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Preface.

The need to cope with the mysteries of birth, life, and death is en
demic to all peoples in all cultures. In the primordial past, there were 
men and women who were singled out to help their fellows overcome 
the difficulties of existence in a world fraught with terrifying, cata
clysmic events. Those shamans represented the integration of social 
forces that allowed the particular society to function properly. They 
cured illness when they could, and they soothed both patient and fam
ily when they could not. Their efforts on behalf of individuals resulted 
in the kind of communal well-being that produced continuity. They 
were revered by the members of their tribes, who thought they knew 
how to control awesome mysteries by interceding with the spirits that 
populated the universe.

The phenomenon of shamanism manages to persist today in vari
ous altered forms that are not always easily accessible to the average 
person. Sometimes even highly trained specialists have difficulty rec
ognizing the degree of purity or decline in available shamanic vestiges. 
Nevertheless, the study of shamanism is currently being conducted in 
many diverse fields. Scientists, especially those in ethnopharmacology 
and psychoneuroimmunology, fields that have developed rapidly dur
ing the last few years, seek out shamanic healing practices involving 
herbs and other substances. Students of biofeedback write extensively 
on the role of imagery in maintaining as well as regaining health, while 
psychiatrists explore the psychological ramifications of belief in so- 
called wonder cures. The number of dissertations in anthropoloy 
alone is staggering, for again and again someone professing to be a 
shaman appears in a South American, Amerindian, Siberian, Near 
Eastern, or African tribe.

Shamanism also continues to receive attention from humanists. Lit
erary specialists seek the origins of the basic genres in its rituals, and 
historians of art look at the cave paintings of Lascaux and Trois Fr^res 
in comparable ways. Musicologists concentrate on the instruments 
and performance techniques employed so as to engage and manipu
late the emotions of entire audiences. Biblical scholars produce similar 
kinds of thought-provoking studies.

The manner in which shamanism is generally treated today might 
lead one to think that the phenomenon came to light only in the mid
dle of the twentieth century, with the renewed interest in drugs, sex, 
and the occult. Shamanism, however, has fascinated people since
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Western culture began. That fascination has manifested itself in dif
ferent ways at different times. That which is now called the New Age 
seems to be a version of something that has regularly recurred. The 
vocabulary and syntax may change, but the basic structure remains 
constant.

The focus of my research has been the European encounter with 
various forms of shamanism. Early travel accounts and ethnographic 
writings have often been plundered for their descriptions of shaman
ism, but the reception of that phenomenon has not been documented 
historically for the most important age of European exploration and 
colonization. The first part of this book provides that documentation. 
The second part treats the concurrent assimilation of such informa
tion into the European intellectual and artistic mainstream.

Many people aided me in bringing this project to fruition. There 
was the long line of students at Bryn Mawr College and the University 
of Illinois who not only bore with me but also helped stimulate my 
research over the years as this book was germinating and growing. 
There were colleagues who challenged the avenues I pursued, thereby 
pointing me to still other questions in need of answers. Their skepti
cism led me to the discoveries that make up this book. And there were 
many librarians who provided invaluable assistance. I am especially 
grateful to those at the Newberry Library, the University of Chicago, 
the University of Illinois, Bryn Mawr College, the Bayerische Staats- 
bibliothek in Munich, the Niedersachsische Staats- and Universi- 
tatsbibliothek in Gdttingen, and the Zentralbibliothek der deutschen 
Klassik in Weimar. I should also like to recognize the efforts of the 
many pages in this country and abroad who invariably filled my book 
requests with speed and good cheer.

The need for a history of shamanism began to dawn on me as I was 
doing research on Goethe and theater while in the Federal Republic of 
Germany on a Fulbright Senior Research Award. The first part of this 
book was made possible through the magnanimous assistance of the 
Institute for the Humanities of the University of Illinois. The confi
dence these organizations had in me came at a crucial juncture in my 
career and was exceedingly important for my work.

Among the numerous people to whom I am indebted, three stand 
out. My special thanks go to Mamie Gray, our departmental executive 
secretary, who gave tirelessly of her energy and generously of her pa
tience in order to initiate me into the wizardry of the computer. With
out the endless encouragement of my mother, Jean Flaherty, this book 
would not have been possible. She provided much practical advice, 
and as always throughout my life, she bolstered my spirits and helped
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me keep the faith during the most trying times. My greatest debt is to 
Harold Jantz, to whose memory this book is dedicated. He taught me 
to read literature in spite of myself. He instilled in me a love for eigh
teenth-century studies. And he motivated me to follow my own schol
arly instincts, even when they contradicted his.
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Introduction 

Shamanism is an ever-changing phenomenon that has been consid
ered quite exotic, if not quixotic, throughout all history. In most cul
tures the world over, there are women as well as men who exhibit both 
the need and the ability to induce in themselves the kinds of experi
ences that take them to the brink of permanent madness or death. 
Those experiences include depersonalization and fragmentation, in 
addition to feelings of weightlessness, ascensionism or flying, and bi
location. There are as many words for these practitioners as there are 
tribes supporting such practices. In some areas of the globe, such a 
practitioner would be referred to as a kam, bb, angekok, ojun, or tadyb, 
while in others, he or she would be known as a piayi, curandero, wizard, 
soothsayer, faith healer, or shaman.1 Despite the potentially painful 
“crashing” during subsequent reentry into everyday reality, shamans 
are supposed to be able to relate their experiences in ways that some
how touch the members of their tribes and do them some good.

Shamans are said to prognosticate through their visions, to manipu
late and bend the future through their communications with the spirit 
world, and to provide catharsis through ecstatic rites grounded in 
drugs, alcohol, or the stimulations to the inner ear that come from 
jumping, running, or frenetic dancing to loud music and fluctuating 
lights within an enclosed space. Great shamans are masters of ventrilo
quism and legerdemain. They understand about speaking in tongues 
or voices, about laying on hands, and about diverting a subject’s atten
tion. They instinctively know when and how to employ music, dance, 
costume, and all the other components of theatrical performance.

Such practitioners and their followers have aroused the curiosity of 
intellectuals at least since the fifth century b.c., when Herodotus re
counted the death-defying feats of the Scythian soothsaying poets 
Aristeas and Abaris. Herodotus also reported on the delight the 
Scythians took in sweat baths and in the long, deep inhalation of burn
ing hemp.2 Classical scholars throughout the ages have not only con
tinued to study Herodotus, but they have also pointed out numerous 
other “shamanic” practices of antiquity. Some scholars have attributed 
the rise of the late Hellenistic novel to the trances of shamans, while 
others have seen in those trances the origins of theater and fairy tales. 
Still others have believed shamans responsible for the very creation of 
Greek mythology.3



With the 1960s, interest in shamanism took on another guise. Poets 
such as Jerome Rothenberg, who edited the anthology Technicians of 
the Sacred, asserted that it was precisely the new Western interest in the 
oral, tribal cultures of the Third World that had been responsible for 
such a massive popular return to intuition and instinct. Rothenberg 
went on to claim that the Beat poets, along with Rainer Maria Rilke, 
Arthur Rimbaud, and the various generations of Dadaists, with their 
attempts to combine words, music, dance, and event, all represented 
“neoshamanisms."5 In explaining the manipulation of the creative 
imagination, Rothenberg wrote:

