and rum and
tobacco (which are often favored by the spirits, whether or not your
ancestors drank or smoked during their lives). In the center of this bowl
place a white candle. Liquid offerings can be placed in glasses next to
the candle.

Touch each bow to your forehead and heart, and blow three times
onto the food, putting your love and intention into every breath. As you
0, talk 0 the loa and your ancestors and ask them to remove the neg-
ies from yam— life that are crcanng situations that no longer

inkling salt across thresholds for spiritual p ). 1f you

nly good things, such as healing and health, love
‘money, joy and laughter. Ask for practical
difference in your life, and be explicit;




Sdiee

each one, then leave th d
energy of your offerings to the ancestors. Allow them to
naturally, and when the flame is extinguished, take the fodd a
candle remains and bury them in Nature at the foot of a tree. Al
utensils you have used should be washed thoroughly in salt water !
never used for ordinary meals.

However you have built your altar, remember always that it is a
door between the world of human beings and the world of the
ancestors and the loa. Your ancestors love you. They will come and
visit you, accept your offerings, and point you on the way. They
will instruct you, protect you, fight for you, and heal you. They will
bring you messages through your intuition and your dreams.
—MAMBO RACINE

Vever: Designs for Mystical Union

Each loa has a particular drawing or design representative of only him
or her, which is known as a vever. These designs are “calls” to the par-
ticular spirits you wish to work with.

Once again, it is not so important to know the specific design for
each particular loa because these drawings also represent the archetypal
or cosmic principles that the loa themselves embody.

As Michel Philippe Lerebours points out in Haiti: Art Naif, Art
Vaudou:

In the voodoo liturgy, each colour has a particular meaning - - -
Lines also have cosmic value. The vertical represents the spirit; the
horizontal, matter; the cross becomes the meeting of spirit and mat-
ter, the sign of Legba, who provides access to the other loa; it is also
the sign of Christ, god becoming man. The circle, which appears
one way or another in almost all the veve, is . . . the m-axeal
humans who become the centre pﬁm;hmgu B
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It is not just in vever that horizontal and vertical lines and circles are

used, of course. Our written language is also composed of these basic
units. It is therefore unnecessary to know that Azaka is the loa of the
plentiful harvest, that Agwe offers protection for travelers on the seas,
that Simbi brings the gift of clairvoyance, or that Erzulie brings love, in
order to draw upon the Power of these loa. Instead, it is possible to cre-
ate a sigil, a sacred drawing of your own design that attracts these
archetypal strengths to you.

A sigil is a picture made up of letters or, rather, the lines and circles
that comprise these letters. The word LOVE, for example, is composed
of two vertical and four horizontal lines (in the L and the E), two
angled lines (in the V) and a single circle (the O).

Therefore, to create a sigil to call Love into your life, begin by break-
ing the word down into its constituent lines and circles. There is no
need to repeat any lines. So you will notice, for example, that the verti-
cal in the L is replicated in the vertical of the E, as is the bottom hori-
zontal of the L. Instead of using both the L and the E, the E alone will
suffice, as this also incorporates the L and can stand for all of these
lines.

The V and the O, however, are not repeated in the parts of any other
letters, so these need to be integrated separately into the drawing. You
might choose, for example, to connect the V to the base of the E and
surround the whole with the circle of the O, so that the word love now
becomes a sacred image, unrecognizable as a word but still carrying the
energy of your intention and attractive to the loa Erzulie, who stands
for the principle of Love:




Figure 1.2. A sigil for Power.

And a sigil for the word CLAIRVOYANCE, attractive to the | la
might be drawn as:

Figure 1.3. A sigil for Clairvoyance

In this way, you can create vever of your own, which are doubly:
Powerful because they also carry the spirit of your own intention
very personal designs. Be imaginative and allow your creative genius
flow as you work on your designs, thus reflecting your own Powers
uniqueness, as well as your needs.

These vever, when placed on the altar to attract the appropriate o
spiritual energy, can be used to empower your altar for particular
You can also carry them with you in order to remain focu‘ﬁd
intent and maintain a connection to the spirits.
have them made into jewelry, these sigil-veve
dants or brooches, which you can wear clo




There is some kiss we want
with our whole lives,
The touch of Spirit on the body.

—RuMI




. QUEST FOR POWER

Becoming a Bon Houngan

Djab O!

Djab-la nan baye-a

Djab O!

Gen de pawol m ta pale ave yo . . .

Spirit, oh!
The spirits are at the gate
Spirit, oh!
There is something I would say to
them . . .
—VODOU SONG FOR
CALLING THE SPIRITS




up at these stars too, vast and bright
buman beings, and marveled at the mystery

Our small group has been invited to the inauguration o
peristyle in the jungle outside Jacmel, close to the border with the
Dominican Republic. Very few outsiders are invited to such a cer-

emony, and it is a great honor to bave been asked. Most of our
walk is completed in silence as we meditate on what we may see
and experience at this rare event.

In this state of deep reflection, it is strange when we finally
come to the new peristyle, bedecked in lights of red and blue, yel-
low and green, a beacon in the jungle. It is as if a UFO bhas crash-
landed here in the deep dark of the forest.

We pass through stalls of people selling roasted foods and trin-
kets, cold drinks and charms, and 1 am immediately offered rum
by an insistent man with a brown, wizened face. I look at Mambo
Racine, who eyes him up and down and only then nods yes. I take
2 drink and hand the bottle back. There will be many other offers
of rum this night, each one accepted only after the same formal
checkout process.

The priest of this new peristyle and his assistant, Laplas, are
preparing vever before the altar of drums and the porteau mitan.
These elaborate designs, made in cornmeal on soil, similar to
Navajo and Tibetan sand paintings, are created as an announce:
ment to the loa that the people are ready to receive them. I recog-
nize the ch ic insignia of Legba—the loa who is called
first in any ceremony—and of Erzulie and Ayizan, the loa of rit-
ual and initiation.

Once the vever are made, the drums immediately kick in- The
crowd answers with a scream, signaling the first possession—art
elderly woman who falls, shaking, to the ground, her white robes
billowing around ber and her face contorted in ecstasy. But #o%"
is not the time and she is helped to her feet by the Houngats 0ho

banishes the spirit, muttering criticisms at the intruding loa [or
overzealousness and poor sense of timing. “Get back to Gine
wait till you are called,” he scolds the errant spirit.
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The Houngan waits for respectful silence, then arranges a chair
over the vever for Ayizan. A group of white-dressed priests and
priestesses line up before it as a huge, freshly cut royal palm frond
is carried in, the carrier circling ever more crazily around the peri-
style in increasingly erratic steps, dancing and whirling to the
screams of the crowd, which grow in intensity until eventually the
palm carrier is wild-eyed and distant. “She has loa!” the Mambos
whisper. The palm carrier is grabbed by three strong men who can
handle her newfound Power, and she is then transplanted to the

b of rg X ’ i :

18 Of red gy, | djevo, the sacred heart of this new church, where the blessings of

sasify UH)L:. the goddess Ayizan will later be coaxed from her. At the moment

5 i it is all they can do to close the door against her will to dance.
The Houngan hands the palm to his attendants and they begin

QWM"‘ to shred it with machetes, cutting it ever more finely until it

mmediatly iy L ol oo Laid across the chair and wranped i

a white sheet. The frond itself becomes the loa Ayizan, who is
therefore still present among us.

There is a piercing scream from a young girl of seventeen or
eighteen, who has thrown herself to the ground in a violent fit, her
eyes rolling back in their sockets, her arms and legs jerking errat-
ically. The electricity coursing through her limbs seems to run
together within ber chest, and with that she is shocked so violently
that her body shakes with one massive allover convulsion and she
explodes free of the ground. She begins to dance, some wild
Congo dance with the elegance of ballet. She is a brilliant light
spinning like a Catherine wheel through the darkness of the peri-
style.

When people are possessed of spirit, there is an energy about
them that is palpable and can be transferred through touch—we
have a distant memory of this in the Christian healing practice of
the laying on of hands. So it is with this young girls everyone she
also touched by spirit, and soon the room is alive with
Africa dancing their ecstasy through the bodies

the mighty loa Gran Bwa takes hold of
this peristyle. Gran Buwa is the great




healer of the Vodou pantheon, associated with the ]

Nature and the forests. His movements tonight are so
with energy that he seems to be flying as he spins around the
room, leaping some four or five feet into the air before coming 1o,
a standstill in front of the drums, which quickly pass into silence,

Like a wild animal he stands in a half-crouch, as if ready to
pounce, with arms on hips in a posture that signifies control and
authority. He is swaying like the serpent of a snake charmer. If |
have ever doubted the existence of the spirits as separate entities
with their own identities, the look on this possessed Houngan’s
face has cured me of that forever. This is a strong and furious loa,
who must be placated quickly. The people are silent, awestruck,
Even the invited Mambos and Houngans seem concerned at this
appearance. “Merde” (shit), someone behind me mutters, not very
comfortingly.

No one wants to approach this Gran Bwa, but they know that
they must or who can tell what might happen. So slowly, cau-
tiously, Laplas, the Houngan who is second in command, moves
toward the possessed body of his religious leader. He lifts him up,

helps him stand upright, then ties a blue scarf around his arm to
signify his possession. He hands Gran Bwa a machete, a symbol
of his office, feeds him rum, and lights a cigar for him. I am struck
by the trust of these people in their spirits; even though this Gran
Bwa looks wild, he must be given the machete and fed with rum—
that is the way of this spirit and his will must be done.

Perhaps it is the fact that he is accepted in this way, that his
office is recognized and he is fed, that after a while Gran Bwa
begins to relax and his control over the Houngan’s body becomes
more developed.

He takes the bottle of rum and starts to drink, but not through
his mouth. Instead, he puts the bottle to his ear, and then his shirt

pocket, and pours in the liquid. Remarkably, none of the liquor
runs down his face, and there is no stain on his shirt. It is as if the
aleohol is absorbed by bis body, drunk without the need of lips or
mouth.
There is a legend that Gran Bwa was once struck by lightning
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s a punishment for some crime, and bis face was so distorted and
i d that bis mouth is now pushed to one side. When he
 drinks through bis ear, Gran Bwa is actually drinking through bis
isfigured mouth, and during possession the Houngan’s body
changes physically so that bis ear is transformed into a new mouth
that can swallow the liguid offered to it.

Now that Gran Bwa has been pacified and honored by the
people, be is ready to bestow favors. He pushes the machete deep
into his arm to demonstrate that he has Power, that he cannot be
hurt by weapons, that he is ready to heal the people. There is no
blood.

The Houngans and Mambos approach Gran Bwa in an orderly
line and salute him, then dogwe, or kiss the ground in front of
bim. He lifts them, hugs them, rubs their brows with his own,
passing on his energy to them. Some of the Houngans are pos-
sessed themselves as the Power of Gran Bwa is transferred, and
are led away so they do not distract from this audience with the
gods. Others are crying softly as peace and healing is bestowed
upon them and a sense of spiritual certainty, the existence of oth-
erworlds, of connections with the whole of ancestral history, with
something vast and infinite, courses through their souls.

Hundreds of people are crowding Gran Bwa by now and,
clearly, we novices will not get near him, etiquette dictating that
we lowliest of the low, the barely initiated, should be the last to
greet the gods. We make our salutes at a distance and then leave
Gran Bwa to his people, walking back out into the night and the
starlit jungle, back to the Jacmel road and the darkness where the

ancestors reside.
. —HAITIAN JOURNALS, JANUARY 2000

*
*

powerful; the Houngan merely serves,

ch the spirits may manifest, and some-

in service so they may bring their
un




As is often the case with traditional spirituality, |
the spirif to become Usually
d alife- or lifestyle-th ing il
mental, or emotional in nature but always has a spiritual cause ;
center. Where the illness is physical, death is often prevented only
intervention of the spirits themselves, as the condition will normally
arrive suddenly and be so severe that medical science cannot cure it or
in many cases even understand it.

In shamanic traditions from Africa to Siberia, the calling is similar,
Divinely inspired accidents may suggest a shamanic vocation—for
example, the gods choosing the future shaman by striking him with
lightning, raining on him with mysterious rocks that fall from the sky,
or engineering an injury during a hunting trip. At other times the sign
is not a physical illness but a mental or emotional difference displayed
by the shaman-elect. Often he exhibits exceptional traits from adoles-
cence and may be nervous, distant, lost in dreams, able to communicate
with trees and rivers and Nature spirits, or subject to epileptic seizures.

Whatever the nature of the illness, it is always sufficiently potent to
drive a stake between ordinary and nonordinary reality, and is normally
only curable by the sick person himself, with the help of the spirits.

As a result of this healing crisis, and the failure of medical science

to help the sufferer, everyday life is shown to be limited, an act of faith
that is only one narrow view of the infinite and unfathomable, a “10
percent universe,” and when it comes right down to it, often of little use
in matters of life and death. In these circumstances only the spirits can
help by unleashing the healing Powers of the shaman himself.

This healing ability is the key point of the shamanic calling. As
Eliade remarks, “The primitive magician, the medicine man, or the
shaman, is not only a sick man; he is, above all, a sick man who has
been cured, who has succeeded in curing himself.” Now that the
shamans have healed themselves in a way that has defied other medical
specialists, these medicine men are able to heal others too “because they
know the mechanism, or rather, the theory of illness.”!

There is usually a price to be paid for such spiritual assistance, o)
ever. In exchange for his life, the person in question must agree to
s a human intermediary for the spirits so they can do their w
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Earth for the people of the community they have chosen to serve. In
other words, the person saved must become a shaman, and thereby save
others.

Mambo Racine describes this process in relation to her own initia-
tory Houngan, Luc Gedeon?* Luc had a normal childhood, but at the
age of twelve, while in a Catholic Church service with his family in
Haiti, he was suddenly possessed by one of the Vodou loa.

This episode was as traumatic and embarrassing for Luc’s conser-
vative and locally respected family as it was for Luc himself, and he was

ly immersed in Catholicism as a spiritual barrier to the loa,
in order to prevent a repeat of this event. But only, it seems, with lim-

ited success.

“Luc gradually found that the pull of the loa was irresistible. The
more he fought against it, the more he became tired and overwrought.
In 1972 he suffered a crisis, and spent 22 days sleeping under the
bushes on the Champs de Mars in the middle of downtown Port-au-
Prince. This was the final blow to his family. When Luc returned to his
home, he was permitted to serve the loa.”

As soon as Luc initiated as a Houngan he was never again bothered
by mental or nervous problems.

Once again, such preludes to initiation are very common in the
shamanic literature. Eliade writes that there is often “a progressive
change in behaviour. The didate becomes medil seeks solitude,
sleeps a great deal, seems absent-minded, has prophetic dreams and
sometimes seizures. All these symptoms are only the prelude to the new
life that awaits the unwitting candidate.”®

Spiritism, it seems, also had deep ancestral roots for Luc Gedeon,
which is often the case for those chosen to follow a spiritual path. In
Luc’s case, it was his great-grandmother, Tante Bobo, who exhibited
Spiritual characteristics.

Tante Bobo’s own great-grandmother had been a priestess of Vodou
in Africa before she was brought to Haiti by the slave traders. Despite
her persceution at the hands of the slavers, she had managed to keep
igion alive and had passed on many songs and stories of ancient
‘her children and grandchildren.
> mgngngdme sacred songs as she bathed




. A lovely, musical sound which seemed to ca
water. The sound grew in intensity as the rest of orle
The afternoon sun dimmed, the voices of her friends grew remote,
and Tante Bobo embarked on a voyage into the world of the spir-
its. Her great-grandmother came to her, young and beautiful,
dressed in the manner of her people and singing the ancient song,
and she followed her great-grandmother through realm after imma-
terial realm.

For seven years she wandered, learning the secrets that had been
Kknown to her ancestors. She walked through the mirrored gate of
Legba, the doorway of sunlight and spiritual power into the world,
and the entrance into the Earth of tree roots. Mighty Dambala, the
silver serpent, and his rainbow wife Ayida Wedo encircled her,
whirling in a glowing ring that surrounded the entire universe. The
universe sang with love, love for its own self, love for its own joy
of being.

She whirled in the cosmic dance of love, until she spun into the
shrine of the Goddess and the source of all human love, Erzulie. She
spent hours or years, she could not say which, in divine play with
Erzulie, laughing and dancing in her shimmering rose-pink palaces.

She was introduced to many other gods and goddesses on her jour=
ney—to Ogoun, the great warrior loa, to La Sirene and Agwe, the
Powers of the sea, and finally to Baron, the ruler of the dead—and she
sees “the cycle of life, death, and rebirth as an endless, gleaming road
through Eternity.”*

Once again, this notion of being taken by the spirits, of being intfo=
duced to the spiritual pantheon—and particularly in the context of &

imity to water or ic of a mystical voca
tion. Eliade gives the example of a shaman near death from a ph;
illness (smallpox) who is “carried into the middle of a sea.
heard his Sickness (that is, smallpox) speak, saying to him:
Lords of the Water you will receive the gift of
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25 a shaman will be Huottarie (Diver). ... The husband of the Lady of
the Wate, the Lord of the Underworld, then gave him two guides, an
ermine and a mouse, 1o lead him to the Underworld. . . . He met the
Lord of Madness and the Lords of all nervous disorders . . . Thus he
Jearned the various diseases that torment mankind.”s

Having survived this tangle with the Infinite and having experi-
enced some of its secrets, the relationship with the spirits is formalized
in Vodou through the process of initiation, which is a visible expression
of the quid pro quo now operating between the material and the imma-

g terial worlds.
"Bl yye JOURNEY OF THE HOUNGAN
Il pone

All future Houngans enter the faith as Vodouissants, a generic term like
B - = ltin tha eefees o uniniviated people who sfendcer
‘ emonies and are involved in rituals. They may also be healed by the
priests. During this stage, they are learning the ways of Vodou from the
outside in, as the recipil of healings and ¢ in the way their

own future clients and congregations will experience these rituals.

As he prepares for initiation and begins a more serious involvement
in this spiritual work, the novice becomes Hounsi Bossale. These are
words from the Fons language—hounsi meaning “wedded to (or cho-
sen by) the spirits,” and bossale meaning “wild” or “untamed.” To be
Hounsi Bossale therefore means that your spiritual calling is acknowl-
edged, but you are still raw and unformed in your practice.

The distinction refers to the fact that all Houngans-to-be are clearly
ambassadors for spiri; not only have they been chosen by the loa, but
the very nature of initiation into the priesthood, its financial cost, and
the dedication it requires mean it is never a decision taken lightly.

ing my initiation, for example, in order to make the necessary rit-
ualitems I took with me beads, which cost 150 U.K. pounds (about 240
" dollars) when I bought them in England. Haiti, however, is a third
‘accounting for relative wages and standards of liv-
to approximately 1,200 U.S. dollars. The spir-

b if the journey iesthood is to
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While the spirits may have chosen the H
didate has not yet learned how to partner them on
proper ritual practices so that the loa may manifest here. There i stil]
much that he must learn before he can be considered well formed, o
“cooked,” as the Haitians express it.

The first official grade of initiation is Hounsi Kanzo (initiate),
which refers to someone who has spent the requisite nights and days
within the djevo, sleeping alongside the loa. Many people in Haiti take
this grade (which is not so costly, but still a significant investment) so
that the protection and blessings of the spirits are conferred upon them
and their luck in life will be good.

If the chosen one wants to go further after this initial period of con-
firmation, he must undertake more ceremonies and ritual challenges in
order to attain the second grade, Sur Pwen. This puts the person “on
the point” (that is, ready to enter into a reciprocal relationship with his
or her patron loa) and confers certain privileges and responsibilities.
While there are many loa (more than five hundred different spirits, each
with distinct personalities), the Vodou faith believes that we are all born
the child of one specific loa. In Haiti the met tete (“master of the head”)
is the loa who will be your guardian spirit during your lifetime—anal-
ogous to the Western notion of having a guardian angel who watches
over you. But the connection to this loa must be activated in order for
it to work, and this is done through the rituals of Sur Pwen initiation.

Once the relationship between the human and the loa is developed,
the spirit will protect that person for life, but will also require some-
thing in return. The spirit must be regularly fed, for example, with rit-
ual offerings that give it the energy it needs to provide its human child
with protection. The grade of Sur Pwen, then, activates the invisible
connection between the sacred and the mundane.

‘The final and highest grade of initiation is Asoguwe. (Which translates
loosely as “one who is kissed by spirit.”) Achieving this grade may take
years of practice and dedication to the spirits, for its Powers and respon™
sibilities are awesome. The Asogwe is the final authority on ritual proee-
dure, for example, deferring only to a loa who may manifest during the

ceremonies through the possession of a person, and then not always
because the Asogwe is the spiritual connection on Earth while the loa
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the spiritual connection in Gine—so there is always a gray area where
these two worlds overlap, as to who is actually in charge at that moment.

Fach of these grades of the priesthood requires a further time of
ntp Mgy eclusion within the djevo, so that new levels of sccret teachings may be

L passed on. Normally, these teachings are a combination of ancient
. ny knowledge that was carried with the slaves from Africa and spiritual
still 4 smh’fi\ Knowledge that is passed on by the loa themselves.
SPitis g Sy The dievo is like a crucible of learning. The priest will talk of
y “cooking” the initiate until he is “good and hot.” He is referring to the
: raising of the initiate’s spiritual ecstasy and passion so that he becomes
T after g itiify, 2 glowing star in the spiritual universe, and very visible to the spirits.
*Monies zndm(‘ The loa are attracted to this heat and will enter the djevo to talk directly
i0en, Thipgyg,  With those within. The initiates stay within the fire of ihis place for
% almost a week, while the flames of the loa rage around them, infusing
s their bodies with Power and knowledge of Gine.
BERESGMEN This spiricual knowledge may be uniquely understood by each per-
e hundred difie  son, but turns out to be remarkably similar in terms of its content.
Usually, it concerns ways of healing and ritual and new insights into the
teachings and songs of Vodou, which are revealed as secret spiritual and
ceremonial knowledge given in the code of song in order to protect the
religion from outsiders. This was particularly necessary during the
days of slavery, when the slave owners ruled the Haitian Africans with
guns and whips, and practice or even talk of native religions was
strictly forbidden.

Often, the influence of the loa in the djevo is quite visible to others.
During one of my nights of kanzo, I dreamed that the loa came to me and
told me how to heal. The healing must come from the heart, they said,
and they meant this in two ways: as a metaphor, and also quite lierally.

“The energy of the universe is mobilized by Love,” they said. “You
must have pity and compassion to be a great healer.” That is the
metaphor of the heart.

More literally, however, they showed me that the energy of the
ler, which connects with the client during healing, has a gateway at
is through this gateway that the healing intention reaches
- %utto make changes in the client’s body. This is how the healing takes

€ log,

EL

reciproca sy
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The next morning I woke up, and I
had been lying next to me, told me he had Iz a
ing the night as a blue light hovered over my body-
an hour or so of this, the light was absorbed into my body, right in the
center of my chest, at the heart.

In order to work effectively as a healer, the Houngan must also
learn the roles and talents of the different loa, all of whom have very
specific functions. He must learn how to contact them, how to feed
them, and how to work with the knowledge they impart.

To do this, he will also need to learn how to induce possession
states, a form of deep trance that enables the Houngan to step aside
from his own i so that the i of the loa may
enter him to carry out the healing. He must also know how to work
directly with other spiritual entities, the ancestors and the spirits of
Nature, which have a different function to perform.

To understand these different entities and how they help the
Houngan, we have to know something of the Vodou cosmology and the

nature of the spirits.

THE SPIRITUAL UNIVERSE

Most forms of traditional spirituality understand that there is a seen
world and an unseen world occupied by invisible forces. These forces

reach out to us and can influence the affairs of humankind in ways that
can be helpful or detrimental to our well-being, depending on how we
interact with them.

In many traditions the unseen world is divided into separate
domains where different entities and forms of Power reside. In the map
of these worlds used by Vodou, five such domains exist.

Outside the circle is the cosmos, which is the home of God, who is
known in Vodou as Bondye (from the French slave owners’ bor diet:
meaning “good god”).

_ Bondye is involved only peripherally in the affairs of humankind
since She or He is also responsible for all life and for reality in all i
forms. The task of holding together the very fabric of the universe means
that Bondye cannot be available to every human petition and will inté
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UPPER
'WORLD

MIDDLE
WORLD

BONDYE

LOWER
WORLD

BONDYE

Figure 2.1. The map of the worlds: The upper world of Gine, the
lower world of the Abysmal Waters beneath the Earth, and the
middle world, which is divided into the Marketplace of human

affairs and its spiritual counterpart, Nature. The World Tree
(porteau mitan), encircled by the cosmic serpents Dambala and
Ayida Wedo, connects all three levels of the spiritual universe.

vene directly in world affairs only in the most extreme circumstances.
The ways of this god (or any god) are a mystery that can never be
!ﬂlﬂwn, as we can only understand god through our human senses and
in human terms, and these are too limited for us to comprehend the
Yastness of such a being. Bondye is beyond us in the same way that a
iman being would be unfathomable to an ant.
 Each and every breath of Brahma takes fifty-two thousand years.
How can we ever hope to know such a being? The answer is that we
is why Bondye | ited the loa.



62 The Quest for Power
Gine: The Upper World

In order that God can be experienced on Earth and understood in

human terms, Bondye has created the loa, who are separate aspects of
Herself or Himself. Within the circle the loa occupy the top layer, the
upper world. This is Gine. Each loa is a part of the divine Love that
mobilizes the energy of the universe. At the same time, each is also a
distinct entity with his or her own specific consciousness, roles, and
functions. The loa function somewhat like the archangels and saints of
the Christian tradition. Just as Michael, Gabriel, and Raphael are
ambassadors of the Christian God but also have their own identities,
callings, and natures, so it is with the loa. The Vodou conception goes
further, however, since the loa are also aspects of you and of all human
beings, because the god-energy of the universe created and is present in
all things, including every person who has ever lived.

In spiritual and psychological terms the loa represent something
vast and unknown both within and outside ourselves. They are “the
soul of the universe,” as Maya Deren puts it;® they are the collective
unconscious in Jungian terms; and they also represent different aspects
of ourselves, places of inner Power, which can be drawn upon whenever
we step outside our cultural faith and the limitations of its worldview
to attain a state of ecstasy. In this sense the loa are models for us in our
quest for personal Power.

We talk, in Western psychology, of archetypes, and of modeling
ourselves on our heroes. Very often (though usually unconsciously)
when we are faced with a particular challenge, we reach inside our-
selves for a brief moment and decide how someone we admire might
deal with this issue.

This “hero with a thousand faces” is also an aspect of ourselves,
because we are carrying it within our own psyche. At times the hero W&
model ourselves on will be someone we know, so we might ask ollf‘
selves how Mom or Dad or our boyfriend might have confronted this
problem. At other times we draw our strength from a more archety!

figure—one psychiatrist I know often asks herself “What would Juré
have done for this particular client?” To her Jung has become an arche”
typal force to be called upon in moments of crisis. o
This does not make these archetypes any less real. The reality isin 4
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experience itself and the effect that it has on you. If calling on these forces
makes you more able to cope, that is no less real, in terms of outcome,
than if your hero manifested in front of you as a three-dimensional, liv-
ing, breathing entity and gave you the advice you were asking for.

In Vodou, of course, the loa do both. They are archetypal energies,
sources of inner Power, and at the same time directly available to
human beings in the communion with the gods, which is possible
through trance possession.

Abysmal Waters: The Lower World
The lower world, at the bottom of the circle, represents the Abysmal
‘Wiaters that circulate beneath the Earth. It is to this place that the dead
go at the moment when they leave the mortal world to become ances-
tral spirits.

There is a mournful song in Haiti about the melancholy of these souls
who are lost in the mystic waters and who yearn to return to their families:

Dlo kwala manyan, nan peyi sa maman pa konn
petit

Dlo kwala manyan

Anba dlo, maman pa konn petit O!

Anba dlo, papa pa konn petit O!

Dlo kwala manyan

Men anba tonel la, dlo kwala manyan

9

Water of the Kwala River [a river in West Africa,
which equates with the rivers of Gine]

In that country a mother does not know her child

‘Water of the Kwala River

Under the water, a mother does not know her




way to the ancestors through which the dead may still
waters flow more strongly there. It is for this reason that
a young man and woman sleep beneath the crosses in
this place of honor they represent the souls of every ancestor,

ence signifying that the sacred dead are never forgotten but remain .
ever present part of the community.

The water is a place of reckoning and review, where past actions,
transgressions, and kindnesses are weighed in the balance. Here we
stand naked and alone and answer for all we have done on Earth,
Unlike the Western conception, there is no punishment here and “sin-
ners” do not go to hell while others go to heaven. If anything, it is more
like the Buddhist conception of a place between lives where attach-
ments to the physical world are released and the lessons of life are
learned. The ancestral spirit has an opportunity to rest after his long
journey to this otherworld, to settle into his new role as spirit, and to
let go of the past, so he may heal the sense of loss he feels because of

his separation from his family and community.

Always, the spirits spend one year and one day in this place. How
much longer they remain depends on the lives they have lived. If they
were people of exceptional Power, holy men, Houngans or Mambos,
they may spend only a short time here in addition to their year and a
day of spiritual retreat. After that their positive energies may be
absorbed into Gine and they may become loa themselves, ready to take
pity on the still living and serve their new community, which for the loa
is the entire human race.

Once again, this is not about good and evil—you do not become loa
because you were kind to others or lived a perfect life, but because you
were Powerful and your behavior was in keeping with the agenda of the
spirits for the future of the Earth, which is one of conscious evolution
toward the godhead.

According to Vodou tradition, most spirits who enter the lower
world do not become loa. Most will become ancestral spirits in
who will choose to return to the communities they have just left o
they may be of service to :hcn' own mbal pea_ple and relatives.




The Quest for Power 65

 ceremony of retire mo nan dlo—to “take the dead out of the water”—
where the ancestral spirt i called back to the community through a
sessel of water and rivually installed in a clay pot called a govi. This pot
{e kept in the Vodou temple, and from here the voice of the dead may
speak to the people, offering wisdom and counsel from the spirit world.
Such counsel is considered invaluable because the ancestor is now a
walker between worlds; one who has lived among the community and
knows the ways of human beings but is also touched by the grace of
God and knowledge of the loa.

A sense of humanness remains attached to the ancestors, as they are
not fully evolved into divine beings, and during their possession of oth-
ers they may sometimes exhibit very human qualities of jealousy, pos-
sessiveness, and irritation, in a way that the loa do not (as well, of
course, as positive human qualities such as compassion and kindness).

In Santerfa, the Cuban form of Vodou, these ancestors are known
as eggun (sometimes spelled egun).

One important thing to remember with eggun is that they are the
spirits of people. And just as there are the good and the bad, the
liars and the reliable, and the refined and the crude on Earth, so it
is with the world of the eggun. It is up to us to determine which sort
of eggun we have relationships with, just as it is up to us what kind
of living people we associate with.

Your eggun are also a fundamental part of who you are and
where you come from. In fact, when saluting your eggun, you are
declaring who you are in a direct way by the act of declaring where
‘you come from. By connecting with your eggi you affirm the con-
tinuum from the distant past towards the distant future as we can
all look forward to becoming eggun one day.”

muﬁe spirit of an ancestor may also return of its own

finding its way from the waters without the intervention of the

\becomes a gede (dead spirit).

can be dangerous to human beings, for they
 reflection in the lower world and may

Furthermore, sinmd:eyhavg.‘mi. c
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been purposefully and ritually called back to the

no direction or affiliation. Rather, they may wander tl

as hungry ghosts who crave the energy and attention

The restless gede can attach themselves to people, leading to

ical and mental illness as they drain the energy from those tk {
They may also become troublesome (in much the same way as polter-
geists) or attract the attention of Bokors (sorcerers), ‘who will use these
zombi-souls to work dark magic by sending their spirits against enemies.
as expedition morts (spirit entities that deliberately attach themselves to.
living people in order to infect them). One of the responsibilities of the
Houngan, in fact, is to remove these entities or placate them so they will

do no harm to the living.

Sometimes these lost souls may even be adopted by a Houngan as
an assistant in his healing work. Mambo Racine tells the story of a
spirit adoption by her initiatory Houngan, Luc Gedeon, who was con-
tacted by a wandering spirit named Arapice la Croix, who offered to
work with him in exchange for a home in Luc’s djevo.

Luc agreed to this and Arapice was so pleased to have a community
to be part of again that he immediately possessed Luc’s body in order
to demonstrate the Power with which he would protect the Houngan.
Having taken control of Luc, Arapice walked directly into the center of
a ceremonial fire and sat down among the flames.

“Screams of fear from the congregation and from Luc’s family did
not dissuade the spirit,” said Mambo Racine. “Yet in a moment the ter-
ror turned to wonder as not a hair of Luc’s head nor a thread of his
clothes was burned. Arapice then entered the peristyle and was rever:
ently installed in his very own govi, where he remains until today, man=
ifesting through one of the younger relatives of the Houngan.”

The ancestral spirits and the gede form a family, at the head of
which is the loa Baron la Croix, who is master of the cemetery and
guardian of ancestral knowledge. Baron is a very masculine spirit Who

enjoys mixing the sacred with the profane and will often crack sexual
jokes and dance in a highly ive way during his possessions, €%
when he is healing the sick or passing on deep spiritual wisdom dur
a sermon. His possessions are always enormous fun and he is one of
best loved loa in Haiti. He is also a powerful healer and, in fact, is
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healing forces that would help him overcome adversity.

The Marketplace is not all bad, though. In many Hai
African villages, the market is the center of the community. It is
for laughter, for catching up on news and gossip, for flirting among the
village girls and boys, and for sharing a drink with friends,
Furthermore, as with all places where people meet, the loa and the
ancestors also move within the Marketplace and through their com-
munion with the living seek to raise the consciousness of human beings
beyond that of mere exchange and the fight for survival.

Nature: The Spirit of the Middle World
On the other side of the middle world is a spiritual dimension where the
invisible energies of all things reside. This is the place of Nature, of the
elementals and nonhuman spirits, who also have sentience and life force
and can communicate with their human relations. In Haiti, these ener-
gies are known as djabs.

North American shamans have a saying, mitakuye oyasin, “for all
my relations,” which signifies the unity of humankind with these other
forces. By this they mean that everything is alive. A rock, a tree, 2
stream, a cloud, a flower, the Earth beneath our feet—all of these are
our relations just as much as is our human family. Everything is sentient
and has the same rights to life as humans or animals or other physical
beings that we consider to be living.

In Haiti this sense of teeming life and awareness of consciousness
all around us is expressed simply in the words of one of the Vodow
songs:

Nou tout se yon O
Divan Bondye

We are all one
Beneath one divine God.
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In this invisible middle world there are places of Power and things
of Power, which can also be a sense of support and advice for the
believer. Included in these things of Power are plants, which are used
extensively in Vodou healing.

Vodou often employs plant medicine to good effect, though it is
rarely about herbalism per se. For most healers, in fact, the pharmaco-
logical properties of the plants they use are much less important than
the spirit that is held by the plant. It is the spirit that heals, while the
plant itself is secondary, acting only as the home of the spirit.

Loulou Prince is the Medsen Fey (leaf doctor, or herbalist) of the
Roots Without End Societe, the spiritual church of Mambo Racine.
Loulou serves a community of around fifteen hundred people who live
in the vicinity of Jacmel, close to the border of the Dominican Republic,
and in his daily practice deals with a range of health problems typical
of the area—from the cuts and bruises symptomatic of the hard toil in
the fields through which most of his patients make a living, to more
serious complaints such as HIV and AIDS, diseases as prevalent in Haiti
as in other third world countries.

“The Medsen Fey is a person who knows how to talk to the loa and
to use leaves and other plant parts to promote health and cure illness,”
says Loulou. “Most people have some general knowledge of plants. For
example, people in the West know that citrus fruits are good for colds
and chamomile tea helps a person relax—things like that. Here in the
Caribbean the plants are different, but folk knowledge is passed along
in the same way, by word of mouth and family recipe.

“There are no written manuals for a Medsen Fey, and no organized
schools of botanical knowledge. But some people take an interest in
plant medicine and pick up every detail they can. A lot of this knowl-
edge is in the hands of the Medsen Fey, since we are called o do this
healing work and many of us have loa who help us in this.”

Often these spirits appear in dreams and advise the healer directly
on the treatment for a particular client. “I receive a lot of my knowl-
edgein dreams,” says Loulou. “If I am treating a sick person, very often
. Ihave a drcam and 1 see the leaves I should give that person. In these
and tell me what to do, or I see that L am in

\¢ up in front of me. Once I have this
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diarrhea and congestion. The man had no money
came to me. I talked with him and told him, ‘Go home, and come |
tomorrow.’ That night I slept and I had a dream. In my dream a
came to me with leaves in her hand. She said, “These leaves, boil them
and give them to the sick man.” When I woke up I went into the forest
to look for those leaves and I found them straightaway. I boiled them

as I had been shown and gave them to the sick man. Within a day he

was returned to full health.”

There are very few illnesses that cannot be healed—or at least alle-
viated—with the plants of the forest. Loulou treats people with diges-
tive disorders, sexual problems, fevers, and colds, and has medicine to
clean and purify the blood and restore balance and order to the physi-
cal body. 3

He also treats people who are ailing and children who are not
growing well due to persecution by evil spirits. Here the medicine is of
a more magical nature and designed to bring balance to the human
spirit and emotions.

“There are specific leaves, strong-smelling leaves, which help chil-
dren who are under spiritual attack. I mix these leaves with special
magical items which T have been shown by the loa, and then I take some
raw rum and sea water and make a bath for the child. I soak some of
the leaves in rum and set them on fire to heat the bath up. Before I bathe
the child I pray, and I bless the leaves. Then while I am bathing him, I
sing songs for the loa and the ancestors, and ask them to come and help
this child.

“The rest of the bath that s left over, 1 put in a green calabash bowil
or a bottle and before the child goes to sleep I have the parents rub his
arms and legs with it. When that is done no one can curse that child of
do evil magic to them.”

How this evil magic comes to infect the child in the first place
similarities to the almost universal belief in 7al d’ojo, the evil eye.
magic comes through the judgments of others and through jeal

As an example, Loulou was once asked to perform magica
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for a:woman who had four children, two of whom had already died as
a result of the actions of evil spirits that would come to her house at
night and frighten the children, sucking the energy from them. The
woman was a market trader who had been able to amass a little money
(a rare commodity in Haiti), and her neighbors were jealous of her
& “Oneof these neighbors had sent spiris against her o kill her chil-
O ey 8y diren. The lady los two cildn tht way and anoher was ecing ik
M 1o the i and skinny, so she came to me. I gave the child exactly what he needed.
sick 1 bathed him and broke the bad magic. Then I gave him leaves to make
his blood bitter, so it would taste and smell bad to the spirits, and they
ncannmh%‘ would go away. After that the child .go( better; he got fat and he grew.
st. Loulo g “  That boy is a young man now. He lives near me and he calls me Papa
B8 Loulou because he remembers what I did for him.”
€S, andcoliails  Loulou also works with people who have chronic illnesses, such as
ore balanceardukss  diabetes, hypertension, and AIDS. While he is realistic and honest
enough to admit that he cannot always cure these diseases, there is
much that he can do to help the sufferer live a longer, healthier life.
“If a person has diabetes, there are leaves I boil and give him to
drink. The same for high blood pressure. If a person has AIDS, there
are leaves for that too. They are not always going to save that person’s
life, but my aim is to make that life as pain-free and tolerable as I can,
so they are not held back by the disease and can enjoy the life that is
left to them. I stop their diarrhea, for example, or if they have sores in
their mouth, I can make them better. If the person has become skinny,
if their blood is very poor, I make a tonic for them, with herbs in red
wine. They drink a few spoonfuls every day, and they put on weight,
they build back up. But it’s not a cure. I pray that I might find a cure,
but that is in the hands of God, the saints, and the loa.”
Every person is born the “child” of a particular loa, (his or her met
tete) whether or not they recognize that and formalize the relationship
initiation. This loa lives in the blood and is a guide and pro-
0 his or her children throughout their lives. But the blood also
the fluid to p infect that per-
ulou’s example of the sick child.
e ek oilou uses ase 0 do vt




“throw off* blood. If, for instance, she is pregnant with an uny
child—a situation that is frequent in Haiti, with low usage of con
ception and sufficient poverty to make large families untenab)
Loulou has medicines that can help her painlessly abort the child by,
changing the spiritual constituents of the blood that reaches the fetus,

“] find the leaves in the woods and in the pastures around where |
live. I know them because my mother taught me ever since I was little,

There are secrets to how I pick the leaves, secret words 1 have to say,
things I am not going to reveal. Sometimes I dry the leaves and powder.
them; sometimes I use them fresh. It is not my job to judge when 3
patient comes to me; my job is to make them well again.”

Loulou also deals with less spiritual, more mundane injuries, and
once treated Mambo Racine when she was kicked by one of her horses.
“She is too nice to her horses. She is always praising them and pet-
ting them, and it makes them swell-headed; they think they are so won-
derful they can do whatever they want. So this big mare kicked her. It
was a bad kick, high up on her leg, and Mambo Racine was in so much

pain she couldn’t walk or even talk.

“People carried her back to her house and called me, so I came run-
ning. I saw the leg wasn’t broken, so I started right away to massage the Mnﬂihl
place with a special oil we call lwil maskrati, which is made fromadry g o
fru, like a nut. When 1 massaged Mambo Racines leg, she hollered! It {0 »
really hurt. She even said bad words to me, but I just kept right on mas- i .‘h@d‘
saging her leg no matter how much it hurt. That’s what you have to do. :*hh!n

“Then I took some leaves and I pounded them to make the juice
come out, and I made a bundle out of them and tied it on her leg, t© \\..hﬁ
pull the bad blood out. I gave her tea to drink, and leaves to stop paifl h oy
and then leaves to make her sleep. Al the time I talked to God and the
loa, and I told them that we need Mambo Racine, and that the lod
should help me to get her better quick.

“When I had done all that, she quieted down and went right ©
sleep. She slept all afternoon and all night, and in the morning she woke
up better. Her leg was still sore, and her skin was showing a lot of dif
ferent colors, but afer a few hours she could walk around by herself

Magical healing in Haiti is often very practical. There is no divisions
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in the Western sense, between good health and good luck—if you are in
control of your own life and the things around you, you are automati-
cally Powerful and it is more difficult for spirits to enter your body and
do you harm.

Further, it is recognized that all things start with the individual,
Before anyone can live a worthy life or pursue loftier spiritual ideals,
timeg Iy ;”‘1; the basics of living, such as a fulfilling love life, food, shelter, and
L is Dtpy: enough money to live on, must first be taken care of. There is no point
e d!m"‘?mbw aspiring o the sainthood if you are dying of starvation, and no point

Welgi"  pursuing spiritual enlightenment if your physical body is wasting away.
ual, mﬂl!% Loulou went on to say, “If your wife or husband leaves you, the
:wasmd}”_; B o (o) can work = wwanga [charm or ‘spel] to. make them come
i 3 back. Or if you love someone and want to attract them to you, I can do
b magic for that. Of course, I can only do so much! Once the person you
B o oo daily life, it s upto you. I you ars kind
. S0 thisbignuelé o them and treat them right, they will love you; if you ignore them or

treat them bad, then all the magic in the world will not help you.

“Everyone has their own spirits, and they can help you as well. So
Twill also call your spirits and talk to them, right there in front of you.
Maybe they will come to you in dreams and tell you things too, which
will help you find the person you love. They will tell you how you must
behave, the things you must change, and so on. It is up to you whether
you take that advice, but love is never one-sided; it is always a meeting
of souls!

“Then when you are happy, you will feel able to be kind and lov-
ing to others. Through this one simple act, more love will be created in
the world.”

The World Tree: Center of the Circle
At the very center of the circle is the porteau mitan, the Vodou equiva-
lent of the World Tree that connects all of the human and spiritual
ds. The World Tree is a sacred motif that occurs in many tradi-
and religious writings. It is generally viewed as the
uni , and is connected to the attainment of
the gods. Adam and Eve achieved
wledge in the Garden of Eden.




Fon, Nuer, and Sandawe peoples all believe that the first hw
emerged from the cosmic tree. In Greece, Zeus fashioned men ﬁﬂmm
cosmogonic ash tree, while in Celtic lore man was born of elder and
‘woman of mountain ash.