Our ideas of poetry—including, significantly, our idea of the poet— 
began to look back consciously to the early and late shamans of those other 
worlds: not as a tide to be seized but as a model for the shaping of mean
ings and intensities through language. As the reflection of our yearning 
to create a meaningful ritual life—a life lived at the level of poetry—that 
looking-back related to the emergence of a new poetry and art rooted in 
performance and in the oldest, most universal of human traditions.6

Artists who created multimedia events, such as Joseph Beuys, were 
also adapting shamanism to their purposes around this time. Beuys 
was rescued by Tatars when his Luftwaffe aircraft was shot down dur
ing World War II. Those people used fat and felt to induce healing, so 
Beuys adapted the like as his early sculpting materials. He went on to 
experiment with using sound, especially music, as an equally valid me-
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Reports about shamans still practicing in remote parts of the world 
received increasing attention during the 1940s and 1950s when the 
social sciences were rapidly coming into their own as disciplines. The 
two names that stood out then and continue to stand out are those 
of Claude L6vi-Strauss and Mircea Eliade. While the latter ana
lyzed those reports in order to interpret the shaman as an archaic 
religious ecstatic, the former compared shamans to modern psychia
trists, stressing their salutary effects for given audiences. L6vi-Strauss 
elaborated:

The modern version of shamanistic technique called psychoanalysis thus 
derives its specific characteristics from the fact that in industrial civiliza
tion there is no longer any room for mythical time, except within man 
himself. From this observation, psychoanalysis can draw confirmation of 
its validity, as well as hope of strengthening its theoretical foundations 
and understanding better the reasons for its effectiveness, by comparing 
its methods and goals with those of its precursors, the shamans and 
sorcerers.4
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dium for sculpture. As Beuys himself explained, “When I appear as a 
kind of shamanistic figure, or allude to it, I do it to stress my belief in 
other priorities and the need to come up with a completely different 
plan for working with substances. For instance, in places like universi
ties, where everyone speaks so rationally, it is necessary for a kind of 
enchanter to appear.”7 Many of the drawings Beuys entitled Shaman 
were contained in an exhibition sponsored by London’s renowned 
Victoria and Albert Museum, which also brought out an impressive 
catalogue of them in 1983. Some of those drawings were studies for 
so-called shamanic happenings, the most startling of which must have 
been Coyote. It constituted the three days Beuys spent in the carefully 
delimited space of a New York art gallery together with a live coyote, 
a cane, much straw, fifty copies of the Wall Street Journal, a triangle, 
and a tape-recording of chaotic turbine sounds. Wrapped in an 
enormous felt blanket and wearing the trilby hat he insisted was sha
manic, he was carried in and out on a stretcher and transported to and 
fro in an ambulance.8

By the mid-1970s, French intellectuals had so often invoked the 
word “shaman” in their debates as to make it a kind of theoretical 
buzzword. Roland Barthes, focusing on the subject of voice in “The 
Death of the Author,” for example, had written that “in primitive soci
eties, narrative is never undertaken by a person, but by a mediator, a 
shaman or speaker, whose ‘performance’ may be admired (that is, his 
mastery of the narrative code), but not his ‘genius.’”9 Barthes did not, 
however, detail what he understood or meant by that still rather elu
sive word “shaman.”

Jacques Derrida, like so many of his compatriots searching for an
swers, went back to ancient as well as eighteenth-century texts to ex
plain the essence of performance, among other things. His conclusion 
was that Plato "is bent on presenting writing as an occult, and there
fore suspect power. Just like painting, to which he will later compare 
it, and like optical illusions and the techniques of mimesis in general. 
His mistrust of the mantic and magic, of sorcerers and casters of spells 
is well attested.”10 The role of Socrates as a pharmakeus—sorcerer, ma
gician, shaman—was apparently definitively illustrated for Derrida by 
the passage in the Symposium where comparison is made to the sha
manic power of Marsyas, the flute-playing satyr.11 The section in Plato 
where Socrates is addressed by Alcibiades is worth quoting at length:

And are you not a flute-player? That you are, and a far more wonderful 
performer than Marsyas. For he indeed with instruments charmed the 
souls of men by the power of his breath, as the performers of his music do 
still: for the melodies of Olympus are derived from the teaching of Mar-
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syas, and these, whether they are played by a great master or by a miser
able flute-girl, have a power which no others have; they alone possess the 
soul and reveal the wants of those who have needs of gods and mysteries, 
because they are inspired. But you produce the same effect with the 
voice, and do not require the flute: that is the difference between you and 
him. When we hear any other speaker, even a very good one, his words 
produce absolutely no effect upon us in comparison, whereas the very 
fragments of you and your words, even at second-hand, and however 
imperfecdy repeated, amaze and possess the souls of every man, woman, 
and child who comes within hearing of them. And if I were not afraid 
that you would think me drunk, I would have sworn as well as spoken to 
the influence which they have always had and still have over me. For my 
heart leaps within me more than that of any Corybantian reveller, and my 
eyes rain tears when I hear them. And I observe that many others are 
affected in the same way.12

More recently, the Milwaukee Center for Twentieth-Century Stud
ies has developed "shaman” into a shibboleth for its program. There 
the word became intimately tied to postmodernism, a concept pur
portedly derived from Arnold Toynbee and given currency by Ihab 
Hassan. Michel Benamou has gone so far as to contend that per
formance, if not shamanism itself, is “the unifying mode of the 
postmodern.”13 Neither Toynbee, nor Hassan, nor Benamou has, 
however, shown any historical accountability for the use of that vocab
ulary. Not one of them has offered a precise explanation of just what 
is meant, within which context. The result is that we are left with noth
ing but confusion.14

As these lengthy introductory remarks indicate, the word “shaman” 
has come to mean many things to many people. Disentangling the 
multitude of often contradictory strands without diminishing or de
stroying any of them has been a far larger job than I originally sus
pected. Since the word is associated with the beginning, I started my 
disentanglement efforts with it and proceeded from there. Until well 
after the middle of the eighteenth century, the shaman was being de
scribed with the words giocolare in Italian, jongleur in French, Gautier in 
German, and wizard in English, the last of which is presumably stem- 
related to the preceding.15 Of all the many words in many languages 
and dialects designating the phenomenon, the one that came from the 
Sanskrit (SramanaJSrama) and was transmitted through the Siberian 
Tungus to early explorers is the one that happened to become the 
generic term before the end of the eighteenth century.16 Those ex
plorers were mostly native Germans, were trained in Germany, or ac
knowledged German as the up-and-coming language of scientific dis-
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course. From 1714 on, England was ruled by the German-speaking 
Hanoverians, whose support of exploration and research led to many 
cross-Channel cooperative ventures. As a result, the nouns der Scha- 
man, die Schamanka, and das Schamanentum were in use during the eigh
teenth century; the verb was schamanen.

That “shaman” gained acceptance as the generic term so long ago 
should not really be surprising, since enlightenment, like power, has 
always had two meanings. Both enlightenment and power have long 
been sought on various planes and in many ways. As male-dominated 
scientific professionalism burgeoned—something Michel Foucault has 
pointed out—whatever was rationally inexplicable, such as the power 
associated with the herbal knowledge of the wise women, the witches 
or shamankas, was condemned.17 It did not, however, disappear. It 
remained operative, yet went underground, and it provoked continu
ing research and reflection.