The memory of these creation myths is retained in our May Day
fertility ritual of dancing round the maypole—the Tree of Life—which
in druidic ceremonies was once a real tree used to embrace spring and
the return of life to the fields.

Countless traditional peoples revere the tree in this way. The Yakut
believe that an eight-branched tree stands at “the golden navel of the
earth”—the very center of the world—and rises out of paradise into the
world of man. The Tungus believe that the souls of unborn children
perch on the branches of the Cosmic Tree, waiting for the shamans to
journey there and find them so they can be born.

Among the Osmali Turks, the Tree of All Life has a million leaves,
on each of which is written the fate of a man. For the Mongols, the
World Tree is called Zambu and the gods (Tengeri) feed from its fruits.
The branches of this tree touch the sky, while its roots go down to the
underworld, offering the shaman a means of passage to the spirits of
both domains.

In the Buryat consecration ceremony of kbaraga-khulkha, the
shaman must prove himself by climbing nine birch trees and cutting
nine notches at the top of each while in ecstatic trance. Eliade says:

This birch symbolises the World Tree, the Cosmic Axis that con-
nects sky, earth and underworld. Among the Buryat the shamanic
birch is called udesi-burkhan, “the guardian of the door,” for it
opens the entrance to the sky for the shaman. . . .

Several religious ideas are implied in the symbolism of the World
Tree. On the one hand, it represents the universe in cont
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: e pring of cosmic life, the

reservoir of the sacred (because it is the “Center” for the reception
of the celestial sacred, etc); on the other, it symbolises the sky or the
planetary heavens . .. In a number of archaic traditions the Cosmic
Tree, expressing the sacrality of the world, is fertility and perenni-
ality, is related to the ideas of creation, fecundity, and initiation,
and finally to the idea of absolute reality and immortality. . ., The
Cosmic Tree always presents itself as the very reservoir of life and
the master of destinies.®

The porteau mitan, the World Tree of Vodou, stands at the center
of the peristyle, at the very heart of sacred ceremony. It is always
painted with the symbols of two particular loa—Dambala and his wife,
Ayida Wedo—the aquatic snake-gods who are the progenitors of lfe,
They curl around the pole, making their ascent to Gine, like the
caduceus of Western medicine, signifying their healing Powers,

Snakes and dragons like these are traditional symbols for the flow
of life force or energy. In Tantra, it is the awakening of the coiled set-
pent energy, kundalini, at the base of the spine that creates enlighten-
ment as it travels up through the chakras to the Third Eye and the
crown. In this belief system there are two channels, ida and pingala, spi-
ralling around the spine, just as Dambala and Ayida Wedo curl around
the porteau mitan, corresponding to the masculine and feminine ener-
gies that are united during the ascent.

The Aztec and Egyptian cultures also regarded serpents as symbols
of Power and life, while in Celtic tradition Cernunnos, guardian of the
underworld and the unconscious and the spirit of healing and Nature,
holds a snake staff in one hand and is surrounded by life in the form of
Young animals and plants, as well as the skulls of the ancestors who
have lived before us and now live on in spirit.

Indeed, so frequent and universal is the serpent motif in traditional
spirituality (and, interestingly, so often does this symbol also appear,
unbidden, in the mystic visions induced by sacred plants such as
ahuasca) that one writer, Jeremy Narby, has suggested that what we




mrgsnn&ly, quotes an article by
Dolmatoff, who explored the beliefs of the Desana s
Colombian Amazon. In this belief system the human mind and
nation are the porteau mitan of the body, the doorway that con
with spirit. Reichel-Dolmatoff says that within the human brain “two
intertwined snakes are lying, a giant anaconda (Eunectes murinus) and
a rainbow boa (Epicrates cenchria), a large river snake of dark dull col-
ors and an equally large land snake of spectacular bright colors. In
Desana shamanism, these two serpents symbolize a female and male
principle, a mother and a father image, water and land ... . In brief, they
represent a concept of bmary opposition which has to be overcome in
order to achieve individ and i jon Rl
This description is strikingly similar to the beliefs of Vodou in
regards to Dambala and the rainbow serpent Ayida Wedo, who repre-
sent the unity of male and female and the generation of life force and
consciousness that comes from that union. But they are also more than

this. Since they are aquatic snakes, they connect the water (lower)
world, the land of the ancestors, with the sky (upper world), the home:
of the loa, through their ascent of the pole. By linking the worlds they
therefore also represent unity within the cosmos, as well as man’s con-
nection to the Infinite. “The pole resembles the tree of life, around
which the voodoo dancers whirl,” writes Professor Laennec Hurbon of
Quisqueya University in Port-au-Prince.!!

Sacrifices are laid around the base of the porteau mitan in order to
call in the spirits. Grilled corn, cake, eggs, and water are common
because these are the preferred foods of many loa.

Dambala’s specific function in the Vodou pantheon is to bring Powes
luck, and wealth to his children through the cosmic principle of goodness:
His sacred color is white and, like all aquatic snakes, he is o be found it
trees and in springs and rivers. His sacrificial preference is for food dm
is also white, such as egg whites, rice, and milk. Those
Dambala cannot speak (for a snake has no vocabulary) and cannot W
Or use their arms (because a snake does not have legs and arms);
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they crawl on their bellies over to the offerings and lick up the milk or
raw egg white with their tongues. The Catholic counterpart of Dambala
is Saint Patrick, who banished the snakes from Ireland.

The loa are, in many ways, like us. They marry, have families and
other relationships, get on with some loa and not with others, Ayida
Wedo is the wife of Dambala and shares many of his preferences (as
husbands and wives often do). As in Desana shamanism, she is also rep-
resented as the rainbow that links Water, Fire (the sun), Air, and Earth,
50 that all the elements are included. Her Catholic counterpart is Ous
Lady of the Immaculate Conception.

The porteau mitan, like the World Tree, is “the post that links the
heavenly and earthly worlds. As such, it represents the royal path taken
by the loa to meet with humans.”'2 Although the snake-gods circle this
post, signifying their importance to Vodou, they are not the most
important of the spirits. That honor goes to Legba. In order to “acti-
vate” the porteau mitan so that it becomes a gateway for the other loa,
Legba must first be invoked in any Vodou ritual.

There is a Vodou song that serves to remind the Houngan of this
fact, which is often sung during ceremonies:

Legba non baye.
Si ou ki porte drapo;
Si ou ki para sole por lwa-yo.

(9}
Legba is the gate.
It is you [Legba] who carry the flag;
It is you who shield the sun for the loa.

A

i ding to Vodou mythology, Legba so loved kind that,

like Pmmedwns, he stole one of God’s secrets in order to pass it on to

Bumanicy. That secret was the knowledge of other worlds and the

Legba is known as Ogu or Elegba, in Brazilian

; Catholicism as Saint Peter, who guards the gates
hn b




Combined, the energies of Dambala,
what make sense of the universe by bringing all
and allowing the loa to travel between them. Through them we
also travel the spiritual universe and bring its gifts of healing
empowerment into our lives.
In the Vodou lessons that follow, we begin to work with these ener-
gies by exploring and embracing some of the spiritual gifts of the Vodou.
cosmology.

————— 000 ==

THE VODOU LESSONS: 2
TO THE OF THE UNIVERSE

Initiation into Vodou is about stripping away the familiar, the faith we
have been indoctrinated into that tells us the world operates in a certain
way and within known parameters. Vodou is about exposing ourselves
to other options, sweeping away the past, and coming face to face with
a sea of energy once again, as we did when we were newborns, before
we assembled our worlds from instructions given to us by others.

There are many trials and challenges along the way, all of which
must be overcome 5o this new sense of reality can be integrated into our
minds. Before we can work with energy, as healers do, we have to see
it and sense it. We must experience it to trust it and have faith thatitis
there. There are three key ceremonies in Vodou that allow us o intuit
the existence of this “otherness” around us: the sacred baths, the bat
guerre, and the djevo experience.

The Sacred Baths
As Loulou Prince makes clear, plants have an energy beyond their active
ingredients. In Haiti this is ized in the bathing of initi
ation, which immediately follows the bat guerre, During the bathin.
ceremony the candidate is given a series of purifying baths in order €

cleanse her soul and wash her clean of past associations and condit 3
ing, 50 that her mind can become open to a new experience of
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When this is done, we are free to explore the universe to see how it
really works and what part we play in this.

The bathing ceremony in Haiti is a communal and quite beautiful
experience. The priest-to-be holds a single white candle and protects its
flame so it remains always alight as he walks toward the sacred bath,
which contains magical herbs that are known to do more than simply
clean or have medicinal effects. These herbs cleanse the soul and whis-
per to the body, starting the process of changing the initiate’s percep-
tions. The initiate is bathed by the Houngan or Mambo, who pours the
sacred waters over him, singing blessings and protections as they do so.
The bath is taken seven times a day for a period of three days in order
to “open the head” (open the mind) for Legba, who will then bring the
loa to visit.

Symbolically, this is about stripping away the past and becoming
open to a new order of the universe, just like the Catholic baptism. But
it is more than this; it is a healing in its own right. I often suggest this
bath to clients who wish to be healed of negativity and disturbing asso-
ciations with the past. Every client who takes this reports that after they
have bathed they feel refreshed and are aware of a new vitality and
energy.

One client told me how she had actually watched a spirit entity leave
her body as she took this bath. The entity had the shape and form of a
man, a past lover, who had betrayed her and left her with a great deal
of pain. She had not realized she was still holding on to this energy until
it stood up and walked out of her as she lay in the healing waters. This
bath, then, is about cleansing the body totally, so all that is not serving
You can leave.

What follows is an adaptation of the Haitian bathing ceremony. To
take this bath you will need the following herbs, all of which grow wild
and plentifully throughout Europe and North America. Use a small

ndful of flowers or four or five leaves or sprigs from each herb.

ain (an herb sacred to the Celtic druids and Anglo-Saxon
ability to drive away evil spirits) A
all nervous conditions, including anxicty




gods. According to the herbalist Culpeper, it is also veq,
good for sending away “that troublesome complaint, the
nightmare,” which shamans know to be a spirit itself)

Elder flowers (the spirit of the elder tree is strongly protective
of those who call upon it with respect)

Sage leaves (another favorite of the spirits and sacred to Native
American shamans, who use sage smoke for purification and
spirit communion. According to the herbalist Gerard, “Sage
is singularly good for the head and brain, it quickeneth the
senses and memory™)

Saint John’s wort flowers (long held sacred as a protection
against witchcraft and harmful spirits, its Latin name,
Hypericum, means “having power over apparitions.” It is
also useful for removing fears and for promoting lucid
dreaming, wherein the dreamer is able to interact with the
spirits and with the unconscious world to receive healing and
guidance for the future)

Chamonmile flowers (according to the ancient Anglo-Saxon text

the Lacnunga, chamomile is one of the nine sacred herbs Qi
given to us by the god Woden and is an excellent relaxant il
that will promote restful sleep) iy
Qats (for relaxing the body, opening the pores, and helping to 3 *h
relieveithe symiptoms of stress) Mﬁ ol

Peppermint (for spiritual vitality and to refresh the mind and
body)

Fresh forest leaves and pine needles (any type of fresh forest
leaves will do).

Prepare your bathtub in advance, filling it with water that is as hot as
you can bear. Add the herbs, rubbing each between your hands, to releasé
their spirit into the water. Bless the water and ask that its spirit and those
of the herbs fill you with vigor, health, and energy and take away the
pains of the past. Ask for the Power to direct your dreams and determiné
the course of your life. Then leave the room for fifteen minutes. Go it
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another room and before your altar meditate quietly on what you want
1o release from your life. Ask the loa to help you with this.

When you are ready turn off all the lights in the house and light a
single white candle. Remain focused on your intent, and protect the
flame as you walk to your bath. Place the candle in a holder and step
into the water.

Mfm%"k Li sill, allowing the waters to wash over you for ten to fiftcen min-
¢ herh, . y utes: Then press handfuls of herbs against your forehead, the top of
%Cm your head, the back of your neck, the insides of your elbows, the backs

: "flm, ilqujé“} of your knees, and the soles of your feet (all of these are key areas for
magical attack and spirit intrusion). Then stand up and scrub yourself

cred with the herbs, always from the head downward. State your positive
Sacred as g py i

aoun desires for the future as you do so. Then soak for another ten minutes
PIFES, it Lo gy or so.
over apparition’; When you are ready stand up again, and this time turn completely

d for promoighi  around in a clockwise circle (the direction of positivity and increase)
three times. Then quickly get out of the tub, clap your hands, and with

all of your Power and intention say, “I am healthy! I am strong! I am
Powerful!” Immediately extinguish the candle and turn on the lights.

Allow your body to dry naturally, leaving any remaining herbs on
your skin and hair. Take the rest of the herbs out of the bath and make
a bundle of them and your candle. The following day take them to a
place in Nature and bury them at the base of a tree, along with an offer-
ing to the spirits of that place.

Remain quiet and reflective for the rest of the evening and try not to
interact with anyone else. Take this bath for three consecutive nights.

The Bat Guerre: Finding Your Spirit

In Haiti the bat guerre, the “battle for the spirits,” is a tough ritual that

akes three nights o complete. The priest-to-be sits before a bila, a cer-

monial altar space comprised of a large blue denim pillow that is

stuffed with magical and aromatic herbs. For hours on end (usually
a night for three d the priest will b ically beat this

chete, the symbol of the loa of Power, Ogoun, in order




directly. He is then pushed ben
continue to beat it, so that he becomes |
magic that is going on around him.
Whereas the baths are about releasing the construction o
that the initiate has been holding on to through force of habit and y
of indoctrination, the bat guerre is about replacing this sense of the
world with a new, purer vision that is his own and communicated to
him through his direct communion with the forces of the universe. It s
about finding his spirit and a true vision of his life.
In Haiti the bat guerre takes place before the entire community, for
it is also about demonstrating commitment to this new spiritual vision
of the world. The sweat of the priest and his blistered and bloody hands
are proof to the people that he has the dedication and strength to bring
this vision into being on the Earth.
Thankfully, however, it is not essential for you to undergo this entire
ritual in order to sense a new reality, because we all enter the dreaming

universe every night when we sleep.
Most people understand that herbs and scents influence us subtly in
many ways, and some in the West sleep with a pouch of lavender next
to their bed, or with rose- or primrose-scented sheets, for example.
They find that this relaxes them and changes their mood in slight but
perceptible ways. The herbs of the bila are, in this respect, no
different.
To create a bila pillow for yourself with ingredients you can easily
find in the Western world, mix together small handfuls of marjoram,.
rosemary, sage, fennel, and geranium petals, then sprinkle the mixture
with neroli, orange, and patchouli oils (aromatherapy oils are fine) and
a litle rum and water. Put your intention—that these herbs will help
you to sense a new order to the universe—into all stages of the process:
Be very aware of your every action, and grateful to the herbs for theif
work on your behalf, so that a partnership is developed between you=
of their magical effects and your strength of will. b~
th::lu:w ,::;t:imm t© dry naturally for a few days, in a place Wi¢
¢ moon will both shine upon it, such as a window
# Blass conservatory. When it is dry crumble the mixture into
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and place it on your altar for three days and nights. Ask that the loa
and the ancestors infuse it with their Power to bring you the spiritual
certainty and wisdom you seek. On the fourth day take the bila and
place it in your bed, beneath your pillow.

‘When you go to bed that night ask that the loa come to you and
teach you the nature of the spiritual universe as you sleep. Keep a
dream journal next to your bed and, as soon as you wake up the
next morning, immediately note your dreams and your first waking
sensations.

Repeat this ritual for nine nights, then dispose of the bila in Nature,
i g did with the herbs for the ceremonial bath. You may repeat his

listyy,  ritual any time you wish, making up a fresh herbal mixture in the same
dbdicaﬁm "'d'ﬁ way each time.

, The Djevo: Seeing through Blindness

alforyoutomb 1., 0 qccident that the priest-to-be is blindfolded when he enters the
Cause weallwd  dievo or that he remains in this state for the first few days. He is becom-
ing a child again, and he must enter the world unseeing, as we all do,
in order to truly understand it. When he emerges he is a spiritually
mature adult and sees the world through eyes that have been washed
clean by the dark.

Great sages and mystics the world over have merged with the dark-
ness in this way in order to break with their past lives of socially pre-
seribed reality and the conditioning of the world outside. In the solitude
of Japanese, Indian, and Tibetan caves, English groves, fogous and
sidhs—the dark places of the Earth—spiritual seekers have always
found the solace and introspection necessary to reflect upon the nature
of reality. Paradoxi they arrive at enli through immer-
sion in darkness. Such a time of inner seeing is in the Buddhist litera-
ture; it is also part of the initiation practices of Africa, from which the
dievo experience stems.

Simon Buxton, the U.K. Faculty for Dr. Michael Harner’s
ion for Shamanic Studies, reflects that the use of ceremonial
anic tool “is a classical method the world over for

invisible and embracing decper
and super-conscious states.




“Being in darkness over several day

stillness of mind, and from this pool «éﬁmemwbofvwden«
intuition and creativity d i ual phe.
nomena, such as kably lucid I f di i Whﬂ
the borders between dreaming and not dreaming, diminish and then dis-
appear altogether. The chatter of the mind ceases and we are able tg
explore our own luminosity and experience the world as a sea of
energy.

“The experience of prolonged darkness appears to be unique for
each person. The gifts that are given include renewed energy, the abil-
ity to move past obstacles of self-limitation, to cross the bridges of life's
challenges with greater ease, and to step into the unknown without

fear.”

The experience of darkness, particularly as part of a sacred cere-
mony, is extremely potent. With no visual distractions from the outside
world, the mind is forced inward toward self-examination and the
questioning of the material universe. The imagination is fired and
unbridled and reaches out to the spirits, who hear this call and begin to
bring their gifts of insight and intuition, of seeing the world in a way

that the original body remembers. We all saw the world without eyes Teearealsol
during our first year of life, both within the womb and immediately s, Iy
afterward. Before our eyelids opened and we were taught how to s o
assemble reality, we never needed eyes; we just knew. "‘hmmj-
Thus, those who reenter the darkness become children once again, Wh
innocent poets of the soul and explorers of the Infinite; scers who wit- |y 1

nesses the world not with the eyes, but with the entire body.
The Houngan knows that anything seen in such a way is always of
the spiri. It is not just an image plucked from the air that enters the
mind in darkness. There are no images plucked simply from air. Every
image has meaning, resonance, and purpose in our lives. Everything ¥
sense has information. Images, like myths, are always real. They ar¢
what is true about us. They hold our spirits, and have their own seP3*
rate forms. However we define them, images are beings; they are
because we experience them. The Houngan will make it his business ©
&ix;cover which of these beings have real Power and mformﬂﬂ"ﬂM
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Since this is about him, his life, his vision, and his future, the
Houngan's agenda is to find out which of these beings can help him,
and in what ways. For we will all go, sometime, into a longer, darken
night. The question is, What we will find there, and will we go with a
whimper or a roar when the destiny of our very souls is at stake?

Thus, darkness becomes a vital tool to connect with an all-important
other reality; a reality that will affect us all, whether we like it or not,
for we all have an appointment to keep. Will you die in ignorance,
without really having lived? Many do. They are blinded by daylight—
by the assault on their senses of ten thousand advertisements and soap
opera dramas, until even hearsay becomes plots within plots from old
TV series.
mn{yam i The psychologist Carl Jung spoke of the “dark night of the soul,”
3 Visual digrs h: after which everything in lfe appears brighter. He surely meant this as
d toward i, 2 MeR2PHOB but it is also biologically true. The world looks different

i L you emerge from the dark state, and is sensed as pure encry,
S i where forms and shapes are fluid and structureless, since it is only our
habitual way of seeing the world that actually gives them shape and
meaning.

There are also less transcendental reasons for the impact of the dark-
ness upon us. In the biochemistry of the brain, the neurotransmitter
serotonin is produced by the body in reaction to light, and enables us
to inhabit normal waking consciousness—to see reality as it is normally
experienced. In darkness, however, melatonin is produced instead and
is then converted into pinoline, which is the biochemical that creates
deeaming andinew stares of consciousness, so that we see reality, in 2
wholly uncommon way.

Once pinoline is released into the brain the production of another
biochemical, DMT, is stimulated. DMT represents the body's natural
ability to create any reality we choose and, interestingly, is also one of
B i of many psychomopic plants; such as

, the visionary Amazonian “vine of souls.” Simply being in

 darkness are cumulative, its Power increasing the
n this state. In the djevo, it is maintained for sev-
 Visible workshop that I teach with Simon




You do not need to remain four
in your perceptions, | _however; some
Before you begin this exercise make s

who can take care of you and your needs duri
in darkness, because even the simplest things,
finding the toilet, will become difficult once : youwymﬁ er{
the dark.

Ask that your friend be present in your home in case you need hm;
but it is best that you sit alone in your altar room so you do not feel
inhibited by her presence. Set a time limit between you of, say, three or
six hours, during which you will be blindfolded and remain in a dark-
ened room. Ask your friend to tell you when this time is up. You can
build up to longer periods of darkness if you wish.

It is a good idea to have a tape recorder with you so you can record
your insights, feelings, and reflections during your time of seclusion, as
you will definitely sense the world in a new way.

What is the darkness telling you—about your life, about who you
think you are? What spirits (or images) visit you, and what do they have
to tell you about how you are living and the authenticity of your life?

Do you hear the darkness whisper? What is it saying? Let the
rational mind twitter—<This is rubbish. Nothing’s going to happen.
Give it up and watch TV. What would other people think of you? What
arotten host you are to the poor friend who’s come round to mind you.
Blah, blah, blah.” Let it twitter, let it twist, let it protest and scream. All
this is healthy. It is merely the mind’s way of releasing the toxins of its
prior conditioning. Sometimes the mind will make you physically
ache—anything to stop you from discovering the one essential truth
about yourself that the rational world has no answer for and your
socialized self does not want you to know. Your sacred duty is t0 cﬂﬂ"
tinue. It is your agenda we are concerned with, not that of the material
world.

Get beyond it; it will not last long. Then listen for the voices in th¢
dark. See the world as it really is, for only the second time in




‘beautiful to you? Does it look “real”? Do you see beneath |
one essential truth? Ninety percent of the universe is invis-
unknown, so what is the stuff that our world is really made ofz
the secret about you that your rational mind was holding back?
000

Mystery and imagination arise from the same source.
This source is called darkness. . . . Darkness within
darkness, the gateway to all understanding.

—Lao-1zu



The average man follows not reason but
faith and this naive faith requires necessary
illusions, and emotionally potent

oversimplification by the myth maker to
keep him on course

NoAM CHOMSKY




3
ACTS OF

FAITH AND POWER

Spiritual Strength versus Material Gain

Anonse O zanj nan dlo
Bak odsou miwa
Laawe, laawe

Announce the angels in the water
Beyond the mirror [beneath the
water’s surface]
He will see, she will see
—VODOU SONG ANNOUNCING THE
ARRIVAL OF THE SPIRITS

) the jungle will eat what is left of Jacmel. It has already
e old white colonial mansions, now bullet-
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stately homes and symbols of office.

When it is done and Jacmel has bec
agam, the peaplz bhere will not care. They m the jungle, lm
of it, and, ded by the visible spirits, they

are well aware of the impermanence of the human condition. The.
bones of these buildings mirror the bones that they are, and the
jungle is the world they will return to when all is said and done,

There is a signpost at the center of Jacmel, erected by a mad-
man or a mayor who once sought to anchor the town within
framework of the civilized world, I suspect, and to ward off the
jungle by giving an air of belonging to an ordered universe. A
close inspection of this signpost unveils this lie of belonging, for it
points nowhere. Or, at least, it does not care where it points. One
arm directs us to the heart of the jungle and bas the word Cuba
painted on it. Others point into the depths of the sea and are sign-
posted Africa and America. There are no kilometers given, and, in
any case, I doubt whether following any of its directions would

lead you to the places it advertises. We are all on a journey and
nobody knows the destination. We must become god’s fools.

At the peristyle people I do not recognize, villagers and strays, X
are drawing vever in the dirt. We stood watching them, marveling ""'Metm
at their artistry in creating such beautiful symbols, rolling flour G
and ashes between finger and thumb to trace intricate designs on
the ground, each one a call to a particular loa, like a welcome mat
for bim or her. Soon the designs will be blown away by the wind
or danced over, just as Jacmel will be claimed by the jungle.

These things are offerings to the gods and are never meant 10
be permanent. They are a giveaway of beauty, not a possession 10
be owned as art or property by a lucky few, but by everyon¢
whose feet touches them in the electric ecstasy of the moment:

That they will be danced into dust is the point.

The first vever was for Legba, a highly involved design that
featured the combined motifs of several individual loa, as befits
the gatekeeper who is summoner of them all. The second was [or
Erzuli ry feminine symbol, ised of a large heart W™
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rounded by frills and stars. At the top was a large M with
curlicues, to signify the word Matrisse or Madam, a term of hon-
our for the mother of the spirits. I did not recognize the others,
Mambo Racine was not so impressed. As we stood watching
the vever, almost entranced while working to create our own rit-
wal objects for the initiation ceremony to come, she had stormed
down to the peristyle and trampled the designs into the earth.
“Didn’t I tell you not to go anywhere without me!” she railed.
“You have no idea what some of those symbols are! They are vever

'% "’i';.' t0 drain your Power from you. This is the Marketplace, remember,
@ lo gy | andeveryone s after Power. Lok at you all—wake up!”
il this L] Bizarrely, this whole event took place just a few feet from one

ﬂlﬁ”’h of Jacmel’s beautiful old mansions, its estate separated from the
world by an ornate iron gate that carries the legend Tout Ici
Respire Paix Dieu Agape, “Here You Breathe Peace and Love of
God.”
We all came out of our trances pretty quickly—god’s fools.
—HAITIAN JOURNALS, JANUARY 2000

o
¥

There are two concepts of power in Haiti, just as there are, generally,
in the rest of the world. One of them, a very Western notion no doubt
adopted from the French, English, Spanish, and American invaders who
have sought to rule Haiti and its people, is about taking something from
someone else—whether this is property, wealth, status, or energy. Itis a
very human concept.

The othu concerns the use of personal Power, which is more like
mes from ion with the spirit world.
known as Ashe (a-Shay).

that! have differentiated between the two in
to the first of these as power (with a
d as ygmal?mmnwcn,,lwiﬂ call the lat-
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‘This triggers a deep inner pain, expressed as
another for having more than we. This
robberies and killings and gang warfare we see
well as the colonial mentality that wants to own and rule the world
and the ethnic cleansing that wants to wipe one race off the face of the
Earth so another can claim their “rightful” ownership of the formers
land.

Such an approach to the world is deeply ingrained in our political
and social institutions; a documentary shown recently on Channel 4 in
the United Kingdom reveals just how much. The program looked at the
process of elections to the student representative council (the Union) at
Oxford University, a body that has long been recognized as a training
ground for future political leaders, including British prime ministers
and American presidents, and followed one of the candidates through-
out her campaign. She spoke openly, honestly, and depressingly, abour
the need she saw to betray others in order to claw her way to the top.

and win the election. She talked of the lies necessary during the cam-
paign in order to get the voters on her side and about her suspicion of
the other candidates and the deceit they would also be using.!

What a wonderful training ground for our future leaders. As soon
as people set out to achieve power in the West, it seems that they just
know the code and what it involves. It is the first instinct of our politi-
cians to lie and deceive, and I doubt it is much different for the other

institutions that guide and govern us. We have, after all, seen large-scale
economic deceit from some of our major financial organizations in the
very recent past, while one of our most powerful religious bodies, the
Catholic Church, has had to introduce its own internal “police force”
to stamp out the child abuse that has now become almost endemic
within its ranks.

The attempt to acquire power in such a way goes on in Haiti 100,
of course. Perhaps it is more justified, however, or at least understand-
able, for people in a third world country to behave in such a Way
because they have so little—unlike the power-hungry of the West, who
often already live privileged lives and act, through fear, only to preser'®
their current status,

The ability to acquire power may, to some extent, be 2
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survival skill in Haiti. The country still suffers the poverty and sense of
inty about its cultural identity that comes from centuries of
ership by others. Nobody quite knows if they will still be here
{OMOFTOW OF in what form, as they try to eke out a living from the poor
soil and watch the borders to see who may be coming next to take away

B from them even this meager existence.
"'o-""“"'« What this translates into is an often understated but always present
uch, u% focus on gaining more personal power by taking it from others. Some
Thmm& of these attempts can be quite humorous at times. The following extract

from my journal in Haiti gives a flavor of this.

| one of the ey ¥

onestly, and deyes Heat and dust. When you make the journey to Haiti, the first
et to clawhamyl  thing you notice as you step off the plane at Port-au-Prince
Airport is the heat. In January, when the initiations are held, the
temperature rarely drops below eighty, even at night.

The next thing you notice is the dust. Haiti is an old slave
colony, a place of political and civil oppression, now in poverty.
According to official figures, unemployment is around 70 percent,
but those are just the official figures and the true unemployment
level is probably much bigher. There is no money here for the
niceties of life—like decent roads, sanitation, and drinking water.
The roads are dirt tracks because they have to be, and spew dust
into the air, which is pointless to clean up since the next truck
along will immediately undo your work. That is just the nature of
dirt roads.

And so layers upon layers of ancient dust add years of texture
the grand old buildings and roadside shanty buts of downtown
t ince. There is something almost romantic about it, as if
bieroglyphs that would reveal the history of
d only read them.
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Within seconds of leaving the plane, I
(a month’s wage in Haiti) for “guide services™
man who is convinced he has already helpfully di
the airport terminal (which is about ten yards
the only place to go).

He gestured toward the building (he tells me), as T supysdm
the tarmac, which in Port-au-Prince apparently constitutes an act
of uncommon service. I give him ten dollars just for the story.

e
¥

Such scams are as frequent in Haiti as they are in other third world
countries. They are attempts to gain power in one form or another,
which can be a minor irritation for Westerners unused to traveling in
such countries, but they rarely go further than that.

The search for Ashe, however, can have much longer and more
wide-ranging implications for personal health and well-being, for to be
Powerful is to have the guardianship of the spirits, to be healthy, pro-
tected from illness, and to enjoy good luck throughout the whole of
one’s life. Working with the loa and the ancestors to acquire Ashe,
therefore, is considered much more important in Vodou than the short=
term gains that may come from a ten-dollar scam at an airport.

Among shamans of all races and lineages, this belief in the curative
and protective abilities of the spirits is a taken-for-granted law of magic
As Michael Harner remarks in The Way of the Shaman: “Shamans have
long felt that the power of the guardian or tutelary spirit makes one resist
ant to illness. The reason is simple: it provides a power-full body ehat
resists the intrusion of external forces. From the shamanic point ofv"t’@ y
there is simply not room in a power-filled body for the easy entrance
the intrusive, harmful energies known in ordinary reality 4

According to the shamans, we are all born with a stror
1o these tutelary spirits, who watch over us throughout.
the loa and the ancestors do. If we feel P
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ern life, it is not because the spirits have left us, but because we have
Jeft the spirits and allowed the connection between us to die.

Although we are born with this infinite potential, however, we can
lose our Ashe in ways that are as individual as we are. It may take years
for a particular set of circumstances to come together so that our Power
can be taken from us—a series of abusive relationships, for example,
which act cumulatively on us until the one single relationship that coin-
cides with our most vulnerable and weakened state. Once the circum-
stances are right, however, Power loss can take place very quickly and
often as a result of actions taken by people in our immediate vicinity.
We may even attract it by repeating the patterns of our past and seek-
ing out the same sort of people with whom to begin relationships; peo-
ple we know, at some level, are destined to hurt us once again. The
voice of our experience would tell us so, if only we would listen to it.

Before we are tempted to become drawn into blame and recrimina-
tion toward such people (which in itself would be giving away our Ashe
by attaching a sense of who we are to the actions of another person),
‘we must therefore consider our own role. It may be that we are not
entirely blame-free ourselves if we have set up or encouraged the rela-
tionship in the first place, and it is certainly true that the most power-
ful person in the world may try to take our Ashe but they will fail unless
we allow them to do so.

Furthermore, and quite paradoxically, those who hurt us most may
often act not out of malice, but because they truly care for us. Their
actions may be misguided but they still originate from a sense of love.
In almost every life, in fact, the people who first take our Ashe are the
People who love us most: our parents.

PARENTS AND OTHER “EXPERTS”

They fuck you up, your mom and dad,
b They may not mean to but they do
~ They passonall the faults they had

extra just for you
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essence of what Vodou calls a
Celtic shamans called a geis (gesh).
A geis or a wanga can be interprered either

asa
challenge, depending on how you look at it. When a geis
or a wanga made against you, you may be compelled to do certain
things against your will or, perhaps, forbidden from doing other things
that you would otherwise have had the Ashe and probably the inclina-
tion to do. Celtic tales and folklore are full of such examples: the
mother who refuses to name her child or allow him to marry until he
has performed certain actions; the wicked stepmother or witch who
sends her young rival into a deep sleep or trance; the king who banishes
his knight until a particular challenge is met. In answer to such curses,
the path of the hero is laid and a holy quest must begin to undo what
has been done so the person cursed may once again live in freedom.
In Haiti if you choose to accept the wanga, you are cursed from the
moment it is laid and your Ashe begins to drain from you until you
become the living embodiment of somebody else’s will. In the most
extreme cases this leads to zombification, in which you have no will left
at all to undo what was done to you. You become, in effect, a slave, nei-
ther alive nor dead, but a walking shadow with no sense of self.
In the Western world such “curses” may be the case for children

born to extremely strict parents who control their every action. 1 have
also scen it in people from very privileged backgrounds who have had
the classical upper-class upbringing, common in the United Kingdom,
which starts with a nanny, continues with a boarding school, progresses
to university and then the military or a professional career. At every
stage these children must follow the dictates of others and bow to the
will of the establishment. This is their curse, and to escape from it and
find their true selves beneath the weight of indoctrination is their sacred
challenge in life. A
The first wanga, then, is the one our parents lay on us by cxcatm§
a life script for us to follow. Typically, the process begins with idle com-
ments: “Isn't he like his father,” “She’s so like her grandmother” and
50 forth. Already, your identity is being unwittingly drained from yous
and your life is being defined in terms of another and usually in (677
of the past.




The process then escalates and becomes future-looking, so that idle

comments become unconscious instructions to the young mind on how
1o develop: “You'll never amount to anything,” or “Yow're so caring, [
can just see you as a fine doctor one day,” and so on.

It begins early and s often not based on any knowledge of the indi-
vidual child. The psychologists Smith and Lioyd found that the script-
ing of a child’s life begins on the day of its birth, just hours after its
arrival in this world.

The erosion of our Power begins with our parents, who are effec-
tively subtracting from the sum of all we are or might be, the one Ross
Heaven, John or Jane Doe, that they want us to be. Even though this is
usually done without malicious intent, it is their behavior toward us
Mmay onm%““h that determines the amount of personal Ashe (the essential “us” that is

left) we have and that we carry into our interactions with the world.

2 Your parents may have seen you as a delicate or artistic child, for
BERRERN ocolc) 5c sporry, ot bookish, o whatever—all of which will have sec
up particular social interactions and paths for you to walk., These wanga
donot in any way reflect the real you, who may be all—or none—of these
things. What they may do, however, is provide you with a comfort zone
as you engage with your script and the parameters for living that have
been given to you and that you remain, unthinkingly, within.

One of the dangers of wanga is their ability to take hold of the mind
s0 that only their reality is important to us. By becoming habituated to
them, we cannot see an alternative and so stay within the box. “You
cannot escape from prison until you are aware that you are in a
prison,” as Gurdjieff wrote.

’ And 5o we often seck confirmation for the things that have been
said about us, so we do not have to challenge ourselves in life. Knowing
Hhat we e “stupid” means we never have to access our intelligence and
40 the work to prove our teachers wrong. We are satisfied with the D

because that way we don’t have to create a whole new reality for
believing ourselyes capable of straight As. We accept what
3  said about us because it is easier that way; we
to find out the truth for ourselves. What

1ds 1d coll B e 3




Such simple beginnings can have a profounc
through life. We learn from the wanga that we :
certain ways, and these ways then become habitual
actors, with the character in our script, becoming s
nessmen in our costume of suit and tie, dismissing all

Or perhaps we play the role of self-pity, becoming a “poorme” for
whom the world is always a tough and dangerous place. But we slog on:
regardless, so we can suffer some more.

It is not that we do not want an alternative; it is that the character
we play literally cannot see one.

I once met a wealthy landowner who was trapped in an unhappy
marriage and would give anything, he said, to leave his wife. I asked
what was stopping him. He could not afford to sell his estate, he said,
because the property market was depressed and he would lose too
much money.

The property market had nothing to do with his marriage! The two
are completely unrelated. You can leave a marriage without selling a
house. But it had become his excuse for inaction as he pursued the roles
of wealthy man and trapped husband who must make a profit on every-
thing and can never be free of responsibility for others.

Lasked this man how much he would lose by selling his estate, The
answer was ten thousand pounds (about sixteen thousand dollars)-
Here was a man with four or five million in the bank, but he would not
allow himself a life in case he lost ten thousand. That was the price of
his freedom.

To overcome a wanga we need permission to change—whether that
permission comes from ourselves or from others who help us calculate
the price of our freedom compared with the cost to our lives of the
chains we often so readily wear.

Two of my healing clients come to mind as examples. The firsth
Clare, was a very sensitive and intuitive woman but was born the'

of two scientists, one a medical doctor, the other a research ¢h
Who had practically beaten her innate personality out of her
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desire to see her become a scientist too. From the earliest age she had
een forbidden to play with dolls, punished for daydreaming, and kept
away from friends (especially “childish” friends who did ot “apply”
themselves). Instead of playing she was required to read books and

tudy-
Clare had learned to put away her sensitive and intuitive self and

)
Py 5“0::"4 had grown up, unsurprisingly, to be a doctor like her mother. But she

hang 4, sl remembered her original self, before the parental wanga was
* Moge, ?kl\ Jaid, and now, thirty-five years later, her soul was screaming out for
an altery, . nourishment. y

man“;iﬁ’ﬁg Even though Clare was very successful in her career and her life,

when she first came to me she was in crisis and could not stop. crying.
MEF Who yygs e Her tears were prompted by a report she had read in a newspaper a few
8, he sid lm'f weeks before, which had apparently stated “categorically” that scien-
] W tists could now prove that the soul did not exist.

RN i el particulacly hurtful to Clare, who had been told the
8 depressed andlesl  same thing by her parents—that only science had the answers to lfe.
¢ Yet Clare knew she was in touch with something within herself that was
greater than science. It was this conflict within her that was causing her
pain.

The ways of spirit are always intriguing, and quite coincidentally,
when I met Clare for the second time I had been out, five minutes
before her arrival, to buy a newspaper. When she came in I had it open
on the floor beside my chair, at a page that carried an interesting
story—one claiming that scientists had now proven “categorically” that
the human soul did, in fact, exist!

_ Thissimple reversal of ‘known facts’ was the start of Clare’s heal-
Ing journey, because it showed that our “experts”—our scientists, our
media, our parents—really haven't a clue. Like the rest of us, they make
Up reality as they go along. What Clare realized is that she had the
Power, the Ashe, to do the same thing for herself and to ignore the
S€TiE she had been handed for her life, if she so wished.

nd I went on to work together, and she was quickly able to
h the spiritual dimension of her life. Two months later :h:

he had g her scientifi




When she returned she would decide what
life.

The other client was Helen. Hers was an in
illustrates the fact that our ‘experts’ often cannot e
script themselves. i

Helen came to see me because she could never seem to keep
boyfriend and, in fact, had just broken up with someone she had.
close to for more than five years and thought she would marry. It wasme
the first time she had been in this situation; many men had asked her to
marry them, but it had always gone wrong at the last moment. Helen.
felt there was some sort of bad energy or curse hanging around her that
always doomed her relationships to failure.

What emerged during our discussions was that her parents were in
unspoken opposition to each other. So silent was their antagonism that
the real violence of their dislike for each other was more or less invisi-
ble behind their apparently loving suburban facade.

Helen was able to connect with the underlying tensions and dynam-
ics of her early family life when I helped her enter a meditative state in
order to look behind this facade (see pages 105-122 for a discussion of
this technique).

Asking Helen to connect with her memories of her family revealed

parents who were extremely loving in each other’s company and a
model within their church community and circle of friends—how a
good Christian family should be. When Helen connected with each of ["

her parents individually, however, she bered her mother and Qﬂ..

father telling her on frequent occasions not to get married, to have a life
for herself, to not give it all away to one man/woman and regret it for-
ever, to not make the same mistake they did, and so on.
What she realized is that she had been given two contradictory
scripts: “Get married and be like us; be happy,” and “Don’t make the
same mistake we did. Stay single and happy.” Human beings are crea-
tures of habit and the rational mind is very good at accepting instruc-
tions. Helen had acted on both of these scripts without even thinking.
about them. In her life this had meant relationships that were passio
ate, loving, and fulfilling, leading to the point of ‘marriage (“get marr
+«-like us”), but that always floundered at the last moment bec
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her own inability to commit to them (“stay single . . . don’t make our
mistakes”)- :

Sadly, Helen was never able to disentangle herself from the parental
script. Her love for her parents went too deep and her comfort zone of
wynlucky in love” was too safe a place for her to leave. By doing so she
would be betraying her parents on too many levels. The wanga was
therefore t00 powerful to break, and five years after our meeting she is
sill single, now with a child from another failed relationship, despite
N per continuing desire to marry and settle down.

Ww%h@.‘\ Of course, it is not just our parents who make wanga against us.
B i o o5 echools, chucches;and lepal systems, all

USSIONS was thy have their own prescriptions and proscriptions for and against certain
S i behaviors. Inasmuch as we unthinkingly go along with these, we allow
SO SIENt Wity o Ashe to be taken from us.

r each other was ey There is a big difference between accepting a point of view because

iburba we have thought it through and agree with it and accepting it simply
because it is the norm. The former allows us to retain the Power of our
individuality; the latter makes us drones within a social order that, in
the words of John Keats, “will clip an Angel’s wings, conquer all mys-
teries by rule and line, empty the haunted air, and gnomed mine,
unweave a rainbow . . .”

ZEN AND THE ART OF CHINESE WHISKEY

Because we are so conditioned to accept the word of authorities and
experts, there is a tendency in the West to rely on the wisdom of a great
teacher or guru and give away our Ashe to the beliefs of others. This is
Our contribution to the wanga.
Thave experienced this myself. Because I have written books people
contact me looking for answers, believing that I somehow have
Power to make everything right for them. Such “gurudom” is ot
A  which is concerned with self-empowerment rather
fixes that require no personal involvement i
h ¢t me to solve all their problems fo
ted when they realize they can only be




American men, 1 b rested in Z

because I was living in an area where there were uveml Tibetan
groups. Most of these were started by someone native to the land.
in which Buddhism or Hinduism was predominant, but all their
students were American.

What I noticed is that the students forced their own views of
what a Zen Master should be onto the Masters. They wanted their
Zen Master to be serious and to recognize in them that they were
the prodigies who would carry on the lineage for him. What they
got was a short Korean man who answered most of their theologi-
cal, spiritual, and personal questions with: “Be quiet! Sit!
Meditate!” People would come to his Dharma talks on Fridays and
would ask questions, and often be told: “Stop thinking!”

Sometimes one of them would be invited to dinner with us after the
talk, and would ask how come we ate meat and why did the Zen
Master pull out a bottle of Chinese whisky? Sometimes, they would
get upset and say, “That is not the way a Zen Master should behave.”

They wanted a Zen Master who was like Jesus, wore robes, said
pithy, slightly inscrutable things, and was loving and caring. With
a Zen Master, you are likely to get someone who answers deep
questions by telling you to wash the dishes, sweep the floor and
peel the potatoes. Most Westerners get discouraged because they do
not understand what washing dishes or sweeping the floor has to
do with enlightenment and having their questions answered imme-
diately. They idealize their heroes and demigods and want to turn.

them into the mothers and fathers they did not have. They want t0
have someone to project their ideal or archetypal parent onto-

There is a story I was told about an American anthropology stu~
dent who went to South America to study with a native shaman. -
He goes into.this village and asks an old man wearing attered

b | R
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The old man answers: “That old drank? What do you want to
see him for?” The hopeful anthropologist was stunned: “How can
sou say that? Don Diego s a great shamant® The old man
responded with “Dicgo is an old fraud.” He then begged money
from the American to buy beer.