My immediate objective is to discuss how shamanism was reported 
by observers and perceived by the public, and how it became assimi
lated into the intellectual mainstream during the eighteenth century. 
I do so with a still greater purpose in mind. I should like to corrobo
rate the work of those colleagues who have cast doubts on the basic 
assumptions, periodicity, and value of what has been long called the 
siicle des lumiires, the Aufkldrung, or the Enlightenment. The eigh
teenth century was too deeply involved with the occult to have us con
tinue to associate it exclusively with rationalism, humanism, scientific 
determinism, and classicism. Manifestations of irrationalism, super
naturalism, organicism, and romanticism appeared uninterruptedly 
throughout.18 It was precisely the tension between those who limited 
themselves to enlightenment of a purely rational sort and those who 
included serious consideration of what was derogatorily called the 
night-side of nature that informed the very way in which Western Eu
ropean knowledge was advanced. That relentless tension helped revo
lutionize human thought, and affected the shape the world was to 
take.

Emphasis shifted to inductive methods with an insistence on first
hand observation, objective analysis, and mathematical measurement. 
That shift in itself, however, produced the kind of intellectual attitude 
that encouraged inquiry about whether the superstitions of the pres
ent might not turn out to be the scientific data of the future. While 
many eighteenth-century intellectuals upheld mechanistic approaches 
to nature, others staunchly worked at developing the old-fashioned 
organic ones, sometimes even mentioning historical figures like Par
acelsus and his curiosity about the teachings of the wise women. As 
Thomas S. Kuhn argued in 1962 in The Structure of Scientific Revolu-
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tions, alternative approaches to science are never ignored simply be
cause a consensus-formed paradigm delimits what are considered the 
normal bounds of investigation: “Discovery commences with the 
awareness of anomaly, i.e., with the recognition that nature has some
how violated the paradigm-induced expectations that govern normal 
science."19 Scientific revolutions occur, according to Kuhn, when the 
paradigm has been deserted and the science it defines is no longer 
practiced. Then a new paradigm emerges to take its place. The history 
of science does not evolve linearly, he contends, because such changes 
have been reversed and could be reversed again. The main example 
he gives is Albert Einstein’s explanation of gravitational attractions, 
which “has returned science to a set of canons and problems that are, 
in this particular respect, more like those of Newton’s predecessors 
than of his successors.”20

Those who continued to probe the anomalies and espouse holistic 
approaches in the eighteenth century might not have convinced the 
contemporary scientific establishment of the veracity of their findings, 
but they did help keep alive age-old questions about the relationship 
of the mind and the body. They pursued many other unfashionable 
topics as well. They recognized the whole globe, with all its inhabitants, 
natural resources, and potential for investment as well as political 
power, as a rich source of knowledge. The conquistadores, travelers, 
and missionaries of past centuries were supplanted in the eighteenth 
century by botanists, zoologists, topographers, geographers, geolo
gists, engineers, physicians, apothecaries, linguists, ethnographers, an
thropologists, historians of religion, and a fair share of adventurers. 
As a result of what they continued to uncover, old disciplines changed 
radically, and new ones emerged rapidly.21

Funding for expeditions was generally available, though certain in
ternational contacts, in addition to excellent credentials, were neces
sary. The solitary explorers as well as the large teams depended on 
European financial support. There was money from religious orders, 
such as the Capuchins and the Society of Jesus; there were grants 
from the British Association for Promoting the Study of Africa; and 
there were the munificent coffers of the Russians, especially Catherine 
the Great, who wanted to gain information about a vast realm that 
sorely needed consolidating if it were ever to be exploited.22

As was to be expected, such support, whether in the form of refer
ences or hard cash, came with certain strings attached. Those strings 
often limited the dissemination of findings, if not the actual freedom 
of inquiry. The “Instructions of Her Imperial Majesty” to one expedi
tion outlined not only the topics to be treated but also the means of 
treatment. Catherine wanted to know specific things about the inhabi-
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tants of her empire, so she ordered the explorers to “observe their 
dispositions and different corporeal qualifications; their government, 
manners, industry, ceremonies, and superstitions, religious or pro
fane; their traditions, education, and manner of treating their women; 
useful plants, medicines, and dyes; food, and manner of preparing it; 
habitations, utensils, carriages, and vessels; manner of life and econ
omy.” She also wanted to know how they hunted, made war, and do
mesticated animals. But all that was not sufficient. The empress or
dered the expedition to collect tribute by using psychology and bribes 
rather than out-and-out force. The explorers were to abstain from 
manslaughter as much as possible since, she thought, friendly, hu
mane tactics would not only keep the natives quiet, but would “make 
them incline to trade, to be industrious in hunting.”23

The instructions the king of France gave to Jean Francois de Ga- 
laup La Perouse were similar, yet much more detailed. In addition to 
prescribing the exact longitudes and latitudes the voyage was to take, 
those instructions specifically ordered the gathering of intelligence 
about the presence of the Russians, British, Spanish, and Portuguese 
in the areas traversed. Each of the two frigates was to keep double 
journals about such matters as well as about the natural surroundings 
and their inhabitants. Native ability to assimilate European customs 
and methods of agriculture was to be noted, since the ultimate goal 
was a mercantile one: control of raw materials and, eventually, manu
facturing. The natives were also viewed as potential consumers, so 
their clothing as well as arms and other artifacts were to be collected, 
labeled, classified, and catalogued. The draftsmen onboard were to 
make drawings to facilitate general comprehension of the observers’ 
scientific descriptions.

The royal instructions incorporated questions posed by the medical 
and scientific societies as well. Native bodies were to be examined care
fully, and their parts, especially the forehead and the forearm, were to 
be measured. The pulse rate was to be compared with that of Europe
ans, as was “the age of puberty in both sexes, the menstrual flux, preg
nancy, child-bearing, suckling, proportion of males and females.”24 
Everything influencing disease, health, and healing was to be noted. 
Of special interest was the materia medica available to the natives. 
Examinations were to include both tasting and smelling. As far as the 
application of such substances was concerned, the instructions read: 
“Observe the remedies used in warm countries to counteract peculiar 
disorders, and even describe the superstitious processes which are fre
quently the only medicine of barbarous nations.”25

Many eighteenth-century scientists complained bitterly about the 
assumptions that underlay the explorations. Some, like George For-
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ster, thought of European mercantilism as science gone awry. It 
seemed to him an all-too-literal application of what Francis Bacon had 
written about taming, shaping, and subduing Mother Nature, as, for 
example the passage in which Bacon stated, “I am come in very truth 
leading to you Nature with all her children to bind her to your service 
and make her your slave.”26 This protest against the patriarchal, total
itarian thrust of science in the Enlightenment persisted into the twen
tieth century, when Max Horkheimer and Theodor W. Adorno wrote 
“The Concept of Enlightenment.” They also blamed Bacon for en
couraging the development of a method for learning, from nature 
itself, how to use it in order to dominate it as well as other men.27

The eighteenth-century writers who contributed to the persistence 
of such protest were open to the study of theoretical inconsistencies 
and irregularities because their scientific attitude was different. So too 
were the methods they had learned to apply. They had, in many cases, 
received their academic training—usually in classical philology, his
tory, and medicine—at the university considered politically safe 
enough to become the repository for, among others, artifacts from the 
South Seas expedition of Capt. James Cook. The University of Gottin
gen, founded in the middle of the eighteenth century by the Hano
verians, the royal house of England, seems to have had the reputation 
of imbuing its students with reverence for Mother Nature as well as 
with intellectual curiosity and scientific know-how.28

Those men who set out to explore this planet, from the frozen Arc
tic and arid Siberian wilderness to the variegated continents of the 
New World, and then on to the warm South Pacific islands and hot 
African deserts, did the job they were sent out to do. They submitted 
measurements. In most instances, copious sketches and illustrations 
accompanied their maps and diagrams.29 They also sent back arti
facts—costumes, weapons, utensils, musical instruments—as well as 
seeds and specimens of the fungi, herbs, and other plants indigenous 
to the particular geographical place. Equally important were the 
lengthy descriptions and reports of matters pertaining to the life-style 
of the native inhabitants with whom the explorers had contact.

Most eighteenth-century observations of shamanism were written 
from the point of view of the interested yet disbelieving Western Eu
ropean. They almost all follow the same pattern. The observers 
sought out matters as outlined in their formal instructions, and they 
subjected those matters to what they believed were empirical tests and 
rational analyses. Sometimes, hearsay of varying levels of trustworthi
ness was included. Whether treating shamans in Siberia, Lapland, 
Greenland, or the Americas, the reports attempted to come to terms 
with the ritual of the healing or soothsaying stance. They treated its
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theatricality by mentioning both its acoustical and its visual aspects. 
The shaman’s costume, with its symbolic spangles, teeth, and feathers, 
was stressed as much as the tambourine, with which the shaman was 
said to fly to the various levels of the heavens in order to recapture lost 
souls or gain victory over evil spirits. Greatest attention was usually 
given to the trance state: not only to attaining it and recovering from 
it, but especially to its genuineness. Again and again, the reports con
tained phrases like “dead to the world,” “as if dead,” and “paroxysm of 
unconsciousness and powerlessness.” Those who lived in an age that 
feared apparent death—Scheintod, that condition in which the body’s 
vital signs are negligible or seem nonexistent—could hardly begin to 
conceive of such an imbalanced mind-body relationship.

Such reports from the field were quickly published, sometimes in 
installments as soon as they arrived in Europe, and other times simul
taneously in two or three languages. Their reception clearly evidences 
what new historicists consider the imaginative contribution of succes
sive interpreters, each one based on its predecessor in such a way as 
to develop a chain of interrelated texts forming a particular view of 
reality.30 The image of an extended filtration process would, however, 
be preferable to that of a chain in order to describe what was operative 
among the texts I uncovered concerning shamanism. The informa
tion they contained was picked up by eighteenth-century scholars, 
mostly comfortably ensconced academicians, who analyzed it and 
shared it with other colleagues, who thereupon filtered it and passed 
on what they considered important to yet other colleagues. Those col
leagues then read those filtrations in order to provide their interpreta
tions to the European reading public, which never seemed bored by 
news about the other parts of the world: Alaska, Siberia, China, India, 
Arabia, Turkey, Guiana, Louisiana, and so on. The next filtration—or 
what some might call “cribbing”—came from the compilers of diction
aries and encyclopedias. Then there was still further filtering by the 
popularizers, who often exploited the enormous market for folio
sized picture books or for children’s books. Of course, there were also 
many of those who have been identified as travel liars.31 The gene
alogy of their cribbings or lies will probably always remain hard to 
trace.

Whatever the level of scientific objectivity or truth, the average lit
erate eighteenth-century European rarely failed to hear about the 
latest publications dealing with travel, exploration, geography, and 
ethnography. Such publications were the talk of the cafes, the themes 
of articles in the moral weeklies, the sources for the latest dress fash
ions, and the subjects of new operas. They also became the topics of 
works by bishops as well known as Richard Hurd and by thinkers as
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famous as Montesquieu and Voltaire. They formed the basis for for
mal university lectures by philosophy faculty members as renowned as 
Immanuel Kant. They were even the means whereby a physician
dramatist of the stature of Friedrich Schiller inadvertently caused 
the students at the University of Jena to rise up and riot in support of 
the study of universal history. Other dramatists were also smitten 
with travel reports, as were many novelists, composers, people of 
the theater, and critical theorists. One essayist who brought out a 
handbook for prospective voyagers agreed that the proliferation of 
travel literature had become comparable to a contagion of epidemic 
proportions.’2

Although there were many matters about the “other" parts of the 
world that interested eighteenth-century Europeans, the seemingly 
ubiquitous phenomenon of shamanism, with its self-induced cure for 
a self-induced fit, thoroughly captured their attention, their interest, 
and, above all, their imaginations. They were absolutely fascinated by 
tales of explorers who had had to acclimate themselves to the lan
guages and customs of the inhabitants whose lands they were measur
ing and mapping. Those explorers were known to be at the mercy of 
strange aboriginal people and their inexplicably effective means of 
healing and solving problems. The mockery that might have initially 
existed ceased as soon as European lives were saved. The reports that 
the survivors sent back to Europe, often a mixture of bravado and 
truth, served to whet the appetites of their contemporaries, who per
sisted in demanding yet more information.

The emergent publishing industry recognized a profitable market 
and managed to keep it well supplied. In addition to the works dealing 
with current exploration, science, and anthropology, there were many 
compilations and reissues of older travel accounts. Books unearthing 
purportedly historical information about other cultures were pub
lished as well.” Some authors assumed the poses of detectives whose 
aim was to reconstruct the past by finding clues in the available litera
ture.54 Others depicted the scholarly pursuit of the truth about sha
manism as an adventure into the unknown otherness, and they tried to 
convey their own sense of peril or excitement to their readers.”

There were as many books speculating about origins, especially of 
the American Indians and their medicine men, as there were those 
proclaiming the arrival of a new time of intellectual liberty that per
mitted public discussion of matters once forbidden to all but a select 
few.36 Geographies almost always included mention of seemingly out
landish local mores. Other books capitalized on the growing interest in 
exoticism among readers with long accounts of shamanic practices in
volving drugs, convulsions, and urine baths. Such books even became
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the subject of plays, the most notable being the one by August Frie
drich Ferdinand von Kotzebue about Mauritius Augustus de Ben- 
yowsky.37 The market was virtually overrun with books encouraging 
Europeans themselves to go exploring, or better yet, to enjoy such 
adventures vicariously through reading.38 One booster even vindi
cated Russia as a remarkably hospitable land where travel was not only 
cheap but comfortable.39

As the eighteenth century wore on, more and more pedagogical 
travelogues appeared.40 The ones designed principally to bring moral 
edification often singled out what would have made the shaman a ter
rifying figure to young, impressionable readers, presumably so they 
would choose to behave in such a way as to demonstrate gratitude for 
their Christian religion and their enlightened European upbringing.41 
Those narrating the grueling existence of Europeans in captivity in 
foreign lands could be equally frightening for adults. The debunking 
that went on about native practices encouraged publication of a num
ber of exposis about European magic and enthusiasm, which invaria
bly included comment about fraudulence elsewhere in the world.42

Expensive, deluxe books that comprised beautifully illustrated, 
though not always accurate, descriptions of aboriginal peoples pro
vided news about clothing as well as evidence of physiognomic differ
ences.43 They stimulated their readers’ imaginations by focusing on 
the accoutrements as well as the activities of the shaman. Albums of 
portraits and collections picturing costumes and rituals remained in 
high regard among readers for years to come.44 Thus, information 
about shamanism—whether fact or fiction—became all-pervasive and 
extraordinarily intense in the eighteenth century.