This pattern repeated for several days, with the young man look-
ing for don Diego and the old man insulting the great shaman.
Eventually, after two weeks of this, the anthropologist packed up and
prepared to leave. As he was packing, his host asked him why he was
Jeaving, The young American said it was because he had spent two
weeks looking for the shaman don Diego and could not find him.

His host was dumbfounded. “But you have been talking with
don Diego for the past two weeks!” he said.

The anthropologist had expected some wise, refined character
from some movie instead of the earthy man who had been teasing
him and hustling him for beer money all weck. The young man's
own presuppositions and expectations had prevented him from
leos

To learn a new way of being, you really have to drop all your
suppositions and accept things on an experiential level. Try to force
the experience into the boxes you brought along and you fail. You
have to experience it on its own terms.

Communion with the spirits offers you this experiential perspective,
in contrast to the ordinary reality of socialized “givens.” It links you,
via the bridge of imagination, with all those aspects of yourself that
coninue to exist within you, despite the best efforts of those who raised
and conditioned you.

As soon as we begin to use our spiritual, intui
nect with something vast and Powerful within ourselves: our member-
ot erse, in which we can begin to undo the wanga

achieve the pure state of Ashe that we had

ive selves, we recon-




during our We in the West by defi at
best using only half of our brains. Furthermore, the half that we choose
(or are conditioned) to use is the half that is least observant of life and
‘most reliant on habit.

You can test this assertion very easily. Use all the faculties of your
on the followi tions. Answer them

rational mind to
instantly without using pencil or paper.

QuESTION 1: You are participating in a race. You overtake the second
person. What position are you in?

If you answered that you are first, then, sadly, you are wrong. If you
overtake the second person, you take his place. You are now second.

QUESTION 2: If you overtake the last person, then you are . . .2
If you answered that you are second to last then you are wrong again.
It is physically impossible for you to overtake the last person.

QUESTION 3: (Do this in your head, without using paper, pencil, or
calculator.)
Take 1,000 and add 40 to it

Add another 1,000. Mﬁ* W

Add 30 H* ity
Add 1,000 iy,
Add 20

Add 1,000

Now add 10

What is the total?

Did you get 5,0002 The correct answer is 4,100, Check it on a calculator:

QUESTION 4: Mary's father has five daughters: Nana, Nene, Nifi:
Nono. What is the name of the fifth daughter?

Nunu? I'm afraid not. Read the question again. The fifth daughterS
name is Mary. e
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QUESTION 53 Study the sentence below. Don't worry about what it says;
all you have to do is count the number of Fs it contains.

The ability to feel good about yourself is a formula distilled from
decades of scientific study combined with the shaman’s experience over
many thousands of years, suggesting that it’s all just a matter of know-
ing yourself fully.

If you said seven, look again. There are ten, If you got this one
wrong you might like to reflect on the fact that the rational mind just
allowed you to miss 30 percent—almost a third—of the information
available to you, even when you were concentrating on what was
directly in front of your eyes.

‘Hh i The rafionfll mind does not always wf}rk in our favor. It is not the

By ally of the intuitive self or the soul. Sometimes, in order to be, we must
stop making sense, at least in the way that sense is defined by the
rational world.

In my experience, it does not take much to get the muscles of our
full mind working again. Even after just a weekend of the workshops I
run, everyday miracles of clairvoyance and spiritual connection start to
become commonplace—and this Power, this innate Ashe, is always
stronger than people think.

Imagination is the energy we use to enter into communion with the
spirit world. It is like a call to the spirits who are most attracted to this
energy, and who also happen to be the spirits that can help us most.
Imagination is the bridge on which we meet the gods; it is the human
part of the human-spirit equation.

THE ROAD TO ASHE

In Vodou the journey to Power begins with opening to the loa, the
ancestors, and to Nature, the spiritual shadow of our material world.
We must reconnect with these forces and with the sense of wonder and




selves are allowed free i
loa, where the spirits “dance in one’s head. s
shamanic notion of allowing the ego to fade into.
that the person entranced becomes a “hollow bone” o channel for the
spirits.

This is not always a comfortable notion for people born in the
West, who are used to being in control of the physical world around
them and, moreover, have been taught to control themselves from birth,
as it demands the surrender of all that they think they are or have been
conditioned into so they can view the world again through the eyes of
a child.

A young child has no ego. It has not been tricked or socialized into
believing itself separate from the flow of all things; it is still connected
to the essential oneness of reality and is part of the interconnectedness
of all life. As Dr. Dina Glouberman has written, “There is no distinc-
tion between mother and mothering, between rattle and rattling.” An
infant just is; it is the living embodiment of the injunction to be here
now.

Even though this state is entirely natural and is simplicity itself for
a child, letting go of the ego and reconnecting with our essential selves
can seem a frightening proposition to many adults because it means
casting off all that we have learned, over the years, to become. But itis
not so daunting to live authentically within our own truth. We all man-
aged it as newborns, after all.

In traditional societies that do not share our hang-ups over per-
sonal control issues, this reconnection with divine energies is not feared
but revered and aspired to. The ancient Greeks, for example, recog:
nized and enjoyed two forms of inspiration (literally, the “breathingin”
of spirit): ek-stasis, where the seeker is “beside himself” with ecstash
and enthousiasmos, where his fon with the otherworl
becomes 50 deep that he is possessed by the gods themselves. [n theif
desire for this holy state the Greeks would use music, dance, alcoh

and sexual practices to induce such communion, leading eventt
the cult of Dionysus,
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in Hlaiisimilar techniques may be used to bring on the sate of ego-

abandon where the spirits may move through the people. Professor
Laennec Hurbon, an authority on Haitian Vodou, writes that “the
appearance of the loa [as a result of trance possession] is the hallmark
of a successful ceremony. Without their protection, individuals are cast
adrift and become the toys or targets of all the unknown spiritual pow-
ers . . . that their enemies could muster against them.”

In Haiti these unknown spiritual powers are interpreted as “souls
of the dead [and] unregulated evil spirits.”® In the Western world we are
as much threatened by the unregulated anxieties and negative energies
of people who are trapped in unfulfilling life scripts, stressful jobs, and
discordant relationships. These people vent their anger in explosions of
unfocussed energy and illogical actions that can have depressing and
damaging effects on us all. We are all the victims of life scripts, some of
which leave us unsatisfied or incomplete, and whenever we vent our
frustrations we send more negativity out into the world.

The first step in creating a healthier environment is to gain mastery
of our passions and create more joy in our lives; the first step toward
greater Ashe and well-being is to cast off our scripts and take control
of our destinies. This is what the danse-loa can give us.

Moreover, we are probably all used to relinquishing control in one
way or another. In the passion of the moment we just forget that this is
what we have done. Or perhaps we simply do not define it in spiritual
terms and thereby miss the point.

The trance dancer Amoda reminds us:

We do it when we fall in love and lose ourselves. We do it at the
peak of a mind-blowing orgasm. Some of us do it wearing Nikes,
mindlessly pounding the pavement mile after mile, until the world
Stops turning and we disappear into infinity. Sometimes we just do
it watching the sun set on an endless horizon, so still and so silent
that time strecches into eternity.
G out of our heads is as natural as breathing. It is part of
. Most of us did it when we were lttle, spinning round
fell into a heap on the floor. We didn’t think t0
just felt good. . - - “Getting out of it”




the modern urban form of tribal dancing
danse-loa. If you have ever “lost yourself” on a
into the rhythm of the music and allowing your body to
beat, you have already experienced a form of possession. It is as W’P‘t
as dancing.

When we dance we do not use our brains; we allow our bodies to
move and our spirits to blend with the things outside ourselves—the
atmosphere, the mood of the evening, the pulse of the dance floor
beneath our feet, the Power of the music. Eventually, we achieve a state
of trance, wherein we are no longer fully present, in the sense that our
ego no longer vetoes our actions. We are not concerned about how we
might look to others or whether we are getting the moves right; we are

simply going with the flow.

This is the state of ecstasy—of being “beside oneself” with joy or.
passion. In this new state our energy can flow freely through our whole
bodies, because it is no longer blocked by the censor of the mind.

In this state, “Heaven and Earth are reunited [and] a real transfor-
mation can occur. When the physical becomes spiritualized then con-
sciousness evolves . . . By inviting Spirit into our bodies, we change the
way we perceive reality, we expand our senses and so we honour out-
selves and each other . . . This is how real change happens—by being
torally present here and now.”®

All of this has probably already happened to you in a smoky
London nightclub, a field in Gl bury, a New York club, or at
a festival in the Nevada desert. If this did not scare you at the time,
there is absolutely nothing to be frightened about when it comes to the
trance state of danse-loa.

DANCING WITH THE DEAD

In Haiti and other tribal societies, dance is used as a means of ¢
outside the body, o, at least, outside the conditioned mind.
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whirl in the night, “sweating their prayers,” as Gabriclle Roth puts it,

with the intention of losing themselves so that spirit may enter their
Jives. It is in that moment that healing and empowerment begins, as
new and uncommon forms of energy illuminate their bodies.

The music of Vodou is the drums. Every song the drummers play is
2 call to a particular loa, all of whom have their own special drum sig-
natures. The dancers know this and are open to the loa who is called at
that moment.

When the loa manifest they do so in particular ways that are
expressions of their own archetypal purpose.

Gran Bwa, the spirit of Nature personified, brings with him a
knowledge of the healing properties of plants and herbs. His dancing
has the Power of a giant redwood or other ancient tree that has seen the
world change over centuries. His steps are rooted and forceful, echoing
around the peristyle as he moves among the people, offering them heal-
ing and comfort.

Erzulie is the goddess of Love in all its forms and may manifest as
a young coquettish woman who is shy of the dance floor and moves in
a very stylized, almost self-conscious way; as a passionate vamp intent
on finding as many men to dance with as possible; or even as a mother
figure escorting her children to the center of the dance and caring for
them as they take their first steps. Throughout all of this she is con-
cerned with emotional and relationship issues and always brings a sense
of love and blessings with her, making hersclf available for practical
consultations on matters of the heart, cammumty, and belongmg

Ogoun iorship in all its f f and
the art of negotiation through strategy and the art of war. His dancing
<an have the refined air of a mature diplomat hosting a dignified gath-
ering or the wild energetic leaps of a young warrior expressing his
strength and Power.

My favorite dancer is Baron. Baron is the head of the gede (the
a dual function. He is the guardmn

h the end of life, a p: h g host
mamﬂz pmbec!or of the ch:ldmn who.
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for we are always alive and, in this moment,

In celebration of this journey, Baron reflects ba
cality of life—we are all spiritual beings, but we i
body—as well as the creative role of sexuality in its e

pose in and reg the species e
also giving birth to the spirits who wish to be born 1o this physical
plane.

Recognizing this, Baron appears as a very earthy spirit who dances
his own bawdy dance called the banda, which is full of pelvic thrusts
and explicit hip movements. He is the Elvis of the dead!

“They are phallic loa,” Lacnnec Hurbon remarks of the gedes,
They “tell dirty stories, perform lascivious and obscene dances, and
spend their time playing jokes on the voodoo faithful . . . The eccen-
tric behaviour [of Baron] actually expresses the art of turning death
into satire. Playing death in order to outwit it—this may be their
scheme, for if death is unavoidable, outplaying it with life lets one face
it successfully.

In this way the loa have a psychological function as well as a cos-
mic one, offering a person possessed the Ashe to deal with fundamen-
tal human issues of love, adversity, healing, belonging, and, finally, with
death itself by making it a comical part of life. %mﬁflﬁ

Dancing and drumming are important parts of the trance experi- Ny y
ence and help the ecstatic seekers move out of their minds in order to u
reconnect with the Infinite—the god energy of Bondye—and with the
natural Ashe they had as children, before their lives were scripted for
them and the first wanga laid.

The dance and the drum can do this for us because, as traditional
societies know, they carry the spirit of healing within them. Modern sci-
ence is now beginning to understand this too, and a number of intet
esting articles have been written on both topics in recent years. Medical
and psychological research into stress, for example, shows that one of
the key problems in modern lfe is that we are under increasing 14
more long-term pressure as a result of our way of living. Energy S‘G

mobilized within us to deal with the stressful events we encounter i
our urban lifestyles, but it is hardly ever released and so accumulates
damaging quantities in our systems.



m lasciy,'aus ‘ud'“”’bt:
N the y ]
I 00doo g |
Y expresses teangy
ler to ouy; ;. i
% Outplaying it i ks

Acts of Faith and Power 111

The experience of stress, in more Nature-based societies, can actu-
ally be a helpful bodily reaction to a perceived threat in the environ-
ment, preparing us for the fight-or-flight response so that we can
protect ourselves. The body goes through various changes during stress,
all of them designed to move energy reserves from nonessential func.
tions in order to prepare us for fighting off an assailant or getting out
of our sur di fast. Ad line and drenaline are released
into the blood, more oxygen is taken into the lungs through panting
and sharp intakes of breath, and blood is pumped into the arms and
legs. The immune system is also suppressed, as we are less concerned at
that moment with warding off disease than about fighting for our lives.
All of these responses are healthy and useful to us.

The problems arise because the world has changed since we were
originally designed in this way to deal with stressful conditions. We in the
West no longer have to run from wild bear or the spears and darts of an
enemy, for example, and in doing so allow our energies to be used posi-

tively and then released when we evade capture and our heart rates return
to normal. Instead we are subjected to the longer-term buildup of stress
when we are left sitting on crowded freeways for hours on end during the
daily commute, or have to work in a job that drains us and leaves us anx-
ious to meet deadlines and the demands of unforgiving bosses who have
their own careers and quotas to consider. Our stress goes on and on, and
our immune systems remain continually suppressed. This will eventually
lead to illness, for we no longer have a natural defense against disease,
and t0 a whole rafc of physical and mental problems.

One of the solutions that researchers have suggested is body move-
ment. Exercise of all sorts helps us use our stuck energy in a way that
is helpful to the body. For example, the psychologist Holmes found that
exercise leads to lower levels of depression and hypertension, while
Jennings found that exercise produces significant reductions in heare
rate and blood pressure.

As Gabrielle Roth puts it, “We're all scared. We're all angry. We're
sad. That’s a given. The question is, what are we going to do about

This is not only healing in itself; it also
al side effects because “the more you




dance, the more you sweat. The more you sweat, | e
The more you pray, the closer you come to ecstasy.'

i yields i ing effects when
cally. Research i he spirit dances of the As
Jilek and Ormestad, for instance, shows that drumming changg
brain wave activity of the dancers to induce a new, healthier, state y
consciousness.'?

hal h (ECG) dings show brain wave activity.
in the theta range of four to seven cycles per second when drumming is
going on around us. This is the range of relaxed dreaming and light
trance, which medical researchers such as the Simontons have shown to
be associated with the Powerful imagery that can lead to all sorts of
healing “miracles,” including otherwise unexplained remissions from
cancer. My book The Journey to You contains a full discussion of these
researchers’ work and that of others who are using imagery to heal in

quite remarkable ways."?

It seems, then, that whenever we open ourselves to drumming and
dance, healing takes place on four levels.

First, the drums, and second, the dance can, in themselves, help to
alleviate the effects of stress by mobilizing our pent-up energies, releas-
ing feel-good endorphins into our bloodstreams, and relaxing us so we
feel the benefits of a refreshing meditative state. M

Third, while we are in this state, our imagination and its intuitive Sone
healing Powers also become stimulated.

Fourth, if we accept that there is a spiritual dimension of life, the
ecstatic state is one that allows the loa to enter our world and offer us
their own gifts of healing and empowerment.

FEELING ECSTATIC

The psychological intention of the bat guerre is to get beyond the chattet
of the ego-mind so that the body becomes an empty vessel for the spiits
1o enter. The monotonous pounding, hour after hour, of the bila becomes
rather like a moving meditation and, after several hours of hard |
eventually lulls the rational mind to sleep so that the intuitive
released. At this point the machete is taken from the. priest-to-l
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is pushed beneath the bila. The pounding with machetes continues, wrap-
ing the person in the warm aroma of sweet-smelling herbs.

As 1 lay there, belly to the earth, I was aware of the outside world
fading away and my self (which seemed somehow more than I thought
it was) being taken by the spirits to a pristine rain forest, with beauti-
ful vast waterfalls and giant jungle trees.

I wandered for days among the leaves and palms, past fast-flowing
rivers and gentle streams, under blue cloudless skies, among animals
ch % and insects that were as curious about me as I was about them, and

asthe | \4ho welcomed me back to this place of peace that I remembered from
'&l‘l?fbitu,u% ; childhood dream. 1 knew vvmhout words, that this was Gine, the
vise L ome of the spirits, and that w.hxlc my body was rolling in the dirt my

,m‘m““h soul had returned to the place it remembered.
ontains a fl oy Lexplored this strangely familiar terrain like a child, looking in awe
! at the magnificent scenery, part of life unfolding, and in wonder at the
animals that T now sensed as brothers and sisters—all my relations.
There was no fear, only Love in this place.

After days of walking, 1 came across a man, dark-skinned and
dressed in the white clothes of a slave. “Welcome home, brother,” he
said. “All this is yours. It always was. And you are welcome here atany
time.”

Though I seemed gone for weeks, it felt like seconds. Then I became
aware, vaguely at first, of another presence in this primal forest.
Turning, I saw Mambo Racine, then I heard her voice calling me. Sound
became light, so that Racine shimmered and sparkled as she called my
name. Gradually, the sound became the most important thing in the
world. It pulled me toward her; then I was back in the peristyle,
beneath the bila, as Mambo Racine stood over me, calling me back to
ordinary reality.

1 had been with the spirits for more than thirty minutes; at that
ime, it felt like moments.
will, undoubredly, be very different from this.
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f into cu hall or offered ! 2
continue with a certain course of action. Always these expe
given in the spirit of healing and they are not painful. 3

You may also be offered advice, often of a very practical nature and

designed to help you in the here and now by suggesting actions you can
take immediately to improve your circumstances. At other times, a5
with my own experience, you may simply be taken toa place of rest ang
renewal where you can recharge your spiritual batteries. This is a heal-

ing in itself.

How might this state of ecstasy feel to you? The experience will be
as individual as you are, but if you'd like to get a sense of how you
might feel by reading more about my personal experience of ccstasy
during the bat guerre ceremony, see my book Spirit in the City!4 The
only way you will truly know what the experience of ecstasy means for
you s to try it. This is what I would like to suggest now.

=000

THE VODOU LESSONS: 3
JOURNEY FOR ECSTATIC COMMUNION

The key to a successful experience of ecstasy is an intention of Power
A journey to the spirit world is like any other journey you might take
in ordinary reality; if you just get into your car and start driving, you'll
end up somewhere, but it might not be where you wanted to go. Taking .:f“ﬂ‘lmnmm
a few minutes to look at a map, no matter how eager you are to setoff ey

is the most important thing you can do if you have a definite destina- q%
tion in mind.

In spiritual work, intention is the map and the destination. When we
decide to set our spirits free from our usual ego control, we must be
clear on what we intend our journey to achieve. So always have a defi-
nite purpose or question in mind and this will guide you to where the
answer can be found.

Expressing Your Intention
The next step is to open the sacred space you have created by siith
before your altar for a few moments. This allows you to rela, ©'
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itate, and to put aside your thoughts about the day. As you do this ask
quied}' that Papa Legba open the gate for you and allow you commun-
on with the loa. Then light your altar candle for Legba. If you will also
be working with the ancestors (as we will in this case), ask quietly that
Baron make it easy for you to connect with these spirits, and then also
Jight your candle for Baron.
v ‘As you perform this simple ceremony, think about the question you
oy, would like o ask these spirits who have known you all your life and are
Uil , 8% aware of the purpose you had when you came inco this world. When you
my Persum .§Q have a qucsnfzn in mind, find the words that allow you to state it unam-
_ Gy, bigwouslysoitcan be clearly understood by your spiricual allies; phrase it
‘my b""“m not as a question, but as a positive expression of your intention.
he experin o{m As this is merely an exploratory journey to familiarize yourself with the
S8 iitual landscape and some of its occupants, a good statement might b

T am opening myself to the loa and the ancestors so they can show
me the spirit world and allow me to meet those spirits who can

most help me at this stage in my life.

1f you prefer different words or have a different intention for this
journey, use that instead. Repeat this as many times as you need to as
you sit before your altar, until you are absolutely fixed in your purpose
for this journey.

In the workshops I run to teach these techniques the question always
arises whether the spirits you meet are definite entities with their own
separate identities or expressions of yourself at some deep unconscious
level. My answer to both of these questions is yes!

When we take our journeys to the spirits, we use the Power of imag-
ination to form a bridge to the otherworld. Tt is this that overcomes the
rational, analytical mind that creates normal everyday reality for us,
and enables us to enter communion with our deeper selves, who occupy

sense of reality. It is in this new reality that the sentient ener-
liverse move and take on the identity of spiritual beings.
s are quite distinct from us and have a Power of their own.

o owns the Caer center and its fogou in Cornwall,

,1d our Darkness Visible workshops, tells the story
Colmnasalnon. o




brought back from the otherworl
gift of Power by one of the spirit bein

As she passed this imaginary sword
it began o take on an identity and reality of its own, b
more present in the ordinary space of the room. At that moment Jo
Rosie, entered the room, and one of the group members offered
(imaginary) sword to her, (imaginary) blade first. Jo says, “Rosie, sniff.
ing, examined a point in space where the sword tip would have been,
then pulled back sharply with a snarl as if she had been pricked on the.
nose. Rosie’s response was more than just surprise at nothing being there,
She behaved as if she had been hurt and kept a wary distance.” The.
“imaginary” had become quite real.

Based on his experience of episodes like this, Jo offers the following
good advice for spiritual journeys of the kind we will be taking:

1f you imagine you can see something, don’t dismiss it as “merely
your imagination.” Act “as if” hing out there is i

with your capacity for generating pictures . . . O, act “as if” your
inner voice isn’t just you talking to yourself, but something exter-
nal to yourself activating your capacity for internal speech.'

Once you begin to trust it, you can use your imagination actively to
contact spirit forms. Trust what leaps into your imagination. Trust
what it seems to be saying to you and go with it as far as it will take %Wl'ﬂfm‘m
you. Then afterwards, see if it actually makes any sense to you. Allow Ty
yourself the experience. Analyze it later. L

In other words, keep an open mind.

Moving into Trance: Drumming, Dancing, and Vocalizing

Once you are relaxed and clear in your intention, if you have a dri
begin to play it now. In Vodou precise and elaborate drum signatire>
are used to call particular loa, but this is not essential on this journes:
Very often the pattern in Vodou, whether drum beats, dance steps O
sal.m.“ to the spirits, uses the number three, representing the il
Trinity of Father, Son, and Holy Ghost that in the Afro-Caribbea
glonis reflected as Bondye (God), the loa (sons), and the ances!
SPirits). This three-beat rhythm is perfectly fine for dru B
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ble, monotonous beat is all that is really required to take the mind into
a relaxed theta-wave state.

Many shamanic traditions recommend a drum speed of around 200
10220 beats a minute, which seems most effective for entering the theta
state. Your drum pattern should therefore be a beat of one-two-three-
slight pause-one-two-three-slight pause, repeated at a speed of about
«wo hundred beats per minute.

If you do not have a drum or find it difficult to drum and journey at
the same time, that should not be a problem, as it is now possible to
!d ktp( a w,,yu buy drumming tapes you can simply play in the background as you con-

centrate on your interaction with the spirits (see the Marketplace sec-
e this, Iodisiy tion at the back of chis book for details. Alternativel, it s possibl to

work with the spirits using imagination alone, without the use of a
drum at all, particularly if you are open to trance states or have some
lonk disja  cxXperience of channeling.

When you feel the presence of the spirits, stand up and begin to move
your body. Start slowly, swaying gently as you stand in place. Then as
the spirit moves you, begin to move your feet and your arms, bringing
your whole body into the danse-loa as you hold fast to your intention.

1 find that people in my workshops who are new to this form of jour-
neying tend to move only a little. As with everything else, we need to get
used to it, and this comes through pracice. Our socialized ego-minds are
initially very resistant to dancing in this way, to letting go, and we are
seared that we might make fools of ourselves in front of others. In real-
ity, of course, no one is actually watching you, as they are all on the same
journey, eyes closed, making contact with their own spirits and inner
resources, Those who have taken these journeys before are much more
relaxed and freer with their movements, so once again I suggest that prac-
tice is the key to using this technique. It will also help, of course, that you
are alone when you take this journey, because you will not be intimidated
or distracted by what others may be thinking or doing.

At a certain point you will feel a buildup of energy within you, and
e it is a good idea to vocalize what you are feeling and sens-

what emerges from you will be as individual as you and the
people make noises that only barly resemble




ing their journey, it always mak .

Others find i h 0 .
quite beautiful songs or wordless chants emerge. In the Amnum these.
are known as icaros and maris, respectively. So once asum_there isa
precedent for such vocalizations, and you need not be surprised if you
also feel a need to sing out your experiences.

Still others seem quite capable of speaking, aloud an exact description
of the journey they are on.

For all of these reasons it is useful to have a tape recorder on hand
so that you can record what you say and listen to it later for further
insights into yourself and the nature of spirit.

Journeying Deeper into the Spirit World
When you feel that a deep connection has been made between you and
the spirit world, lie down before your altar and allow your feelings and
sensations to sweep over you. This is typical of what happens in Haiti
when, after a period of communion, those who “have loa dancing in their
heads” are helped to lie down and relax into a trance so that deeper lev-
els of information can be passed to them and healing can take place.

This desire to lie down is a quite normal and very practical stage of this
type of journeying. Michael Harner points out, “The falling down or
lying down of the shaman . . . is a very widespread aspect . . . One very
good reason for this practice is that it is very difficult in a deep SSC
[Shamanic State of Consciousness] to remain standing. But even i light
SSC, the shaman usually wants to lie down in order to see and experieficé
the journey clearly by being fully relaxed and not having to be concerned
with keeping himself functioning in ordinary reality by having tostand of
sit. A Yaralde Australian tribesman eloquently described the need for
lying down in doing seeing;: ‘If you get up, you will not see these SCees:
but when you lie down again, you will see them.””16

Lie. down, relax, and experience your journey. Stay Wi
your intention as your guide while you are in the otherworld; a1
drumbeat as your anchor to ordinary reality. Like the Hounga® o8
now a “walker between worlds.”

ith it, uSITE.
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Take note of the otherworld scenery around you. What is the sense
of this place, its essence, its mood? Explore it. Where are the Power
places, from where you can draw energy and healing? Who is here with
you? What is their gift for you, and how can they help you in your
"""Pm‘q;”%‘ quest? Ask for their names 50 you will know them when you return.
fsn 5§ What can they teach you about yourself? What is their archetypal
wﬂlg;jﬂw essence—Love, Power, Healing, Protection? Find out and ask how you

8 can draw from them the particular energies you need, and what you can

ful ¢ T do for them in return, remembering always that you are involved in a
5 ang v“"""’k mutually respectful partnership with these spirits.

; lisey big Use your intention to guide you until you are satisfied that you have
80fSpirth | ,chieved all you intended for this initial meeting, And remember that

this is just an initial meeting. You can always return; you do not need

World to exhaust yourself on this first journey.
When you are happy that you have done all that you can or want to,
BRI o o e place in your imagination where you first entered this oth-

erworld. There is always a starting point, an initial scene, a first sense
of energy. This is the place to come back to, so make sure you pay care-
ful attention to where you are when you first enter your communion
with the spirit world. And then bring your awareness back to the room
where you are lying.

As you leave the world of nonordinary reality and come back to our
own, you will pass through a stage that scientists call hypnogogic. This
is the stage you pass through every morning when you begin to wake
up from your dreaming and merge with everyday reality. It is a place
the Celts called the “betwixt and between,” a place of Power where the
i and the jous rule and affirmations produce real
results for the day. As you begin to come back to ordinary conscious-
ness, use the Power of this place to plant a suggestion in your mind that
You are refreshed, invigorated, more empowered with Ashe, healthier
and happier than when you entered. Your conscious mind, so good at
following orders, will hear this instruction and act on it.

Recording Your Journey Experiences

, it is a good idea to imme-
your impressions, as the rational mind can
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close in very quickly and cause you to forget your experiences.
though, our ious minds do not forget and, very
often, when we return to the otherworld on future journeys, we find, that
we unintentionally begin at the exact point we left off, even when we have
consciously forgotten the details of our previous experiences there.) Before
you leave the sacred space of your altar, remember to thank the spirits for
their help and to leave an offering in payment for their assistance.
Sprinkle a little water on your face, which will discharge any resid-
ual energies you have brought back with you, and then close down your
sacred space by making the sign of the cross in front of your altar,
which represents the closing of the crossroads and the “Powering
down” of this doorway.
Sit quietly with your reflections for a few moments, then extinguish
the candles on your altar and leave.
000

SUMMARY OF THE ECSTATIC COMMUNION JOURNEY*

. Prepare. Before you begin make sure you have everything you will
need: your drum or drumming tape, a tape recorder if you are
using one, a notepad and pen, some mineral water for your face,
your offerings to the spirits, and the candles that will carry. this
energy to them.

Open sacred space. Move to your altar and begin to concentrate
on achieving inner silence. Light your candle for Legba andaskfor
communion with the loa. Light your candle for Baron if you are
working with the ancestors, and ask for his help in making this
connection. i

[y

ol

Determine your question. What do you want to achieve from
this experience?
4. Record. If you are using a tape recorder, switch it on now.

W may be

i 1o photacapy this journ
© unulyou are familiar with the journeying process.
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i

hrase your intention. Frame your question as a clear statement

of positive intent.

“Trust your imagination. Keep an open mind.

Begin to drum. Or start your drumming tape.

" 8. Move. Start to gently move your body and allow this to build as
it will.

9. Vocalize. Allow any words, songs, or noises to emerge naturally.

Don't worry about this or pay too much attention to it. Your tape
recorder is running and you can always listen to it later.

10, Lie down. When you feel the need to, lie down and relax, allow-
ing yourself to deepen into trance.

11. Explore. Look around you as you travel through the otherworld.
Ask any questions you have of the spirits you meet there.

12. Return. Come back to your original point of entry to the other-
world, and then, gradually, to normal reality.

13. Make suggestions to yourself. As you reach the “betwixt and
between” place between worlds, make a positive affirmation to
yourself of health and well-being.

14. Keep a record of your experience. Write down, draw, or paint all
you have seen and experienced, including your feelings and

reflections on your life before you took this journey, your original

question, and your positive affirmation to yourself. Use this as ref-
erence material over the days and months and journeys to come,

50 you can see how your life has changed since you took this ini-

tial journey and made your decision to change the life you know.

Make offerings. Thank the spirits for their help and make your

ings to them. Remember, when the candle has burned down

energy of your offering has been released, you will need

sacred space. Make the sign of the cross and sprinkle
ensure that you are fully conscious and
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The world is created by magic. The first
magician is God who created people with bis
own hands from the dust of the Earth. Peoj !

originated by magic in all countries of the
world. No one lives of the flesh. Everyone lives
of the spirit.

d

—HOUNGAN ANDRE PIERRE
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BECOMING

GOD'S FOOLS

Journeying for Ashe

Zye m kale! Zye m kale!
(O]
My eyes are unveiled! My eyes are
unveiled!
'VODOU SONG THAT TALKS OF THE POWER OF
CLARITY AND INSIGHT THAT THE SPIRITS.
BRING TO THE FAITHFUL

=ik
or we may have within us; within the spiritual-
1 potentials that make up the sub-
efore we even make an appeal to the
ce’ in the form of spiritual pos-

loa tonight.
plantain,



‘out, under the huge full
men will devour it all.

There is no possession asked for,
of this, no protection requested or assistance
Houngans alone must force themselves to feed like
these sickening amounts of food so its energy will reach
spirits through them as they become living sacrifices to the
they serve.

Periodically, with bellies distended, sweet rum and pork far
dripping from their mouths and fingers, they get up from their
stools and reel in some wild contorted dance that is a further
offering to the spirits who so love to play and dance in ecstasy.
The Houngans must not vomit. They must not become drunk on
rum. They must never even look pained as they gorge, for that
would be a huge insult to the loa.

Yabofe, lost in a moment of spiritual ecstasy, pours rum onto
bis arms and sets them aflame, lighting the peristyle as he spins,
arms extended like a Sufi dervish at play. He dances laughing as
the fire sears bis skin. Then, as the flames burn down, he sits once
again to gorge himself further on the remaining food. Throughout
it all the moon looks down and laughs, vast and merciless, at this
crazy ritual, so pointless, so necessary to ensure the blessings of
the spirits upon this tiny jungle village—for if the spirits are not
fed they will not have the energy to defend the faithful.

Sweat runs down Yabofe's face as he tears another huge
mouthful of flesh from the thigh bone of the pig. He looks
momentarily uncomfortable, then forces bimself to smile and eat
again, like a savage who has been denied food for weeks, like a
glutton lost in feral greed.

Suddenly the night seems darker. I look up to seea shadow o
the moon. A lunar eclipse. I had no idea such a celestial event Was
due tonight; I wonder if the Houngans knew. At precisely the.

moment that the light of the moon is extinguished their own T
ual ends. The pots are empty; the food is gone; the gods are
fied. The bellies of the loa are full now, the end of their b
shown clearly by the death of the moon. e
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‘The moon and the hunger of the spirits will return again

tomorrow and grow once more in intensity until the loa must be

fed again. Tonight, however, there are nods of approval and mur-
murs of happiness from the villagers who have witnessed this
event. A simple ceremony, no more really than two men eating
with gusto the meal of giants, but with that single crazy gesture
the success of the village is assured. The people believe it so—and.
so it is.

—HAITIAN JOURNALS, JANUARY 2000

! “‘ 5
blay and ““‘ £

d as %, 3 Terence McKenna’s statement that we must become god’s fools is meant

S 1o suggest a stripping away of the conditioned self so that we can expe-
rience the universe holistically once again. It evokes images of the divine
fool in the tarot deck, who is so innocent and yet so at one with the
world that he cannot be harmed by the forces around him. The divine
fool takes actions that others, in their ignorance as conditioned beings,
do not understand, so narrow-minded and blinkered have they become.
Such is the ceremony of manje-loa—the feeding of the spirits—
described above. To the outsider it is laughable, the action of an idiot,
the gluttony of fools; to the faithful, however, this ritual is so Powerful
that it links man and cosmos in direct, ecstatic, union, and so effective
that its outcome may even be mirrored by the moon.

We see the same conflict on the world stage between those who
have come to believe in—to know—the impact of their actions through
their own experience of real-life results (the Powerful; the fools who are

willing to explore and to trust what they personally have scen to be
true) and those who are prepared only to accept secondhand wisdom
from hand-me-down sources (the narrow-minded).
~ The narrow-minded tro out the party line and are so sure of what
though they have never i d this
they can never see an alternative. This leads
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crime and held by the police for questioning. ’
and before the trial even began, the elderly parents of
had never committed a criminal act in their lives, were fc
their jobs because the people they had worked with for years,
neighbors and friends, whipped themselves into a frenzy with the
reports of this crime and threatened to kill both parents. This is the narroy.
minded and blinkered in action. These people were willing to take vio-
lent action against an elderly couple whose only “crime” was to give
birth, thirty-five years carlier, to a man who himself had not yet been
proven guilty of anything.

The fool looks stupid to people like these because his wisdom is so
beyond their comprehension. Sometimes the fool acts and speaks con-
troversially because he is stating a truth that is wholly unknown to the
majority of people.

The Western world mourns its dead from the September 11 bomb-
ings, for example. God’s fool will join their mourning for the three
thousand Americans who died that day, but he will also see the deeper
truth of his connection to the planet as a whole. He will point out the
illogic of bombing an entire country (Afghanistan) and then occupying
another (Iraq) in retaliation for this one event, which is then justified by
the strange rationale that sees “fighting for peace” as sensible and the
imposition of “democracy” as a valid counter to dictatorship. He will
reflect also that on that same day in history, twenty-four thousand peo-
ple died of hunger worldwide; there were fourteen thousand ‘malnour-
ished children in the world; ten hundred million people had no access
to safe drinking water and twenty-four hundred million lived without
basic sanitation; eleven hundred million African children below the ag¢
of fifteen were living with HIV; a hundred million had no access 10
basic education; and twelve hundred million were living on less than
one dollar a day.

‘Tragic though the circumstances of September 11 were, the Wester®
world's ability to divert its gaze from world problems and mourn o7l
its own is an example of this narrow-mindedness and lack of ereat¥”

and imagination that can lead to distance and separation from !
global community—to the extent that the last million years
evolution scem merely footnotes to cave paintings. We ai
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with burning spears, scrabbling for ideological supremacy in the dirt of
our dogma, arguing for countries and oil like cavemen over seraps and
bones. The fool, sublime idiot though he may be, sees the bigger picture
pecause he is at one with the world as a whole and, in his Power, sees
all people as his brothers and sisters, beyond the empty words and
barely disguised agendas of our politicians.

As P. D. Ouspensky put it, almost one hundred years ago, in A New
Model of the Universe:

lke Phrases, phrases, sympathetic, ritical, ironical, blatant, pompous,

lims o hy lying, and, worst of all, utterly automatic phrases
gy I say? I¢s all so tedious. Diplomats and all kinds of statesmen will

. But what can

gather together and talk, papers will approve or disapprove, sym-
pathise or not sympathise. Then everything will be as it was, or

even worse.!

As you might imagine, the fool makes as many enemies as he does
friends. This too is the nature of Ashe. Just as we seek balance as
human beings and the ability to live within and be part of all three
worlds—upper, middle, and lower; the gods, the ancestors and the
whole of humankind—so the universe itself seeks balance, and those
who achieve Ashe are always targets for those who do not. This is the
way of the Marketplace.

We do not really have a choice in moving forward, however, and
creating more Ashe for ourselves, because there will always be people
Who want to take it from us, no matter how little or how much we

ve.

Perhaps you have met such people—the boss who always wants
more from you because it makes him or her look good on paper when
the end-of-year results are published, the parents who belittled you sim-
ply because you didn’t see the world their way, the lover who so much
Wants you to be the one he or she is looking for that he or she tries to

are always involved with someone who is not satis-
e happy if we become what they
more misery as the rest of us are

S




up in positions of power because they are
themselves in the world of ordinary reality, v
admiration of others, so they can live this false dream :
to face who they really are. 4
This is the difference between power and Power, between authority.
and Ashe. How many dictators do you know who were also spiritual
people? How many politicians who truly acted for peace instead of
votes? How many bosses who turned down the offer of a new Mercedes
so they could pass on the bonus to their employees instead?
While we live in the Marketplace, we are always targeted by people
who want our Power to fill the void created by their lack of commun-
fon with something greater than themselves and their inability to create

balance in their own lives.

Qur choice, then, is not whether we go on to create more Ashe for
ourselves, but whether we face the onslaught as Powerful individuals
able to resist it or as normal human beings caught in the cross fire of
unresolved issues that drains our Ashe from us.

The Houngan knows the ways of the Marketplace and is quite clear
on the answer. For him true Power comes from drawing upon all of the
available resources, which also means making allies of the spirits of the
upper, lower, and middle worlds. Each ally that he makes enables him
to deal with his own issues so he can move closer to becoming one of
god’s fools; it also enables him to see the issues that are driving those
around him so he can help with their healing or, at the very least, not
get drawn into their dramas to the detriment of his own Ashe.

Incrementally, with each journey, the Houngan gains more Power.
In the West we would expect this to make him more self-centered and
focused only on his own good, as we are now used to the abuse of
power by our own leaders. But this is not the way of the Houngan-

1 remember sitting one night with Yabofe Danise, the Houngan
Who initiated me into Vodou, talking about his role as a leader of his
community.

Yabofe is a rich man in Haitian terms. He owns a lako, a €0
munity of the faithful, in his case amounting to twenty or more houses

he has bought with his own money, yet he is always poor.
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The houses he has personally paid for are occupied by people who
have nowhere else to go, many of whom stay there rent-free in return
for basic ceremonial duties. Vast fortunes, in local terms, pass through
yabofe’s hands from the people who come to him for healing, yet he
never has money because it is his sacred duty to care for the people of
his community in whatever way they need his help. If this means pay-
ing for an old man to receive medical treatment for a broken leg, he will
pay for that treatment as well as transportation to the local hospital; if
it means buying a school uniform for one of the children, that too is his
duty as the “father” of the community.
ated by MW “Look at me, Ross. I am the richest man in Jacmel and my pockets
"“mdz&m&: are always empty,” he said. Then, drawing on his cigar as he looked up
at the stars that night, he allowed himself a smile. “Ah, well, I am rich
in other ways.”

Becoming rich in the way of Yabofe Danise means finding a place
of communion with the three otherworlds of Vodou: the worlds of the
loa, the ancestors, and Nature, the spiritual equivalent of our own
world.

Assuming you have left enough time and space between your
exploratory journeys, I would like to suggest that we move on now so
we may also find communion with these worlds. You will find three
guided journeys in this chapter that are designed to help you make con-
nections with the loa, your ancestors, and the Nature spirits. You will
proceed on these journeys much as you did for the exploratory journeys
into ecstatic communion presented in the last chapter, but each of the
journeys in this chapter will provide you with a detailed guided visual-
ization that will direct you in a specific spiritual direction. When you
have taken these journeys to strengthen your connection to the spirit
realms you will be ready to symbolically die to your old self and be
teborn as someone new—as one of god’s fools, who can see with
8reater clarity the truth of the world around you.

TO RECEIVE THE GIFT OF LOVE
a part of and connects all things in
> e e

e




ness that exists above human actions, an expression of the ener
connects us all. At the same time they are this energy focused.

mundane affairs of the living world. e TR

They are the Power that we use—for good or ill—in our daily lives,
a universal battery from which we draw strength before we decide whar
to do with that strength and how to apply it. The loa would prefer you.
to act with love and compassion toward all other beings, just as the
Jesus or Buddha would, but their main concern is to act lovingly
toward you. They teach by example in this respect, and are concerned
only with your needs when you make an appeal to them for more Ashe
in your life. It is up to you whether you use that Power to attract a
woman, to rob a bank, or to campaign for nuclear disarmament.
Some Westerners are surprised or disturbed by this. Tt seems some-
how immoral to them that the loa should provide us with Power that
we may use for good or ill and to meet our own agendas; they feel that
the gods should be above trivial and immediate concerns for love or sex
or money. It also seems something of an abuse by humans or, at best,
unspiritual of them to ask for the gratification of these very basic
human desires. But I can assure you that the loa do not feel that way—
nor do many spiritual leaders who have been raised in non-Western

cultures.
A few years ago I spent some time in the Amazon jungle with Javier
Arevalo, a sh: healer for a small ity of fifty families in

Nuevo Progreso on the Rio Napo river in Peru. Javier is a Maestro
(master) of ayahuasca (also known as an ayabuascero) and has spent
fourteen years exploring the spirit of this and other plants, which he
refers to as the “jungle doctors.” The training of an ayahuascero is in
some ways similar to that of the Medsen Fey, the leaf doctors of Haith
but it is, if anything, more arduous, involving abstention from certai
foodstuffs, from alcohol, and from sex, since the spirit of ayahuaséd
While angelic and protective, can also express very human emotions:

such as jealousy and anger. It can therefore turn vengeful, with unpleas™
ant

for those who approach it in an impure manner:
Training as an ayahuascero also involves long periods of time P

i jungle isolation, “dicting” the plants, which means regular (%%
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nightly) ingestion of ayahuasca, along with many others that are con-
sidered healers. The shaman must also follow a special diet that denies
i sugas salt, alcohol, pork, and other foods. In fact, the diet consists
Jargely of ice, fish, and rice water—and even that might be considered
Javish, for all of his food must be found locally or carried into the jun-
gle, where he must remain for months at a time.

“Every plant has a spirit,” says Javier. “The shaman goes into the
forest as part of his apprenticeship and spends years taking plants and
) { roots. He takes ayahuasca too, and the spirit tells him what it cures.
Pped m%?‘ Blies the shaman tries another plant, each time remembering which ail-
N ment is cured by that.