While some Europeans continued to ridicule what they considered 
puerile trickery and ignoble credulity, others began taking shaman
istic practices very seriously. Shamanism seemed to them to epitomize 
a grand confluence of ageless human activities the world over. As 
Lester S. King recendy wrote in The Philosophy of Medicine: The Early 
Eighteenth Century, “The relations of magic, animism, mysticism, and 
advanced religious thought, and the stages of naive, mature, and so
phisticated science are ail intertwined.”46 Intellectuals of all pursuits 
and persuasions studied and discussed shamanism. Theologians and 
philosophers investigated not only its relationship to superstition and 
the history of religion, but more importantly, its relationship to enthu
siasm and the kind of spirit possession that necessitated exorcism, all 
of which were experiencing a resurgence.46 Physicians studied sha
manism to learn how the imagination might be used to alleviate pain 
or at least make it tolerable. They also hoped to discover explanations 
for psychopharmacological matters, especially about the smoking of
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some kinds of plant substances and the drinking of a brew concocted 
from certain mushrooms. Comparisons to somnambulists, charmers, 
and miracle workers were frequently made, as were references to 
lunatics. Eighteenth-century ethnographers and anthropologists re
garded shamanism as possibly representing one of the major links that 
connected the inhabitants of Asia and America across what was soon 
to be named the Bering Strait.

Classical archaeologists and philologists, whose work went far be- 
y°nd that of Johann Joachim Winckelmann, could not refrain from 
thinking about the many ways shamanism, as practiced by aborigines 
alive in the eighteenth-century world, conformed to various Greco- 
Roman mysteries. They recalled information about remotest antiquity 
and its frenzied, lewd revelers. Epimenides and his long sleep could 
not be forgotten, nor could Orpheus and the belief in the transmigra
tion of souls. Pythagoras and his trip to Hades, where he saw Homer 
and Hesiod doing penance, also had to be considered.47 On the other 
hand, eighteenth-century musicians related their reading about sha
manism to what they knew of oriental music, specifically Turkish 
music, and how it was applied to whip soldiers into battle-ready 
frenzy. Sometimes, the legendary assassins and Near Eastern gardens 
of sexual delights were mentioned.

Aestheticians as well as students of literature and theater also prof
ited from the steady stream of information about shamans. An in
creasing number began to think more often in terms of the creative 
personality, the human imagination, and the arts of performance, on 
which so much in shamanism seemed to hinge. They contemplated 
the implications of daring and brinksmanship. They recalled Plato’s 
Ion and actors getting carried away by their roles. They reconsidered 
the recently rediscovered Longinus, the emotional transport he 
thought the sublime produced, and the shamanic examples he cited to 
support his thesis. Or they concentrated on the legacy of the recent 
past, reviewing the magical worlds created by Ariosto, Spenser, and 
Shakespeare. Among critical theorists, focus shifted from the work of 
art to the person or persons who made that work come alive. The 
genius did not persuade the people in his audience with rational argu
ments. He somehow mysteriously transmitted his creative trance to 
them so as to transport them out of ordinary, everyday reality into 
other cosmic regions, where they themselves could experience the 
profound mysteries of birth, life, death, and regeneration.

The reception of shamanism in Western Europe has not been given 
historical treatment for many reasons, the most troublesome being not 
only its complexity but also the partisanship it engenders. For some, 
the very subject contradicts the tenets of rationalism and should not be



INTRODUCTION 15

broached at all.48 Others strongly disagree. Those scholars who be
lieve something more profound is involved are, however, often ridi
culed for their concern about matters that do not fall within the 
boundaries of what Kuhn would call normal scientific inquiry.49 Still 
others prefer to relegate the study of shamanism to the domains of 
anthropology or religion. Furthermore, shamanism has not been 
deemed a subject worthy of history because it has often been viewed as 
existing only in cultures the West believed antedated its own invention 
of history. The possibility that something so closely associated with 
primitive stages of human development might have had a lingering 
effect on Western arts and sciences is difficult for many to entertain. 
Questions about the trustworthiness of observations, eyewitness ac
counts, documents, and sources add as much to the complexity as do 
the degrees of change from archaic purity to civilized decline that sha
manism has undergone over the centuries in various areas of the 
world.50 The influence of contacts with more advanced cultures also 
remains exceedingly difficult to calculate.

Since this book inaugurates attempts to view the reception of sha
manism within the historical context of Western Europe, it seemed 
advisable to present the diverse materials I uncovered in as straight
forward and pragmatic a manner as possible. Therefore, two parts are 
necessary. The first provides a chronological exposition that attempts 
to reconstruct the historical stages in which that information was gath
ered and made public.51 It lets the successive texts show how shaman
ism entered the European consciousness generation by generation as 
something foreign, yet increasingly familiar.

Part 1 identifies the reporters on the subject and then locates them 
in a particular theological, economic, or scientific context. Once their 
general orientation has been established, I focus on the intellectual 
background and training responsible for their approach to what 
would have been, for them, the new and the unknown. I discuss the 
texts they read in preparation for their work, as well as those they cited 
as authorities, in order to gauge how the perception of shamanic oth
erness was evolving into certain thought patterns, ranging from the 
diabolic to the exotic and eventually the artistic. As a result, we see how 
observations in the field were informed by the reading of earlier texts, 
which were then, in turn, incorporated into the new publications. As 
the filtration process continued, those texts invariably converged with 
others in the minds of early writers who produced interpretations 
without doing any fieldwork at all.

Throughout the first part, I give attention to the problems that en
lightened science had in dealing with the various vestiges of shaman
ism—that is, some scientists’ inability to come to terms with what Kuhn
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considered the anomaly that challenges the paradigms of normal sci- 
e^Ce^S more and more assumptions, sometimes even unacknowl-

°neS’ Were ca^ed into question, the framework for discussion 
a ut shamanism broadened, and shifts in methodology occurred.

ose shifts brought still other perceptions with them conditioned by 
the expanding study of European mythology and folklore as well as 

enaissance Neoplatonism and magic. Increasingly, shamanism inter
ested physicians who sought viable remedies for their patients rather 
than logical, scientific explanations for their peers.

Part 2 of this book was only made possible by part 1, which un
earthed and clarified enough documents to support the contention 
that information about shamanism was so widely available that it 
could, indeed, be simultaneously assimilated. Here I take as examples 

enis Diderot, Johann Gottfried Herder, Wolfgang Amadeus Mozart, 
and Johann Wolfgang von Goethe, who, each in his own way, absorbed 
material from the shamanic discussion that was raging and used what 
he took to give shape to his own special field of endeavor.

The initial reason I chose to concentrate on these four major figures 
was the relationship between the philosophes in Paris and the Ger
man courts. As my research progressed, a rather intricate web of in
terrelationships emerged. The news Diderot and Friedrich Melchior 
Grimm wrote about in the Correspondance litUraire circulated from 
Gotha to Weimar and then to St. Petersburg, and also on to intellectual 
circles in university towns like Gottingen. Herder, who became per
sonally acquainted with Diderot in the 1770s, was very interested in 
the latter s stopover in Germany during his journey to Russia. Many of 
Diderot s ideas and suspicions were shared by Johann Georg Zimmer
mann, friend of Catherine the Great and physician to George HI, 
Frederick the Great, and the Goethe family. All were attracted by the 
seemingly limitless artistic capabilities of Mozart. Grimm, who re
mained well connected to France, Russia, and the German lands 
throughout his life, even tried to facilitate Mozart’s career at various 
junctures.

My concluding chapter concentrates on Goethe’s Faust because it 
brings together ideas on knowledge and power, in the occult as well as 
the enlightened sense. The new reading I suggest is based on viewing 
the figure of Faust in both the first and second parts of the Goethean 
drama as another, more advanced stage in the evolution of the sha
man. He is no longer the magician whom earlier European folklore 
damned because he sold his soul to the devil in order to gain knowl
edge about the forces controlling nature. Goethe’s Faust may have the 
many flaws of a human being, but he is the best scholar-scientist-
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healer-artist-ruler the advanced culture of the West can offer. He 
epitomizes for the modern world the kind of civilizing influence Or
pheus represented for the ancient world. Goethe’s masterpiece is the 
ultimate creative appropriation of the information about shamanism 
that had inundated the West in the eighteenth century.





Part One 
FROM FABLES TO FACTS:

THE EUROPEAN RECEPTION
OF SHAMANISM





CHAPTER ONE 

The Paradigm of Permissibility, or, 
Early Reporting Strategies

The age of discovery brought forth a prodigious supply of informa
tion about the multifarious vestiges of shamanism all over the world. 
The methods used to gather this information can at best be termed 
elusive, and the means of disseminating it, eclectic.1 The reporters 
usually strove for as much accuracy as circumstances in the field would 
allow, but their observational skills were mostly undeveloped. As could 
be expected, they saw and evaluated things solely on the basis of Euro
pean religion, politics, and social customs, which then blended with 
their own personal desires for fame and fortune.

Their reports appeared almost at the same time as did those works 
investigating alchemy and magic as possible means for discovering the 
hidden secrets of nature. All those reports and works happened to 
coincide with the rising tide of European fear of witchcraft.2 The en
suing craze produced mercilessly widespread persecutions and many 
obstacles for those attempting to articulate what they thought they 
observed about what seemed to be not quite normal. If their reports 
did not treat shamanism as a form of diabolic demonology, they were 
listed on the Index librorum prohibitorum-, they were refused license to 
appear in print; or, even worse, they incurred accusations of heresy. 
Such difficulties encouraged the development of a theologically ac
ceptable paradigm or safe pattern of discourse that served as a model 
to be copied? As long as the devil was clearly disavowed, questions 
could be broached about matters otherwise considered too delicate or 
forbidden. While many writers conscientiously adhered to this para
digm of permissibility, there were others who merely used its rhetoric, 
oftentimes with no other objective than titillating their readers with 
stories of exotic or lascivious rituals. Still others developed evasive 
strategies that did not compromise their intellectual integrity.4 Some 
very serious investigators who refused to adulterate their findings 
never did get to see their works published during their lifetimes. Only 
several centuries thereafter did they appear.5 Among them were some 
reports still valued today by ethnobotanists and pharmacologists 
about the unguents, anesthetics, and other medications used in sha
manic healing.
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An explanation for miraculous cures had been sought since the ear

liest travelers to the New World recorded their experiences if not 
before. Time and time again faith was singled out as the most signifi
cant factor. One traveler to the Americas in the sixteenth century, 
Alvar Nunez Cabeza de Vaca (fl. 1535), totally astonished himself 
when the treatments demanded of him by some natives succeeded to 
such a degree that even a corpse purportedly came back to life. His 
success was attributed to imitating indigenous medicine men whi e 
also saying the Lord’s Prayer and making the sign of the cross over t e 
patients. In other words, he combined an appeal to their faith wit is
own Christian belief.6The arrogance of eurocentric male Christendom was evident in 
most early accounts of shamanism. Their authors unabashedly re 
ferred to native peoples as stupid brutes who believed in evil spirits 
and worshiped heathen idols because they had no sense of the true 
god. Paul Einhorn (d. 1655), for one, tried to articulate what e a 
learned about Baltic superstitions. He often expressed his amazemen 
at the acknowledged high status of women in those geograp ic 
areas, and, in trying to give reasons for it, he related pregnancy an 
fertility to the innumerable songs about “the mothers, whet er 
revered mothers of the forest, the garden, or the sea. Ein °™’ 
Christian missionary, did not overlook the sexual aspects o 
religious practices. He explored the importance of what e ine 
preted as their saturnalias, stressing that all kinds of carna activi 
were accompanied by lascivious songs and deeds, in addition to vene 
ation of the highly honored god Comus. He also recognize a en 
dency to go underground, something that was becoming increasing 
prevalent among the believers in shamanism who had been assau e 
by European missionaries and conquerors. While explaining 
Baltic peoples managed to outwit those sent to convert them to 
tianity, Einhorn displayed his own knowledge about the literature 
travel to the New World and Asia as well as the remote parts ot Eu
rope. Despite whatever efforts might have been made, Ein orn re 
ported that the local peoples retained their faith in the power o e 
soothsayers, augurs, and priests of the idols.”

Another description of early seventeenth-century Livonians along 
the Baltic coast exemplified how lip service could be paid to reason 
while at the same time denigrating the quality of local wizardry. ey 
are by nature obtuse and dull, inclined to Necromancy and Sorcery, 
but in the performance of an Exorcism, so palpably ridiculous, that 1 
wonder how they have obtained that repute they have in the or 
among those, who ought to be wiser than to believe such groun ess 
Fictions.”9 So strong was the hold of shamanism on the minds of the
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Baltic peoples that writers at the end of the eighteenth century were 
still remarking about it and about the precariousness of the entire 
Christianizing effort.10

Nicolas Witsen (1640-1717), who was eventually to become mayor 
of Amsterdam, was yet another on-site witness to shamanistic practices 
in the seventeenth century. He spent his youth traveling rather widely 
throughout the imperial Russian lands. His innate curiosity, coupled 
with his natural research instincts, made him so well known at the 
Muscovite court that Peter the Great sought him out there and later in 
Amsterdam. It was Witsen who happened to facilitate Peter's intro
duction to the members of the political as well as the scientific commu
nity of Western Europe, among whom was the famous physician, Her
mann Boerhaave (1668-1738).11

Witsen’s account of his travels and studies, Noord en Oost Tartaryen, 
was first published in 1692 in what apparently was such a rare, limited 
edition that not even his good friend and colleague Gottfried Wilhelm 
Leibniz (1646-1716) knew about it.12 Included in that account were 
descriptions of the various forms of idolatry and superstition that Wit
sen found still extant. After displaying his familiarity with classical 
antiquity by mentioning Pythagoras and metempsychosis, and after 
making comparisons with other inexplicable aspects of the accepted 
past, he spent a great deal of effort on the shamanic practices he 
managed to observe or learn of during his travels. Everything he re
ported about them naturally remained within the accepted paradigm 
of permissibility. Writing in Dutch, he used the Germanicized word 
Schaman and explained to his readers that it meant a priest of the 
devil.13 He found the kinds of services such priests rendered to the 
various tribes of aborigines intriguing. About one tribe, he reported 
the following:

They come to their heathen priests or holy men in order to be helped out 
of need when ill or otherwise discomforted as if to a source of informa
tion. These then go for advice to the idol, and they make the people 
believe one absurdity or another. For example, according to ear- and 
eyewitnesses, in order to become healthy, they will slaughter the best 
horse and consume the meat with the entire family in one day. The hide, 
feet, and head are hanged at the church tower in honor of the idol. In so 
doing, they pray to it for themselves. (634)

Witsen’s great desire to communicate what he had learned about the 
phenomenon of shamanism had led him to include an illustration of 
a shaman from the Tungus in full ceremonial regalia and wearing a 
hat with reindeer antlers, long recognized as symbolizing death and 
regeneration (plate 1).



*

Plate 1. A Tungus Shaman or Priest of the Devil.