O iy g “You learn all this in the wilderness. The spirits there are the angels
of each plant, to which you add your own will to heal your client. This
) is the will of Christ.”?

proid i Javier’s own training has taken place under the tutelage of his
grandfather, a Banco (evolved shaman), who, with the protection of
ayahuasca, is able to spend up to eight hours at a time beneath the
waters of the Amazon rivers, communicating with the “biggest fish of
the river.” Once he also saw a mermaid there, who is now a guardian
and tutor to the old shaman. Soon Javier will begin his own “river
training” on his path to becoming a Banco.

Javier has healed many Westerners during his fourteen years as an
ayahuascero and is generous in sharing his knowledge and his medicine
with them. After all this time he understands the Western mind-set very
well, though he does not claim to understand it, much less agree with it.

‘When I worked with him he was hosting a group of Westerners
who were about to take part in the ayahuasca ceremonies. Javier
wanted to know from the members of the group what they really
wanted from their lives so he could ask the spirit of ayahuasca to inter-
ve heir bebalf. Being and victims of their own condi-
tioning, most people replied with spiritual or *cosmic” answers and
s bout world peace and saving the planet, for example. Javier

bemused, for people in his culture are much more used to ask-
tical and immediate help, such as the return of a lover or

i m

again what they really




This time, after a little more thot
almost everyone in the group replied that
love. This Javier could understand, as these

real and personal than the search for a solution to the prol
cosmos.

He asked why the group had not requested these things O start
with. Looking embarrassed, most people answered that they hﬂd‘n&t
felt enticled to ask for such personal things or to seek gratification for
themselves. It was as if they did not have the right.

This embarrassment is very typical of Western people who haye
been raised on a diet of “selfless” Christian charity that puts the needs
of society and not the individual first. Yet paradoxically, these honest
desires are where true world healing begins; if more people in the West
were able to experience the love and acceptance they are longing for,
there would be no need for the madness of developed society; the search
for status, power, and material gain; and the destruction this often leads
to. Consequently, there would be no need to save the planet, which
would never be in danger, because no one would be selfishly taking
from it in order to make themselves feel better. “These thoughts tangle
up people’s lives. Love solves problems,” said Javier simply.

This view has been echoed by more enlightened Western academics
over the years. In the 1950s, the psychologist Abraham Maslow, for
example, sought to explain people’s search for the spiritual, and why MASLOW
only some people achieve it.

He devised a “hierarchy of needs,” in ascending order, to explain
the mechanics of this quest. Lower-level needs must be satisfied before

we can hope to move on to the next in our journey toward personal and
spiritual evolution.

Maslow’s hierarchy forms a pyramid, at the base of which are phys™
iological drives for food, drink, sex, sleep, and so on. These are basic
human survival needs, and if these are not met, we simply die without
having achieved anything in our lives.

Next s the need for safety and shelter, then for human contact 14
community, and then for self-esteem and the love and respect of othas

Only after these have been met are we secure and healthy €19
t0 become seckers of meaning. And even that is just the start
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{ourney, for our need to create, to be involved in acts of beauy and
inspiration, must be met before we can ever hope to achieve self-
actualization and arrive at our full potential as spiritual human beings.

Figure 4.1. Love is

e the bridge between
. y § 5 SELF-
al of basic :ml{llm-’ and_ /acTUALIZATION SEEKING AND
e self-actualization, in o SELF-ACTUALIZATION
‘"dhn’z, Y which we become
i e ] AESTHEC
Yet e all that we can be in Acts of Beauty
i oy this world. CoGNTIVE

Acts of Power in the search
fortruth and meaning

ESTEEM
‘Achievementand self-respect, respect for thers

LOVE - THE
BRIDGE BETWEEN
LOVE AND BELONGING WORLDS

‘Acosptance, communiy, Gving and receving fove

/ sareTy \
Secuty from physcal danger
il SURVIVAL
PHYSIOLOGICAL LAVERS)
Setfacon ofbaic esds and dves (unge, N, s ¢)

MASLOW'S HIERARCHY OF NEEDS

In simple terms, what Maslow is saying is that we can never achieve
true spirituality if our basic needs are not met—if we are starving or
homeless, for example. We just do not have the resources or Ashe to do
50, and our other needs are, in any case, more pressing.

Nor can we create acts of beauty or love in the world if we are not
loved by others and do not love ourselves, since we have no experience
‘means and no desire to love others. How can we become
we do not even have a roof over our heads? How can
oblems of the world if we cannot even get on with our



and focusing on our desires for self-act
on. These “lofty” ideals may seem more !
desire for money or sex, but that is an illusios
a drive for personal gratification of some kind, anc o
for something more in our lives. Our mistake is to try to obtain
missing something without doing the necessary work—the stuff in t
middle of Maslow’s pyramid. We are so anxious to get to the top that
we forget that the journey must be made in incremental steps.

The problem is compounded for many. Westerners because our cul-
tures are based on a get-rich-quick ideology (however we define this
richness for ourselves) and our spiritual traditions are founded on dual-
ity. We are either material or spiritual beings, “haves” or “have-nots.”
The Haitians and Peruvians do not make such a distinction between the
physical and the spiritual because they understand that spirit exists in
everything and even money is just another form of energy.

In fact, the atrainment of Love is probably the most important thing
on the spiritual path, as it makes a link between the material and the
spiritual. Being in love is what makes us most alive. The world looks
different. We value ourselves because we are valued, and we can trans-
mute, through the Power of emotional alchemy, our own feelings of
Love and acceptance into loving acts for and toward our beloved. Love
is the force that unites the material and spiritual worlds. 3

Referring back to Maslow’s hierarchy, we can also see that the ety s g
energy of love is the force that impels us toward enlightenment. L :

Material needs occupy the first two levels of the pyramid, while more
spiritual pursuits occupy the top three levels. What gets us from one o
another is the achievement of Love and belonging, from which self-

respect and the search for meaning can flow.
~ Whatl would like o suggest, now i that we embark on our irst guided
journey to the spirit realms to deepen our relationship with the loa. We will
meet with the spirit of Love, Erzulie, and ask that she provide us with the
&ift of Love in our lives. Assuming that our basic needs have already beet
met, this is the most important step we can now take on our journe
l:lecwime h?alers, for it is love, compassion, and empathy for others that
¥ guide the healer, and we cannot be loving if we do not know
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AAA
Journey to Erzulie

l'%y h,. Begin this journey in the usual way by opening sacred space and
) %%Wl‘\ meditating on your intention for this communion. A good statement
T T o intent might be:
y W"h%% To meet with Erzulie to experience the sensation of divine Love and.
to ask for love and healing in my life.

8) gy .
i 4 Begin drumming and start to move your body o the thythm of the

gy drums; then, when you are ready, lie down and deepen into trance.
185, “have? An exercise in visualization is sometimes helpful in order to make
icha disincigt, the initial connection with spirit, as this encourages the imagination
derstand thtgieg to take over from the rational mind and creates a bridge you may
form of ey walk across to the otherworld.

See yourself standing in a clearing in a pristine rain forest. There
are jungle huts in front of you and a crystal clear stream at your side,
where people are bathing and children playing in the waters.

A line of stepping-stones crosses the stream and you are drawn to
walk across them, the gentle waters lapping at your feet, toward one
of the huts that seems to be calling you to it.

Arriving at this hut, you bend low to enter the doorway and go
in. In front of you is a beautiful woman wearing a white dress of cot-
ton and lace. Around her head is a scarf of white silk, and bright
beads of blue and pink, yellow and red, hang from her neck and
wrists on silver chains. She seems the epitome of grace.

She is nursing a young child as you enter, whom she holds lov-
ingly in her arms. All around her is a radiant light. You cannot iden-
tify a source of this light; it is as the light is coming from the woman
herself.

And then you realize that this is no ordinary woman; this is
Erzulie, the Cosmic Mother, the Goddess of Love, and the light you
see is the radiance of Love from her heart. Love for you, for the uni-
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for any of the sins you feel you carry, and all of th
tions you feel to be yours are lifted from you. You batl
liant, perfumed Love of the perfect mother who believes
as You Are, and the person you can become. She does nof C
thing from you. She feels no desire to change you. She accepts you
and wants only the best for you.

Approach her and let her hold you and comfort you. Tell her your
cares and let her ease the burden for you as she strokes your hair
and sings to you of your own perfection, like a mother with her child.

Talk with her and tell her your needs and desires. Let her advise
you, as a caring parent who wants only to see you happy and ful-
filled. What is her advice? What suggestions does she have for you
that can help you to achieve your heart’s desire?

Sometimes the spirits have a gift for us. This might be a symbol
of love, something meaningful to you, or a gift of energy and Power.
If Erzulie has a gift for you take it graciously and thank her for her
Love. Note what this gift is. How is it meaningful to you? How can
it help you? Is it something you can use in your daily life on your
journey to a more fulfilled self?

Stay as long as you want in the radiance of Erzulie’s Love for you, e quite emotional
asking an‘y questions you wish and seeking her divine counsel. If you sk on he F
have a gift for her, or for her child, in return, offer it to her. Then, ‘Wﬁt o toe T
when you are ready, take your leave, knowing that you will always g ot
be welcome to return to this place of comfort and healing. e ‘”Iltc d’t)

Follow the jungle path back to the river and cross over via the o adle of ol
stones, then bring your consciousness back to the room and your r‘ e g the ing
altar space. Record your thoughts and feelings, make your offering X by it o

I

(Erzulie enjoys luxurious foods, such as rich cakes with yellow, blue,

9old, and silver icing, representing her sacred colors; yams and pep-

pers; champagne and rum). Her candle should be blue or pink. After

you have made the offering and lit the candle, close the sacred space:
vvv

d‘is'ljhe ftsthe spitis offer us can come in many forms. When!@3<8
Journey at workshops, 1 always suggest to participants L
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appropriate they ask for a gift if one is not offered, especially for a gift
that is practical and useful to them in everyday life. It is an excellent
idea if you are given a symbol, for example, to actually make this sym-
bol in ordinary reality by drawing it or modeling it, and so forth. You
then get closer to it and understand its meaning and how it might be
used. By the same token, if you are offered a ritual or ceremony to per-
form, act upon it as soon as you can.

Sometimes, however, it is not even necessary to make the symbol or
. perform such a ceremony, as the gift itself will materialize for you in
"’“’&mh ordinary reality as if by magic.

!lﬁnm,m At a recent workshop, for instance, one of our participants, Gilly,

hh was a woman of mixed English-Jamaican blood who had never felt
close to cither of the cultures she embodied. Consequently, she said, she
felt as if she belonged nowhere, as if each side of her identity canceled
out the other rather than enriching it.

She had a particular problem with her Jamaican half, as this came
from her father, who had left the family when she was a young girl. Her
mother had then remarried and given birth to other children of all-
white blood, making her feel different even within her own family. Gilly
had been quite emotional during the workshop, feeling unloved and
unwelcome on the Earth.

The spirits do not like to see such sadness and, when we took this
journey, they made sure they offered Gilly a gift. It was an unusual one
at first sight: a slice of cake. In explanation the spirits showed her the
cake being made, all the ingredients being mixed together, its baking
and icing, and, finally, its presentation to her on an attractive, ornate
plate.

As this was taking place Gilly began to understand that the ingre-
dients that go into a cake are really only the basics and that the cake
plete and so much richer than its individual constituents, is
Wm{ym finished cake is a delicious and beautiful thing in



it didn’e end there. T had, rather ambitiously, suggested to
that they ask for a gift that was not just given in spirit, but would actu-
ally materialize in ordinary reality. This would be proof to them of spiri-
tual communion and would validate their experiences in the otherworld,

As it was now lunchtime, during the one hour we had for break |
had set them all the task of allowing this material gift into their lives,
This was, of course, a challenge, to say the least! The participants,
including Gilly, went away excited but skeptical.

When Gilly returned, however, she was all smiles. As soon as the
workshop broke for lunch, she had walked downstairs to the bar to get
a drink. Unknown to any of us, the venue had catered for a wedding
that day, and when the bar manager had seen Gilly come in he had
immediately offered her not just one but two pieces of cake that had
been left over! One for each of the cultures she embodied. 3
Intending only to have a Coke, Gilly ordered a rum and Coke : :

instead, in celebration of her Jamaican half. o themselves tha
st backgrounds, ¢
MEETING THE ANCESTORS ::"’“’M hard, 1
FOR GRATITUDE AND FORGIVENESS s From the
“‘“Mtwna e
As Gilly discovered, we are so much more than the sum of our parts, | sein

what our parents have made of us, or what generations of history have g 1“¥0¥tag and
led us to. It remains true, however, that our ancestors do play a signif- § dn
icant part in our lives, both practically and spiritually. } &”""Wﬂrked
On a very immediate level, the fact that you live in this country and “by'y.,m har

not another; that you were raised to the standards of a certain lifestyle l\”‘w ety agy,
(as the son or daughter of a farm owner or farm laborer, pornographer k% tg 800
o priest, cop or robber); that red hair, artistic talent, big hips, or ath '\ lng,%
letic prowess runs in your family; that your grandfather was a mult gy, S
millionaire but disinherited your mother for marrying your father—all . gy
of these things are part of the mythology of your life and make a dif vy By a
ference to who you have become and the privileges that have given Yo% &91, 1

4 start in the world. by

Of course, none of these things need be essential to who you 3%



Becoming God's Fools 141

now and how you choose to live, and you can accept or reject them as
ou wish. Red hair can be dyed, and you can make your own fortune,
after all. But they still affect you at some deep inner level.

Perhaps you are still carrying the shame of a family scandal, for
example, whether you know it or not. Or maybe you are benefiting
from the inheritance of a famous uncle who was a big shot in the film
business and gave you your first break on the road to stardom, even

y Tk, though you hardly ever think about him now. Whoever you are, you are
Ptica], “ always someone else too.
s all mﬁlﬁ.}‘ In workshops and in my healing practice I often see the influence of
do% M e ancestors—the gifts and burdens we are given by them—written in
ot} 4 s = %
the lives of participants and clients. Often there is a generational cycle
B A involved as well, which is like a wave of reflection and attachment
een Gilyomeali  across the ages.

Let me give you an example from my own family. My parents were
working-class; my father, the eldest in a family of thirteen, pretty much
had to raise the others single-handedly. My father and mother wanted
to make more of themselves than this, and given the hardships and sac-
rifices of their backgrounds, couldn’t wait to leave their class roots
behind. They worked hard, made money, and found professional
careers for themselves. From the slums of Birmingham, they eventually
moved to a nice little cottage in the middle of the countryside, changed
their car every second year, and took holidays abroad every once in a
while. The typical middle-class dream.

Because they had worked hard to get where they were, they natu-
rally wanted to give me every advantage in life and encouraged me in
my education so 1 could get a good professional job, as a doctor or a

yer, without having to struggle as they had.

And naturally enough, I rejected all of it and identified far more
working-class origins and the values of my grandparents
the material lifestyle I had been brought up in. Far from




‘Having gone through this
as the prison of i e
dren, Amelia and Jodie, a more holistic and less money-
hood and to allow them the freedom to decide what they would do w
cheir lives.

Both of my daughters attended a Buddhist school from an early age,
where they learned meditation and yoga as well as the standard cur-
ticulum, They have been to numerous spiritual and music festivals with
their mother and with me. They have taken part in parades and
marches and workshops—far more than I ever did—and they are stil]

only twelve and fourteen.

And, of course, they hate it! They loathe festivals and camps, dis-
like yoga and meditation, have no time for the spiritual, and think what
Ido is nonsense. No doubt they will grow up to become the doctors and
lawyers my own parents prayed for.

Such a rejection of parental values is entirely natural and healthy;
all children need to break with their parents and find their own way.
This is the very purpose, in traditional societies, of rites of passage and

vision quests, where the child is ushered into adulthood in a
way, 50 she can find and then live her own dream of the world.

It is also evolutionary. My children now carry the values of their
grandparents and their parents and will be informed by both as they
make their own way in life. If Amelia ever does become a lawyer she
will be able to take her spiritual values and tolerance into work instead
of being motivated solely by money. And if Jodie becomes a doctor, at
the very least she will certainly be a lot more fun than my own!

Inevitably, their children too will one day reject the values of their
parents and identify more with their grandparents—with me, Indeed, in
traditional societies this sense of connection across the generations is
respected and accepted, with the grandparents often bringing up the
children while the parents occupy themselves with the work of the tribe:

In this way it is recognized that the tribal elders, so close to reenterié
the world of spirit once again through the doorway of death, may lear™
from the young ones who have recently been born from this Pl
Meanwhile the children may benefit from the wisdom of the elders "
how to live authentically during the Earth-walk they are now on

Mmlhmmﬂi
Sty ge and did
ikl oo | pay
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]t can be more damaging to us when our ancestral burdens are not
rejected and we find ourselves living someone else’s dream of us so we
qever have our own lives at all. Likewise, it can be destructive when
there are 1O ancestral gifts to embrace and integrate into our lives, only
the weight of the past to carry, or where the ancestral hold is still so
hqﬁ forceful, even over generations, that it becomes dangerous and
i"d"‘":c% unhealthy for us.
h‘! Where our children are not allowed to make their own choices, we
'did\,nd “‘*‘v often see the same patterns repeated within families. Whether we
m"*t (Western society) would see the outcome of these patterns as positive
sti (the son of a successful businessman who grows up to become a mil-
it gy g lionaire himself) or negative (the son of an armed robber who also
iy becomes a criminal), they are both still prisons we create for our young
ecome the ey ones.

In healing we are far more likely to be dealing with people for
whom the ancestral burdens they carry have had a damaging affect. For
example, I have worked with adults who were abused as children and
who, despite their best intentions, have grown up to become abusers
themselves because they have never learned another way to give love to
their children. T have seen the son of an alcoholic who was taught to
drink at an early age and did not even realize the dangers until he was
also hooked on booze. 1 have also met the daughter of distant and
reserved parents who grew up to be so shy that she was unable to make
friends or find a mate, and so starved of affection that she used sex as
an outlet instead. And I have worked with the son who was a product
of a marriage without love and who himself ended up divorced because
he was unable to find fulfillment with his own wife. P've also come into
contact with many other casualties of the past.

Linda, another of my clients, is an example of how deep the hurt can
Sometimes go. Linda came to see me because she had a problem of self-
She azkad as a manager in an English stately home that was

bl heenwycd Iwr job, but often found her-
ot explain, as the pace of




the area of her womb, where they would
One of the loa I work with is Gran Bwa, the great healing
Journeying to this spirit (in much the same way as we just did with
Erzulie), I asked the reasons for this self-harming and how I could help
Linda to heal whatever it was that was causing the problem.

What Gran Bwa showed me was a scene from many centurics ago,
where one of Linda’s ancestors had worked as a servant in a country
house, not unlike the one Linda now worked in, for a mean and bel-
ligerent master who had raped her on a number of occasions. One of
these violations led to a pregnancy, and fearing a scandal, the young
woman had been dismissed from service to give birth to her child alone.
Luckily, she had found a man who loved and married her, so she had
someone to care for her and help raise her child. But she never got over
the shame of that violation or her dismissal, which seemed to lay the
blame for the pregnancy squarely at her feet. The child of that rape had
gone on to have children of her own, and so on down the family line
until we came to Linda.

All of these children, in one way or another, had been carrying the
unconscious shame of that original encounter. With Linda the shame
was focused on her womb, the place of the child, and this is where she
would cut herself, as if somehow trying to remove her womb so that the
shame would not get passed on to future generations and she would not
feel the pain of it. What Gran Bwa advised was a simple ceremony of
forgiveness and release. Linda was to write a letter to her anceston
telling her that she understood the pain and guilt her distant relative
felt, but that the shame was not hers to carry; it belonged to the man
who had raped her. Linda added that she loved and respected her ances®
tor, even more 50 now she was aware of what she had been through:
Her letter also made it clear, however, that Linda’s life was her own and
she could not carry the events of the past on into the generations of the
family to come, but was releasing its energy so it could do no further
harm to her or the children of the future.

We bound the letter with flowers, then walked down to the beach
outside my healing room, where we offered the bundle to the sea: T
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ancestors live in the waters beneath the world, and the energy of
Linda’s intentions would be carried to them down the ages by the
Power of the ocean.

This simple giveaway made a profound difference to Linda, and
when she wrote to me some six months later, there had been no more
self-harming and she was feeling relaxed and comfortable with herself,

Healings like this can, in my experience, sometimes be mythologi-
cal events, with the spirits showing you a history that is symbolic of a
problem rather than events rooted in absolute fact. Whether they’re
symbolic or not doesn’t matter, for the healing takes place at an ener-
getic level that also works through symbols, so absolute proof of his-
torical accuracy, while interesting, is far from essential.

In Linda’s case, however, she did some digging into her family his-
tory and discovered that she did indeed have an ancestor who had been
a servant in a country house that was not so different from the home
she now managed. This also made sense of why her self-harming had
often been a response to stressful events at work, since the home she
worked in was, in many ways, similar to the country house where the
original violation took place.

Our ancestors talk to us through our cellular memory and through
their spirits that endure across the ages. Sometimes we must embrace
their gifts, but sometimes, like Linda, we must also give away their bur-
dens if we are to be Powerful and healthy.

I would like to suggest such a journey now, which will again use
Visualization to help you connect with an ancestor whose gifts you may
choose to accept, but whose burdens are no longer serving you.

AAA
Journey to Meet with an Ancestor
Open sacred space in the same way as before and make all neces-

rywwmm, then take your attention inward, away from the
into quiet reflection on your intention for this
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generations blocked, in order to release the b
and accept any gifts that this ancestor may have for
See yourself back at the clearing in the rain
beside the same crystal stream as before. Allow yourself to
feel the sun on your face as you listen to the sound of the children’s
laughter.

Bend close to the stream, gazing into its depths and calling to the
ancestors, in the same way as the Houngan who invites the spirits
back to the community through the waters of life.

Which of your ancestors appears to you, rising up through the
waters to offer you their gift of healing? Is it someone you know, a
relative from your recent past, or someone you do not recognize,
from a time more distant? Is it, perhaps, an archetypal ancestor who

represents a pattern within your family’s history that you have
noticed recurring over the ages?

Whoever it is, welcome that person and tell him or her why you
are here. Ask for your ancestor’s help in understanding your present
life by showing you the gifts and burdens that have been carried
across the generations.

Thank your ancestor for his or her gifts, the things that have
helped you in your life and that continue to serve you well, and
accept these, if you wish, so that these gifts remain part of you.

Then turn to the burdens your ancestor carries and, perhaps
unwittingly, has passed on to future generations. Ask what you can
do to help your ancestor release these burdens and forgive those who
have hurt him or her in order to finally et go of these attachments.

It may be that you are asked for a healing. Be guided by your
intuition here as to how you can best help. If you need assistance at
any time, remember you are just across the river from Erzulie, the
spiit of Love personified, and she will be happy to offer you advice
and support; she does not wish to see any of her children suffer

 Ifyou are asked to perform a@releasing ritual, like the one I car-
fied out for Linda, pay careful attention to the details so you will b&
able to do 5o later, when you have returned to ordinary redlity:

When you are ready, thank your ancestors for all they have give!
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you and give them your love in return. Then make your farewelis
owing you can always return here if you wish to work with ther;:

again:

(Come back to ordinary consciousness and close the space in the

its % 5 usual way.

w i vvv
ers %%&
offfy iy
10U, i Despite the simplicity of this journey, it can be extremely Powerful

"i'Wneuz B o information can be revealed, One workshop pats

Ll ticipant realized that he had been trapped in a pattern of alcohol and
drug abuse for years, having never before seen it as abuse, but as nor-
N 0cheliggsy  mal behavior for his family. As a result of this journey he made a com-
§ hitoy gy mitment to never touch alcohol or drugs again, and has stayed clean for
several months. Another participant finally finished her journey after
three days of dealing with the issues raised, even though the journey
itself had taken just ten minutes. She described it as one of the “most
Powerful and moving experiences” of her life: “I wouldn’t say I enjoyed

it, but it was very important and necessary.”

Approach each encounter with an open heart and be gentle with
yourself and others. I truly believe that no one, especially not a mem-
ber of our own families, ever really means us harm. But we are all
human and we all make mistakes. Try not to judge, and be forgiving.
This is the way of the Houngan.

MEETING THE SPIRITS OF NATURE
FOR BLESSINGS AND POWER
Il things have spirit and the Houngan works with each of them. As
Medsen Fey Loulou Prince and ayahuascero Javier Arevalo have both
Pointed out, the plants around us have  healing spiric that s extremely
wert it is the soul of these plants, rather than the plants them-
ries out the healing.
ifferent from our Western
of science, our drive is to identify healing
z with them and their natural properties
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directly, we feel compelled to synthesize them in
1 proceduure—in order a i
::;:I.lyvle then make them into tablets and lotions th,“ bmﬁﬂtm
habits of medication rather than healing. It is at this point that these
plants cease to be natural medicines and become drugs, for che spirit
within them has been killed. o
Not only is this practice disrespectful 1o the spirit of the living
plant, it is also self-defeating because all plants have at least thirty
active ingredients—far too many and in too comp!ex a combination to
be complely synthesized. We are therefore denying ourselves healing
by creating artificial substitutes for natural remedies. Furthermore, the
drugs that these plants become will typically have side effects that are
sing willow bark to cure headaches, for exam-

damaging. Instead of u
ple it is now more common to use aspirin, which may ase our pain bur

also causes bleeding of the stomach lining. Other medicines cause dif-
ferent side effects, which our doctors treat by prescribing a secondary
drug, which also has a side effect, and so a third prescription becomes
necessary in order to counter that. Eventually, we are using three drugs,
each with their own complications, in order to deal with one original
problem that an herbalist may well have been able to cure gently, sim-
ply, and without any adverse effects.

There are limitations to synthetic medicines. Plants are the only
things that have antiviral properties, for example. No man-made drugs
have such natural abilities, so once again we deny ourselves part of the
healing Power of plants when we turn to synthetic substitutes.

At the same time our crazy legal system outlaws plants that are
known to have therapeutic effects by classifying them as dangerous of
illegal. Often the reasons for this are economic, political, or self-serving,
rather than the genuine desire to protect the public from harm. It is nOW
acknowledged that the fifteenth- and sixteenth-century witch hunts weré
used to wipe out grassroots herbal practices, for example, in order 10 Pro”
tect the financial interests of the professional medical guilds that wer®
%rn“fi“g' We might expect things to have changed somewhat in our mOr®

enlfg.h(ened“ modern times, and yet even now recognition of h
‘;::;‘:fh:‘f:c:‘f;:mm therapy is blocked by the French governmen'
t 20 percent of Parisian houscholds use herbal
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cines. Is it coincidence that some 11 percent of the French Parliament is
made up of orthodox medical professionals? Every year there are more
than three million pesticide poisonings and far more than two hundad
thousands deaths worldwide as a result of the chemicals tha are released
into our environments, yet there are no clinical trials to determine the
safety of these synthetics that are used on or near our foodstuffs.
Naturally growing plants, by contrast, are labeled as dangerous.

Cannabis is a case in point. This plant has been revered for cen-
wuries for its healing properties as a relaxant and pain reliever. It is
referred to in the Papyrus Ebers, an Egyptian materia medica that dates
back to 1550 B.C. and is based on information that is much, much older
than that. In the modern world cannabis has been used by people suf-
fering from multiple sclerosis and other painful diseases, and more
enlightened Western doctors have been happy to recommend it as a
medicine for these complaints.

Yet those who take it for these conditions have still been labeled as
criminals and drug users and have been subject to the full force of the
law for simply using a natural substance—plant material—to help them
ease their suffering.

Our Western minds, in fact, can sometimes seem paranoid about
the spirit of Nature around us, to the extent that we can go to ludicrous
and ultimately self-defeating extremes to try to control it and those who
make use of its gifts.

On October 6, 1999, for example, the Dutch police kicked down
the door of a church in Holland and arrested two ministers, Geraldine
Fijneman and Hans Bogers, while they and their congregation were in
the middle of a religious service. Geraldine and Hans were held by the
police for three days and charged with leadership of a criminal organi-
zation and distributing the drug DMT.

Their crime? They were members of the Church of Santo Daime, a
religious organization not too dissimilar from Catholicism in its cere-
aspects, the significant difference being that the Santo Daime
Y 5 by the principles of Brazilian Vodou
uses ayahuasca, the sacred “vine of souls,” to

} ; P is the




freelyasa in the Santo Daime church 2
25 Catholic Communion wine, and yet nobody’s kicked a door down
over that libation. Third, the active ingredient of ayahuasca, DMT,
which so concerned the Dutch authorities, is already present in signifi-
cant quantities in the human body. Following the legal logic, if you ever
decide to make babies you will be, by definition, a major drug traf-
ficker. Expect the door of your bedroom to be kicked in as a preventive
measure. Fourth and, to me, most important, the members of the Santo
Daime congregation that October evening were hurting no one and
doing nothing of an ag; ive or harmful indeed, they were at
prayer when the police arrived at their door.

Many ordinary people shared these concerns, and on November
20, just a few weeks after the arrests, a large crowd gathered in the cen-
ter of Amsterdam to protest against the raid and demand the legaliza-
tion of ayahuasca. u

So troubled were the prosecution lawyers by this backlash, and so  antin. Inther
embarrassed were they about the raid on a church, that they soon made “"Fﬁﬂﬁmhﬂg
it known to the Santo Daime lawyer that they would happily drop the
case if the church would just accept a quiet warning about its “drug-
taking” activities.

Upon hearing this, however, the church itself decided to take the
case to court because it wanted a clear decision on the legal status of

ayahuasca to avoid similar state intervention in future.

On May 21, 2001, the ministers for the Santo Daime church were
acquitted by the court. Judge Marcus ruled that Mrs. Fijneman had
indeed owned, transported, and distributed a DMT-containing sub-
stance (which she would also have done had she been pregnant 2%
then given birth, by the way), but as there was no proof of a public
health risk from ayahuasca, her constitutional right to freedom of el
gion must come first. Since ayahuasca is the holy sacrament
Santo Daime church, he ruled, it was essential to the deft
that she be allowed to use it.
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This case raises interesting questions about civil liberties and our
to self-determination. But it also prompts more spiritual consid-
erations; as the shamanic traditions of many cultures haye long used
holy plants such as ayahuasca as a means of moving out of ordinary

consciousness. and into nonordinary reality where spiritual communion
can take place. When used in this fashion, and in a respectful way, these
plants can be exceptional allies and teachers, opening doors into other
worlds and new areas of consciousness. Just about as far as you can get

de&‘iﬁms 2 hqh from drug-taking, in fact.

0 bekickoge "®  In othes, perhaps better informed, cultures, plants like these are
ant, the mﬂ‘:’m revered, not feared or controlled. In Mexico, for example, sacred mush-

18 Were by rooms known as Teonancatl (“the flesh of the gods”) are often used in

MHG,  rituals and healing ceremonies for the sick. Mazotec shaman and healer
Matte—inde s, Maria Sabina tells us something about the reverence in which these
or. mushrooms are held when she remarks that “there is a world beyond
oncerns, andml  0urs, a world that s far away, nearby, and invisible. This is where God
lives, in a world where everything has already happened and everything
is known. The sacred mushroom takes me to the world where every-
thing is known.”® These plants are considered holy precisely because of
the spirit they contain. In the middle world, the spiritual shadow of our
own reality, all plants and all things have souls.

It is not, however, necessary to take hallucinogens in order to make
contact with the spirit of such plants. In fact, it is not even necessary
that the plants are ingested in order for them to have a therapeutic
effect, The only requirement is that you are open to the possibility of
connection with them.

If that sounds a little strange, we have only to reflect for a moment
that both aromatherapy and homeopathy are now widely accepted for
their healing abilities. The former relies merely on the smells of these
‘natural materials, which have been prepared as oils that are heated in
but can still significantly affect our moods and sense of well-
h«m uses plant material that is diluted many thousands of

ins is the energy of the plant

ial Eve

who
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of homeopathic remedies. -
In Vodou plant materials are used in many rituals
the healing that the Houngan will undertake. In Brazilian Cando
for example, the author Morwyn tells us, “Plant materials enter into
every aspect of ritual, including healing. Each herb is believed to pos-
sess an etheric force easily capable of absorption by the skin. Every
botanical crystallizes a particular virtue such as fertility, peace, vigour,
protection, longevity, courage, happiness, good fortune, and glory, and
may also drive away illness, negativity, misery, and noxious fluids.

“During germination and growth, plants absorb and store immense.
energies from the earth and sky. When a person ingests a medicinal
botanical, the energy is freed and circulated throughout the body and
into the aura. The herbal energy both adds something of its own nature

and helps release the patient’s own pent-up energy to stimulate self-
healing.™

Because food is so plentiful in the West we have tended to lose our
connection with the effects of these plants and are quite used to eating
foods from the four corners of the world without really noticing what
we are taking into our bodies or the effects these herbs and spices are
having on us.

The Medsen Fey, like the ayahuascero, however, will have “dieted”
many plants over a long period of time, and in experiencing the subtle
changes in his body will be well aware of the effects of these plants.

If you decide you would like to explore this further and begin to
understand what it is that your body is absorbing in the foods you eat
each day, you can follow the ayahuasca diet for a few days. This is a
very bland and basic diet, the main ingredients being plain boiled white
rice and mineral water. A little boiled unsalted fish can be added if you
wish. This meal is taken once a day.

On top of this basic food, give your attention to one herb during
the course of your diet. In addition to the daily meal described yoU

might, for instance, choose to ingest fresh lemon balm (perhaps asa tea)
or wild garlic or basil three times a day for the number of days that yo!
diet (for a maximum of one week only). B

Notice the subtle but nonetheless pronounced effects that the spifit

s your guide as
sitefarh rself,
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of this herb has on you. Lemon balm has a calming effect on the nery-

ous system and is prescribed, even today, in cases of depression, fatigue,

insomnia, or unsettling dreams. Garlic, meanwhile, can increase our
capacity for dreaming and will also change the nature of dreams so that
we are able to interact with our dream bodies in lucid dreaming expe-
riences (see my book Spirit in the City for a discussion of this tech-
nique).* Basil, a wonderful cleanser and “disinfectant” for the energy
body or spirit, is often grown near the entrance to Indian Hindu tem-
ples, and a single leaf s placed on the heart of the deceased prior to bur-
ial in order to take away their sins and offer them clean passage to the
otherworld of the ancestors. It can therefore be used in your own spir-
itual cleansing as well as for added energy in ancestral healing work (see
above).

As you continue the diet you will also be developing your relation-
ship with the spirit of this particular plant, which can then become. your
ally. Remember, every plant knows the Earth, the sky, the weather, the
soil, and the other plants of the field in a way that you do not. It also
carries the cellular memory of its entire species, just as human beings
share the same genetic material across infinite ages and cultures. It can
therefore act as your guide as you explore the Ashe of plants and the
energies of the Earth itself.

In many forms of Vodou, plants like these are used in special baths
that are designed to achieve a particular purpose, such as a change of
luck, the creation of good fortune, loosening of negative energies, or the
achievement of Power, strength, and health. The Medsen Fey and the
Houngan work together on the creation of recipes for these baths, and
both are experts in the spiritual nature of the plants employed.

In Candomble, for example, specific baths called abo are used dur-
ing initiation in order to purify the candidate for the ceremonies to
come. There are also special baths (banbos de descarga) to neutralize
and discharge any negative forces that have attached themselves to a
amaci, meanwhile, is a head bath that
between a person and the loa (Oriva in

i dding Ashe to the




‘work :
ication to your plant diet you will be able to discern the spiritual effects
of various herbs very quickly and then create your own recipes. Your
own medicine, created in this way of focused intention, is always the
most Powerful.

Because we have been working with Erzulie in our previous jour-
neys to the spirits, what follows is the recipe for a purification bath
from Haitian Vodou, which is dedicated to and works with the energy
of this loa.

000
A PURIFYING BATH DEDICATED TO ERZULIE

You can use this bath any time you feel the need to cleanse yourself of
negativity or stress—after a hard day at work or an argument with your
spouse, for example. It also gives you a basic formula and approach
around which you can start to devise your own healing baths.

Ideally, you will need the ingredients listed below, but don’t worry
too much if you can’t find them all because you can always use your
intuition to substitute and improvise. The key consideration in any bath
for Erzulie is to reflect her grace and beauty by making the bathing
experience as luxurious as possible. This also makes it more pleasant
for you! Always use ingredients as fresh as you can find and of the best
quality you can afford. You will need:

Two or three sprigs of fresh basil

A handful of rose petals (and/or a few drops of rose
aromatherapy oil)

Four or five leaves of lettuce

A few cuttings of fresh aloe (and/or a small cup of aloe
juice)

Four or five orange leaves (and/or a few drops of orange
aromatherapy oil)
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A few drops of Florida water (or perfume)
A glass of champagne (or good-quality sparkling wine)
A small can of evaporated (not condensed) milk

Three or four drops of vanilla extract

A glass of coconut milk

Four rose quartz crystals

A pink or white candle

n

ipe fy ,%N All of the fresh ingredients, except the rose petals, should be ground
MMM together and added to a basin of warm water, then allowed to soak for
mﬁq an hour or so; their essence will infuse the water. Then strain out the
plant material and pour the water, along with the other liquid ingredi-
ents, directly into a bath that is pleasantly cool or lukewarm. Scatter the
L) rose petals on the surface and place the four rose quartz crystals around

i the bath, one at each corner.

Turn out the lights and bathe for a while by the light of the candle.
As you do so ask that Erzulie bless the water and empower it to refresh
and cleanse you spiritually so that you may attract happiness, luxury,
and abundance into your life.

‘When you are ready, get out of the bath and dry yourself with a clean
white towel. Do not use deodorant, but put on a little cologne or per-
fume if you wish, and dress in clean white clothes. If any of the rose
petals remain on your skin or hair, allow them to stay there until
‘Morning.

There should be no sex on the night of your bath and, preferably, no
contact with any other living soul. Instead, spend the evening in quiet
reflection, meditating or listening to gentle music by candlelight instead
‘f watching television or interacting with others.




” delica, !
Scotland that was collected by Alexander
shows how this approach was used in the old
One of the incantations it includes, which C: i
Charm for Chest Seizure, is written in two parts. The first appears to
be simply an aimless recitation of various Powers claimed by its.
author:

Power of moon have I over thee

Power of sun have [ over thee

Power of rain have I over thee

Power of dew have I over thee

Power of sea have I over thee

Power of land have I over thee . . . of stars
... of planets . . . of universe . . . and so on

Note, however, that all of these are natural, living forces.
The second part appears, once again, to be a list of sorts:

A part of thee on the grey stones

A part of thee on the steep mountains 9

A part of the on the swift cascades . . . the ™l 1y
gleaming clouds . . . the ocean-whales . . . Nm he
the meadow-beasts . . . the fenny swamps . . . “ﬂmﬂ

and so on

To the casual reader this appears to be no more than quaint non-
sense, which makes little if any sense. To the “strong eye of the
shaman,” however, what is happening here is very plain.

We can become disempowered through the effects of other people.
pon us, when the force of their feelings toward us becomes an
On our energy. The constant criticisms by a husband of his Wifés @
mother of her daughter, a boss of his employee, can all leave us unmo"
tivated, dispirited, and drained.
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“To the Houngan thl has happened is that the energy of our
dwmrh'as become a stronger force than our own Power to resist it
and has eventually overwhelmed us. In the traditional terms of Vodou
this force is @ “spirit intrusion,” or an expedition; a living energy that
% m§% as become a part of our own system and will eventually make us I,
Poug, Jn extreme cases it may even kill us as it drains from us the wil o live.
N‘ (Sce the next chapter for more information on spirit intrusions.)
Perhaps we have all heard stories of people who fall into decline or eyen
’h(t“ take their own lives because the pressures of living with such demands
thee and constant criticism have simply become too much for them,
B To the eye of the Houngan the Charm for Chest Seizure is a method
for removing such unwanted energies or spirit intrusions in order for
thee healing to take place by restoring Ashe to the person,
ee In the first part of the incantation the healer is giving fair warning
thee . . T to the intrusion to leave his client’s body. He is also drawing to himself
the Ashe of the various natural forces he works with and names here
(the sun, the sea, the land and stars, and so on) and enlisting their sup-
port for his coming battle with the unwanted spirit in order that he may
l, living forcs exorcise it.
be a list of sons In the second part the Houngan has grabbed the spirit from the
energy body of his client and, determined that it will never come back
10 cause further harm, has broken it into a thousand pieces, each of
Wwhich is cast away separately to the safe keeping of one of the other
natural forces with which he works (the stones and mountains, rivers
and clouds, and the like). Once this is done the client’s own natural
Ashe can return to her, for her energy system is no longer blocked by
something that is not in resonance with her spirit.

The Houngan will have developed his relationships with these nat-
ural forces and with the spirits that inhabit them in order to work in
this way. Since each of the loa also inhabit different areas of the natu-
‘middle world, his relationship with them will also reinforce his con-

\ to the Nature spirits known as djabs.

f the Legba is identified with the Power of

with cemeteries and subrerr:

verse....andson




Simbi with springs, caves, and mount
calls upon and names these natural places,
the loa who ultimately rules over them.

What follows is a journey of communion you can take in order to
develop your own connections with the spirits of Nature and with the
loa that rule them.

AAA
Journey of Communion with
the Spirits of Nature
Begin this journey before your altar in the way now familiar to you.

In your mind’s eye, see yourself standing before the World Tree of
Vodou—the porteau mitan, which separates the Marketplace (the
physical world) from Nature, its spiritual counterpart.

Look around you at the natural world and notice the things that
you first see—perhaps a river or a mountain, a cave, an unusually
shaped cloud, palm trees and bamboo, the ocean in the distance, or
the fields around you. Which of these things seems to be calling you
or appears most attractive to you?

Approach these elemental forces and allow an image of them,
personified, to appear to you. In African tradition, for example, the
spirit of a tree may often appear as a beautiful green woman.
Malidoma Some writes of his encounter with the “green lady”: “I
became aware that it was not a tree at all. How had | ever seen it
as such? . .. Out of nowhere, in the place where the tree had stood,
appeared a tall woman dressed in black from head to foot . .. When
| looked again, she had lifted her veil, revealing an unearthly face.
She was green, light green. Even her eyes were green, though very
small and luminescent. She was smiling and her teeth were the
colour of violet and had light emanating from them . . . Never before
had | felt so much love. | felt as if I had missed her all my life and

was grateful to heaven for having finally released her back to me."”

In the same way that a tree is not just a tree, a field is not just @
field, and a stream is not just a stream, each has a spirit and iden-
{ity of its own that may also take human form. Each of these entities
may be prepared to appear to you if you remain calm and respect-




Wwdmgmﬂnmh your own presence.
made a

e of t
S,,l ask,lhearshe is prepared to help you myourquesrlor&s”::s:
f he or she will take some of your pain—the energy of another that
has become part of you over the years—and discharge this energy
back to Nature so it may be neutralized. Then ask if you may take

'lnh,, it some of this spirit’s own healing energy so that you are strengthened
”ltu,! and empowered by it. i ) ;

Sometimes the answer is no, and if that is the case for you do not
he Wy ngy, iy, be concerned; simply thank the spirit for its time and move on to the
919 beiye o 0 next natural feature you see. Then repeat your question.
votes Wity Ifthe answer s yes, accept the blessing that is offered to you and
, Hotginy ask what you might do in return. You may be asked to make an
COuntepar oftering of some kind, in ordinary reality, to the Marketplace equiv-
'and notce g alent of this natural force—to offer flowers to a river or to hang on
1ain, o cve, o i a tree garlands and crystals—which has the effect of balancing their
e Ocean in the dire: energies in our own middle world.
gs seems o beigs Continue in this way until you have made contact with and

received blessings and gifts from three elemental forces; three is
enough. These are now your allies and your strengths in daily life
and you can draw upon their Ashe whenever you wish. It is quite
something in a situation of stress or confrontation to be able to call
upon the Power of a mountain or, at a time of crisis, to have the
enduring, timeless strength of a great oak on your side!

Return to the porteau mitan when you are ready to leave, and
then bring your consciousness back to ordinary reality:

Make your observances at your altar and close down the sacred
space.

vvv

In this chaprer we have looked at some of the ways of the Houngan for



S ek chis ooy s
selves or others, we must ensure that we are
sense of our own Power and identity. This is the py
lessons that follow.

000

THE VODOU LESSONS: 4
THE AFFIRMATION OF SELF

Much of what you have read so far has been about peeling away the
old self so it can be replaced with something new: a more Powerful
vision of your life. This is the same journey that is taken during Vodou
initiation. The priest-to-be must first “die” when he enters the djevo,
His experience there is like a burial and at the same time a reformation,
a re-membering as he again becomes a child in the womb of his mother
the Earth. Finally, when he leaves the djevo he is reborn, with a second
chance to become the person he would truly like to be.

So it is with the journey you are on. The Vodou lessons at the end of
chapter 2 were about removing the social conditioning and negative
influences that have become part of you over the years, so you can start
to sce the world as raw energy that can be shaped and changed as you
will it.

True Ashe begins with secing the source of that Power and then with
the choice of whether or not you take it. The Vodou lesson journey pre-
sented in chapter 3 and the journeys in this chapter have developed
your Powers of imagination, forming a bridge to the spirit worlds and
opening your eyes to a new way of looking at reality. But to really see
the source of Power clearly, and to exercise the choice of accepting it Of
10t, you must first come back to who you really are.

By becoming aware of the subtle yet pervasive influences that have
shaped you over the years, you have the option to work on removing
r?wwe that do not serve you. This was the process we began in the ear”
lier lessons. Now we must replace these influences with some

Your own vision of your life, so you can truly begin to live as the P
S0n you want to be. alicsz
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Fet Gede: Giving Yourself Away and Becoming Someone New

Fet Gede, the Festival of the Ancestors, is the Haitian equivalent of
Mardi Gras and the Mexican Day of the Dead. It takes place each year
in October and November, corresponding with the Western celebration
of Halloween. People dress up, take to the streets, dance their com-
munion with the ancestors, and, to the wild, lilting music of colorful
rara bands, walk in processions to the graveyards where they feed their
ancestral dead to honor their spirits and gain their protection for the
coming year. It is a time for celebration, for honoring the past, and for
preparing for the future, with music, processions, sacred rituals, and
spiritual observances taking place throughout.

Inow take Westerners to Haiti so they can share in these celebrations
and honor their own pasts and futures. One very important ceremony
that takes place at this time is a ritual for grief and becoming.

The peristyle is arranged with an altar next to the kay mo, the house
of the dead, where the spirits of the ancestors reside. On it are placed var-
ious sacred objects that have been charged with the Ashe and protection
of the loa, particularly that of Legba, who is protector of the home, and
that of Dambala, who is the loa of wealth, luck, and happiness.

Participants are asked to bring with them an image or a symbol of
some kind representing who they have been; an aspect of themselves
that no longer serves them and tha they wish to give away to the safe-
keeping of the ancestors, who represent the past. This might be a pho-
tograph of themselves at a time of particular sadness in their life, or
something symbolizing an addiction or a disempowering habit they
want to be rid of. Whatever it is, it is welcomed. It is really the past they
are SW!na away.

se ﬂkmg part stand at the opposite end of the peristyle from the
begins each ici is drummed for individ-
m’nful beat for a person who is about to die to her old
& cross the holy ground to the altar.
drums fall into silence and the person stands
cestors and to her peers what




has chosen and why.

Upon hearing this the other participants shdn out
port for that person. As she begins the journey back the dru
again, this time in a battery of celebration for the person who has been

released and reborn in this way. Cries of Ayibobo (“You have been
heard! Amen!”) go up from the people as the newborn returns to the
fold.
Psychologically, this ceremony is about making a commitment to 5
different future and disempowering the hurtful events of the past. The
is made before a ion of peers who all witness the
event, adding Ashe and support to the person who is taking this step, It
is much more difficult to break a sacred oath to change when this has
been made before the people and the spirits, just as it is more difficult
to announce to friends and family that you will be giving up smoking,
for example, and then make no effort to do so.

By giving away the symbol of her past disempowerment, the partici-
pant breaks the energetic connection to that event. By picking up some-
thing different and better, she creates a new alignment of energy and
gives herself strength to face the challenges ahead. When I have led this

ceremony among workshop participants in the West, its simple Power
to perform miracles is always revealed. People have given away old
attachments to failed relationships, represented as photographs, neck-
laces, and jewelery given to them by ex-lovers; to unhelpful relation-
ships with money, represented as a few cents; to fears of moyving
forward in life, lack of creativity, concerns over intimacy—all manner
of things. And in return they have lost weight, become fitter, found the
strength to open new businesses or turn around existing ones that were
failing, taken up new skills, overcome illness, and also found new free-
doms, lovers, and ways of creative expression.

The basic format for this ritual is very simple. If you can replicate it
exactly, among friends, then I encourage you to do so. If not, here is an
alternative.

w:l;:‘: :1“:0 :,n;w thinking about your past and tracing back the
o significant events in your history. What is it th

.Mpmmsn yonm
il energy they b
hatbe memories th
‘“ng that pare
q‘l‘t"ﬂmwon 'tbe w

:luas well g5
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_using your present pain or your current view of life? What is it that
o TOW. wish to change?

There is always one event, one major cause, from which everything
<tems. Maybe it was the parent who told you “you'll never amount to
anyhine,” and now you find that you are, indeed, always the one
passed over for promotion at work. Maybe it was the lover who left
you, and now you feel unable to love yourself and unworthy of the love
of another. What are your earliest memories that seem connected to the

k"nga m’"‘ﬂm patterns in your life and the way you are living now?

| events ofthe b When you are as clear as you can be on the cause, find something

mWﬁﬂaHm meaningful to you that rﬁcpresents the event or the person you have in

bo's sig & mind. A necklace (a chain) that parent gave you, perhaps, or letters
g} from a past lover that you are still holding on to, hoping in some way

5 Chafag.cwmm that they may one day return; all of these things are 7ot you—not the
Stasitismoedi  you that you are now. “The terrible has already happened,” the
[ be givingupis  philosopher Kierkegaard wrote. Why cling to the past and thercby con-
finue to give away your Power and repeat the mistakes of long ago?
Keep these things close to you for a week, and during this time use
them as a focal point so you can relive all the memories associated with
them and feel the energy they have been taking from you. Take back
your Ashe from the memories that occur to you. Change the situation.
See yourself answering that parent back, “Yes, I will make something
800d of my lifes it just won’t be what you want. It will be what I want.”
See your lover's faults as well as his or her rose-tinted perfection. Feel
the encrgy that you now have back because you are no longer investing
itin him or her. Al of this is your potential for a more fulfilling life.
At the end of the week take a walk into Nature. If there are woods
close to you, these are ideal. When the initiate is taken from the djevo at
midnight on the third day, he s escorted deep into the woods, where he
‘meets Papa Loko. The word Loko comes from iroko, which, in the
 Yoruba language refers o a tree that connects the sky and the Earch—
rld T other words. Loko is therefore the loa who represents
. as well as the spirit of the deep woods and the
h he hat is the sacred
g the rebirth of the initiate. The deep
sciated with beginning a new life.
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‘Walk as far as you can into the
find the tallest tree you can. Ask Papa Lo
limitations of your past and to replace them: neth
foot of this tree bury whatever you have brought with you that 1
sents your past, then close your eyes. St

Turn around three times in a clockwise direction, with your eyes still
closed, then open them.

The first thing you see is the gift that Loko wants you to have. This
might be only a branch, a stone, leaves, or a flower. How it appears is
not what it is. All things are alive and have spirit. What you actually
have is a living thing with an energy of its own that it is now offering
to you as a sacrifice for your new beginning.

Thank the Earth for this gift, and when you return to your home
place it on your altar as a focus for your new commitment to a better
life.

The Pot Tete: Container for the Soul
One of the secret rituals performed within the djevo is the ceremony of
pot tete, the container of the head.

We are all born the child of a particular loa. This is your met fete  §fyy haye compl
(“master of your head”), and this ceremony is about strengthening that *I"Lbl&uingwbm
relationship. As in other magical traditions, the soul of an individual is iy
considered an integral aspect of the body, and it lives in the parts of us erstand
that are subject to growth and regeneration, such as the hair, finger-
nails, and blood. In the djevo cuttings from these parts are taken from W
the initiate and placed into the pot tete, a small, lidded container that ﬂym,},
stands about four inches high. Certain items sacred to the particular “M'
mt et are sl added to this containes, and the i i then sealedy Toe SN
partnership with this loa is then formalized.

As you know, all loa are representative of certain attributes and types
of Ashe. My met tete is Ogoun Badagris, the loa of Power and balances
and there are special mystical items within my own pot tete that ar¢

more than symbols of this loa; they are aspects of him. Our energies &
therefore blended within the pot tete and we are linked together for ﬁf‘“
Psychologically, the container becomes a center of focus o that i
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gimes of trouble or ptess\_nc I can dr‘aw from the archetypal strengths
¢hat it holds. Psychologists call this modeling. When I need extra
resources in my life I am able to model my behavior on that of another
ﬁﬁp'Y by meditating and asking myself what I would do if I had all the
Ashe and the sense of balance and focus of Ogoun. This is useful advice
in its own right, and I can then, if I wish, address the problem from the
perspective of someone stronger than I am. Ogoun, in this sense,
becomes the inner hero who always has the answer to my needs.

There will be times in your new life when you also need the support
of another if you are to stay true to your commitment. The pot tete
gives you some of this vital energy.

To create your own pot tete you will need a ceramic pot or jug (do
not use metal), which stands about four or five inches high and has a
lid. You can often find these at Asian or Chinese stores.

Once you have it place within it something that represents the essen-
tial you. This can be hair or nail clippings or something more sym-
bolic—an image of yourself, perhaps, from a time in your life when you
felt truly happy, fulfilled, and Powerful.

Then spend a little time deciding what strengths you most need in
your lfe, If you have completed the previous exercise, this will be
clearer for you. In seeing what energies have been taken from you in the
past you will also understand what energies you find it easier to give
away and which must be most protected.

You may decide that you need love and support or happiness and
security to really make a difference to your life. Or perhaps you need
something far more immediate and less ethereal, such as money, good

,  health, or world travel. Wk it is, find something that it

~ t0y0u: a pound coin or a dollar bill for money, a magazine photograph

~ of an athletics field for health and vigor, pictures of foreign lands for

e s0 forth. Add these to the pot tete.
finished place the pot tete, still open, on your altar,

n front of it. As the candle burns, focus on
intention that what you put in the




‘container and then seal it.
in three-dimensional reality.
The pot tete, then, is your tangible |

ing their Power into your life and giving y«

the future so that you may achieve your dreams.

that the loa want for you—and for us all—that we

dane and relatively minor difficulties of earthly life and

to evolve toward the godhead. In this way we may al

become one with Bondye. s
000

Were he already among the immortals—were he already
there at the goal to which the difficult path seems to be
taking him—with what amazement he would look back
over all this coming and going, all the indecision and
wild zig-zagging of his tracks.
—HERMANN HESSE, STEPPENWOLF

The pot tete can be an important tool in achieving this clarity and
50 achieving your desires.




We make real that to which we pay att
Nothing occurs in your life—nothing—wh
first a thought. Thoughts are like magnets,

effects to you. The thought may not always

obvious, and thus clearly causative, as in “I'm g
to contract a terrible disease.” The thought may be

(and usually is) far more subtle than that. (“I am
not worthy to live.”) (“My life is always a mess.”)

(“Lam a loser.”) (“God is going to punish me.”) (“I
am sick and tired of my life.”) Thoughts are a very:
subtle, yet extremely powerful form of energy . . .

Small wonder you come down with a cold.

—NEALE DONALD WALSCH
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THeE POWER TO HeAL
iy Creating New Realities of
9]% Health and Well-Being
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The Bokor [sorcerer| gave you a point
[protective charm]

But he didn’t tell you to sleep in the
crossroads!

—Vopou PROVERB, WHICH TRANSLATES
COLLOQUIALLY AS: “YOU ALREADY HAVE
POWER. DON'T THROW IT AWAY!”

"

The old. man had \been carried into the djevo, bis legs withered and
useless. he bad been the victim ical attack:

xamdbmlandxmdwmdthsa}d
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strange words that were probably 2
sat opposite him, looking tiredly at the dirt floor,
loose herbs, feathers and stones that surrounded them
After five minutes of this Yabofe looked up. Except it wasn'y
Yabofe any more. His face was different—younger, stronger. He
began, shakily, to stand, and as he did so something remarkable
happened. It seems unbelievable, impossible, as I write it notw, but
as Yabofe stood, it was as if the light in the djevo became distorted
or staggered somehow so that my eyes registered multiple images
instead of one. Because, just for a moment, the Houngan I knew
remained seated and a second Yabofe rose and began walking
toward his client.

1 did a double take and strained to focus in the candlelit half-
gloom. Sure enough, there was Yabofe, his head against his chest
in bis chair, while this new Yabofe continued his shaky approach
toward the old man. The two Yabofes were connected by a half-
visible thread of light that came from the head of the one stand-
ing and attached itself to the heart of the seated one. All around
the djevo there were lights, like tiny blue-and-gold stars,
sparkling, exploding, then fading and dying, as new lights took 5t sape i i
their place. No amount of double takes would make them disap- Priciples
pear. And then, suddenly, the phenomena were gone and the two I u’m"tbﬂ' dr
Yabofes became one again, just as the Houngan reached the old B and they sho
man and, kneeling, hugged him to his chest. § it

Another strange trick of light occurred as a wave of blue lumi-
nescence, beginning as a tiny bright shadow, grew slowly around
Yabofe, pulsing from his chest, until it enveloped him and the old
man like a liquid. The hum of insects and the baying of goats and
cattle, ever present in Haiti, had stopped completely and the
silence of the grave infused the djevo. It was as if time stopped and:
nothing in the village moved,

Then in one movement the Houngan, eyes still closed, stood
and backed away from bis client. His hands reached earthward
and gathered up two chickens that had been immobile in the

ner of the room. Even now they offered no resistance and
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seemed to move toward him to meet the Houngan’s hands, Taking
them by their feet, be began to pound the old man’s body with
them, starting at bis head, one cither side, and moving down to his
ankles, repeating the moves ten or more times.

Then in a single action Yabofe took the birds, body in one
hand, neck in the other, and ripped the heads from them both. The
carcasses were thrown to the floor, and with that he stepped away.
from his client and sank back into bis chair.

" The old man had been silent throughout, as if in a trance him-
Yabo ’h”"ll‘ self. For the first time now be stirred and looked across at Yabofe,
fe U0 binvestid on bis chest cgain, o if nothing hod happeried
and no healing had taken place. Then this old man, this cripple
41 foasin g who had been carried by his family to meet Yabofe, stood up and.
; R o el o the dievo: Yabofe looked up weaklyiand
smiled. The insects were singing again.
—HAITIAN JOURNALS, JANUARY 2000

s
4

Although you may not think it from the above description, healing in
Vodou uses the same principles that many Western healers also employ.
Its methods may seem rather dramatic to you, perhaps even brutal, but
they are effective and they should not seem too unusual if you have
experience with energetic healing methods such as reiki, faith healing,
shamanic work, or crystal medicine, for example.

These approaches have in common that they all work to some
‘extent with the energy body of the client. Even the more hands-on com-
plementary therapies such as reflexology or massage do not just work
on the physical body; they also seek to make changes at an energetic or

characteristic these therapies have in common, which
from the medical professions, is that they aim to iden-

f disease and not j;




at ascalpel. it may t:
“happy pills"—that change the biochemistry of the brain and body, Or
it may give you medication for your stomach ulcer so you do not fee|
its painful acidity.

These are all remedies that deal with the expression of disease byt
do little to address the underlying cause. They deal with the what of an
illness (“What is the client presenting with and what medication can be
used to treat it?”), rather than the how (“How has this problem come
about, and how can we—the client and the medical professional—work
together to resolve it and prevent its reoccurrence?”).

Visiting the doctor and being given tablets for depression may help
you in the short-term, but surely not if you are living in a slum with no
money and fewer prospects, for as soon as you leave your physician's
office you simply go straight back into the depressing circumstances
that caused the problem. What is needed is a lifestyle change. Western
medicine has been largely ignorant of this fact, unable to help, or too
embarrassed to bring it up.

There is always a how to a disease, just as there is always a what.
The how, though, is usually less visible and harder to get at for doctors
who are under increasing pressure of time and growing numbers of
patients to see. These days the average medical consultation lasts less
than ten minutes due to these combined demands—which is just time
enough for the doctor to listen to your problem and write out a pre-
scription for it; to deal with the what, rather than the how.

Such quick fixes rarely do more than put a Band-Aid on the prob-
lem. What is really needed for true healing is:

1. An intervention at the point of cause rather than the symptoms of
disease, so that the underlying issues are dealt with.

2. A complete break with the past, so that “old” diseases are seen by
the sufferer as dead and gone, while the future is presented as &
discase-frec option for different, more empowered living.

To achieve these goals, we must not only change the mind, the
thinking, of the client, but also we must develop empathy with the dis
case inself, listening to its messages so they are heard and the illaess
itself does not need to return—or become more virulent in order10/b¢
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_iced so that its wisdom may be acted upon. A stroke- or stress-
related stomach ulcer is more than an organic problem, for example; it
isa communication from the body that something in our world and
yway of life is not serving us. If this message is listened to empathetically,
our lives can be changed, the stress that is causing our problem will be
reduced, and our health restored.

The simple beauty of this healing approach is so often ignored in
the West, which has built its medical practice, as well as its way of life,
on a foundation of opposition to the natural flow of things. It is unde-
niable that our lifestyles in the unhealthy urban environments that we
have built for ourselves conflict with Nature and contribute substan-
tially to the types and incidence of illnesses from which we now suffer.
Hunter-gatherer peoples, such as the Kung of Africa, are generally fit
and healthy, for example. Viral infections are generally unheard of
among these people, and cancer, cardiovascular problems, and chronic
diseases are so rare as to be almost unique events. The eyesight of these
people is so keen that they are able to see four of the moons of Jupiter
with the naked eye.

Once we build cities around ourselves, however, and begin to live a
synthetic life, we disturb the natural flow and modern diseases become
prevalent. A recent study of rural Mexicans shows that the pattern of
disease has changed substantially in the last forty years. As the city has
encroached upon the people and urban living has become more popu-
lar, work-related injuries, basic infections, cancer, diabetes, hyperten-
sion, heart problems, and other modern ills have become frequent
problems. It is the same story among Australian aborigines, in which
strokes, heart disease, and diabetes, once unheard of, are now quite
common, This has happened as the city, with its gifts of synthetic food,
artificial light, and sugar-based processed diets has seduced the people

as they have become urban dwellers. Despite millions of dollars spent
on h. er rates i sed Idwide by more than one per-
ear du‘m;g the seventeen years preceding 1990. Meanwhile,

.zema and other skin di now at their high f
researchers tell us, of the

soaps made from a ¢
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us less clean, less healthy, and more damaged 3
humanity for the sake of fashion and conformity to i
advertising-endorsed urban lifestyle. )
Even classically trained medical professionals are now beginning to
realize that the human body is programmed for health, not illness, and
will naturally overcome such discases. But once again, modern medi-
cine has set itself in opposition to the body and its natural processes so
that Western medicine is designed to fight illness instead of working
empathically with the messages of disease. And yet there is one certain
cure that is known in every medical school of the world as the one sin-
gle method that will produce a guaranteed healing effect. In the mod-
ern world it is known disparagingly as the placebo, and medical
professionals are taught to dismiss or ignore it. Every new drug released
on the market, in fact, will have been tested against it in order to rule
out the “placebo effect” and ensure that the drug itself is doing the
work. How curious that the one thing e know will susrantestse MENCE
o the mobilization of the body's natural resonseesacavs SNNINEU
through the Power of faith and belief—is the one thing our Westem  ilics st com
medical experts do not want to know about! neisaresult of magi
In Haiti, as in other traditional communities, the approach to heal-  &auilaliays mani
ing is quite different from the model we are used to. The Houngan's job
is not to challenge the illness but to listen to its message and inform his PHYSiCA
client of holistic changes that may be necessary to her life and the envi-
ronment she lives in so that the disease does not return once it is
removed.
The removal of illness is completed using whatever means are nec-
essary to engage the client so that she is party to her own healing, her

Powers of faith and belief are activated, and the energy of the illness— M
its cause rather than its effect, the how as well as the what—is defused,

allowing the physical symptoms to also disappear. “I do not dismiss ,.““L
anything in my healing work. 1 am grateful o the loa for any and all

Powers they send me that can help my patient,” says Houngan Lucent
“I work with ritual and ceremony to ‘bring the client in” to the work—
1suppose this is what you mean by the ‘placebo effect,” though really I
1s a way of empowerment so that the patient’s faith in his own abilifi®
and strength is changed—1 use plant medicine, song, dance, the



of spirits from his body, the return of his soul, the magic of dreams,
and the Power of the loa. T do not rule anything out. I am shocked that
your medical people work only with one healing method—cheir pills
and their drugs. Surely, we are supposed to be working to benefit the
client, in whatever way this is most appropriate for him, not just fol-
lowing the procedures and the rule books of our profession?”

Far from following the rules, the Houngan treats every client as a
unique and sacred being and will work with him at an energetic level to
change his luck by realigning his energy body and thereby changing the
nature of the events he draws to himself.

To understand the Houngan’s approach in this, we must look first
at the Haitian understanding of the nature and origin of disease,

THE CAUSE OF DISEASE

In Vodou there are a number of ways in which disease may originate—
the how of the illness. Underlying all of them is a belief in an unseen
world where illness first comes into being and can migrate to the phys-
ical plane as a result of magical or spiritual actions. In this belief sys-
tem, disease will always manifest along these lines:

PHYSICAL (the seen world)
MENTAL
EMOTIONAL

SPIRITUAL (the unseen world)

Al of these—the spiritual, emotional, mental, and physical—

are different bodies or aspects of self that each of us have.

Together they make up what Western healers refer to as the
“energy body” and what Vodou calls the soul.

' that comprises the
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is slightly closer, in a band about eighteen inches thick, whict
about twelve inches from the body. The mental selfis the space ceh
the emotional and physical bodies. i een
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something is happening to us as the illness connects with this energy
field.
As the illness begins its migration toward the physical body, the
problem will become more noticeable to us and start to make an impact
on our lives. It will be registered first by the emotions, as these are our
most subtle and sensitive organs of awareness. If we are in tune with
our feelings, we may sense that there is something not quite right with
us at this stage, though we may still be unable to articulate what the
problem is or what we are really feeling.

As the illness becomes more solid and physical, however, we
become increasingly aware of our emotions, our sense that something
is wrong. At this point the illness is entering the mental self, and it is
here that the mind goes to work on the problem so that we may become
consciously aware of some event in the past that still haunts us and
seems to have a connection to our feelings and our illness. Or perhaps
our minds also become affected by the spiritual fallout from that event,
of which we may still be unconscious. In these cases, mental illness can
result.

Finally, the effect on the spiritual will create a physical problem for
us. At any point along this continuum, the Houngan may be asked for
help.

Stress is a good modern example of this process in action. There is
10 such thing as a stress. You cannot examine one or experience it in
the way that you could a broken leg or a bodily wound, for example; it
exists as a phantasm, in the world of the unseen. Yet many of us are
affected by stress emotionally and mentally, leading to relationship
problems, mental anguish, anger, panic attacks, depression, and so
forth. Eventually, when our coping strategies run out and our emotional
and mental selves cannot deal with it any longer, stress begins eating
away at the body and is nowadays recognized, even by orthodox med-
ical professionals, as a major contributor to cancers, strokes, ulcers,
heart attacks, high blood pressure, sclerosis, and many other primary
physical problems—as well as numerous secondary problems that also
affect our health, such as increased smoking and drinking, cating di

" nd decreased sex drive, energy, and life force.
invisible world making itself felt on the visible. If the




‘Houngan can intervene at the spiritual poir
remove the cause of the disease and the entire
a line of dominoes. " =
How this happens is so mystifying to the Western scientific.
brought up to deal only with the physical world, that there is a great
deal of skepticism about such “faith healing” and much ridicule
directed at these healers by the media and others.

I can tell you categorically, however, that it does work, and I have
seen people overcome cancers; diseases of the liver, lungs, and kidneys;
and other physical disorders, as well as mental and emotional prob-
lems, using exactly this process of healing through spiritual interven-

tion.

Because we are dealing with human energy, which is boundless and
interconnected with all other energy in the universe, it does not matter
whether this healing takes place in close proximity to the client or
across vast distances. T have worked from the south of England with
clients in America and Europe, as well as with people who visit my
healing practice to see me in person, and always the results are the
same. One client in San Francisco, suffering from residual lung prob-
lems as a result of pneumonia as well as obesity caused by being wheel-  gehusthathold your |
chair bound, wrote to me a few weeks after her healing to tell me that  sieused to manip
“since you journeyed for me, I have lost nineteen pounds in just O%ra Sy b
month. Even more amazing, the scar tissue on my lungs has completely e = 5 !
vanished. my doctor could not believe it She added tha her docios SR R IOE A
although pleased, was also quite irritated at the improvement of her Sapoach s i many
lungs because he had no medical explanation for it. It was, he told her % m“’.sllnvisﬂ
flatly, impossible. Another person wrote to me after I had carried outa ey

distance healing for her mother. “Her doctors report an unexplainable hi
improvement in her condition and say that an operation is now posSi® gy, "8 2bour g
ble. Two weeks ago, two consultants said there was nothing else they !
could do for her.”

These clients are ordinary people and not given to flights of fanck
Furthermore, in both cases their personal observations of improve:
ments to their health have been supported (albeit with a sense of ifite”
tion) by medical professionals who have carried out tests on thel
patients before and after the healing.
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If we can accept that all illness has a spiritual cause and can also be
in the same way, as these examples suggest, we have to ask our-
5 Wﬁ how the spiritual problem arose in the first place—and how,
cally, we can remove it so the client can heal.
Jn Vodou there are many ways in which spiritual problems can be
caused. To understand these, we have to look first at the Vodou concept
of the human soul, as this is the part of us that is attacked through spir-
- S
Again, the scientific and medical community is skeptical about the
ngh,mk idea of a soul; it cannot be seen, quantified, analyzed, or measured by
% (he physical sciences. But even the most hardened skeptic is likely to
e concede that most of what we think of as solid around us is actually bits
B N 0 i held cogether by lots of energetic forces. The discoveries
of quantum physics have taught us that much.

Human beings—indeed, all things—are basically comprised of
unseen forces. If you were able to compress all the truly solid bits of
your body together and remove the spaces between your atoms, your
body would be a lump of solid tissue only slightly larger than your
thumb. The rest of you would be, is, and always was, empty air—the
energetic forces that hold your body together.

Scientists are used to I
research establishments where they too are dealing with the unseen
world. Only the terminology is different. The Houngan calls this energy
soul, but his approach is in many ways the same as the scientis; he is
‘manipulating energy that is invisible to the naked eye in order to create
A material effect in the visible world.

The interesting thing about scientists compared to spiritual healers
that they look downward and inward, trying always to disassemble
rld into sml]er and smaller particles, whereas the Houngan

this energy in and

mmidmsc on the spiritual path is curious, there-
vely doing the ghqe thing: looking for



E THREE SOULS OF
After years of dealing with the
expert in the nature and work the : u o ]
concept of the soul is that it is comprised of three parts—three different
types of energy, if you like. Every human soul consists of the gros bon
anje, ti bon anje, and the met tete.

1. The Big Good Angel
The gros bon anje (“big good angel”) is the place within our souls that
resonates with the god-energy of Bondye. It is the part of us that connects
with the Infinite, the living universe, and the energy that infuses it.

1f we have a good relationship with God, then this part of our souls
is protected and we are filled with Ashe. Those able to attune their ener-
gies to this high level are also often able to bring this vibration to the
Earth through their actions and the effect they have on others. They
may radiate a sense of peace and calm, for example, and, since they
know the mind of God, may be gifted with the Powers of prophecy,
healing, and clairvoyance.

Usually, they are very holy men and women who, through a lifetime
of refined thinking and intuitive action, have developed their spiritual
Powers to a high degree. It is also possible to inherit this Ashe from the
most extraordinary healers and spiritual leaders, so that the recipient
becomes their reincarnation on Earth, capable of further evolution on
this plane. They also have their own distinct personality, for they are
not just spiritual “copies,” but also people of a changing Earth. Such is
said to be the case with the Dalai Lama, Sai Baba, and Jesus, who was
also an aspect of this god-energy on Earth—the “son of God.”

Attunement with an all-powerful God might seem the epitome of
spiritual strength and protection, but this is not always the case. It
means that we are highly developed spiritual beings, but that is only
Bt of the equation; we are still also physical beings living on a mate-
rial Earth. We must anchor our spirituality to the Earth in order for it
::ebcDOf use 1o us or others. We must become “spiritual activists,” 35

S r: ;'nl:::: :::1 ;land, 50 that our Ashe is put to proper use if the
le-world Marketplace—that we occupy-
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~ The alternative is to drift as spiritual vagabonds who never put our
strengths and talents to proper use. Perhaps we all know people whose
“heads are always in the clouds,” who see themselves as so spiritual
that they no longer want much to do with the world, or find sex and
other bodily pleasures distasteful.

In the United Kingdom we have a recent example of a vicar who has
panned yoga classes from his church hall because he fears that such
bodywork will lead people into unhealthy physical relationships and
encourage the spread of “mysticism.” Such “golf club Christianity,”
exclusive and conservative, with its implicit belief in a polo-shirted God
viﬁcod"h with tasseled oxfords, is indicative of a confused relationship to Spiri-

ey tuality that is ultimatel listic and unhealthy. It becomes “godol-
ogy” rather than true spiritual communion. What, after all, does this
400 brig st vicar see when he looks at his own congregation, all of them mortal,
physical human beings? If he does not see divinity in the human form,
then what is he doing as a messenger of God in the first place?

Others who have too much of this god-energy are dangerous for
quite different reasons. Once they become too unbalanced, they want
10 see “love” in all things and lose the ability to discriminate. They
Want to give you their love and to heal you and offer advice, often with-
out your permission and without your request. Such people are easy to
SPot because they are always first in the group hug at New Age work-
shops and will approach you afterward to offer you “healing” (or
Worse, tell you they have already been “quietly healing you” because
they “sensed your pain”). Their love is intrusive and unbalanced, hav-
ing nothing to do with the real world. In fact, it is a form of energy
Vampirism, so hungry are they for your gratitude and so great is their
desite to have you see things their way.

‘The important distinction is balance. No matter how spiritual we
el we are or how charged with god-energy, we must be clear that we
. We do not fully know Her purpose on Earth, but even if
| be for the Earth, and we must recognize that we
earthly reality. Our response must in turn be




‘have a strong relationship with these
able to maintain balance and sec our |
beings living a physical reality—then this aspect

will be solid, will have boundaries, and will be inaccessible |

jtual attacks that can lead to illness and disempowerment.

Frazer reminds us of the importance of this link with the ancestors
in traditional societies when he writes of the Yoruba people: “Soon
after a child has been born, a priest of Ifa, the god of divination,
appears on the scene to ascertain what ancestral soul has been reborn
in the infant. As soon as this has been decided, the parents are told that
the child must conform in all respects to the manner of life of the ances-
tor who now animates him or her, and if, as often happens, they pro-
fess ignorance, the priest supplies the necessary information. The child
usually receives the name of the ancestor who has been born again in
him.”!

This naming of the child immediately initiates a strong bond with the
ancestor, who will now act as a protector to the infant and a point of con-
nection with the godhead. A similar ritual takes place in Haitian Vodou
when, immediately after initiation, the priest receives his #om vayan—nhis
“valiant” or sacred name—which confirms his relationship to a particu-
lar loa and to the whole of Gine, the pantheon of the spirits.

Note, though, that the child is not being asked to become a carbon
copy of the ancestor; he is merely to act in the way, in “the manner of
life,” of this spirit so that they share a connection. It is quite possible to
act independently of the protective spirit and still respect his views and
wishes, just as it is possible for successive Popes to act “in the way” of
Christ but also have their own different styles and interpretations of
Christ’s words. It is the connection with the spirit that is important.

2. The Master of the Head
The met tete (“master of the head”) is that part of the soul that is per-
sonified in the form of the one specific loa who is your “father” of
“mother” and under whose protection you were born.
Many shamanic cultures believe that this guardian takes an animal
form. The Yakuts of Siberia, for example, say that an animal takes &
part of the human soul under its protection and in this way ensures that

sorgnin Africay
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e of Catholicism
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yuman relation can never be the subject of a fatal magical attack, as
his entire soul is never present to be damaged.

“Nobody can find my external soul,’ said one famous wizard, it
lies hidden far away in the stony mountains of Edzhigansk. Only once
a year, when the last snows melt and the earth turns black, do these
external souls of wizards appear in the shape of animals among the
dwellings of men.””?

In Nigeria the priest also unites, during initiation, with a particular
wild animal that becomes the protector of his human soul. It is a wild
animal because its spirit has not been broken through domestication,
which makes it a more Powerful guardian. During the initiation rite the
priest and the animal swap blood, becoming blood brothers as the
human inoculates the chosen animal with his own blood and then
drinks an amount of blood from a cut made to the animal’s ear. In this
way they are bonded for life, and the death of one will also result in the

=

death of the other. They therefore have a vested interest in caring for
each other and treating their complementary species with respect.

In Haitian Vodou this belief in an external soul has undergone
changes since its origin in Africa, where the connection would probably
have been made in a way similar to the Nigerian rite. Possibly because
of the influence of Catholicism, the met tete is now regarded as
humanoid rather than animal-like, and has characteristics in common
with the Western notion of a guardian angel who watches over us
Whether or not we undergo a particular ceremony to create a relation-
ship with the protective spirit. It is, however, considered a more
Powerful union where such a bonding ceremony does take place. This
is obvious and understandable, for we all relate better to and care more
about people we actually know.

In Haiti the ceremony of kanzo consecrates this relationship. In the
ual te sleeps in the djevo for the requisite number of days in
ond with d:e met tete, whose idnnti:y has been previ—




removed and given to the met tete,
‘ness of the djevo, he is approach
‘machete, while the village de am “(
‘machete touches his neck, a barrage of stones hit the. the
djevo, creating a noise like thunder—the voice of the gods. Cuttings
from the initiate’s fingernails and hair are taken, as are drops of his
blood, all of which contain the human spirit, and are then added to the
pot tete and mixed with secret items that represent the loa who will
watch over him. This consecrated container is then sealed forever to
forge the bond between them.

When the ceremonies of initiation are over the new priest takes
away the pot tete and uses it as a Power object as part of his altar. He
may also use it to call the met tete when his or her help is required.

At the same time the initiate in the djevo has another part of his
soul removed in the same ritual way, and this remains in the Vodou
temple in Haiti, where it is charged with the Ashe of the peristyle and
signifies that the priest is also part of a wider community, a family of
the faithful, whose strength and practical support he may also call
upon. No one who has undergone this ceremony may deny an honor- f
able request from a parent or a brother or sister who is part of the same  Beitiks Weare actug
family. By formalizing the met tete relationship in this way, protection m““’l@v’m B
for that part of the human soul is ensured. b

By simply being in good connection with the loa and the ancestors, God; Many
then, most needs for health and empowerment are taken care of. There b Never bem
i3 another part of fhersoul, howeves that s mor ylnerable to an I

and most often this is where the real problems are found.

3. The Aloneness of the Little Good Angel ‘N:W“kam,,
‘The ti bon anje (“litcle good angel”) is the spirit of humans within the i le
Marketplace and is therefore open to damage and attack from the dan-
gers of this world and from the desires of people who wish to take ouf
Ashe from us to satisfy their own neediness and greed.

The ti bon anje is also a moral principle for appropriate living: 1f2
person has a good relationship to his community and to others aroun
him, if he puts the community first instead of himself, he will be well
because his profile is not so high that others become aware of his ASE®
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seize it. The community will also recognize him as one of its

- if the person acts selfishly or immorally, however, the community
will cast him out and he becomes vulnerable and unloved. He may also
open ‘imself up to attack from people who do not like his attitude and
see him as a gros neg (a big shot who loves himself just a little too
much).
In the most extreme cases, when the community feels itself threat-
X ened by the actions of a particular individual, the combined atrack on
Ovmm‘h ), him can be so severe that it will lead to his zombification, a state of
powerlessness created by a Houngan acting on behalf of the entire vil-
Wlkrhdp‘ b lage and administered through the use of plant and ritual magic.
i gy Such episodes are very real—as I write this, there are at least two
10 bas amopedl zombics on the island of Haiti—but, thankfully, also very rare. More
i likely, a person will have his Power eroded gradually through subtle

and less dramatic day-to-day magic directed at him from individuals
who mean him harm.

It is tempting for people in the West to feel complacent about such
magic, believing we are immune from its effects and above such brutal
and primitive attacks. We are actually the most vulnerable, in fact.

With the decline of religion in the West, most of us do not have a
good relationship with God; many of us do not even believe in God
anymore, since we have never been given any direct evidence by our
priests. And even if we are churchgoers, orthodox religion does not
teach us to develop a connection with a particular angel or guardian,
leaving us exposed in our souls at the level of the gros bon anje and met
tete, which, remember, are ways of energetic interaction with the world.

‘Our energies, in other words, become depleted because we have no
4 to recharge them, and once we are Power-less it is
irits to be stolen. We end up depressed and dispir-
¢ frequent complaints in the modern West, where
nts are now the most prescribed drugs.
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stresses can lead to very real and d

Two factors in particular have led to

the West: the culture of nationalism and the cu

\We are raised with a notion of national pride, to salute th
morning, to sing the national anthem, to stand for the
President. We become habituated to this view of th 1d. But what,

actually, is a national identity?

Does being American mean that a New York stockbroker shares the
same values and outlook on life as a Texan cattle rancher, a New
Orleans road sweepes or a Californian reiki master? Does being British
mean that people in the south of the country share exactly the same
views and privileges as those in the north? That the Welsh are the same
as the English, the Irish, and the Scots? Hardly.

Isn't it actually a myth that we have a national identity at all? Isn’t
da from the capital—f London or

national really prop
Washington, where our politicians live and work—that taps into our
need for belonging and can be stirred up in times of political or military
crisis, rather than a real state of affairs?

The human soul calls for something more immediate and intimate
than a mythological national identity. It cries out for community, small-
scale connection with real people, a circle of friends, not a tenuous link 15t THE POW ER
with millions through a geographical accident of birth or a government “hmﬁtl’owﬂ- ofw
policy. i 0]

On top of this, we are raised in a culture where the individual i J“‘"’"‘tm hure
revered—the person who takes on the odds, who overcomes the insur-— § 0300 tolg Youa |
mountable, who retains the pioneer spirit and does what she knows o 10t
b e desie o elfs o xber. | bliwe sharsnc nciridsniNRRREEE
vitally important within a system that would otherwise t00 casiy e, et of
devour us all, and certainly it is true that real change has only comé
from people outside the system whose creative genius and perse
vision have led to numerous breakthroughs in social history. The ¥a¥
we are taught to achieve our personal objectives, however—by not ¢

ing whio we stcponidixing; our clitnbtothe topiof the latder=Gis
hugely damaging.

These bined S e
mean that we become targets for others who are on their own
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e top and do not consider the needs of others in their quest for per-
advancement. They have no real sense of community to protect
hem oF €O offer them perspective on their personal morality. The vic-
1im of their actions is anonymous when a national and not a local iden-
ity is promoted. And even if these climbers know whom they are
hurting, it may seem unimportant and somehow only to be expected
when it is set in the context of a socially approved climb up the career
|adder or the attainment of personal riches and the “American dream.”

We are therefore open to deliberate or unconscious spiritual attacks
from people who are simply habituated to this way of the world. The
htmm ¢ effect is the same, and without the spirit to protect us, the ti bon anje—

BRI 01 v se most in our daily interactions within the Marketplace—
is that part of ourselves that is most easily damaged.

The majority of these spiritual attacks are through the Power of the
word or curse and the expedition mort, both of which result in spirit
intrusions in which a malignant energy enters our bodies. It is this
energy that must be removed if we are to overcome the physical illness
that will otherwise inevitably result.

CURSES: THE POWER OF WORDS

We all know the Power of words, and despite the old adage we are well
aware of their ability to hurt us. Think back to a time ‘when someone
important to you told you a home truth about yourself, for example.
Chances are you felt it physically, probably in your belly, which in the
shamanic world is the center of your will and your sense of yourself and
your Power. The words that were spoken felt like a blow to your solar
plexus, the singular most important place of Ashe in your entire energy
 body. Words, th ertainly damage us physicall
~ Ihave seen people who have had bad news delivered to them whose
ve simply given way as a result of pain and shock, as well as peo-
e literally swooned at one word from their beloved
rienced these sensa-




told by their doctors that they have a n
weeks they are dead. Before their visit to the o
day’s illness in their lives, and were even out on the te

prior to their visit. : o
We knew something about the Power of words in the Celtic past
The training of the poet, one of the three sacred callings (bard, druid,
and ovate) of the priesthood took twelve years, at the end of which all
bards had “the power to enchant with words, they are also able to
inflict damage—some of the tongue-lashings they give can cause physi-
cal hurt, Even kings are subject to their wrath. According to the Book
of Inuasions, Caibre, the chief bard of the Tuatha De Danann, com-
posed the first satirical invective ever to be heard in Ireland, attacking
King Bres with such scorn that the king’s face broke out in blotches.”

As a nervous reaction this is not so different from to the sick feel-
ing in the stomach and shakiness that come with any bad news or per-
sonal attack that leads to a stress reaction.

We are all living under the impact of words. We looked earlier at
the wanga or geis, for example—the curse or challenge that parents and
significant others inflict upon us in the choice of the words they use
about us and the life script we therefore receive from them. Our names petin Haiti was
(simple words) are another case in point. Depending on our gender, it by pised witho
makes a difference to us if we are called Bill or Sue, and being mis- hﬂw
named would carry a profound implication for our lives, as Johnn Ky
Cash pointed out in his song “A Boy Called Sue.” . i

If you are female your name is doubly significant, as it also labels
you as property. You will go through life carrying your father’s surname 'h"',lm;hm
until you marry and take on your husband’s name instead. Your iden- Np
tity, therefore, will never truly be your own, unless you choose 0
rename yourself, which many people on the spiritual path have donein
recent years. This is also one of the reasons why the Vodou priest
receives a new name—the nom vayan—after initiation, so he is able to
claim a new identity for himself without the baggage of the past.

The Houngan well understands the Ashe of words and uses them

expert affect in calling the spirits and invoking their help during ritud"
S;ﬁocedufesA The anthropologist Alberto Villoldo tells how he was 0n¢¢.
subject of a magical atrack by a Houngan in Port-au-PI
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was originally a healing practice from sub-Saharan Africa
iti] was also used to harm one’s foes, particularly the ruth-

{be used to hurt someone. The same techniques that were used to
imulate the immune system to eradicate a cancerous tumor could be
used to lay waste to the immune system so that your victim would die
from pneumonia in a matter of weeks.

“Being in my early twenties, I was convinced that I knew better.
Black magic, I conjectured, could work only on those who believed in
i, Ifyou did not subscribe to the belief system, it could not affect you.”

Armed with this conviction the young Villoldo accepted a bet with
a senior anthropologist, who had been studying Haitian Vodou, that he
could not be harmed by the magical Powers of a local Houngan.
Together they went to the priest’s house and arranged for him to per-
form a gentle ceremony a few days later, after Villoldo had returned to
America.

On the appointed day Villoldo was having dinner with friends and
laughing about how he was living proof that Vodou did not work
unless you believed in it, because “that very evening the meanest
Voodoo priest in Haiti was working on me, to no avail.” And indeed,
the allotted day passed without incident, as did the next. It seemed that
Villoldo was right.

But “come Thursday midafternoon I developed a headache that by
‘carly evening had turned into a migraine. By eight o'clock my gut had
twisted into a knot, I was having intestinal spasms, and I was retching

‘incontrollab)
At midnight that day, the phone rang. It was the senior anthropol-
Haiti, who told Villoldo that the Vodou priest had been
his magic on the day they had agreed but had done so
- instead. He wanted to know if Villoldo had experi
N o e R o




t for his symptoms. The
no parasites in his gut and no s
“have caused his discomfort. It cost
worst night of his lif derstand ed into
a ritual to focus the intention can have a major effect on our lives,

Unless we were born from a test tube, live in a tepee, and never
encounter another living soul in our lives, we will all have experienced
the negative effect of words on our life in “bringing us down,” or mak-
ing us feel bad about ourselves and the world around us.