.4
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Another tribe’s practices prompted him to offer a strikingly com
prehensive description:

Thus must the sorcerer with his magic know what to say, or advise about 
who has done such, or what is going on. In the same way as this swearing 
and the stabbing of knives occur, so, too, do they practice magic, or, 
rather, make predictions. They chop down the branches of trees, which 
they then lay on the water, or, in the winter, set in the middle of the ice, 
around which they do their work. And then they take in their hand a 
heavy cutting knife or an arrow, making much clamor by jumping and 
screaming while drumming on a little drum. Afterward the soothsayer 
then also stabs himself bravely in his body. Many Samoyedes stand 
around him screaming similarly. The sorcerer, hurting himself in this 
manner, falls in a faint while jumping, and after having lain for a time, 
just as if rising out of a sleep, begins to prophesy about all the preceding 
matters. This is the most respected kind of divination. Smaller things are 
divined and examined with fewer efforts, although not without practic
ing magic in their manner, but rather without the chopping down of 
trees, that is, only inside a tent or in the smoke from the fireplace. One 
finds some Christians who ask advice from them as often as from the 
devil, and through that try to retrieve their lost or stolen goods. (896)

Those practices were corroborated by such people as John Perry 
(1670-1732), an architect and engineer, whose relatively long-term 
residence among the Russians resulted in The state of Russia under the 
present Czar, a work that was thereafter translated into many lan
guages. In Perry’s opinion, the corruption, ignorance, and idleness of 
the so-called Christian clergy prevented the czar's enlightened at
tempts to introduce social as well as religious reforms. Consequently, 
superstition of all kinds was widely prevalent, as was sodomy and 
other such habits.14

Similar circumstances on the other side of the globe were attested to 
by Lionel Wafer (ca. 1660-ca. 1705), a buccaneer and physician who 
spent several years in the Americas. In 1699, he published A New Voy
age and Description of the Isthmus of America, a work that saw several 
editions in various languages before 1750.15 His attention was particu
larly drawn to matters having to do with curing and healing. He there
fore described how the natives very successfully treated wounds with 
herbs they chewed in their mouths to the consistency of paste.16 Their 
methods of bloodletting also concerned him. Most startling to him, 
however, were the various shenanighans of their shamans, or, as he 
preferred to call them, conjurers. It was they who predicted and prog
nosticated as well as cured. He thought of them as being "very expert 
and skillful in their Sort of Diabolical Conjurations.” He described a 
stance or “pawaw” that he himself had experienced:
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We were in the House with them, and they first began to work with mak
ing a Partition with Hammocks, that the Pawawers, for so they call these 
Conjurers, might be by themselves. They continued some time at their 
Exercise, and we could hear them make most hideous Yellings and 
Shrieks; imitating the Voices of all their kind of Birds and Beasts. With 
their own Noise, they joyn’d that of several Stones stuck together, and of 
Conch-shells, and of a sorry Sort of Drums made of hollow Bamboes, 
which they beat upon; making a jarring Noise also with Strings fasten'd 
to the larger Bones of Beasts. And every now and then they would make 
a dreadful Exclamation, and clattering all of a sudden, would as suddenly 
make a Pause and a profound Silence. But finding that after a consider
able Time no Answer was made them, they concluded that 'twas because 
we were in the House, and so turned us out, and went to work again. 
(290-91)

Once more they had no luck, so they double-checked the area and 
found some of the explorers' items of clothing. They removed them 
because of their negative aura or influence, and "Then they fell once 
more to their Pawawing; and after a little Time they came out with 
their Answer, but all in a Muck-sweat; so that they first went down to 
the River and washed themselves, and then came and deliver d the 
Oracle to us” (291).

Healing was an important issue for the French explorer Louis Ar
mand, baron de La Hontan (1666-ca. 1713) as well. The account he 
gave of his travels in America contained an entire section called Dis
eases and Remedies of the Savages.” In addition to describing the pro
cedures—the dancing and the howling like animals—he remarked on 
the background and calling of the shamans, or, as they became known 
in the French literature, jugglers: “A Jongleur is a sort of Physician, or 
rather a Quack, who being once cured of some dangerous Distemper, 
has the Presumption and Folly to fancy that he is immortal, and pos
sessed of the Power of curing all Diseases, by speaking to the Good and 
Evil Spirits.”17

The reactions to shamanism that such voyagers and explorers sup
plied were supplemented in the course of the sixteenth and seven
teenth centuries by the observations of missionaries and hostages or 
prisoners. Again and again they linked the present to the past by mak
ing comparisons to still earlier travelers, such as Giovanni da Pian del 
Carpine (d. 1252) and Marco Polo (1254-1324). Their reports went 
through several editions in different languages and also appeared in 
the major collections of voyage literature.18 Pian del Carpine wrote in 
general terms about purification rites, oracles, divination, and sorcery 
among the Tatars he observed during his expedition to the northeast 
in 1246.19 Marco Polo related his perception of the healing stance he
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witnessed in China. He described how chanting and increasingly 
frenetic dancing induced in the practitioner a deathlike trance that 
purportedly allowed for communication with the spirit world so as to 
reveal the cause of and the cure for the particular affliction. The curi
osity coupled with objectivity that he mustered explains why later cen
turies so often credited him with having keen powers of observation:

But when they are ill they make their physicians, that is magicians come to 
them, these are the devil-charmers and those who keep the idols (and with 
these the province is well supplied), and ask them to foresee concerning the sick. 
And when these magi are come they ask about the manner of the sickness; then 
the sick persons tell the ills which they have, and the magi, very many of 
them being gathered together, begin immediately to sound their instruments 
of music and to sing and to dance and leap in honour and praise of their idols; 
and they continue this dancing, singing, and playing all together for a long time 
until some one of these magicians fall all on his back on the ground or on 
the pavement or on the bed and with great foam at the mouth and seems 
dead, and then they dance no more. And they say that it is that the devil is 
entered there inside his body, and he stays thus a great while, in such manner 
that he seems dead. And when the other magicians his companions, of 
whom many were there, see that one of them is fallen in such way as you 
have heard, then they begin to speak to him and they ask him what sick
ness this sick man has and why he has it. And that one remaining in ecstasy 
answers. Such a spirit has smitten him because he did him some great evil 
and displeasure, and he names some one. And the other magicians say to him, 
We pray thee that thou pardon him the fault and that thou accept and take 
from him for recompense of his blood those things which thou wishest to 
have, all at thy will. And when these magicians have said these and many 
other like words and have prayed much the spirit who is in the body of the 
magician who is fallen down, then that spirit answers. And if it seems to the 
demon by the signs of the sickness that the sick man must die in that sickness of 
his, he answers like this and says, This sick man has done so much wrong 
to such a spirit and is so bad a man that the spirit will not be pacified by any 
sacrifice [or] pardon him for anything in the world. Within so many days he 
will die. This answer have those who must die. And if he shows that the sick 
man must be healed of that disease, then the spirit which is in the body of 
the magician answers these magicians and says, He has offended much, but yet 
it shall be forgiven him. For if the sick man wishes to be healed let them take 
two sheep or three, and let them also make ten drinks or twelve or more, 
very dear and good to drink and with good spices. And they say again that the 
sheep may have black heads, or they describe them marked in another way 
just as they please to say. And he says that he make sacrifice of them to such 
an idol and to such a spirit—and he will name him, and that so many magi
cians and so many ladies, pythonesses, that is of those who have the spirits
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and who have the idols, may gather uiilA them, and that they all must make 
great praises with great singing and with great lights and with good odours and 
great feasting to such an idol and to such a spirit; and that in this way the god 
will be appeased toward the sick man. And thus the spirit answers them when the 
sick man must be healed. And when these have had this answer, the friends 
of the sick man instantly perform all that the demon commanded and do so as 
the magicians tell them to do.20