Think back to your day at work and the explosions of anger or
expressions of sadness around you. Remember your subway or car ride
home and all the muttering, cursing, or horn-blowing from tired, frus-
trated commuters. What did all that do to your energy level?

Turn on the TV and count how much good news there is in the
world and how much of what is reported is bad. It’s bad not because
nothing good ever happens, but because bad is what sells news,
Someone chose it—created the news—selectively for you to paint a pic-
ture of a world of sadness, death, and disaster. How does all this bad
news make you feel?

The impact of words is all around us. Often it is even institutional-
ized. Work appraisals, for example, are events where our performance  Satail | know them as
is reviewed, assessed, and critiqued by our bosses, and words are used i ey her q

that will either make us feel good, secure, and hopeful about ourselves i
or depressed, insccure, and unhappy. They may even determine our 1y will wind
future career, and through that, the rest of our lives to come. g, It needs he

All of this is meant to suggest that our energy is affected, in one way rkwmm o
Sk anothie: byitheawords used around s RIdail I How mueh mors Mgy 0
impact does it have, then, when these words are delivered with force
toward us, with the intention of harm?

In this case such words become curses, and the energy behind them
can take actual form and attach itself to our bodies.

In The Journey to You 1 reported on a young woman who had
become physically deaf because it was too painful for her to hear the
‘words that were being spoken around her and about her by her family:
She was able to regain her hearing only when a shaman journeyed
e 65 she sl ety csbe decidod o preferred op
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ndnegoriated with the spirit she had allowed into her e a that poin,
naking it leave her body. Once this was done she was immeds

4 iatel
ived and her hearing was restored. i

THE EXPEDITION MORT

Another form of spirit intrusion is the expedition mort. Here the energy
behind words and thoughts becomes so virulent that it takes on a life
force of its own, which is sentient and has the independent intention of
wking up residence in your energy body, where those words and
thoughts will most often do you considerable harm.

Sometimes these entities are deliberately sent and can be vindictive,
their sole intention being to feed off your Ashe. At other times they are
unintentionally conjured into being by people who are not working
magic against you but nonetheless feel so negative toward you that their
very thoughts and the words they use about you create a living entity
that will attach itself to you and then begin to feed from you in order
1o preserve itself.

Sometimes these entities fully appreciate the consequences of their
actions and continue to drain your Power in order to hurt you. In this
sense they are evil. I know them as “feeders.” Sometimes they are
attracted to you only because there is an affinity between your energy
and their own, just as ivy will wind itself around an oak tree not as a
malicious act, but because it needs the oak in order to live.

Lucy was of a client of mine who exemplified the first of these sit-
vations, while Rhiannon is an example of the second.

Lucy came to see me because she felt constantly drained. She would
often find herself approached by people who wanted to share their prob-
lems with her—even people she didn’t know. At work she always felc
driven to offer and do more. In her home life she was the one her family.
and neighbors always called on. All of these various demands were leav-
g Lucy de-energized, yet she felt unable to say no to the requests that

de of her. Tt was as if she wasn’t in control of her own life.
relating these things.
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scene for me of a dark night; then.
forced backward into a pool of water.

“Lucy, who's the dark-haired man, quite tall, wearing a $

1 asked, interrupting her flow. “Do you know anyone like that?”

“My ex-husband,” she said. She then went on to relate the circum-
stances of her abusive marriage, and how one night her husband had
taken her to an abandoned quarry and tried to drown her by forcing
her head into a pool of water, just as I had seen it.

In Vodou terms, she had given away her Ashe to her husband in the
shock and trauma of that incident at the quarry, and the spirit or energy
of her husband, which was stronger than her own, had taken over her
life from that point. Though she had left her husband his energy was
still attached to her. He still felt he owned her, and at a soul level she
was willing to accept that he did. As a consequence she was being con-
tinually drained of Ashe by him, which was why she felt unable to
block out the other energy vampires in her life. They, in turn, were
drawn to her because of the affinity they felt between themselves and
the energy that Lucy was emanating of “open to abuse.” ng ot

The healing for Lucy was to remove the energy intrusion of attach-  sedfm s mouth
ment to her ex-husband and rebalance her energy system so she hada  Swidpipe. No woy
stronger connection to her own Ashe. (An explanation of thisechnique il by o i
follows later in this chapter.)

1 Risy
Rhiannon was a different matter, and an example of a spirit intru- m:"““"fe,ana‘
sion that meant her no harm, even though that was the outcome ofits Wareness
ol wag 6
attachment to her. : L ; L 4 simply 4,
Rhiannon had suffered from debilitating asthma from childhoo % w““iﬂ;}s
and often found it hard to breathe, even when she did not exert herself. l&,,,“ "y Owp

Talking this through with her, it scemed she had had an extremely pro- 1, hfm W o
tected childhood, with overly caurious parents who were also tacitly \gh e dog o,
critical of her. Really, they were just projecting their own paranoia 0010
her. They did not like her playing games at school, for example, “in ¢as
she hurt herself,” and would warn her away from the athletics field it
case she made herself tired and ill. Every time she became naturaly
breathless through normal exertion, therefore, she would identify S
with illness, just as her parents had warned (conditioned) her, and pani®
would set in, prompting further shortness of breath.
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a “:b? S response to her parents had created 4 channel
ich the “spirit” of asthma could travel, from the unseen world
the emotional and mental bodies and into Rhiannon’s physical
At first I was aware only of a gray mist over her chest and face, a
 shadow on her energy body, but as I deepened into trance the spirit of
her asthma revealed itself to me.

Usually, these entities show themselves in a form that is highly
repulsive to the seer. This is not because they actually have a repulsive
appearance—energy is quite formless and takes no particular shape—but
so that there can be no mistake in the eyes of the healer that he or she is
really seeing something. For this reason certain energies present in a stan-
dard form that most of the world seems to find distasteful—snakes, spi-
ders, leeches, slugs, beetles, and fanged creatures with bared teeth are
all very common in the literature relating to traditional healers.

This one looked like a giant gray tick. Its pointed, barbed legs were
deeply embedded in Rhiannon’s body, so that its back covered her chest
and face, corresponding to the grey mist I had seen earlier. A feeding
tube projected from its mouth and down Rhiannon’s throat, effectively
blocking her windpipe. No wonder she couldn’t breathe; her throat was.
blocked with the weight of this entity on her.

Despite its appearance, an approach to the entity itself revealed that
it had no particular awareness of Rhiannon and certainly no desire to
harm her; rather, it was simply aware of a food source, her energy field,
and was using it to sustain its own life. The situation was similar to that
of atick ora flea on a dog. Few of us would suggest that the flea delib-
‘erately meant to harm the dog or was even particularly aware of the




the world, some malignan
attack upon us, some quite ac
attract these energies and have a natural v
developed our Ashe to resist them, can cast them off ve
Resistance o spiritual attack begins with spiritual stren

requires connection to our protective spirits.
As Morwyn writes in her book on Brazilian Candomble:

In the Afro-Brazilian magical system, it is believed that everything
in the universe is exposed to the action of different energies. Some
of these energies have been identified by scientists, and include
gamma rays and the auras of animals and plants. Others, given our
lack of scientific sophistication, have not yet been identified.
Practitioners claim that some of these emanations, known [in
Candomble] as fluids, are so subtle yet powerful that they can bend
or break physical objects. They range in density from the most
etheric and spiritual to the almost physical . . . Discase is caused by
corrupt fluids emitted from putrescent plants and animals and from
astral entities of low order of development, such as the elementals
and unevolved spirits of the dead. These noxious disturbances can

impregnate the aura with physical or psychological illness . . . aibid vill fly, skinle
Harmful fluids can be expelled . . . by one’s own holy guardian pehisskin bk
angel6 b b

If one’s partnership with the guardian is not developed, however, :fh ity
then it can often fall to the Houngan to extract these harmful influ- ‘:‘htit ha bee
ences. This is particularly the case with the expedition mort, the most Y
virulent form of spiritual attack.

Many shamanic traditions believe that the spirit of an animal, @
dead person, or even an inanimate object can be bought in order t©
send it against another to do that person harm. In South Africa the
tokolosh is a dead spirit resembling an ugly dwarf that will attack
another if the right ceremonies and offerings are made. Tn Australia the
energetic equivalent of a spear may be thrown against an enemy and
will kill his spirit just as surely as a material spear would kill his p
ical body. Among the Shuar people of the Amazon, tsentsak, ma
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darts, may be directed at an enemy in order to cause illness, and will
chen transform themselves into insects and worms on contact with the
energy body so that they may burrow into the soul of the person who
s their target. These are all forms of what are known in Vodou as expe-
dition mort—the sending of spirits against a particular living target.

In Haiti an attack such as this must be done under petition o the
e, loa Baron, who is the father of the dead and controls these spirits.

"bqkﬁ,‘ Baron is identified in his Catholic mask as Saint Expedite, hence expe.

& didon. If Baron will not agree to the attack, then it is doomed before it

850" cven begins, so the proper appeals and offerings must first be made,
\ UL fiving it is agceed, ithe Bokor. (s Houngan! o sorcerer iy
00 et works with “both hands,” that is, one who will cast spells that may
'dh% harm as well as heal) will summon or transform himself into an entity
" B il o fougarow (loup. garow in Erench). According to folklore,
B - 01 bezin as people but are able to shape-shift themselves intoant:
mals, emerging from their human skins as new creatures. Frequently,
they take the form of a large bird with glowing red eyes, which is able
to fly through the night to attack its victims and drain them of life force.

In Obeah (Jamaican Vodou) the folklore is very similar, except that
the shape-shifter will remove his skin completely, and rather than turn-
ing into a bird will fly, skinless, until dawn, at which time he must
return and put his skin back on or be burned to death by the rays of the
sun,

To defeat such a creature the Houngan must sprinkle salt inside the
person’s skin where it has been abandoned, waiting for its owner’s
return. The Bokor will then be unable to put his skin back on because
itis too painful to do 50, and will die at dawn as the sun burns him up.

In many ways both traditions echo what we know of the European

ikl ing and vampi and women able
10 change their form into a wolf or a flying parasite that uses the night
 attack and drain its victims, but must return to human form before

e. This suggests a universal basis for the human fear of vulnera-

an scious understanding that it is entirely possi-
- drained in unguarded moments, such as when




power or to Visit friends or enemies—to aid

Looked at p: ically, when our feelings
person are strong cnough, we are able to focus on that in
through shamanic flight or the Power of intention and imagina
interact with that person on an energetic level in order to change ,hg
events of their life. Such focused intention is the cause of much illness,
When we wish someone harm and our Ashe is greater than their ability
to resist our “magic,” that is when illness results.

It is wise of s, therefore, to keep our own emotions firmly under
control so we do not unwittingly direct them toward others and inad-
vertently cause such changes, and to ensure that we are as protected as
we can be from the intentional or unintentional actions of others.

THE “YOODOO DOLL”:
A FOCUS FOR THE INTENTION

The ubiquitous “voodoo doll” is probably the one characteristic most
attributed to Vodou and seems almost unique to the religion. In fact, it
is anything bur. Bleteny of the pers

The use of this method for sending spirit energy is, in fact, known Ry g o e
to many cultures throughout the world. North American Indians such o il |
as the Ojibwa use a wooden image and attack it with needles or arrows g then
in order to transfer the pain to a living enemy, or else they bury itinthe % hrough the.,
earth if they wish that person to die. In Peru images of fat and grain are
molded and then burned in order to destroy an enemy’s soul.

In Malaysia a wax model is made and empowered with nail and
hair clippings from the intended victim, along with some of his or her
body fluids, the parts of the body where the soul is strongest. The
model is then scorched in a flame for seven successive nights while the
sorcerer chants, “It is not wax that I am scorching; it is the liver,
and spleen of so-and-so that I scorch.” On the seventh night, the.
ﬂ‘hnuwd completely and the enemy dies.”

udauapdwwudamw:huwgybym
5 “Pe



thic or imitative magic] is the attempt which has been made by
many peoples in many ages to injure or destroy an enemy by injuring
or destroying an image of him, in the belief that, just as the image suf-
fers, so does the man, and that when it perishes he must die. .
Thousands of years ago it was known to the sorcerers of ancient India,
Babylon, and Egypt, as well as of Greece and Rome, and at this day is
sill resorted to by cunning and malignant savages in Australia, Africa
and Scotland.”®

Given the universality of such dolls, then, it is interesting that they
are largely unknown in Haitian Vodou—the one faith most identified
e that we with them. In New Orleans Voodoo there is a tradition of using such

8P cffigies, but in both Haiti and New Orleans it is considered weak magic
10 have to resort to a doll like this. The Houngan or Bokor should have
sufficient Ashe not to have to use such an intermediary device; rather,
he should be able to send an expedition mort to his victim instead of
jabbing pins into dolls.

Where such dolls are used, they act as a focus for both the atten-
tion—just as a photograph of a loved one may bring a rush of feelings
and emotions to the relative or lover who gazes at it—and the intention
to change the energy of the person it represents. The effigy contains
some of the energy or soul of the person symbolized, and the Bokor is
able to tune into this and then direct his energy toward that person,
across space and time, through the channel of the image and the Power
of his will,

Teis not just in acts of aggression that such manikins are used, since
the same energy that is focused in destructive acts can also be employed
in benign and creative acts. Hence the people of Sumatra make a
- Wooden effigy of a child, which is given to a barren woman so she may
] with her intention to have a child of her own. Such a dedicated
s charges the will of the woman, with the result that she does
in k 4 T




cffigy is made
tact with the patient, such as

lly
hair, blood, and nail clippings).

The Houngan may also i in some ignify

a change in his patient’ life or Iuck. If his client has a broken arm, for
example, the effigy may be remodeled in order to heal it and make ic
whole again; if the person has cancer the doll may be “operated” upon
in order to remove the disease. It is intention, the energy behind the
words and thoughts, transferred through ritual actions, that produces
the energetic effect.

Because in Vodou healing it is important to deal with the cause as
well as the symptoms of disease, if the client has been made ill as a
result of magical attack, most Houngans will consult with the loa or use
methods of divination to identify who has sent the magic against his
patient and then return the bad energy to the aggressor, so they “geta

taste of their own medicine.”

A friend of mine tells how he was once the victim of a Vodou attack
sent by a Bokor on behalf of a lovesick ex-girlfriend. Of course, at first
he had no idea that this magic had been sent. He was aware only of
boils and skin irritations on his left side that grew increasingly worse
until that side of his body was paralyzed and he was becoming weaker
by the day.

Luckily, he was able to consult with a healer in the Philippines who
divined the aggressor by asking him to write down the names of all the
people he had met that year who might want to injure him. He then
placed all of these, on tiny slips of paper, into an empty bottle. The
healer held an egg, still in its shell, over the neck of the bottle for a few
moments, and then gave it to my friend to crack. There in the unbro-
ken yolk was a single piece of paper containing the name of his attackes
With this the healer was able to return the bad magic to the woman
who had commissioned it.

My friend recovered quickly, but the next time he saw the €x°
sirlfriend it was she who had boils and red marks all over the lefc side
of her face.

Note that I have been using the word doll i f th

sisterohave Power o
i
el Hamer purg
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fions, but an actual doll is not necessary for the technique to work. In
fact, in the modern West it would be unusual (but not unknown) for a
doll o be used-

What is more likely is that someone you know who wishes you
harm will have a photograph of you or some personal item of yours.
Perhaps an old lover who now has strong feelings against you as the
result of your breakup still has some photographs, cards, or letters of
sours, or something you have given him or her, or some remaining pos-
sessions of yours. All of these things contain your Ashe, and every time
he or she looks at them and projects bad feclings onto you through

P"mmw,, them, more of your energy is eroded.
the ey ‘l Spiri intrusions are thought forms conjurcd into being when peo-
le think badly of you in this way. It is important to protect yourself,
lntwdjw m p

s therefore, by taking back from others the things that are yours—and
O 0AS St e rerurn theirs—when a relationship with them ends.

HEALING THE SPIRIT BODY

Spirit intrusions are Power intrusions; they are manifestations of another
person’s desire to have Power over you or to weaken you so they may
take your Ashe.

As Michael Harner puts it: “Illnesses usually are power intru-
sions. They are not natural to the body, but are brought in. If you are
power-full, you will resist them. Thus possession of guardian spirit
power is fundamental to health. Serious illness is usually only possible
when a person is dis-spirited, has lost this energizing force, the guardian
spirit. When a person becomes depressed, weak, prone to illness, it is a
symptom that he has lost his power . . . and thus can no longer resist,
or ward off the unwanted ‘infections” or intrusions.™

In Vodou terms the entity that invades you begins its existence as
energy, but soon develops an awareness of life and the will to live,
bﬂ:mmx more. mm physical as it does so. If this drive for life is
or ability to resist it, it will soon develop a




example, it has been shown that people who are weaker a
erful are also less resistant to disease. The psychologists Hol
Rahe found that the most stressful Infe events that bring ,,s d'“m,
depress us, or leave us in a k o
change of job, d and o0 Forthecalways ot
with the onset of illness. In one experiment two groups of people,
those under stress and those in a nonstressful situation, were asked to
inhale a common cold virus. Those who were stressed caught colds
within days, while those who were happy with their lives and sure of
themselves did not get ill at all. Other experimental results showed that
people under stress always developed throat infections when such a
virus was circulating, and consistently did so within four days of expo-

sure to it.

What modern science is acknowledging in such studies is almost a
latent endorsement of the Houngan’s view that being Powerful will pre-
vent disease and ward off spiritual attack, while emotional and spiritual
weakness will give the disease exactly the foothold it needs. ;

When physical illness does result, it is rarely the Houngan’s primary  uiagoat, which absorb

concern, for he knows that by dealing with the point of origin and the  sselyr of he velde
cause of the disease (the intrusive spirit and the circumstances that 'wm’”mk“mdv

admitted it), he will also heal its manifestations in the emotional, men- g} i ery
tal, and physical bodics. Gy, e ofibr

The most important thing, then, is to extract the harmful spirit (or oring thei dine

damaging energy) from the energy body of the client. When this is done ' wa,, i
the client’s energy body will gradually reconstitute itself to close the gap o 8 tl
left by the intrusion, and her own Ashe will begin to circulate again. An "ﬂi% > “Mployeg
unpleasant but accurate analogy is that of the lancing of a boil. Once ™ Order ¢,
the pus is drained the physical body is able to regenerate itself and ‘\ € of
become healthy once again, without this poison in its system. The
energy body is the same.

The method of spirit extraction is surprisingly consistent across
many cultures and ages. Usually, it involves finding a replacement host
for the spiric so the disease can be removed from the client’s body: BY
virtue of this, extraction medicine will always necessitate a sacrifice ©
some kind, typically on the part of the new host.

Contrary to most stereotypes about Vodou, this need not be the s2°°
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rifice of an animal. All dﬁng§ are alive, so even if the disease is given to
atree (as is the custom in India, where the patient is brushed with leaves
and pranches so that the wood absorbs the spiritual poison), then it is
the tree that suffers while the patient is relieved of pain.

Thus we find in Timor that fatigue is cured by fanning oneself with
Jeaves that are then thrown away so that the tiredness goes with them,
while in the Solomon Islands the same problem is relieved by rubbing
oneself with stones that are then cast into the ocean. Among the
Baganda sickness is cured by the medicine man’s making a model of his
patient from clay or plantain. This is then buried, and the first person
1o step over it will absorb the illness from the patient. In these cases the
new hosts and the sacrifices for the disease are the leaves, stones, plan-
tain, and human being, respectively.

In some cultures, of course, animals are used as the sacrifice so that
the illness is transferred to them. In Morocco, for example, evil spirits are
removed by the medicine man and cast into the bodies of wild boar, while
in South Africa a patient will confess his sins to the medicine man in the
presence of a goat, which absorbs his sickness. The goat is then set loose
inan unoccupied part of the veldt and the illness is lost in the desert.

In Welsh tradition, until very recently sin eaters were employed at
funerals to eat a last meal of bread and salt from the belly of the
deceased, thus absorbing their sins and ensuring a safe passage to the
afterlife. In a similar way, among the Cingalese when a man is close to
death, a “devil-dancer” is employed who will dance in the masks of the
most powerful spirits in order to petition them for the man’s life.
Charged with the Ashe of these spirits, the dancer absorbs the illness
into his own body, where he will fight it on behalf of the sufferer.

Even in the recent past of the United Kingdom we have memories

imil methods: “A North hire, Devonshire, and
Welsh cure for a cough is to put a hair of the patient’s head between
two slices of buttered bread and give the sandwich to a dog,” writes
willthereupon catch the cough and the patient will

chapter, the pre-



disease is then released back to the earth
chicken and the burial of its corpse.

Earth is well known as a means of neutralizing ene
who has watched a lightning storm knows. The energy of the |
& naturally drawn to the ground, where it is effortlessly discharged and
transformed into a new form of Power, which the Earth can use posi-
tively in the regeneration of natural life.

Water performs the same function and is an excellent carrier of
energy, hence the need for caution when using electrical equipment any-
where near it. Water is not so frequently used in Vodou healing, how-
ever, unless in a contained pool or bath, because other people bathe in
or drink from streams and rivers and the disease can be easily trans-
ferred to them. Even with the baths offered as exercises in this book,
the herbs that absorb the negative influences must be taken into Nature
and buried at the base of a tree.

Extraction is not just a mechanical process whereby touching the
patient with another host will deactivate the illness, however. Before the
Houngan does anything at all he must ensure that he is completely
Powerfilled, for spirit intrusions are also energy forms and, like light-
ning or electricity, will find the path of least resistance. If the Houngan
is weaker than the intrusion he is removing, he will simply absorb the
illness himself.

In the healing that Yabofe carried out, he first called upon his heal-
ing spirits—the loa Gran Bwa and the others who work with him—and
allowed them to infuse him with Ashe. It is also common in Vodou to
use song, dance, and chanting to create the same energizing effects, as
well as calling in the Powers of the Four Directions and the natural
forces associated with them. When this happens it creates an effective
barrier to illness by filling the energy body so fully that nothing else
may enter it. Only then will the Houngan approach his client with the
intention to heal.

Intention is the most important thing in Vodou healing. It is the
Power of the will focused and channeled toward one specific outcome
12 way not téo dissimilar to prayer, and there have been a number
interesting studies recently on the Power of prayer in creating changes
in the physical universe.
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One, by an American Fnedical center, asked people to pray for
ats who were undergoing heart surgery, and then monitored the

of these patients in the weeks that followed. Patients who were.
yed for did 50 to 100 percent better, in terms of recovery times and
general levels of fitness, than a control group who were not prayed for
and remained only under normal hospital care during their recupera-
tion. These results were significant, even though the patients themselves
did not know they were being prayed for, so no placebo or other psy-
chological effect could have accounted for this outcome.!!

.
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tmi‘j THE VODOU LESSONS: 5
CONDUCTING A YODOU HEALING:
REMOVING UNHEALTHY ENERGY
AND RESTORING ASHE

The focus on self-empowerment and the intention to heal are the first
steps in Vodou medicine. Only then should the spirit intrusion be
addressed directly. It is also necessary before the healing begins to
assemble the tools of extraction work that you, as the healer, will use.
In Western practice, this may mean the following:

A blanket and pillows for the client to lie down on

At least two long feathers, or a number of smaller ones
bound together to create a knifelike shape and length

Incense and a holder for it

Arattle

A drum or drumming tape

A pendulum

At least four quartz crystals



 sacred space before the altar, where
Remembering that all things are alive and

‘As she deepens into trance and opens the gateway for the loa, she
will begin to fill her body with the Ashe that is so essential to her syc-
cess; if the intrusion she is to meet has a stronger will to life (more
Power) than her, it is very easy for the healer to remove it from her
client, only to find that it makes a new home in her own body.

There are many ways for you to ensure this state of Power, includ-
ing journeying to your spirit allies to ask for their help with the heal-
ing, drumming or singing yourself into a trancelike state o you can
strengthen your connection to these allies, and creating a strong con-
nection with the natural forces or elements that will eventually take the
spirit intrusion on your behalf—whether this is a tree, a field, a moun-
tain, the wind, or the sea, as the Carmina Gadelica recommends.

Having followed these initial instructions, when you as healer feel
yourself filled with Ashe—and only at this point—ask your client to lie
down on his back and relax. Tell him you are going to drum for a while
(or listen to your drumming tape). This is all he needs to know. But
while you are doing so call in the allies and healers who will work with
you, and make sure of your connection to the Power place that will take
any intrusions you find.

During this period of reconnection with the spirits, most healers
will also call on the Powers of the Four Directions, which are always
saluted first, along with the Power places of the djevo, at the start of
any Vodou ceremony. Although Vodou teachings do not refer to a med-
icine wheel per se, the qualities of the Four Directions do broadly cor-
respond to those of the medicine wheels used by many shamanic
traditions around the world:
 Bast, where all life begins, is the place of passion, the spirit of
infancy, the innocence and strength of the newborn, the sense of purity,
of physicality, and the element of Fire. This element is represented by
the loa Ogoun, who s the spirit of warriorship and brings strength
fortitude o the client. .
A Vsyoudz is the direction of becoming, of childhood
d, the emotions, and the element of Water, This
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. and of La Sirene (the mermaid), who offer the client the bless.
B  unconditional Love and the Power to “wash away”

 worldly concerns. The client is purified in the Ashe of the
waters.

West is the direction of mature reason, the adult, the rational mind,
the sense of perspective, the element of Air. This is the place of Sobo,
the loa of the sky, who is also associated with wealth and prosperity
and can confer these blessings on your client.

North, where all physical life ends and rebirth to the East begins, is
the place of the wise Elder, of reconnection to the unseen world of

illness and
cse healing

spirit, of mature informed reflection, and the element of Earth, This is
the realm of Baron, who stands between the living and the dead and is
the ultimate guardian of the sick and the most Powerful force of regen-
eration.

In this petition all of the elements of Nature are addressed: Fire,
Water, Air, and Earth. Also addressed are the guardians of the various
bodies that make up the soul of the client—physical, emotional, men-
tal, and spiritual. You are therefore bringing the most potent forces in
the universe to bear on the healing of your client.

Once these spirit healers are assembled, the Houngan will call upon
Legba and ask that he open the doorway between the spirit world and
the human world, so that the loa may enter and work with him.

When you have done this, use your imagination to visualize a
matrix of energy lines coming down from the sky to each of the Four
Ditections, the four points of the compass, to form a pyramid of pro-
tection around your client. Then visualize a pyramid from below her,
Up from the Earth, to link again with the Four Directions.

The client is then held at the center of a diamond of energetic
ower. This is important because you are about to work with her soul
spirits—all spirits—are aware of this. The force of your inten-

this protective diamond ensures that you do not get any
luring the healing you are about to perform.
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Figure 5.2. The energy matrix. Protecting your client in a diamond of Power "4 s0le por

1o avoid spirit intrusion or interference during healing.

you will find that you are automatically led by your inspiration and d!?
exact words you use will vary each time. As an example of the sOrt @
invocation you may find yourself using, however, the following s ¢
sense of the words I use to summon these Powers to the healig $P3¢¢
during the preparatory stages of my work with a client:




ower of Ogoun, great warrior spirit, Take
 my client, [name], and help him find the strength and
Power t0 endure his battle for healing and find the peace of
victory in health.

1 call upon the Power of Erzulie. Hold your child, [name],
in the comfort and compassion of your Love. Let him know
and understand that he is valued and wanted in this world.
Help him find healing and the peace to live his life with love
for himself and for others.

I call upon the Power of La Sirene, the ocean and the mys-
teries of the deep. Hold my client, [name], and wash away
his cares in your healing waters, so that he may be strong
and whole again.

1 call upon Baron. Embrace your child, [name]. Let him
know he is not alone and help him understand that he walks
between life and death, so that he can connect with Love and
live fully before it is time for you and he to meet once more.
Open the grave that was dug for him and let him live again.

1 call upon Gran Bwa, most Powerful healer. Remove the
pain from my client, [name], and restore him to health so
that he may live in balance and in wholeness to better serve
the Earth.

Legba non baye

Si ou ki porte drapo

Si ou ki para sole por lwa-yo.
9
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1 call upon the South, Power
Let [name] feel the touch of
your Waters wash him clean and sweep aw:
may connect again with life and forget his cares.

1 call upon the West, the sense of mature reflection and

Power of the Sobo, spirit of the Air. Let [name] achieve bal-
ance so he may see the truth of his life and illness in the con-
text of mortality and make the right choices for the rest of
his life. Let your healing winds blow through his soul and
remove the fog that blinds his mind and the energy of illness
that clings to him.

I call upon the North, Power of the spirit, Power of the
Earth. Help my client, [name], to be grounded, to be part of
the Earth, to be held and protected in your womb of the
world. Let him connect with your spirit so he may under-
stand himself and protect himself from the effects of others
who are harming him. Show him he is valued and has the
right to protect himself.

I call upon the Sky Father, Bondye, the Sun, and Sister
Moon. Look down upon your child, [name], and hold him in
your healing light. Let your light shine through him and illu-
minate his life so that he may know his purpose and achieve
it in the future.

1 call upon the Earth Mother to hold [name] in your heal-
ing embrace. Suckle him and comfort him so that he knows
that he is not alone, but a much loved part of this Earth and
is cared for.

I call upon the Center to unite these forces and hold
[name] in your protection and in balance. I ask that a sense
of certainty, equality, and equilibrium be experienced by
[name] as a result of this healing.

hcopf“ the gate, Legba, so these energies may be present
re.
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ring the Veins of Light

' Once the preparatory work is done, the first task of the healer is to find

out the state of health of the client’s energy body. We are all comprised
of different energies, represented by the four bodies (spititual, emo-
tional, mental, and physical) that make up the human soul.

In the mythology of Vodou the snake-god Dambala gave birth to the
world from a sacred egg. Humans remember this original creative act,
and so the bioelectricity of their bodies also creates a luminous egg
shape around their bodies. This is the energy body.

A healthy human energy body, therefore, has an egglike shape that
i Roygy, | sumounds ehe physical body (and also runs through i) 0 a distance of
‘"Mmhegm ~ about an arm’s length in any direction. Throughout our lives this egg
holds all of the energy that is us.

The energy body is weakened by the onset of disease, so that rather
than resembling a healthy cocoon around the physical body it is
knocked out of shape and may also be spread very thinly. If the energy
body has been damaged in this way it must first be restored to its nat-
ural shape so that the client has access to the original Ashe she was born
with, and in the configuration that is most effective for her to make use
of it.

There are also areas of peak energetic activity within this field. In
Eastern medicines such as acupuncture, these are known as the meridi-
ans. In Haitian Creole they are known as ven-yo (veins). Along them
are the chakra points. Chakra is the Sanskrit word for “wheel,” for this
is what these areas look like: small, spiraling wheels of light. In Haiti
the concepe closest to that of the chakras is the woulo (from the French
touleau, meaning “wheel”) or sek (from the French cercle, meaning
“circle”), which are seen as areas of peak activity and Power in the
Veins that carry energy around the body. They may also be known as
ye (“pools of light”), and are most pronounced at the

t d Eye), throat, heart, solar plexus, perineum,
of the body).
al body,




spiritual, emotional, or mental conc
state or problem. The following
should not be treated as gospel,

Crown: Concerned with issues of faith, hope, personal belief,
and connections to the Divine and the Infinite. Physical
problems associated with this area may include energetic dis-
orders, depression, extreme tiredness, muscular or skeletal
pain, or skin problems.

Third Eye/Forchead: Concerned with issues of consciousness,
reason, and the ability to see our real/spiritual place in the
world. Issues of lostness and lack of connection to others can
be involved here. Physically, these issues may give rise to
problems with the eyes, ears, nose, brain, or nervous system.

Throat: Involves issues of truth and inability to speak our
minds in order to release the emotions within us. Physically,
these issues may result in throat and neck problems or dis-
eases associated with the mouth, esophagus, teeth, or gums.

Heart: Deals with the emotions, which may be either positive
(love, compassion, empathy, forgiveness, and so on) or neg-
ative (anger, jealousy, control issues, hatred, and the like).
Physically, issues at the heart area may affect the lungs,
breasts, shoulders, arms, or the heart and the blood system
itself.

Solar Plexus: Governs issues of self-esteem, self-worth, and per-
sonal Power. This is the seat of the will and of making things
happen, of putting ourselves forward in life, walking our
talk, and choosing our own path with heart. Physically,
blockages in the energy system here may lead to problems
with the stomach, liver, kidneys, adrenal glands, or spleen-

Perineum: Deals with issues of security and personal relation-
ships, usually involving a Power exchange of some kind.
Physically, these may lead to intestinal or bladder disorders
or problems with the sex organs, pelvis, or hips.
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¢ Involved with issues of grounding, understanding
(under-standing’), balance, our (normally socially condi-
tioned) beliefs about ourselves, and the relationship patterns
we attract. Physically, issues at the base level can lead to back
or leg problems or a weakening of the immune system.
Emotionally, they are implicated in a client’s inability to
move forward in life and may manifest as a sense of being
stuck or caught up in old habits.

Before dealing with the woulo the energy body itself must be
realigned. The use of a pendulum and quartz crystals will reveal the
shape of the energy body to you. Hold the pendulum over your client
and work your way out to the Four Directions of her body. At first the
pendulum will be still, but it will start to move when it reaches the
boundary of her energy body.

In normal circumstances of Power and good health, this will be an
arm’s length from her physical body, but in situations of illness and
spiritual damage, might be only a few inches, a few feet, or even some
yards away, Wherever you reach this boundary, place one of your
quartz crystals (tip pointing toward your client, directing energy
inward) to mark it. Continue around her body until all Directions are
covered. You will then be left with an energy map made up of crystals
that surround your client.

Vodou healers working in the West often use crystals in this way; in
addition to their energetic properties, their ability to refract light and
create a spectrum of color is representative of the rainbow serpent,
Ayida Wedo, one of the progenitors and protectors of human life.
Symbolically, then, quarez ceysals contain the healing Powers of this
104, who alep links heaven and Earth—as well as the four elements of

ater, Air, and Earth—through the imagery of the rainbow, which
air and infused with sunlight to form an arc that spans

n makes a similar connection between
y other traditional




fecundity, the Rainbow Snake,’ whose powers wer
quartz crystals. It so happens that the Desana of the
Amazon also associate the cosmic anaconda, creator of life, mﬁ, a
quartz crystal.”

In Haiti small stones are often used instead of crystals, but most pre-
cious of these are stones found naturally marked with a snakelike squig-
gly line, as these are also understood to contain the healing Power of
Dambala in equal measure to any quartz.

However you mark the energy body, the map you create will tell you
where your client’s energy is located and where it needs to be moved to
and from, bearing in mind that the energy body should only be a few
feet away from her physical body.

It is useful to make a mental note of the shape created by this map, as
this can sometimes provide you with useful additional information about
your client’s problems. I once worked with a client who felt disconnected
from life and had issues about self-sacrifice and the giving away of her
Ashe. Her energy body made the shape of a perfect cross.

..0'U° ®e
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Figure 5.3. A human energy map. Crystals at the Four Directions and

smaller stones linking them describe the energy body of the client
and show where healing is needed.
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energy body is t0o far away from where it should be, use your
s 1o feel for it (you will often experience a temperature difference
e boundary, or your hands may shake or tingle), then push it back
0 where it needs to be. Use the pendulum again to check that it has
moveds and then move the crystals to map its new position.

‘Now hold the pendulum over each of the woulo in turn and note if
these are energized and spinning in the right (clockwise) direction. If
they are the pendulum will also spin. If it remains immobile, moves to
and fro, or spins in the wrong direction, these will need to be repaired.

This is done by pushing the palm of your hand down into the client’s
energy field, at the relevant woulo point, and around in a clockwise
direction, like turning a wheel, with the intention of moving the energy
in the right direction.

Nine rotations is usually enough (3 x 3, a sacred number, represent-
ing the Trinity multiplied). Check with the pendulum to see if the
energy is now moving clockwise. If it is, carry on to the next woulo.

If the woulo, or chakra, is not spinning correctly even after nine rota-
tions, it is often because it is clogged. Our woulo are the mouths of the
energy body, and just like our physical mouths they become choked if
there is too much pollution around us. This may be spiritual, emo-
tional, mental, or physical pollution; the effect is the same.

The solution is to dip your fingers into the woulo (it will feel like
going against the current in a small whirlpool or eddy, or like a cool
breeze on your fingers) and pull out the stuff—the buildup of pollu-
tion—that is blocking it. This will often feel and appear as a black tar-
like substance.

Blow it away from your fingers, to the safekeeping of the allies you
have made in Nature. Visualize it clearly as it is sucked toward and then
by the mountain or lake or tree that is your healing partner in

‘middle world, where this energy will be absorbed and neutralized.
S into the woulo again, it should feel warmer
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3. Extracting Negative Energies
The next step is to journey into the spiritual v
done before, but this time your intention is
Jandscape or the place of the spirits but the body of your client, to sce.
if there is an intrusion to be removed and where it is.

With your eyes closed or only slightly open, scan your client’s energy
body, seeing and sensing any differences in color or texture and allow-
ing yourself to become aware, at these places, of any creatures or enti-
ties that are attached to them. The spirits that work with us will ensure
that these entities are very visible by making them appear in a form that
you personally find repugnant. Black tar, ratlike shapes, swarming
insects, snakes, and reptiles are common examples.

Once you see the intrusion, ask for confirmation from the spirits
who are working with you. If they are in agreement with your diagno-
sis, get down next to that part of your client’s body where the intrusion
is localized. As repulsive as this entity may appear to you, it too has a
right to life and to a fair chance to act honorably. Talk to it. Reason,

negotiate, explain the bigger picture that the intrusion can’t see—that it
is part of a living organism (your client) that is suffering because of its
presence, and ask it if it is prepared to leave peacefully and willingly.
If it is you must provide it with a new home. This is where the sacri-
fice always comes in. In this case we use feathers (the sanitized Western
equivalent of the Houngan’s chickens) as the sacrifice. In the otherworld,
the energetic parallel of our own world, simple objects such as feathers
take on a healing Power that is as precise and effective as a surgeon’s
scalpel. When dipped into your client’s energy body the feather will pull
the intrusion toward it, and you can then use the sharp edge of the quill
to cut it away from the client. The feather will absorb the intrusion in
exactly the same way as the Houngan Yabofe’s chickens did in Haiti.
Your imagination and Powers of visualization are important here. AS
you focus on the feather, see the intrusion moving into it. Intend that
this will happen and maintain this focus until all traces of the intrusion
are gone. Your client’s face is a good indicator that the intrusion has
been removed; she will feel younger, lighter, less troubled when she i
free of it, and her face and body will reflect this. Mos likely she will
Rt
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em more relaxed, her eyes will be brighter, and a healthy glow will
. _ear on her cheeks.
" The feather must be disposed of later in an honorable and respectful
way, by taking it to a safe place in Nature (ideally, to the physical rep-
resentation of the spiritual landmark that is your ally) and burying it in
the Earth at a place where others are unlikely to find it and become
infected by the spiritual poison it carries. Offer a simple gift of thanks
to the Earth and to the feather for agreeing to take this poison away
and discharge it back to Nature. Offerings such as tobacco, peanuts,
rum, or corn are usually acceptable.
If the intrusion refuses to leave, however, you will need to get tough.
While it is true that all things are alive and deserve our respect, we must
remember that we are here to work for our client, not on behalf of the
ent Wit joudzss intrusion.
d ere the i The use of threats, in the way of the Charm for Chest Seizure
(“Power of moon have I over thee,/ Power of sun have I over thee,/
Power of rain have I over thee,” and so on) are classical methods for
establishing authority over such recalcitrant intrusions. Another is to
rattle at or near the intrusion, which has the effect of agitating it and
loosening its grip on the client’s body. You can then use the feathers to
scoop it up and dispose of it in the same way as described above.

Once the intrusion is gone your client will be left with a sensitive patch
in her energy field where a lump of energy is now missing, just like 2
wound to the physical body. It is important to apply an antiseptic to this
wound in order to clean and protect it. The method of cleansing used in
Vodou is to blow Florida water over the area. Florida water is a perfume
made from the energy of plants that is held in very strong alcohol. Its
name in Peru is Agua Florida, which gives a clearer indication of its use:
itis “flourishing water” that helps the client to heal and to attract good
energies into her life so that her luck is changed and she may flourish and

: dministered by taking a mouthful of it and then

energy (and physical) body, a process known
et =%
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!
Mineral water works perfectly well since, as in much of Vodou healing,
it is the intention to heal and purify that produces the results.

4. Restoring Ashe

Because the intrusion has been feeding off your client’s Ashe, part of his
Power will have been taken from him by this entity. At this point most
healers will carry out a healing to undo the damage caused by the intru-
sive spirit and fill the void in the energy body caused by the extraction,
This healing is known as Power retrieval, and its aim is to return useful
energy to the client.

The three fundamental methods for this healing all stem from the
most basic principle of Vodou: that we are Powerful and protected
when we are in ion with the spirits th lves, who delight in
offering us their guardianship. In order to empower your client this
connection to the spirits must be established or reestablished.

One of the following approaches will be most appropriate, based on
what you know of the client and his healing needs. It is not necessary
to use them all in a single healing, though it will do no harm if you
choose to, or feel the need for extensive re-empowerment.

000

Connecting Your Client to the Power of the Loa
To complete this healing, journey to the upper world of Gine, just as
you did earlier, to make contact with one or more loa (or the archetypal
principles—Love, Power, community, and so forth—they represent),
who are willing to offer their protection to your client. Ask if they have
any information or advice for your client that may help him, and listen
t0 what they have to say. As you discovered earlier, the loa often have
agift or a suggestion that can help to break the pattern of repetitive ll
ness in your client’s life,

When a spirit steps forward to claim the client as his or her “child”
ask it to place some of its energy, representative of its Ashe, in YOU
hands. Thank the spirit and return to your client, placing you CuPP
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hands first on his solar plexus and then on his fontanel. Blow through
your hands so that this Power is absorbed into your client’s energy

i 06% body: ¥
hiyy e ey When this is done shake your rattle around the clients body three
ungy m% (imes (for the Holy Trinity) in order to seal in this energy by creating a
thegy MG | rier of sound around him. Still using the rattle, make the sign of the
(‘WN cross over his body in order to close the protective seal.

Connecting Your Client to the Power of the Ancestors

: Journey in the same way as before to the waters beneath the Earth and
for i bl make contact with one of your client’s ancestors who cares for and
at we g1 inn" i call up the ancestor through the sacred watess, Askthat she

€ Spiris th offer her Power and protection to your client, and also if she has a gift
iy I of healing for the client.
FGET {0 emponr e ey In Vodou sacred songs are very important, and often the ancestors

ablished or eestéd will offer you a song of Ashe for your client. When you have this song,
F sing it directly into your client’s energy body as you continue to jour-

ney. The quality of your voice is completely unimportant, for it is the
sound vibration that matters and is absorbed as energy by the client.

When you feel you have done enough, thank the ancestor and come
back to ordinary consciousness, then rattle around your client in order
10 seal in the energy you have returned.

Connecting Your Client to the Spirits of Nature
Journey as before to the landmarks of the middle world, all of which
are alive with spirit, and ask each if they have a gift of Ashe for your
client.

If the answer is no, move on and find one that does. If the answer
is yes, gather this energy in your arms and then find another and
another—three is enough—before returning to your client. Blow these
8ifts of Power into his solar plexus and fontanel, reciting what it is that
¥ou have returned: “Power of moon I return to you [blow]; power of
sun I return to you [blow]; power of rain I return to you [blow].” Rattle
around the client’s body to seal in the energy.
! d one

h
1d a little about what you have done




 for him and how he can mainain his new energy and
you have opened to his spirits.

Given the reticence of many Westerners to even consider Vodou as a
respectable Way of Power, unless your client has approached you specif-
ically for Vodou healing it is sometimes better to talk in general terms.
Suggest, perhaps, that you have helped him establish a connection with a
guardian angel or a loving spirit who wants to look out for him, and
instruct him how to make an offering to this spirit in thanks for its help.

If you have returned Ashe from the middle world, you might advise
him that he can enhance his healing and strengthen his connection to
the healing Powers of Nature by finding something in the material
world that represents the natural force you have returned. Encourage
him to put a picture or a poster of the moon above his bed, for exam-
ple, or to light a candle to represent the Power of Fire (the sun). Or pro-

vide him with the recipe for an herbal bath he can take, which will help
him heal and connect him with the Power of Water.

Remember that you as healer will also need to make an offering to
your own helping spirits for the assistance they have given you. As the
healing ceremony ends, remember also to close the sacred space at your
altar.

SUMMARY: A FRAMEWORK FOR YODOU HEALING

A framework for spiritual healing using the approach of Vodou is as
follows:

1. Create the sacred environment and call in Power. Open sacred
space at your altar and call upon your spirit allies to empower you
and assist in the healing work.

2. Check and rebalance the energy. Examine
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4. Return Power. The very action of removing negative energies will
leave a gap in your client’s energy body and lead to a reduction in
his or her energetic potential because you are, in effect, taking
part of the client’s energy away. Even though that energy is
unhelpful to the client, it will still leave a void when removed, just
as cutting out a tumor will result in a material loss to the physical
body. So if you have removed negative energies, it is necessary at
this point to fill the void with positive Ashe to make the energy
body whole again.

More extreme forms of Power loss—when part of the soul has
actually been eroded or stolen as a result of abusive action—are
also possible. This is referred to as soul loss, a subject covered in
the next chapter. But even where a full soul retrieval (as opposed
to a simple Power retrieval) is necessary, Ashe often needs to be
returned first and the client given time for this energy to settle
back into his system before soul retrieval is attempted. This gives
the client the necessary energy to anchor the soul parts you will
return to him later.

5. Sacrifice. When the healing is complete make your offerings at the
altar and close the sacred space in the usual way.
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Glendower: I can call spirits from
the vasty deep.
Hotspur: Why, so can I, or so can any man.
—WILLIAM SHAKESPEARE,
MACBETH
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- OF WEEPING SOouLs

Soul Loss and Retrieval—Advanced
Techniques of Power Return

La Sirene, la balenn
Chapo m tonbe nan lame
M ap fe cares pou La Sirene
Chapo m tonbe nan lame
M ap fe cares pou la balenn
Chapo m tonbe nan lame

The mermaid [La Sirene], the whale

My hat fell into the sea [i.e. I became
possessed]

1 am caressing the mermaid [i.e. lost in
the depths of the ocean, the deep
unconscious]

My hat fell into the sea

1am caressing the whale

My hat fell into the sea
'VODOU SONG STATING THE EASE BY WHICH



nights when you are in the djevo. It has happened
Racine. “Be alert, but don’t worry about it. We have guards b >
for your protection. They are armed with machetes and they won’t
besitate to chop to pieces anyone who may try to harm you.

“The thing is, Vodou is Power and 1 am a very Powerful
Manibo. So if one of my rivals can disrupt your ceremonies in any
way, or hurt you while you are under my protection, it reflects
badly on this temple. People will say I cannot be so Powerful if I
could not take care of my children properly. Then they will find
out who burt you and go to his church instead. They will say he
is more Powerful and can give them more. So Yabofe and I are
taking no chances. We will have people sleep in the djevo with you
and there will be guards outside at all times.

“I know you have all heard of zombies, and probably put that
down to the movies, right? Wrong. There are zombies here—peo=
ple whose souls have been stolen by sorcerers. Some of our rivals
may even have that in mind for you—a nice little white boy they.
can use as their servant forever.” Her words were spoken with a
smile and 1 tried to laugh along but it came out instead as a sound
somewhere between the croak of a frog and the yelp of a pained
dog. My reaction sent Racine into fits.

“Don’t worry!” she said, holding her sides and rocking back-
ward and forward with laughter. “Yabofe and 1 love you. You are
our children now. I am your mama and Yabofe is your papa. We
won’t allow you to be hurt in any way”.

I wasn't worried, actually, more surprised. 1 had read the
books of Wade Davis—The Serpent and the Rainbow, and
Passage To Darkness—uwhere he describes the special herbs and.
toxins used by the sorcerer to create the soul-lost zombi, but =4
middle-class white kid from the London commuter belt—ha
never expected to be personally exposed to the risk of 2 zemb
tion. Here in the jungle, I realized just how vulnerable '05

The toxins used in zombification are eﬁ‘eme and




in food or drink, or even through the skin. You get sick,
, and then vital signs pretty much stop. You are alive through-
-~ out th;s but you are unable to show it, trapped in a living death
which there is no escape without the intervention of the sor-
cerer himself, the one person who knows you are still alive.
Sometimes, in this paralyzed state, you are buried alive so that the
<orcerer can dig you up a few days later, in a spectacular display of
bis ouwn Power: Bringing the dead back to life. You survive the burial
because Your nervous system is suppressed and your body doesn’t
need so much oxygen, but your mind, your will, and your soul are
gone, lost somewhere in a dark place of shock and fear. Is it any
wonder that a country born of slavery is so adept at creating slaves?

Sometimes the herbs themselves are not even necessary since
souls can be stolen and zombies created through spiritual attacks
and emotional trauma alone. I'd seen the same thing on the city
streets of London and Brighton—half-dead pallid faces and
vacant eyes, the walking dead whose juice had been sucked out of
them by the boredom and stress of city living. Shamans call it soul
loss or, in extreme cases, soul theft, where the life force is literally
stolen from the body by the control-freak husband, nagging wife,
dictator boss or overbearing nanny—or any one of the other
energy vampires that modern life throws at us.

Racine bugged us, her children, and left. I wondered about the
timing of her warning. Tomorrow we entered the djevo and I had
hoped for an initiation that was joyous, celebratory, even fun. But
then it dawned on me: Vodou is about realism, not fantasy: it
deals with what is, not what we'd like it to be, and initiation is a

o *wemor challenge, not some New Age label applied to a
ocess.” Better get real then, I thought.

Rarmdo :hegmkmmanwkowns ta \become my brother
d “‘ﬁb‘uﬂﬂw}*c berly, e ress
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In the world we are j inning to recognize the c
between health and Power, which in Haiti has long been co
Lknowledge. Our Western worldview, our “act of faith,” is to see 3
world in material terms and to put our trust in science. It is not sur-
prising, therefore, that it should strain credulity when someone claims

to be able to steal a soul or cure a physical disease by an appeal to the
spirits.

The most important advice I can give you is to try this healing
approach for yourself, rather than dismissing it out of hand, and see
what results it brings. Your own experience is always the most impor-
tant, because when you experience something, you know it is real in a
way that received wisdom can never be.

THE YODOU HEALTH SERVICE

It is interesting, though, that Western medicine is now turning to Vodou
to answer some of its own problems of healing, having recognized that
in some circumstances orthodox medicine does not have the Power to
heal that it has long thought itself capable of.

The UK. Department of Health, for example, is now funding a
115,000-pound, three-year study on the role of Vodou in treating
British Afro-Caribbeans who are experiencing health problems that
seem resistant to Western cures. The study, carried out by the respected
Maudsley Hospital in partnership with the Institute of Psychiatry in
London, signals a sea change in the way that African healing is now
coming to be viewed in Britain.

Dr. Edwin Gwenzi, a research fellow at the Institute of Psychiatry,
makes the point that Western medicine has learned much from other
cultures, and there is no logical reason why traditional Afro-Caribbeat
therapies should be ridiculed or feared while ancient Chinese and
Indian techniques, such as acupuncture and yoga, now have main-
stream credibility. The point is echoed by Dr. Rosemary Mallett, @ med-
ical sociologist who calls for geeater understanding between tE

National Health Service, general practitioners, and practitioners ©
Vodou, Rastafarianism, and herbal healing. “People from the \
Caribbean community are more likely to desire that their ré
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and spirituality are fncm-'p.orawd into their treatment. They may

for the presence of their spiritual leader on the ward, for example,

for the exorcism of a spirit they believe has possessed their house,”

e said. These holistic views should be respected, as they contribute to
the healing.’

In its coverage of the Department of Health study, the London
Times newspaper quoted Julia Head, a professor of religion and men-
tal health at London University, who discussed evidence that suggests
chat Afro-Caribbean people who embrace their spirituality are more
able to recover quickly from illness. “Spiritual matters are more a part
of everyday life to African and Caribbean people. They have a more
holistic understanding as to how religion works in the whole of one’s
life, and how religion relates to the self,” she said. “To know that one
is supported by a faith community, that one is being prayed for, has very
positive effects.””

The various newspaper reports of this research also make a telling
distinction between African medicine and more conventional Western
treatments. Paul Adu, a Vodou priest quoted in the Independent newspa-
per, pointed out that one of the key problems with Western medical hos-
pitals is the very fact that they ignore the spiritual dimension of illness
and thereby contribute to the disease. “I have clients who have run away
from hospitals because all the doctors did was restrain, and dispense
tablets,” he said. “My clients just ended up sleeping all the time.”

Given the Power of Vodou and the range of anecdotal and cross-
cultural evidence of its effective use in healing, it is surprising that it has
ot been investigated thoroughly in the United Kingdom long before
this recent study. America is light years ahead of the United Kingdom
i this regard,

But then again, perhaps it is not so startling after all. Our world-
View in the West is based on the central importance of physical reality:

\ number of derful d in
into smaller and smaller parts,
00s onward because they

L from their




beyond the tiniest particles they had managed to find.
a few. Quark, Strangeness, and Charm are the names e
subatomic particles that “simply have to exist”—despite the fact
they can’t be scen—in an ordered physical universe.

In other words, science, like religion, has become an act of fmh
Despite practicing their own form of faith, however, our scientists (with
notable exceptions—Einstein being one) are still largely unable to admit
to the Power of faith in assembling order in the universe, much less to
its role in healing a human being.

My background in psychology has taught me the Power of the
human mind to turn faith into fact, so that a deep belief in something
being real can cause that thing to become real. Social psychologists call
this effect “self-fulfilling prophecy.” It is one of the mechanisms behind
the healing Power of placebos; we believe something to be helping us
and so our bodies act as if it is, creating changes in the body’s chemistry
that really do lead to physical healing. The lines between fact and fan-
tasy, real and imagined, are thinner than we think.

My spiritual practice over the years has also convinced me that
there are other nonphysical forces at play in the world, an energetic
component to the universe that is around us and also a part of us,
and these supernatural forces can be employed for our well-being (or
otherwise).

Mind-body-spirit healing is, as far as I can tell, quite real, and the
current research by the mainstream health authorities—who are more
academically qualifed than I will ever be—seems to recognize this fact.
It is this union of the mind-body-spirit that gives the Houngan his
Power. If you believe it is real, you make it real, and you will be able 0
create new healing states for yourself and for others.

RESTORING THE SOuUL

S 3 o A : Aot
an even comt with Power retrieval, will not

be enough to fully return your client to health. This is the case whetl
part of the client’s soul has been lost or stolen from her. In this situd=
tion the Houngan will need to do more: a soul retrieval, rather th
simple Power retrieval. This is a somewhat more complicated, d




| advanced healing practice, which, for the aspiring Western healer,

t learned under the direct tutelage of an established and. effective
Houngan-healer. The methodology explained below is therefore offered
for guidance, but the reader should be very honest and clear about his
or her own abilities and confidence before attempting soul retrieval
with another person.

The three human souls are fragile energies that are quite capable of
being hurt or even lost, depending on how they are treated. Normally,
the gros bon anje and the met tete are most resilient to damage and
more easily fixed, provided the relationship to God and the partmership
with the guardian spirits is observed and the correct offerings are made
to maintain their protection. These souls are like batteries that can be
recharged by plugging into a universal generator. In Haitian practice
this is achieved through the ecstasy of dance, song, and ceremony, in
which the loa and the ancestors are welcomed back into the community
and, through the danse-loa, fed with the foods and drink that they most
enjoy.

There are also certain taboos that must also be observed if the met
tete is to remain happy and loyal to the person with whom he or she
works. All loa have certain foodstuffs they prefer and things they will
not touch (La Sirene should never be offered fish, for example; as god-
dess of the sea, fish are her children, and this would be a massive
insult).

Certain colors and numbers and days of the week are also sacred to
the loa. The human partner of a particular loa must observe these
faboos and should, for instance, never have sex on the day devoted to
that spirit. With some loa, such as the jealous Erzulie, her human “hus-
band” must even sleep in a different bed (preferably a different room)
than his human wife, if he has one, on Erzulie’s sacred days, so that the
loa may share his bed instead:
~ Santeria and Palo (Cuban Vodou) both have similar taboos. New

€515 are required to wear white for a period of one year after initia-
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a personal spirit similar to my own met tete, 1
a violent man given to fighting, Greg is now forbidden |
to fight, for it is the job of his guardian to protect him through the
rior arts. If this taboo is ever broken, his spirit will leave him. .

All of these taboos and ways of relating to the spirits can be dis-
covered for yourself over time if you maintain a practice of journeying
to them to explore their needs and ensure that you feed them regularly
at your personal altar to maintain a strong connection to the spirits
themselves.

The met tete will assume that his human partner is not serious and
devout if his or her taboos are ignored, and he or she will then return.
to Gine, taking his or her energy back to the universal pool. Without
this strength a person is open to all sorts of illnesses and magical
attacks. It is then the job of a Houngan to appeal to this loa to return,
and to chastise his human client for his foolishness in the hope that the
spirits will be appeased. Sometimes they are not, and the effects can be
serious.

Normally, in Haiti it is not a problem to observe these taboos or to
feed the spirits appropriately, because the entire Vodou culture revolves
around the knowledge and partnership of the loa and the ancestors; the
gros bon anje and met tete are therefore usually strong.

Once again, it is the ti bon anje, the soul of the man in the
Marketplace, that is most vulnerable to harm and to loss. The ti bon
anje is the most fragile of the souls because it has no Powerful guardian
to watch over it, for it depends on the morality of the person who bears.
it and is rooted within the community of the Marketplace, where
immoral acts are daily events. It is therefore subject to the human frail-
ties of the person, as well as the frailties of those he comes into contact
with and who may wish him ill.

One of the ways this soul can be weakened is by immoral actions
taken by the person who carries the ti bon anje—the client herself. Such
actions make the soul “glow less brightly.” In the West we would prob-
ably say that the person who has acted in such a way feels a sense of

debilitating shame or guilt. This can cause problems on two levels.
First, guilt and shame sap the strength spiritually, emotionally
U tally, and physically if the person cannot come to terms with h
|/ =
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release the shame of his actions. An awarencss of this is bound
the Catholic practice of confession, wherein moral transgressions.
the breaking of Christian taboos (“Thou shalt not steal,” and so
 forth) are spoken out in the presence of a priest in order to clear the eth-
cal slate. Recognition of this phenomenon is also in the pre-Christian
idea of the anam cara—the “soul friend”—who will listen to your con-
fession without judgment.

Second, if the person cannot expunge his guilt, this chink in his
moral armor can easily widen so that it becomes an opening through
which evil may pass and take root in the soul. The moral sense is then
Jost to him, and a person without shame is capable of all sorts of evil
actions. With each one, a little more of the soul is lost.

The ti bon anje can also be weakened by the immoral actions of
others toward us and especially by those who so badly want our Ashe
that it goes beyond the theft of energy and becomes soul theft instead.

WHEN THE SOUL IS LOST

We all have an amount of energy within us that comprises the totality
of our souls. In cases of Power loss, some of this energy has been
removed from us through the impact of life or the specific actions of
others, but this can normally be returned quite easily through the use of
healing procedures that recharge us and restore our Ashe. With soul
loss, however, so much energy has been taken from us that we are per-
manently depleted and have little hope of recovery without forceful
intervention by a healer.

In the case of an abused child, for example, the loss of Power will
Occur daily as a result of the physical and mental abuse that takes place.
1 that child is removed from the abusive family and taken to a place
tere she is loved and supported, the Power she has lost may return.
time. Whe is constant and there is no i ion, the




were both extremely fearful. Despite their trauma, hospitalization
fostering with loving families enabled both boys to recover wel |
they are now adults with children of their own. By removing them from
the abusive situation and providing the love they needed for their souls
to heal, the boys were eventually returned to Power.

Genie, on the other hand, was thirteen when she was found chained
up in an attic and punished by her father if she made any sound at all,
When discovered, she had the physical development of a six-year-old
and was described as “unsocialized, primitive, and hardly human.” She
could make barely any sounds and could not walk. Genie was also hos-
pitalized and fostered, but she went to a new family that subjected her
to further abuse, and then to new foster parents who separated and
divorced. Thus she was never able to experience a secure environment
where she felt loved and able to restore her Power. Nor was she ever
able to adjust to social life or develop language.

Such immoral acts are damaging to the soul, and if they continue
will eventually lead to its withdrawal from the world entirely. Soul
theft, in this sense, is no different from zombification.

The third way in which the ti bon anje may be damaged is similar
to both of the previously described situations. The soul may simply
leave the body in moments of great shock or pain, or at times of chronic
illness or great fear. When the ti bon anje leaves the body for any of
these reasons, like all energy it follows the path of least resistance, and
50 will take flight to that part of the otherworld that is easiest for it to
reach: the spiritual middle world. It escapes the physical body and wan-
ders into the spiritual landscape, where it finds solace with the djabs
(spirits) of the natural world that parallels our own.

Soul parts are drawn to the energy of these natural features and
especially to trees. It was in a tree overlooking his peristyle that Lue
Gedeon first encountered the wandering spirit Arapice La Croix-
Among the Congo tribes t00, when the soul of a sick man leaves his

body, the witch doetor wil stalk it to a tree where it is hiding. A branch
of the trec is then broken off and carried back to the village where the
u{ck person lies. This branch is laid next to the patient, and the medi
¢ine man will then perform a ritual to transfer the soul back to ifs
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yner. A similar soul hunt is performed by the Batak people of

umatra, who chase the soul through the natural world, chanting for it
‘ return from where it is “lingering in the wood, or on the hills, or in
e dale™

Why are xhefe souls so drawn to Nature and to trees? Because just
as in the symbolism of the World Tree o the porteau mitan, trees link
all three of the worlds. The lost soul longs for love and community, for
return to the ancestral world or to Gine, and it is here at these gateways
between the dimensions that it is likely to find what it most yearns for.

It is critically important for the Houngan to locate the missing soul
as quickly as possible, as it remains vulnerable during all the time it
spends in the presence of these gateways. The loa or the ancestors may
take pity on the weeping soul and open the doorway between worlds to
accept the soul back into their community. If that is the case, then the
physical body may die. At the very least, a person without a soul will
be zombified and unable to function as a normal human being.

At the same time, the soul lost in the middle world is also vulnera-
ble to attack from less evolved spirits who have not served their time in
the Abysmal Waters or have been called back by Bokors to become
their malign servants.

The first action of the healer must therefore be to establish how and
why the soul parts were lost. To recap, there are three reasons why a
soul may be damaged in this way:

1. An immoral act or the breaking of a taboo by its owner

2. Zombification, a deliberate soul theft by another who steals our
Ashe through abuse and unethical behavior, to such an extent that
We are never able to recharge ourselves and our soul simply drains
away or leaves the body in order to escape its pain

3. The immediare ffects of shock or illness

talk and function in a seminormal way
- when and why the problem arose. If
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spirit may advise him on the cause of the illness and the be
its cure. *

Once he has this information the Houngan will proceed in one
the following ways.

1. A Soul Lost Through Immoral Behavior by the Patient
The first step is confession. If the Houngan can elicit a confession from
his patient, the pain will be immediately eased and the lost soul will
sense this. It may be enough for the soul to know that it will no longer
be subjected to the distress caused by guilt and personal shame, and so
it may return.

Other times, knowing the sins of his patient enables the Houngan
to intervene on her behalf in order to make amends. It may be, for
example, that the person is being punished by one of the loa because of
her behavior toward another person who is the “child” of that loa. If
this is the case the Houngan may ask the spirit for his or her forgive-
ness of his patient’s transgressions and ask what may be done to atone
for them.

If the loa is willing to accept atonement, a demand will be made of
the patient that must be honored. Often this will be very practical in
nature. The person may be told, for example, to return something she!
has stolen or to prepare a family feast in order to reconcile a feud. Once: uh&
the penance is done the pain of the soul will be eased. i, y

If the patient is being punished because he has broken one of the 1 dy
taboos of his own met tete, he must also make amends for this unac-
ceptable behavior. Some crimes are harder to atone for than others.
Breaking the oath of secrecy that all Houngans take when they initiate
into Vodou is a crime often punishable by death. Mambo Racine tells
how onc of her initiates, Emile, seemed to know a little too much about
what would happen in the djevo before he even stepped inside it. Upon
Qquestioning him, Racine discovered that a previous initiate, Pierre, had
gotten drunk and told Emile all that he would encounter during his cer=
emonies. This exposed both the informant and Emile to danger.

Hearing what had happened, Racine rushed to Pierre’s house €0
irfwrvene on his behalf with the angry loa. She was too late, ho
Pierre was already dead, having been struck by a car that very ¢
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w was luckier, as it was not he who had broken the taboo but ‘
listened to the secrets. By going through his initiation and making
 commitment to the loa he was able to atone for his lesser crime.
Confession and atonement in Vodou, as in many traditional spiritu-
alities, is far from a token gesture. So important is it to discover what sins
have been committed that should the patient be too ashamed to admit
them, it is not unknown for the shaman to beat a confession out of him—
a procedure no doubt learned from the Catholic Church (via the French
slave owners on Haiti), which from the fourth century A.. decreed that
flagellation was the most effective form of penance, and by the fourteenth
century regarded it as the only way to salvation for the soul.

We must make a distinction between Western confession and that
practiced in Haiti and in other traditional cultures, however. In Western
practice it is the sins of the flesh—sex—that are most condemned—a
result, no doubr, of our repressive view of physicality that stems from
the concept of original sin, wherein Eve chose the fruit of the Tree of
Knowledge over that of the Tree of Eternal Life in the Garden of Eden.
(And who could blame her—apart from the Christian God, who, by
definition, was the original tempter? I am sure that most of us would
rather live our lives consciously and with free will than live for eternity
as mindless zombies.)

Much of what the Western world today considers sinful/sexual,
however, has little to do with scripture. Instead the list of sexual sins,
which guides our Christian confessors, was invented by the fathers of
the Church in the fourth and fifth centuries A.D. These Holy Fathers
used religious arguments as a spur for their own celibacy, in order to
Tepress their own sexual longings and, through their edicts, to establish
political control of their followers. Even Saint Augustine (A.D.
354-430), who first linked sin with the pleasures of the flesh, knew
 where to draw the line in a way the fathers of the Church did not. “Give
he is recorded as saying, “but not yet!”
. AN e s




In most traditional societies, which tend to have fewer |
over the physical body and innate sexuality, confession is st
nized as an essential means of restoring the soul, though the zeusom
confessing go far beyond the realms of sexual concourse. In Polynesia,
for example, it is understood that as a result of betrayals or aggression
within the family unit, family spirits may come back from the dead to
settle these disputes by bringing illness and discord. They may be
returned to their slumber only by burning basil to purify errant family
members, and in addition the family must give a group confession of!
sins to the medicine man, who will also require their forgiveness, one
by one, of all family members who have sinned against them. This
model, reminiscent of that used in Haiti, recognizes that sin may cover
a multitude of crimes and actions, not just those of a sexual nature, and
that each one must be expunged in order for the soul to release its
weight and find peace.

When the penitent finally confesses, depending on the severity of
the crime, the punishment in traditional societies can sometimes be
severe, reflecting the importance of soul cleansing and the repercussions
of the transgression itself. In Haiti the loa may demand the sacrifice of
a bull or the gift of a goat to the person who has been wronged. To the
poor of Haiti this may be equivalent to half a year’s wages. These steps
are necessary if the person who has sinned (the vedite—*“earthworm”—
in Creole) is to escape the far greater pain of life without a soul.

Confession in the West can often seem meaningless and formulaic
by contrast, and the atonement trivial and slight—a few Hail Marys or
Our Fathers. But done properly and with genuine remorse, the princi-
ple itself is not to be underestimated as a means of soothing the soul.

It is also true that we may often carry shame for our past behavior,
or for acts we believe we are guilty of, even if these acts are not actt=

ally our fault. We may carry the weight of a failed marriage, for exam-
ple, even though both parties were equally to blame. People who have
been a.bused by others more Powerful than they may also carry sh:
assuming at an unconscious level that they must somehow have en
aged or caused the abuse.
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such guilt can come to drive our lives. Author John Perkins, in his

The Spirit of the Shuar, tells how the shame of his involvement

.t the World Bank and the United Nations, which led to the destruc-
tion of large tracts of Amazon rain forest, drove him for three decades
0 work for the protection of the Amazon and its people through an
o,g,nization he set up called the Dream Change Coalition.’ Through
this John was able to atone for his perceived crime and to create some-
thing of value for the world.

In other cases people are less able to heal themselves of their trans-
gressions, and these energies can develop into serious illnesses. One of
Freud’s early patients was a woman called Anna O, who suffered paral-
ysis of her arm, with no physical reason for this ailment. Anna, a young,
Woman, had wanted to go out and experience the world and enjoy her
life, but had put her ambitions on hold while she cared for her sick
father. Her unconscious resentments had built up until, exhausted and
dispirited one night, she had sat by her father’s bedside and in a vision
saw a poisonous black snake slithering across the bed toward him,
preparing itself for a deadly strike. Anna had tried to reach for the
snake in order to protect her father, but because she unconsciously
wanted him dead so she could have her own life back, she had found
herself unable to move her arm. Her repressed resentment toward her
father had created a physical paralysis in her body, which had been
maintained by Anna’s shame at her own feelings; she punished herself
for her “evil thoughts.”

Remarkably, as she told her therapist what had happened, the
paralysis left her and her arm returned to normal. Such is the Power of
confession.

Sometimes, though, the shame is not our own; it does not belong to
us. We merely believe it does, or have been tricked by others into
accepting the blame for their own actions. In this case we need to be
 able to let it go. Talking about it can often be the hardest part, but it is
i Bl d 1
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Chloe, a client of mine who carried the
her’s life. Her mother had Chloe young,
friend had left her soon after that.



young to have any other interpretation of the
assumed that her mother was right—she had destrc
life— and had carried this guilt ever since. A

The healing for Chloe came with a journey back in time to the
before her birth, when she was able to see quite clearly the dyn:
that already existed between her parents. Through this she realized that
her father was always going to leave her mother because the woman
was too needy and he was too irresponsible for them to stay together
as a couple. It was this combination—and not Chloe’s birth—that had
“ruined” her mother’s life.

In fact, looking more closely, it was plain that Chloe’s mother’s life
had not been ruined. She had raised Chloe with the support of her own
parents, who had given her all that she needed as a young mother, until

she met and married someone else. She had then lived quite happily
with her new partner, Chloe, and the other children the couple subse-
quently had.

The “destroyed life” myth is a common one in families in which
one or both parents feel they have not achieved all they could before
settling down. But that is their own fault, their choice, and not their
child’s.

Once the healer understands what has truly happened—that the
immoral behavior was not of his client’s doing—she will know that
what is really required is a healing to return the soul that has been lost
through the behavior of others (see below).

When I teach confession in the workshops I run, it often takes par-
ticipants by surprise that something so seemingly simple can be so pro-
foundly healing. The technique turns out to be the most Powerful

experience of the weekend for many people, who are finally freed from
the weight of their guilt as they speak to a workshop partner who will 3
not judge them and who maintains a loving and i
no matter what is said.

The technique does seem simple, but it is actually
Powerful. Certainly, such release is good for the soul.




The Tree of Weeping Souls 237
Zombification: A Soul Lost Through Immoral Actions of Others

The experiences of a soul lost through abuse are of pain and fear, The
soul par has left because it could no longer bear the agony it had been
subjected 0. Like a child in the darkness hiding under the bed sheets
from monsters, the soul finds a shield for itself in the otherworld. As
with the child, however, hiding does not make the monsters 20 away,
and so the physical abuse may continue on a day-to-day basis—but the
soul is no longer present to experience the pain.

In these circumstances the Houngan will begin by re-empowering
his client, in the way previously described (see last chapter), in order to
strengthen her energy body and her spirit. If he does not do so, the soul
he returns for her will simply leak away once more from an energy
body so wounded that it is shredded and full of holes.

Having re-empowered her, the healer must then journey to the mid-
dle world to meet with the missing soul. The Houngan knows that the
soul will not have wandered far from the physical community, and he
also understands the affinity of human souls for trees and water, and
this is where he will begin his search.

Calling on his own loa to assist him, the Houngan will allow his
body to become entranced, ridden by the spirits, and will then journey
out into the lakou, the village community where his client lives, and
search for the missing soul. When he finds it he must deal with it kindly,
for it will often be fearful, tearful, and confused. That is why it left in
the first place. The Houngan must therefore be sensitive, gentle, under-
standing, and firm. Parental, in a word. Explaining what has happened
10 the missing soul, he will tell it that its owner is longing for its return
and is now more Powerful and able to resist the attacks from others
that caused the soul so much pain. He will then ask the soul to return
Wwith him.

Sometimes it is willing to do so, sometimes not. If it is, the Houngan
will gather it in his arms and carry it back to his patient, where he will
back into her energy body, just as we did in our earlier Power
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for the soul to return. The client may have to
the soul retrieval can continue, but sometimes a.
changes is enough to reassure the lost soul and it
Houngan at this stage.

The patient may have been advised to leave her abusive husband,
e her attacker (in situations where her own behavior has

to appeast
or to fight back and reclaim her

unwittingly provoked the attack),
Ashe. These life changes must be made or the soul will simply leave
again. The patient may request the Houngan to help her create these
changes, perhaps by sending an expedition mort against her aggressor
so that his Ashe is weakened. It is a matter of personal conscience for
the healer whether he is prepared to agree to this request. But certainly,
the current circumstances of the client’s life must change if long-term

healing is to take place.

3. Seiziman: A Soul Lost Through Shock

Sometimes we can be so scared or traumatized by an event that we lit-
erally jump out of our skins, as we say in the West. In Haiti this condi-
tion is known as seiziman. It is a state of such severe shock to the
system that it causes physical and emotional pain. It is the agony expe-
rienced by a wife who is told that her husband is dead, the sense of hurt
and dishelief we feel when we discover that our partners have been
unfaithful or are leaving us for another, the stunned sensation that fol-
lows a physical accident such as a car crash.

In all of these circumstances the soul leaves the body in temporary
shock. Often it does not leave us completely, but steps outside our skin
until the physical body recovers from the shock and pain of the event.
When we are able to gather our senses again we automatically begin ©©
draw our spirit back into us. Sometimes, however, we need a little help
with this before we can reenergize ourselves and then get on with our lives.

From the consultation with his client the Houngan will know if the
soul loss is a temporary state of affairs where the soul is still attached t0
the human body and is simply taking its time to find a way back. Fe ma¥
also be able to sce the disembodied soul, which appears like a lumiios
shadow of the physical self, attached to the body via a cord of ener8l:

Cases of seiziman are less extreme forms of soul loss and therefor®.
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nd less extreme forms of healing intervention. Nevertheless, there

some urgency for healing to take place, as the cord that holds the

to the body can be broken or eroded over time and the spirit-self
then drift away and become lost completely. This rarely happens
overnight. One of my clients had suffered soul loss in this way and was
feeling drained, listless, and unable to work. In his case it had taken five
years for the soul’s attachment to the body to be completely broken.
Nonetheless, all the time the soul remains outside the body, the less
energy the client will have and the more danger there is of profound
soul loss. The Houngan’s job, then, is to help the soul ease itself back
into the physical body.

This is accomplished, typically, by making the client’s physical body
the most attractive and comfortable place for the soul to be. In a word,
healing takes place through pampering. The client may be massaged,
treated to a healing bath with lots of sweet-smelling flowers and herbs,
or a short ceremony may be performed for him, during which he will
be reassured that he is loved and admired by the community, who want
him back as one of their most important members.

Translated into Western healing methods, this may equate with giv-
ing the client a massage with sweet-smelling oils, allowing him to talk
through his problems, giving him reiki or reflexology, and so on, all of
it designed to relax him so that the soul feels comforted and welcomed

ome.

This is also akin to our practice of offering “tea and sympathy” to
friends, or taking flowers and small food treats to people in hospital. In
orthodox medicine, it equates to the sympathetic bedside manner of our
15, or the safe space provided by a therapist who allows her

) talk out his problems.
Hoqumwdlknow that the soul is home by the return of color
his lighter step, the sparkle in his eyes, and by
is at all concerned that the soul has not
one of the moxe forceful healings
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SuMMARY OF S
soul trieval, ja pl a
sary Power retrieval to create a safe, clean space that the delicate soul
can return to. He will give the client time to allow this energy to set-
e back into his system before beginning the soul retrieval. Then, if 3
<oul retrieval is indicated, the Houngan uses his discussions with the
client and his consultations with spirit to decide if the soul parts have

been lost through:

1. Guilt the client is carrying for actions he has committed and is
ashamed of. If so, the Houngan helps the client talk through
these actions (“confess”), then journeys to_his spirit advisors to
find a way that the client can make amends for his behavior. When
the Houngan presents this information to the client, he makes sure
to do so in a nonjudgmental way so that he will not reinforce the
quilt the client already feels. If the client is carrying guilt that does
not rightfully belong to him because it actually stems from the

actionsof others the Houngan helps the clint to see the truth of wenenber thoughy
the situation and then performs a soul retrieval for him, as indi-
cated in number 2 below. “‘““ acully the
2. Soul theft or zombification—the loss of soul through the oy
immoral actions of others. If this s the case, the Houngan jour- Heiahnigue of e
neys to his spirit allies and asks for their assistance in locating his. Wil ang What
client’s missing soul parts, which are lost in the middle world. He i -
begins his search at the moment and in the place that he senses, ki Or durip
from what his client has told him, the damage was done—the 5 we kno,

town, street, or house the client lived in when the abuse first took ,\ ey,
place; the age he was at the time, and the year or month when L Our
the incident happened. This is the moment at which the soul was Hw "oleneg
lost. If the Houngan does not find the soul part there, he looks i

around himself for trees and then for water, both common places

for finding missing souls. When he finds the lost soul, he explains \

to it what has happened and encourages it to return with him.

The Houngan blows this soul fragment into the energy body of his

client, then ratties around the client’s body to seal in the energy: °o°
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desirable to reenter the client's body. The. Houngan may
s ing gently to the client as he offers her a relaxing massage, for
 example. Like singing a lullaby to a child, this is a very simple,
eautiful form of ceremony. The soul finds it comforting and will
follow the song back home.

When the soul retrieval is complete, the Houngan makes offerings
at the altar and closes the sacred space in the usual way.

Healing is one of the most beautiful parts of Vodou, and it is always
inspiring to watch a client recover from a condition she did not think it
possible to emerge from whole, and to make changes in her life that
could only have come from the new sense of Power that she feels. It is
a joy, as well, when these clients contact you, often weeks later, to tell
you of their progress and the new enthusiasm they have for life. You
must always remember, though, that the healer is merely a channel for
the spirits, and it is actually the loa and the client who work together
1o create healing.

To use these techniques of healing effectively on others, we need to
know how they feel and what exactly takes place for the client during
aPower or soul retrieval or during extraction work. We cannot hope to
heal someone else unless we know how the healing works from both
sides, and unless we are whole ourselves. The exercises that follow will
8ive you a sense of this wholeness by allowing you to practice healing
techniques on yourself.

000

THE VODOU LESSONS: 6
MAKING YOURSELF WHOLE
st lients who carry pain; we all do. Every one of us has been
in our lives, whether this was emotional hurt,

| anguish, stress, or the yearning for spirit that ﬂ



stems from our separation from the
of like-minded souls.

To be effective healers we need to know. such mﬂ&* é
identify and empathize with the experiences of our clients. the sa
time we must have passed through this pain and found an answer m
that, at some level, works for us, so we are as balanced and whole as.
we can be. This also makes us able to lead others toward wholeness
along the routes to recovery that we have taken.

As Eliade reminds us, the spiritual healer is “a sick man who has
been cured, who has succeeded in curing himself.” Once he has
achieved this he is able to help others because he knows “the mecha-
nism, or rather, the theory of illness.”®

Such knowledge requires mindfulness. Even when she is suffering,
the healer will be learning from her pain so she understands how it
manifests, the course it takes through the body, the way it feels at each
stage, and, finally, how it can be healed. Iliness is a “theory” because,
in a sense, it does not exist. It is our reaction to an event, our attach-
ment to it, or our affinity for the energy it creates, that actually causes
disease, not the event itself. A terminal illness is only terminal if we
allow it to be so, if we agree that its spirit has more Ashe than we do.
There are many examples of people who have defeated cancers, viruses,
and debilitating diseases because they believed otherwise.

We also need personal familiarity with the Houngan’s techniques of
healing in order to use them effectively, so that we know how they feel
and what impact they have on our clients. We then become adept at
using those techniques and understand how to counsel the people who
come to us, because we know what they may experience during and
after their healing.

These exercises offer you the opportunity to gain familiarity with the
healing techniques of Vodou and to use them positively for your oWrt
self-healing.

Confession

Confession is good for the soul. It enables you to acknowlcd&“l
wrongs you have done to others, to express your remorse, and |
remove this unhelpful energy from your body.
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 We haveall dm?: ‘wrong at some point. I know there are many things
| regret. Wrong in somebody else’s terms is not important to me,
yeryone has their own idea of how they like to be treated and what is
ight or wrong to them. If they have more Ashe than us they may try to
3 force these views upon us and have us act toward them in one particu-
Jar way: their way.

Such force is institutionalized in the legal system, but there are other
subtler power plays going on around us too. It is not enough to be the
best and fastest worker, for example, to do more than you are con-
wracted for, to take work home with you; nowadays it is expected that
you will also be present in the office well beyond the hours you are paid
for. Workers call it “face time”; the additional hours they must sit at
their desks so that their faces can be seen by the boss, whether or not
they are actually working. One of my clients, a lawyer, told me about

the “macho hours” of her profession, in which an eighty-hour work
week, much of it unproductive face time, was expected by her bosses.
‘This was the right attitude in their terms, even though these hours and
the stress that came with them were making their employees tired and
ill and less effective. Quantity, not quality, was the important thing.

Workplace and social conventions like these are someone else’s idea
of right and wrong (if they have thought about it at all). These do not
interest me. I know when I have done wrong because I feel it deep in
my soul and in my gut. These are the acts I regret.

Holding on to this shame and the energy it creates will lead to illness
s we punish ourselves internally for the guilt we feel. Speaking about
and externalizing our pain allows the energy body to realign itself nat-
urally 5o we can be healthy again.

We do not always have a healer or even a friend we can confess to,
this is less important; we, as well as the loa, can be our own wit-
and knowing the scale of our “crime,” we also know the



Take the string in your hands and begin sur
against others, or against yourself if you feel you have also let y 3
down somehow. As you name each sin make a knot in the string, and'
before you draw it tight, focus on getting out of you all the negative
energies associated with that event. Weep if you want to—this is
between you and the loa (who already know what you have done); no
one else can see you—so you can be as honest in words and emotions
as you need to be. Offer the shame of your sins to the loa so they may
transmute its energy and use it for their positive work on Earth. Then
bind each of your sins into the string by pulling the knot tight.

Do this three times, even if there are more things you wish to con-
fess; you can always repeat this ritual at another time. Then place the
string in the container and set fire to it. Wiatch it as it burns and see the
energy of your actions being returned to the universe, where it can do
good for others.

Be aware of any thoughts or feelings that come to you about how
you might make amends to the person you have hurt. If you possibly
can, do what is asked of you to make things right, with this single pro-
viso: Do nothing that might cause further harm to another person or to
yourself.

Retrieving the Soul Through Warriorship

Vodou is a shamanic tradition that has evolved from the warrior arts of
Africa, and there are times when this warriorship, the use of Power, is
necessary in order to repair the hurts of the past.

We have all experienced shock and pain as a result of the behavior
of others toward us. In those moments part of our souls is lost as it
takes flight from the body to escape further harm. We must retrieve
these soul fragments in order to be whole and effective healers. We must
do the work ourselves.

Think back to an event in your life when you know that damage was
done 10 your soul. You may have experienced this as an empty pain in
your solar plexus, as a feeling of disconnection and weakness, or a sef
sation of not being fully present some time after or during the event
itself. This is the event we will heal,

Perhaps this took place many years ago; perhaps it was only yester”

sékbyjour energy b
Htapears to you,
tieed to recoye
Sty and ta]
Sy

g "and wany




The Tree of Weeping Souls 245

‘Whenever it was, a younger you suffered. You are now. older, wiser,
. resourceful, and more Powerful. You are stronger than the soul
part that left you and able to be your own warrior in facing the chal-
Jenges that your younger self could not deal with.

~ Journey, in the usual way, into the middle world with the intention

 of finding that part of yourself that was lost through earlier trauma,

Remember the Houngan’s technique of looking first in the community.

In your case this will be the location you were at or the place you were
living when the incident happened. If you do not find the soul part
immediately begin to make a spiral out from this place, looking for
trees and for water as you search the whole environment.

The missing soul will normally have the appearance of a younger
you, at the age you were when this energy was lost to you. If it looks
even younger than you remember this is because the event you have in
mind actually stems from an earlier incident when the energetic pattern
was set up that eventually led to your hurt. If it looks older than you
expected it is because the event itself was not the moment when the soul
left; it was actually lost at a later time, when the full effects of this inci-
dent were felt by your energy body. Whatever the age of the soul part
and however it appears to you, this is the part to work with and the
energy you most need to recover at this time in your life.

Approach the lost soul and talk to it. Explain what has happened to
itand tell it you love it and want it to return with you, but there are a
number of trials you must face together first. If you can complete these
tasks the pain of the past will be released as the energy surrounding the
soul is diffused, and you will be able to return together.

The first of these challenges is an act of pure faith: crossing the invis-
ible Earth. See before you a deep and wide ravine that you must both
E safely cross in order to continue your quest for wholeness. There is no

bric ) you, no visible way of crossing this great divide, and yet
- be done. When you are ready to do so, step out into
(—without an atom of doubt—thar the loa will




soul is to be returned. You still have a choice of whethe
challenge or turn away. If you accept, you must help the
first, following behind as its guardian.

Your second challenge is to walk the cinder path of kn
Before you is a path of flame and hot coals, the only path
between walls of fire that burn all around you. The heat is searing and
the flames singe your hair and face, but you know you will survive and
pass through it safely as long as you both stay on the same narrow path.
In order to keep to the path you must focus and not be distracted by
the falling fire and tongues of flame. Lead the soul part safely through
to the other side.

Your third challenge is to cross the dark waters. Before you is a vast
Jake, its waters black and ice-cold. As you step into the lake your blood
is chilled and your body numb, yet you must remain determined that
you both will cross. Your destination is a tiny island far in the distance.
Your task now is to lead the soul safely through these treacherous

waters to the island ahead of you.

Your fourth challenge awaits you on this island. As you land a great
wind sweeps toward you, lifting all in its path. Your first instinct is to
run, but something within you knows that the only way to suryive s to
stay calm and relaxed. If you resist the wind will crush you and tear you
both apart; if you relax you will be able to bend with the wind and
remain unharmed. Stay calm and allow the wind to lift and rake both
of you where it will.

Finally, you are set gently back to Earth. What faces you now s your
fifth and final challenge. You are back in the situation that caused the
original trauma. This is the event that your soul left to escape. AS tire
as you both are, you are still warriors and you have a code of honor to
defend. Your enemy stands in front of you and must be defeated if you
are to return victorious.

Soul parts may leave for many reasons—the physical pain

ing, the emotional pain of divorce, an act of betrayal by a
mental anguish caused by continual pressures, the spiritual
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s of faith. Whatever the reason in your case, the event must be. dealt

Your job is to act as guardian and protector of the lost soul, but it is

" he soul itself that must deal with this situation. With you as an ally it
must go back to this original scene, and using your combined strengths,
do battle with and defeat the perpetrator of this disempowering event.
Offer as much support and assistance as you need to from the empow-
ered perspective of someone older, wiser, and more resourceful, who
has already lived through this event and survived to become more
Powerful as a consequence.

If your enemy is still too strong for you, call upon the loa to inter-
vene on your behalf. They are also your resources now, and cannot be
defeated by a human enemy, no matter how strong. You really cannot
lose.

When the battle is over, return with the soul the way you came, and
as you stand safely once again before the deep ravine of the invisible
Earth, embrace each other. You have been through a mythical challenge
and an adventure together and are now inseparably one once again.

Return to ordinary reality when you are ready, knowing that you
now have this Ashe back.”

This technique is interesting from both a spiritual and a psychologi-
cal perspective. Notice that all of the elements—Earth, Fire, Water, and
Wind—play a role in your journey. As you pass through cach of these
you accept the healing gifts they have to offer. You are grounded by the
Earth, purified by Fire, washed clean by the Water, and lifted by the

Wind. You are strengthened by these forces with every step you take

along the path to your final challenge.

‘At the same time you invoke the Ashe and blessings of the loa, as

mulu loa are associated with these elements: Earth with Baron, the

death to the old and ion of a new life; Fire

arriorn, born into; Water with
f Love; Air with Sobo, the spirit of
ccepted. %
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the hurtful events of the past with a sense of detachment and of
ity, so that you can see it for what it really was, rather than the t¢
ing, 1 he i d to be to y ger self,

In helping your younger self to face its challenges and to heal, you
also learn compassion, understanding, and love for yourself, as you
were then and as you are now, which many people who have been hure
or abused find so very difficult. In agreeing to face these challenges with
you, the soul part itself is also stating its intention to return with you
and remain a part of you and forever become part of your shared

energy system.

For these reasons this is a very Powerful method of soul healing. My
workshop participants, some of whom have years of experience as heal-
ers, often find that it is the most Powerful healing they have under-
taken. Be gentle on yourself for the next few days after this healing, and
allow yourself two or three weeks before attempting any of the other
exercises in this book.

Forgiveness and Humility
‘When you emerge from the djevo as a newborn there are still two essen-
tial trials you must perform.

The first of these is to go, dressed in your priestly garb, into the
Marketplace and literally and symbolically beg for money. This is an
exercise in humility so that the priest does not get above his station and
remembers at all times that he is here to serve the people.

There is a lesson in this for all healers. Many people new to spiritu-
ality and healing can become enamored with their own sense of Power:
They assume it is they who do the healing and they who therefore have:
a hot line to god. This is not the proper deportment for a priest or @
healer. Compassion, empathy, and an earnest desire to help one’s clients
are required. In Vodou the Houngan always takes the lowest chair in
any room to remind him of his humbleness and his closeness o the
carth,

Such humility does not mean you have to work for nothing and give
everything away, of course. There must always be an exchange of Some
kind between healer and client if the healing s to work, for your client
must also invest in his own recovery. This is empowering for him. If ¢




healer does all the work, she is not engaging her client in the healing

process; in fact, she may be further disempowering the client by remov-
ing the need for him to help himsclf. The healer thereby defines the
client as a helpless victim and herself as the rescuer, but it is really the
client’s own inner resources that need to be mobilized and energized.

Whatever fee you set for your work is up to you. The exercise in beg-
ging, however, taught me that asking for donations is preferable to set-
ting a monetary value on the work. After all, how can you say that
some people are more or less deserving of your healing solely as a result
of their finances?

The second trial you must face is, for many, the hardest of all, and is
also an exercise in humility.

Because you have been reborn into the world with a clean slate, you
must put away the past entirely and ensure that the slate is truly wiped
clean. For this reason you are required to make a list of all the people
who have hurt you in the past and write a letter of forgiveness to each
one.

It can be very demanding and a great act of will to forgive all those
who you know have done wrong to you and caused problems and pain
in your life. Approach the exercise humbly, however, and take comfort
in the fact that this is not just about healing them; it is also about heal-
ing you and freeing yourself from their hold.

Whenever we attach ourselves to events from the past, some of our
energy remains there and we find it hard to move forward. Houngans
perceive the energy body as comprised of veins of light (ven-yo), strands
of luminous energy that wrap around us like thread. When we become
attached to people or things we do so literally, with our luminous fibers
entangling themselves with other people’s so that we become energeti-
cally entwined. In moments of great hurt these fibers are ripped from
our bodies and are absorbed by the people who have caused us pain.
‘We are left with holes in our soul, and we are then vulnerable to spiri-



stop dwelling on the past and start living in the now.
As difficult as this may be for you, sit down now and make a |
all the people in your life who have wronged you in some way.

write a letter to each one, recounting what was done, how that made.

you feel, and the impact it has had on your life since then,

As you think about it, you may find that some of these effects were
quite positive. Perhaps you were able to learn new survival skills, to see
yourself in a different light, to uncover resources you did not know you
had, or to better understand others as a consequence of this event. If so,
thank the person for the lessons you have also been able to learn. At the

end of your letter simply write, And I forgive you.

What you choose to do with this letter is up to you. If you wish you
may post it to the person. If not, burn it, just as you did in the confes-
sional exercise. What is important is that you get the event out of your
system so the energy you have invested in it is returned to you and you

are freed from the past to face the future, renewed.

000

Here is a Haitian story:

e
s

Bouki was ploughing bis field one day, tilling the barren soil with

his ancient mules and wooden hoe, when his blade hit metal. It
was gold, hidden by the Spanish during their occupancy of the
land.

Bouki would be rich! But instead of rushing to a bank he
began running to the house of his friend Ti Malice, to share his
wealth with bim. Ti Malice will be so pleased, thought Bouki. I
know that he likes money because he already has so much of it.

But Ti Malice had already heard the netws, carried by the wind,
of Bouki’s fortune, and hid in the forest to intercept his friend. As
Bouki passed by, Ti Malice stepped from bebind a tree, disguised.
as a spirit of Nature. “Bouki,” he said, “leave your sack of gold
here, hanging from the branches of this tree, and I will protect it

 foryou. Then walk on for another two miles and you will

islove for Bouki by

Ssbeimportance of fo
| Otappreciate the |
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. In it there are two bags of gold. You will be twice as ricl
lt to give your friend Ti Malice even more of your money!”
‘Bouki wanted to help Ti Malice and so did as the Nature spirit
When he came to the well, though, he saw that there was
110 gold, and when be returned to the tree, found that bis sack had
been stolen.

“Oh no, what of my friend, Ti Malicez Now I cannot give him

any money.” Bouki wept.
But Ti Malice was already rich with Bouki’s money. . . .

9
¥

There are many Haitian stories about Bouki and Ti Malice, all of
which concern the same themes of generosity, betrayal, love, and hurt.
But they are never quite as simple and obvious as they seem; in fact,
‘many of them have an almost Zen-like quality that invites us to look
closer and question what is going on here.

If I tell you, for example, that in this story Ti Malice’s behavior was
actually an act of goodness and generosity toward Bouki, this may well
you. But there are at least three ways in which Ti Malice
ressed his love for Bouki by taking his gold.

This is the i importance of forgiveness. Because at first sight we often

W or appreci te the real motives of those who have hurt us,

end up‘ezegung and living a myth from which our true pain
‘meanwhile, is that you often do not know
tions involved. If you look again at
i ymu-selfthrce ways in which Ti




Say not, I have found the truth, but rather,
1 have found a truth
Say not, 1 have found the path of the soul
Say rather, 1 have met the soul walking
upon my path
For the soul walks upon all paths
The soul walks not upon a line, neither
does it grow like a reed
The soul unfolds itself, like a lotus of
countless petals

—KAHLIL GIBRAN

Fo




DREAMING
THE NEW WORLD

Changing Your Faith,
Healing Your World

Nago pa piti
Nou pe pale Nago mal Nago . . .

Nago [the people of Africa and their
vision] is not small [weak]
Yet still you speak badly of Nago . . .
—VODOU SONG THAT STATES THE
IMPORTANCE OF KEEPING FAITH IN ONESELF
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last night of the initiations. We have been in this djevo for
. Thirteen of us. Five priests-to-be, the
with machetes day and night, as much
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 Racine seemed to think it was because he was excit

siations were nearing their end and. five new priests.

made, but he didn’t seem that happy to me.

The first thing be did was reach for his machete MW
swinging it wildly round the room. Thirteen of us crammed into a
space no larger than a garden shed, and a wild man swinging a
machete at head height. Then at that precise moment, every can-
dle in the djevo blew out, though there was no breeze that night.
1 think we all hugged the ground at the same time. I lay there for
what felt like hours as chaos reigned for an eternity of three or
four minutes, listening to the voices in the dark, the screams of
Ogoun, and the sound of the machete hitting wood and stone,
while Racine tried to relight the candles.

Then the other loa turned up—Erzulie, Dambala, Baron, La
Sirene, others I can’t even remember, there were so many—all of
them chattering and laughing in the balf-light. This must be what
Bedlam sounded like, I thought. They. stayed for hours. Maybe
Racine was right and they were just excited about their new.

priests. Nobody got much sleep.
Today was better—until now. Tonight is the brule zen cere- sewiching over the
smonsy, the final test for initiates, where we will be taken out in front Veginof boiling .
of the entire community and have to prove our mastery over fire. 8 e
Many shamanic traditions equate Power over fire with the Power IS
of the spirit. I imagine it has something to do with passion and the
ability to control the ecstatic. In Vodou they take it literally.
Three metal pots of boiling oil are lined up out there, all of
them aflame. At the bottom of each one is a small wafer of corn-
All we have to do is take out the corn and show the people we
have done so. Simple enough if we don’t get fried. I can se¢ the
flames through the one small window in the djevo. The window is
twelve feet off the ground.
I decided some time ago that I didn’t want my consciousness
anywhere near my body when my hand goes into that pot of oily
and I have been dancing and singing myself into trance for the last
hour. They call it shape-shifting; transformation int0 @ different
life form. In my case, one braver, stronger, and more resilient 0.
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z later that I look nothing like me 1
a nd snarli 1 dance. Fir
 exactly what I want.
[t is time now. The drums kick in and there are screams from
the people. Yabofe enters, grabs me by the arms, and blindfolds
me again. Then he leads me out. Like a slave, I think, being taken
out to face some punishment, with only a deep faith in his pro-
tective spirits to keep him safe from pain.

I feel the night air on my face and the heat from the flames.
The sound of the people. The smell of incense and palms. Yabofe
takes my hand and plunges it into the oil. I feel the heat, but it
does not burn. There is no pain.

—HAITIAN JOURNALS, JANUARY 2000

hing like me is

e
*

The brule zen is one of the most important ceremonies in Vodou, not
just for the initiate, but for the entire community. It is proof for them
of the reality of the loa and the Power of the priest, and it reaffirms that
the spirits are watching over them all. If the loa can keep the initiate
safe from the pain of boiling oil and twelve-foot flames, the people
know they will also be protected during the smaller trials of daily life.
This is a great healing for them. It means they are not alone in the uni-
verse, but at the heart of a moral code that ties them to the Infinite and
the Love of God for His or Her children.

In taking part in the brule zen ceremony the initiate gives herself
nmdc aﬂ::of faith and Power, the trust in a healing and com-

e initiate does not need to understand the splF
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Healing is about far more than helping the patient
its widest, most idealistic sense, it is about preventing illness by
the causes of disease so that people never have to suffer in the first plac

Long ago in Chinese medicine, healers were paid by their patients
for every day they did ot fall ill. The healer’s job was to keep them
well, instead of treating their ailments. If the people became ill the
healer would treat them free of charge, no matter how long it took or
how much it cost him. Only when they recovered would they start to
pay him again.

This is the ideal of healing in Vodou. Without treating the cause of
disease, you may well help a client to cast out the spirit of her illness,
find her traumatized soul, and pump her full of Ashe, but you will then
send her straight back home to the aggressive neighbor who is using
magic against her to steal her lands, or the in-law. who wants her dead.
She will have no protection against further attacks. The real challenge
is to change the mind of the aggressor so that the attack never happens.
It never needs to.

The absolute root cause of all such attacks, and all illness, is our.
lack of connection to the spiritual world. When people have no sense of
the Absolute, no belief in the moral standards the spirits have set for
their children, there can be no honor in the world. We cannot subscribe
to a moral code if we do not believe one exists; we cannot act spiritu-
ally if we do not believe in the spirits. And without these conditions
there can never be true community based on mutual respect, in which
people feel loved and wanted and cared for.

This is the situation we find ourselves in today in the Western
world. Our cities can be the loneliest places, for here we live our lives
isolated from true communion with others. Many of us live in these
places only so we can hold down jobs, finding no real pleasure in the
landscape or the people around us. And yet our work—the reason for
this lifestyle—is often unsatisfying and, if we stopped to analyze i, ulti-
mately meaningless. It is about selling home improvements to people
who do not want o live in these homes, or selling the latest model of
o capable of speeds of over 170 miles an hour to people who cannot
drive faster than five miles an hour through our congested city streets:
Where is the purpose, the payoff, the reward?
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At the same time, our family structures have broken down and we
1o longer know an extended network of support from relatives and
friends. Even among, married couples, the smallest family unit,
half will eventually divorce.

On a bigger level our politicians use their power—the power we
have given them, as our public servants—not to create positive change
by bringing the world together, but to engender more fear and separa-
tion by whipping us all into a fervor of nationalism so they can wage
war on other countries whom they accuse of terrorism, using exactly
the same weapons and tactics of terror that they accuse these others of.
“We live in a steadily collapsing world,” Mambo Racine has writ-

around

ten. “Unlike the natural human social structure, where a person knows
perhaps 15 to 20 people with whom they pass their lives, humans are
now grasping for relationships that endure . . . Above all, we are faced
with the uneasy certitude that the physical world itself is collapsing,
losing its ability to sustain our lives. Holes in the ozone, changes in
the Gulf Stream, global warming, the mass destruction of the rain-
forests; all are catastrophic changes in the biosphere which supports
our existence.”!
If we do not know community and our place within it, then we
have no real respect for life—that of others or our own. And because
We can see no alternative we carry on following the Western dream,
where we take from others for the immediate gratification it brings us,
the illusory sense of security that material things give in an insecure
world,
“The U.S. standard of living is a bourgeois baby blanket for execu-
tives who scream in their sleep . . . Our fight is with those who would
kill us through dumb work, insane wars, dull money morality,” as some
of our revolutionary outsiders postulated as long ago as the 1960s.%
Things have changed very little in the last half century, including the
reasons for the continuing battle we must face to unweave the Western
~ Dream (or is it really a nightmare?) and the problems it brings us.
N R five o ithisiby ; -
 Who created the Western Dream, after all? Western
change it as well, to one in which commu-
~and love, are the guiding principles,
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instead of the desire for new cars, executive lifestyles, and
breakdowns. L
Vodou, the religion of “uncivilized savages,” as the tabloid press
tells us, at least has the istication to d that healing th
community (which, in the West, might even mean finding our commu-
nity first) is vitally important if we are to halt the destruction of our

world.
Vodou, the religion of the “dark arts” and “black magic,” at least

has the light and goodness to try to heal the world, starting where it can
by helping its own community to understand itself, to adhere to a moral
code, and to remain healthy at an individual and collective level.

The many ceremonies of Vodou, including the brule zen, are always
more than they seem. At a deep level they reaffirm the existence of a
spiritual universe. We come to know that we are surrounded by living
gods who care for us and demonstrate the preciousness and beauty of
the world we share with them. If the gods care enough about
humankind to protect and support our fragile existence, is it really ask-
ing to0 much that we do the same for ourselves?

The Houngan knows that the world is a dream and that we swim
in a sea of energy. Our bodies and every solid thing around us are, after
all, mostly energy. And because of this, the Houngan knows that we can
change our dream tomorrow—or even right now—if we wish.

It doesn’t much matter what you put faith in. It is the act of faith—
the Power of your belief—that creates a world for you to live in. Energy
responds to intention—even sub-atomic particles react according to the
light in which they are seen, as our quantum scientists now tell us—and
will take any form we wish.

‘What would it really take to end global warming? To decommission
our nuclear weapons? To clean up our polluted rivers and forests? To
redistribute the wealth of the world so that 90 percent of its riches aré

10 longer in the hands of an elite 10 percent while the rest of the planet
starves?

AOnly our intention to change things, It takes action by all of us, 3t

an individual level, so that we all do what we can to dream a better
world.
How long do we have in order to do so? It may not be very 1078
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ding to many traditional cultures, such as the Maya and the Hopi,
are living in the End Times, and both predict the completion of a
of human history on December 21, 2012, This has been inter-
by some people as positive, signifying a change in consciousness
s we enter a new era of beauty. Others are not quite so optimistic.

After consulting with the shamans of Colombia, Terence McKenna
was inspired to investigate the I-Ching, the Chinese Book of Changes,
an ancient divinatory tool for exploring the future. Applying a rigorous
mathematical procedure to the sequences of numbers the I-Ching con-
tains and then loading this into a specially developed computer pro-
gram to analyze its predictions, McKenna found that a “timewave”
emerged that correlated to every significant event in the four-and-a-
half-billion-year history of the Earth.®

The timewave accurately predicts dramatic world events such as the
extinction of the dinosaurs sixty-five million years ago, but also allows
any part of our history to be investigated, in segments as small as ninety
minutes.

The timewave correlates time and history precisely with the ebb
and flow of what McKenna calls “novelty.” A novel event, in human
terms, is something new in history that changes our current way of
thinking and behavior. It is, in effect, a new dream of the Earth, created
by those who stand outside the majority mind-set. It need not be a
wholly positive event, but it is always something that significantly
changes the world so that life continues to adapt and evolve.

Such novelty is registered on the timewave as a peak, whereas a
decline in novelty leads toa drop in the wave toward a historical trough
wWhere nothing significant has happened. In this way, the whole course
 of history can be charted, as well as projected into the future.

2 One of the most chilling aspects of the timewave is that it stops

completely 21,2012, ding exactly with the end

0 nt era in the Mayan calendar.

d that this suggests a suprahistorical event during
will arise so that our view of real-
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you might make a difference to the world by introducing nov
your own, by acting otside the norm, and by doing what you can
change our thinking now, with actions tha are healing and empowe
ing for yourself and, through your new dream of the world, for others.

McKenna is not alone in some of his views. The Dalai Lama has
also written, “The hour has come for us to demonstrate at the highese
level our most extraordinary thought about Who We Really Are . .. T¢
we want the beauty of the world that we have co-created to be experi-
enced by our children and our children’s children, we will have to
become spiritual activists right here, right now, and cause that to hap=
pen. We must choose to be a cause in the matter

‘We must all become spiritual activists if we want a world that sur-
vives and can evolve toward perfection for our children and for furure

generations.

THE SCIENCE OF SPIRITUAL ACTIVISM

Politicians will tell you it is impossible for things to change, for reasons
of world diplomacy, the nced to protect ourselves against foreign
attack, the demands of the political and economic system. But all it
really takes is an act of will

After all, we created the world we now live in and the systems that
regulae it. We created the very reasons we give for the impossibility of
changing things! Is it really beyond our abilities to create something
new, better, more novel—if we believe in it strongly enough?

The Western Dream, of course, is based on faith in science and,
after all its ridiculing and demonization of tribal spirituality (especially
Vodou), it is unlikely that the modern world will turn its back on s
ence now in order to accept the views of “savages” and those like
McKenna who associate with them.

Fine. It doesn’t have to. Because even modern science now supports
the idea of an energetic universe, and is starting to agree with these
“primitive” spiritual beliefs.

Dr. John Hagelin is a world-renowned quantum physicist and Win=
of the Kilby Award, which recogaizes him as *a scientist in He T28
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Po’litics:‘ Science, Consciousness and the Future of

ent,” he writes:

«Recent scientific breakthroughs locate the source of nature's per-

- fect order in a single, universal, ‘unified field’ at the basis of al| forms
and phenomena in the universe. This universal structure . . . is reflected
in all living systems. It is precisely mirrored in the human physiology
and in the structure of human consciousness. Every human being . . .
iaui:s within his or her mind and body the total organizing intelligence
of the universe.™

Beneath the scientific terminology, what this amounts to is a vision
of the world that the Houngan would recognize, wherein everything is
energy—the same energy. It is this energy that creates the “unified
field.” We carry in our cells and between our atoms the consciousness
of the living universe.

We all have the Power to apply this “organizing intelligence,” this
energy, this field, to change reality for ourselves and for the entire
planet, and to create a world as healthy and as balanced as we wish. It
is not just the “enlightened” few and great spiritual masters who have
this ability; it is all of us. As Dr. Hagelin writes: “While the attainment
of higher states of consciousness has historically been considered rare
and difficult, new research reveals that ‘enlightenment,’ the full devel-
opment of human consciousness, is our birth right—a spontaneous by-
product of balanced neuro-physiological functioning.”®

By healing ourselves we achieve balance in our lives, and are thereby
more able to tune in to this energy and to work with it to change the
social dream. Hagelin continues, “These field effects . . . provide a pow-
erful tool for ing collective Ileviati
etal stress, violence and conflict, and thereby providing a practical
foundation for permanent world peace . . . The practical application of
... . the unified field brings holistically positive effects, and can alleviate
; ing problems of crime, terrorism and war . . .

t old of a global ion to . . . a new
: based on the and wide-
ife.””

i field” that promises a future of such

iply the awareness and expericnce of m

acute soci-




262 Dreaming the New World

Oneness, the unity of life, bound together by the same
us all—the people, the spirits, the animal and. plant worlds, 1
the sky, and the Earth beneath us. A breakthrough for
community this may be, but it comes as absolutely no surprise to the
Houngans and shamans who have known of this Oneness for more
than forty thousand years and have always lived by the code that all life
is sacred and connected.

It should come as no surprise to you either, if you have worked
through the exercises in this book, that there is more to life than the
solid objects and hard facts of the old scientific rationalism that our
leaders still cling to in order to govern our planet.
xperience anything in your communion with the loa and

Did you e
the ancestors? Has your life changed in any noticeable way since you
started this spiritual regimen? If so, by definition your experience is
real—even if you cannot measure or quantify it or break it down into
the bits and pieces of the laboratory. And if you can experience these
things, then so can we all. And once people come together to make a
difference, there is no quantification possible of the Power we have to
change things. Our Power is too vast for that.

The great anthropologist Margaret Mead summarized her years of
fieldwork all over the world in one very simple observation: “Never
doubt that a small group of committed citizens can change the world.
Indeed, it’s the only thing that ever does.”

This is the Power that you have—that we all have—if you want it
and if you are prepared to accept the responsibility for the Ashe that is
yours.

BE GOOD TO YOURSELF . . . BE GOD TO YOURSELF

What it amounts to is this: There is no essential truth to the world, in
the sense of a known order, immutable rules, and a final authority 0 b€
appealed to. There is only energy to be shaped, named, and defined as
you wish. And only you can do this for yourself. We each have our oW?
truth, and it is just as real and valuable as the next person’s, whoever
that person may be.

There are many people in the world who will try to take:
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ver from you—politicians, educators, religious leaders, gurus,
wyers, tax men, boyfriends and girlfriends, parents. That is their
uth, their way of being in the world. You don’t have to make it yours.
We all live in our own worlds and occupy our own truths.

But we don’t have to do it alone. What we can share as collective
fhuman beings is a moral code, a new agreement about how we will see
the world and the sort of energy we will mobilize—love, hate, good, or
evil—in order to shape it. Our task as evolving beings is to ensure that we
use this energy to create an honorable way of life for us, the environment,
the planet as a whole, and all living things that we share our space with.

For in the end, we will all return to Gine or become ancestors our-
selves. What we leave behind is a sense of ourselves, the work of our
souls, and the memories that others will draw upon. It is not the length
of our lives that counts, but the quality of our contributions. This is
what will inspire our children to greater things and provide the energy
they use to shape and reshape the world.

1 hope I leave for my children the memory of some fun times
together, a few adventures, and the knowledge that I loved them. From
this they will draw their own strengths and form their visions of the
world. When I am dead, I can materially offer them no more than this,
so this energy I leave behind is the only real inheritance they have.
Pethaps their memories will inspire them to create a world of fun,
adventure, and love in their own terms. This is all I can ask or hope for.

To the wider community I leave the contribution of my teachings and
the people I have healed. If I have taught people well in my workshops,
then there are now more people in the world who are good healers and
can help to create a balanced, discase-free world. If I have healed people
‘well, then there are now more people who are freer and more empowered
10 make a contribution of their own, if that is their choice.
Each of us must have a visi thing that i ingful to us,
 gives us purpose. in life, that allows our souls to flourish, and

contribute t0 orld community we belong to. Without

I
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gold from your briefcase, or a rank in your army in exchange
life. In the end you will still be dead.

‘What you will be bered for is the energy that you,
outside of your role and supposed status, have put into the world, and
the contribution you have made to the welfare (or otherwise) of others.
It is these things that will be assessed when you reach the Abysmal
Waters and your lfe is weighed in the balance, and these things the
community will revere or despise you for.

THE BIGGEST SECRET

The biggest secret of Vodou, then, is that ordinary people, not deities,
control the cosmos. It is we and our actions that will these divinities
into being. It is we who give them identities and the Power we draw
from through ceremony and ritual. It is we who express ourselves
through them as part of our conscious evolution toward Love. It is we
who are the gods.

“The Haitian conceives of goodness or morality as a function of
man’s consciousness, experiences, information, understanding and dis-
cipline; and he conceives of ritual as a means by which men induce the
essentially amoral forces of the universe towards moral ends.

“In the final analysis, human consciousness, with all its attendant g o
powers and potentials, holds the highest posiion in Voudoun meta-
physics. It is this which the Haitian understands by esprit and which he (g s ang g
separates from the matter of the body, rescues from the abyss, leaves as
ancestral legacy to his descendants, and upon which, eventually, he con-
fers the status of divinity.”"

There can be no doubt that the loa are real, that they have their
own identities and personalities, beyond human invention. But what, in
the final analysis, is the nature of this reality? What are the loa?

They are the interplay between humankind and the soul of the cos-
mos; the energy of the universe, conducted and channelled by the Power
of human imagination and its creative genius, in order to birth the

world through magic. We create the gods, just as they create us in theif
image. If we have the Ashe to manifest and partner such beings, then
how Powerful must we truly be?
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There is a Haitian proverb, “Great gods cannot ride little horses.”
more We €ncourage our consciousness to evolve, to improve, to
become more than we are, and the more that we focus on dreaming a
petter world, the more Powerfully we are able to channel this energy
the more real the loa become.

«Divinity is here, now, and . . . by proper service and contempla-
tion, it may be made apparent even to the intelligence of man. Man,
thereby, is given a fifth dimension, which is eternity—beyond the acci-

and

dents of space and time; and man made aware of this dimension is in
the Earthly Paradise—even where the tourist may see only a squalid
heathen in a shattered hut.”®

The loa want only love and all good things for us. I cannot prove
[ this to you, but your own journeys to the spirit world may reveal it to
I you over time. Love is the most Powerful healer there is, and we can all
create more health and happiness on Earth if we are prepared to over-
come our fear of reaching out to another and making it our intention
to do good in the world.

We must become spiritual activists, as the Dalai Lama has written.
We must decide to change the dream of the world if we want our world
10 heal and become a better place. The decision begins with us, every.
one of us, individually.

It is human beings who make the dream, and it is we, with the guid-
ance of the spirits and our own inspiration, who build the world. We
make the difference, and we must be the solution to our own human
problems.

Tt is now time now for you to take your own act of Power. We cannot
know the unknowable. Our lives do not make sense. The rational is not our
ally, We will never figure it out. What is required is action, a gesture, that
be, as all gestures are, ultimately meaningless. Ninety percent of the
universe is, after all, “missing,” invisible, unprovable by scientific analysis.

“we do is meaningless in this sense. We must embrace this and
ve and we alone who can give it meaning through an act
‘world around us. Then the world may be

58 therefore perfect.

\d our children’s children, that

d that you know.
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THE VODOU LESSONS: 7
CREATING THE WAY AHEAD

“We don’t believe in spirits who come to possess Us. ‘We believe in our-
selves. ' a spirit, she’s a spirit, you're a spirit. It works according to
how you live and how you communicate.™®

In these simple and beautiful words, drummer Sanba Zawo sums up
the essence of Vodou and of “right living.” We are all spiritual beings;
we all have Power. And it takes just an act of faith and belief in our-
selves to focus that Power and use it for the good. Then we can start to
live more honorably and create a better world.

These exercises are about beginning that process by taking two acts

of Power for yourself.

The Nom Vayan: Choosing a New Future
Every person who becomes a Houngan or Mambo is given a new sacred
name by his or her initiatory parents and is baptized with this name on
the day they leave the djevo.
This sacred name, known as the nom vayan in Creyole, from the
French nom vaillant, meaning “brave” or “valiant name,” is an affir-
mation for the future, a statement that a new birth has taken place, and
that the Houngan or Mambo has reinvented himself or herself with a
new identity and purpose, one that will be focused on the creation of
sacred intent and personal Power in the person’s new life.
Since you have also undertaken an initiation of sorts through the exer-
cises in this book and by experiencing something of the spiritual other=
world, my proposal to you is that you adopt the practice of choosing 2
nom vayan for yourself. This then becomes your commitment to yourself
to live spiritually and honorably in the world and to draw strength and
Ashe from the spirits who work with you, s you may create further acts
of personal Power to charge your new vision of the world.
. ﬂg‘:::‘:i:u;::m fvaym is simple enough, but there are some gu-:‘ﬂ;

- e : fer to so that you select :he. most 2pprc.)pnﬂl$ i
your purposes. Mambo Racine offers this advice:



; into.
their nom vayan-—thexc is no “Houngan George” or ENLinbe

Angela”; a nom vayan does not include proper names,

In Haiti, there are certain common names for Houngans and
Mambos—“Trop Pou Te” (“Too Much for the Earth®) is one—put
people often reject this because it makes other Houngans and
Mambos want to test their mettle and their claims of Power. “Jou
M Lonje” (“The Day They Take My Measure”) is another. This is
based on a Haitian proverb which asserts that it is only on the day
that one dies that one’s true “measure” (one’s height, for the coffin,
but also one’s true worth) is known. “Ya Tande” (“They Will
Hear”), “Ya Sezi” (“They Will Be Astounded”), and other similar
names are also quite common. These names are like proverbs, they
have a point to make, they are . . . well, pungent, so to speak.

Haitian initiates also seek names that promote an image of them
as strong or even dangerous. In my house I have hounsi “Pike Set
Fwa” (“Stab Seven Times,” a reference to this initiate’s loa met tet,
Erzulie, who is associated with knives and hearts), and a hounsi
“Baka Nkisi
sometimes come with a different view, however—more sweetness-

” (“Monster of the Nkisi”). International initiates

and-light than watch-out-I'm-bad. So there will be a person who
wants to call herself “Mambo Radiant Sunflower of Gine,” or
“Mambo Black Queen of the Mystical Universe,” and if they really
want to, I suppose they can, and I will translate it into Kreyol for
them, but I try to work with each candidate to find names which
reflect what they are trying to say, and which are appropriate to the
~ Haitian cultural context so that they have that “point,” that pun-
gent, proverbial fecling.
llﬂd a Houngan who wanted his name to reflect
m in the darkness. But “Houngan Light
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Most of my inif 1 i “Dy
is abbreviated from “de Ginen” (“of Gine®). I choose this name.
because I want to emphasise that each and every one of my initi-
ates, Haitian or international, white or black or mulatto, gay,
straight, male, female, whatever, is a child of Gine. I don’t know of
any other houses where initiates are given the surname Daginen,
and I don’t know of many houses where initiates are given any sur-
name at all; it's uncommon, though not unheard of.

There are some names which are to be avoided, though—
“Cherche Lavi® (“Secking Life”), “Marche Cherche” (“Walk and
Seek™); others like this. It keeps the person seeking but never find-
ing! You want a name that is positive and Powerful, not one that is
going to limit you or hold you back in life.

When you become an initiate, you have a chance to rename your-
self, so choose a name that reflects your spiritual values, a deeply

meaningful name which is also witty and positive and colorful.!!

It is important, then, to choose a name that accurately reflects your
sacred purpose and your intentions for the future, that has poignancy and
Power behind it, and that avoids any negative associations or connota-
tions (such as the “seeking but never finding” example given above).

In Vodou once the sacred name is given it cannot be removed except
by undertaking a new initiation, so it is crucial to choose the right
name. You should also approach your naming ceremony with a level of
seriousness and sacred intent.

Begin by reflecting on your life to date. Repeat some of the exercises
in this book, such as the ancestor journey, if you find it helpful. What
would you like to change about your life? Which things no longer serve
you that you would like to be rid of?

Start to play with words that Powerfully state, in a positive way, the
opposite of the negative patterns you see in your history. If you have
often played the role of victim in your life, for example, use words that
summon up a sense of strength, courage, fortitude, and victory in order
to directly counter the associations of the past. Allow these words and
thoughts to go around in your mind for nine days and nights so you do
not rush into anything.

Tieayou are cert;
=tatisrly you
:‘ch space at
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When you have employed your rational mind fully to explore and
consider the options available to you, it is time to consult with the Toa
before making your final decision. This can be done in the form of a
journey—this time not to the loa or the ancestors themselyes or, indeed,
to the spirits of Nature, but to your own primal soul.

Begin this journey just as you are about to sleep, when you are fecl-
ing relaxed and easy, ready to make some final choices. Hold in mind
the sacred names you have considered for yourself in order to express
and guide your intentions for the future, and then formulate your pur-
pose for this journey:

To journey back to my soul—the sacred being I was before I was
born to this world from spirit—to understand my soul-purpose in
coming here, and to receive my first name, the one that I carried

with me from the spirit world when I came to this Earth.

And then let your intention go and simply sleep. In the morning be
sure that you write down the images and recollections that come to you
from your dreams, paying special attention to the nom vayan that is
uppermost in your mind.

‘When you are certain that you have once again touched the sacred
name that is truly your own and perfectly expresses your soul-purpose,
open sacred space at your altar and communicate your decision to the
loa and the ancestors so they will know you by your new name when
you journey to them next. This is the new you, the Powerful you with
anew dream of a more positive and blessed future.

It is not necessary to broadeast your choice of sacred name to oth-
ers; in fact, in Vodou the nom vayan is normally kept secret so that
others cannot use it against you in any way. What is more important
is that you (and the spirits who work with you) know your sacred
name and that it helps you to succeed in your quest for Power and
‘happiness.

Becoming a Spiritual Activist

S 7 Wy I sson, only to reflect.

g , the healer Gran Bwa and the cosmic
to initiates in the djevo on the
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Gran Bwa: “Children, open your hearts! Let me tell you how it
for the people of Gine, for all those people back then. Their lives.
were good! The fruit of the trees was plentiful. The sea was full of
fish. The children were never sick. The people lived to be two hun-
dred years old! Those days may stil return to this Earh. Children,
T be you, open your hearts! Love one another. And those days may
still recurn.”

Erzulie: “Dry your eyes, little ones. Life was never meant for suf-
fering. You deserve more. You deserve the beautiful things, the spe-
cial things, the things that reflect the beauty of your soul. No one
can give you these things. But they are still yours. There is nothing
on Earth as precious as you. All you need do is believe in your-

selves, as [ believe in you.”

000
What can you do, right now, to make this vision real?

Here come the choices:
It’s consume or be consumed.
Jump if you feel crazy
And jump if you're a fool.
—Tim BOOTH OF THE BAND JAMES




WORKSHOPS, TAPES, AND
BOOKS BY ROSS HEAVEN

Ross runs workshops in Vodou, shamanism, and spirit-based healing
(such as soul retrieval and spirit extraction). Together with Mambo
Racine and Medsen Fey Loulou Prince, he also facilitates spiritual jour-
neys to Haiti, where participants receive experience of and instruction
in the Vodou arts, including initiations into Vodou and attendance at
Fet Gede, the Festival of the Ancestors.

Ross has also produced Infinite Journeys, a tape of trance drum-
‘ming suitable for shamanic journeying and spiritual communion as
described in this book. For details on workshops, to purchase tapes, or
for more information on Ross’s work and activities, visit the author’s
‘Web site, www.BeautifulMutants.com.

Excerpts from Ross’s previous books, The Journey to You (Bantam,
1) and Spirit in the City (Bantam, 2002), are also available on the
Web site, and both books may be purchased from bookstores.

also a representative for the Dream Change Coalition, a non-
‘organization created to protect the Amazon rain forests and pre-
wisdom and ways of life. For more information on the
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Explanations are provided below of some of the key terms used in
Vodou and in this book. Where p iati are not i diately
obvious, they are given in parentheses after each word. In the pronun-
ciation guides, syllables that begin with capital letters indicate where

the most emphasis should be placed when speaking.

Agwe (2-Go-Way): God of the ocean waves, represented by the image of a ship.

Ashe (a-Shay): Spiritual Power, which has nothing to do with role or social sta-
tus and everything to do with strength, fortitude, and the support of the spirits.

Asogwe (a-Sog-Way): The highest level of Vodou priesthood, roughly equiva-
lent to that of a Catholic bishop.

asson (as-Son): The rattle of the Houngan and Mambo, which is used for call-
ing the spirits.

Ayida Wedo (i-yay-Dar way-Doe): The rainbow serpent, who represents
wealth, luck, and happiness. (See also Dambala.)

Ayizan (ay-ee-Zan): Spirit of the fields, the harvest, and fertility.

Baron (bar-Ron): The father of the dead, who also represents the sensuality of
life and is petitioned in the making and breaking of magical spells.

bat guerre (bat Geyre): The “battle for the spirits”; a ceremony that is part of
the ritual of initiation.

bila (bee-Lar): A large pillow filled with magical herbs that is used as part of
the bat guerre ceremony.

Bokor (lxu)ckr()re)': A magician, sometimes a Houngan or Mambo, who is pre=
pared to “work with both hands” (use his or her magic for healing or to attack’
and hurt others by sending an expedition mort against them, for example).

Bondye (bon-Dec): From the French bon dien ( 7 i
. : ieu (“good god?); the uld
Power in Vodou; also known as Gran Met, or “Great Master.” i



mble (can-Dom-Blay): Brazilian Vodou.

‘Dambala (dam-bar-La): The serpent-god, husband of Ayida Wedo, who rern
che principle of goodness. (Se¢ also Ayida Wedo.) i

~ danse-loa: The dance of the spirits; a form of possession or
wherein the spirits “dance in one’s head.”

trance state,
djab (Jab): A spirit of Nature often found in trees, rocks, rivers, and other nat-
ural features.

dievo (jay-Vo): The inner temple of the Vodou church, which only priests and
initiates may enter so that the secret teachings may be passed to them.

eggun (egg-Gun): In Santeria, an ancestral spirit.

Erzulie (ur-Zoo-Lee): The cosmic mother, similar to Isis or the Virgin Mary,
who represents the principles of love, beauty, grace, and luxury.

expedition mort: A spirit sent against a living enemy in order to do that person
harm (see also lougarou).

gede (gay-Dec): An ancestral spirit; the dead.
geis (gesh): In Celtic belief, a curse or sacred challenge. (See also wanga.)

Gine (gin-Ay): A mythical land or state of grace associated with primal Africa,
before the slave trade; similar to heaven or Eden.

Bovi (go-Vee): A clay pot in which the souls of the dead may be housed.
Gran Bwa: The spirit of Nature.

8105 bon anje (grow bon Ange): The “big good angel”; one part of the human
soul. (See also ti bon anje and met tete.)

‘Houngan (oon-Gun): The shaman-healer and  priest of Vodou (know as a

in Santeria and Palero in Palo).

ossale (oon-see Bow-sall): A person chosen by the spirits to become a

test, who must now learn the secrets and rituals of Vodou.
A person chosen by the spirits who has
‘spending ritual time in the djevo. 0




(la-Koo): The compound of the Houngan;
that church.

Laplas (la-Plas): The master of ies who
Mambo.

Jarve tete (lar-Vay Tet): The ritual washing of the head or bathing to remove
negative energics and restore Ashe.

La Sirene (la See-Ren): The mermaid spirit of the deep oceans, representing the
unconscious and the mysteries of the deep.

Legba: Spirit of the gateways between the worlds who opens the way for the
other loa to commune with the Vodou faithful.

Toa (low-Ar): Also known as lwa, these are the spirits or saints who are both
individual entities and parts of the god-energy of Bondye.

Lokos Spitit of the forests who gives the asson o the newly made Houngan.
Jougarou (loo-Gar-Roo): A shape-shifting spirit sent by a Bokor to harm a liv-
ing enemy; similar to the European concept of a werewolf or vampire, which
attacks s victims and drains their life force.

Mambo (mam-Bow): Priestess of Vodou (also see Houngan).

manje-loa (mon-Jay low-Ar): The ritual feeding of the loa in order to give them
the energy to protect and serve the person who calls upon them for favors.
Marketplace: In the Vodou cosmology, the middle world that is occupied by
human beings and subject to human concerns and actions, which may be good

or bad.

Medsen Fey (med-Sun fay): Leaf doctor and herbalist who is medicine man for
his community and may also be a Houngan or Mambo.

‘met tete (met Tet): The “master of the head”; the one loa with whom the fol-
lower has a special affinity; the met tete forms a part of the human soul (see
also gros bon anje and ti bon anje).

nom vayan (Nom vay-On): The “valiant name”s a sacred name given € the
priest or priestess after initiation.

Obeah (o-bee-Yar): Jamaican Vodou.
Ogoun (0-Goow-un): Loa who represents Power and warriorship.
peristyle: The Vodou church.

porteau mitan (port-O Mee-Tan): The pole that is always found at the centét
¢ : ys found at the centet
of the Vodou peristyle; equivalent to the World Tree, this is the doorway's

by the loa in order to enter the human world.




small container that holds part of the initiate’s soul,
~tar-ree-ya): Cuban Vodou.

S (sez-EE-mon): Severe shock or trauma that can cause the soul to tem-
rarily leave the body.

(society): A congregation or church of the Vodou faithful.

Pwen (sir Pwenn): The second grade of the Vodou priesthood (after Hounsi

anzo), which puts the initiate “on the point” (in connection with and under

the protection of the loa).

i bon anje (Tee bon Ange): The “little good angel.” That part of the human
soul that represents man in the Marketplace, the human world (see also gros
bon anje and met tete).

ven-yo (ven-Yow): “Veins of light”; in Western terms, the meridians of the
body, along which energy travels and the chakras are located.

vever (vee-Ver): A mystical design made in corn or flour or, in Santeria, with
gunpowder that is set alight; cach vever is representative of a specific loa.

Vodou (voo-Dow): Haitian Vodou.
Vodouissant (voo-Dow-EE-sont): Member of the Vodou faithful.

Voodoo (Voo-Doo): Refers specifically to New Orleans Vodou, but has now
passed into common usage to mean every branch of the religion.

‘wanga (one-Gar): A spell, curse, or sacred challenge to be overcome. (See also geis.)
zanset-yo (zan-Set-Yo): The ancestors; spirits of the dead.

zombi (zom-Bee): Derived from the Congo word nzambi (meaning “spirit of a
d person”), the word zombi refers to a person whose soul has been lost
irough magical attack, severe fright, or trauma; one who is living but not truly
alive. Wade Davis, a Harvard ethnobotanist, showed in his books The Serpent
the Rainbow (Dambala and Ayida Wedo) and Passage Into Darkness that
cal zombi is achieved by administering a powerful poison, the
2ombi (or “zombi powder”), a blend of toxic plants, animal, and fish
fwo of the main active ingredients are derived from the porcupine fish
puffer fish, and contain a powerful neurotoxin known as tetrodoxin,
luces symptoms of headache, racing pulse, and diarrhea, followed
and then a deep coma that resembles death. The victim

this state using another powerful combination of drugs.

wcumber,” although the “soul loss” of mental, emotional,
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SHAMANISM/INDIGENOUS CULTURES $16.95

“Ross Heaven does for Vodou what Castaneda did for shamanism.»

Prediction magazine

Written by an initiate of Haitian Vodou, this book goes beyond the ste-
reotypes and misunderstandings to reveal Vodou as one of the most pow-
erful shamanic traditions. The author explains why these ancient healing
practices are important for the modern world and how secret Vodou
techniques can be used by anyone as safe and effective means of spiritual
healing and personal development.

Providing practical hands-on exercises drawn from all aspects and
stages of the Vodou tradition, Vodou Shaman shows readers how to
contact the spirit world and communicate with the loa (the angel-like
inhabitants of the Other World), the gede (the spirits of the ancestors),
and djabs (Nature spirits) for healing piitposes. The author examines soul
journeying and warrior—paw tradition and looks at the
psychological principles that 5 ve. The book also offers
exercises in specific spiritual luding the use of herbs
and magical baths, ways to L gy body, removal
of spirit intrusions and unheal of Ashe (spiritual

Vodou Houngan.
ny p ce in this tradition,
including sper in solitary vigil and
performing the full uals necessary to complete
his initiation into the priesthood. He is the author
of The Journey to You and Spirit in the City and lives in
England.

(O] pestiny Books
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