Marco Polo did not fail to mention the supportive role of the attend 
ing believers, whose antics were thought to help propitiate e o 
fended spirit.  , ,

Such descriptions were confirmed by Jesuit missionaries w o a 
begun writing each other by the second half of the sixteenth century 
about their observations in the field. What they wrote constitute 
strangely engaging mixture of all kinds of information expresse wi 
the necessary rhetoric and, of course, forced into the require Par 
digm. Their reports, whether translated or not, were known to circ 
late in most European countries in secular as well as clerica circ es' 
They were published annually in France from 1632 to 167 an we 
brought together as Lettres ddifiantes et curieuses between
1773.22 They were even considered worthy enough to be co ec e , 
edited, and translated more than once in eighteenth-century ng a ■ 
The editors roundly rejected Roman Catholicism along with w a 
considered its vices and viciousness, but warmly praised Jesui p- 
proaches to learning about non-European peoples and their cus*° ' 
Those editors went so far in presenting testimonials to Jesuit me 
ology that one wonders about the role the Society might have p ay 
in publishing such collections in England. Unlike the explorers, scie 
lists, and opportunists, the well-educated, intellectually alert a 
actually settled permanently in the new environment, clothed t e - 
selves in native dress, usually that of penitents, ate indigenous oo , 
and strove to learn the local language in order to,record it or poster 
ity as well as to communicate with their charges.25 ,

The Jesuits added several new aspects to the paradigm that a owe 
for the observation and discussion of shamanism. They continue o 
blame the Devil with his demons, and they supported the theory ot 
degeneration, which held that such heathen practices represented a 
corruption of the true notion of deity. They went on to explain, how
ever, that the extremely vivid imagination of the aborigine was neither 
tempered by a strong intellect nor controlled by a moral sense. Conse
quently, it was all too easily stimulated and manipulated. The shamans 
used many techniques to do so. In reporting how they interfered wi 
the Christianization process, Jacques Marquette (1637—1675), for ex-
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ample, singled out their use of insults and verbal threats.24 Others re
marked about the choice of location and how it could instill sheer ter
ror. The shamans somehow knew that the effect of certain rituals 
could be considerably heightened if they were held in caves or very 
cramped places where sights, sounds, and odors would take on non- 
worldly qualities.26

In some geographical areas, the primeval forest with its inherent 
mystery seemed to supply the special places. A traveler in Canada 
transmitted to a missionary one of the standard descriptions of a con
juring stance: “They withdraw into some thick Part of the Wood into 
which the Sun Beams can scarce make their Way, there the Savage 
appointed to be the Soothsayer turns and winds his Body into the most 
extravagant Postures, making such monstrous Grimaces as might 
fright any but the Devil, putting out his Tongue and foaming hide
ously, which he never gives over till there is a Signal, that the Devil is 
ready to answer; the whole Wood quakes and cracks and all the Com
pany hears the Voice and gives entire Credit to it” (301-2).

Yet another aspect that became common in the shamanistic para
digm during the seventeenth century was the comparison to Greco- 
Roman antiquity.26 The Jesuits contributed mightily because they 
wanted to share the experiences of their religious zeal with brothers in 
Europe. In order to communicate and, in some instances, to recruit 
colleagues, they relied on the common denominator in their educa
tional background: the writings of the authors of classical antiquity. 
They described the practices of contemporary natives in terms of an
cient mythology, poetry, and philosophy. Sometimes they gave specific 
names, but mostly an allusion sufficed.

A Jesuit in India provided a good example of the latter in his at
tempt to depict the frenzied performance preceding the ecstatic 
trance, a topic that was to receive great attention as the eighteenth 
century proceded. He wrote: “The Priests of the Idols have abomina
ble Prayers to address themselves to the Devil, when they consult him 
upon any Event; but Woe be to that Man the Devil makes choice of as 
his Organ. He puts all his Limbs into an extraordinary Agitation, and 
makes him turn his Head after a most frightful Manner. Sometimes 
he makes him shed Abundance of Tears, and fills him with that Sort of 
Rage and Enthusiasm, which was formerly among the Pagans, as it is 
still among the Indians, the Token of the Devils Presence, and the Pre
lude to his Answers.”27

The trance struck many early observers as genuine at some times, 
but not at others. Whichever the case might have been, the observers 
were astonished that the natives always became mystified. Most diffi
cult for the enlightened European to understand were the demon-
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strated lack of discernment and the blind acceptance of obvious fraud
ulence. The Jesuits, most of whom recognized the staging, the role
playing, and the general theatricality of shamanic rituals, repeatedly 
admitted their amazement. In one instance, we read, “I do not pre
tend to deny, but that the Priests of the Idols, in Imitation of the Ora
cles really deliver’d by the Devils, do sometimes artfully counterfeit 
Persons possess'd, and give such Answers as they are able to those that 
consult them; yet, after all, that Dissimulation, is, as I have told you, 
only an Imitation of the Truth.”28

Yet another aspect was added to the shamanic paradigm when 
some Jesuits likened such native dupery to a kind of illness. The su
perstitions of paganism, they contended, were diseases infecting t e 
soul and could only be cured by a strict regimen of Jesus Christ, the 
everlasting panacea. Christians were portrayed not only as enjoying 
perfect spiritual health but also as commanding “bigger medicine. 
The Jesuits nevertheless maintained great respect for the lesser me i 
cine of the natives who had over the eons learned to heal everything 
from animal and insect bites to wounds and broken bones. The natives 
even seemed to be far in advance of their European contemporaries 
when it came to dealing with epileptics and victims of near-drowning 
accidents. . .

The conversion of heathen barbarians in the New World simi ar y 
engaged Franciscan Recollect friars. They, too, concentrated on s a 
mans, deploring the ubiquitous trickery of their medicine and tne 
strange power they managed to exert over the minds and hearts o 
fellow natives. Louis Hennepin (1640-1701) was one such friar, w o 
related his explorations of the upper Mississippi valley. His account 
contains a summation of what he had observed about shamans in t e 
field that typifies the Franciscan evaluation of the phenomenon in t e 
latter part of the seventeenth century:

There’s no nation but what have their Jugglers, which some count Sor
cerers: but ’tis not likely that they are under any Covenant, or hold com
munication with the Devil. At the same time, one may venture to say, that 
the evil Spirit has a hand in the Tricks of these Jugglers, and makes use 
of them to amuse these poor People, and render them more incapable of 
receiving the Knowledge of the true God. They are very fond of these 
Jugglers, tho they cozen them perpetually.

These Impostors would be counted Prophets, who foretel things to 
come: they would be look'd upon as having almost an infinite Power, they 
boast that they make Rain or fair Weather, Calms and Storms, Fruit
fulness or Barrenness of the Ground, Hunting lucky or unlucky. They 
serve for Physicians too, and frequently apply such Remedies, as have no



THE PARADIGM OF PERMISSIBILITY 31

manner of virtue to cure the Distemper. Nothing can be imagin’d more 
horrible than the Cries and Yellings, and the strange Contorsions of 
these Rascals, when they fall to juggling or conjuring; at the same time 
they do it very cleverly. They never cure any one, nor predict anything 
that falls out, but purely by chance: mean time they have a thousand 
Fetches to bubble [i.e., cheat] the poor people, when the accident does not 
answer their Predictions and Remedies; for, as I said, they are both 
Prophets and Quacks. They do nothing without Presents or Reward. ’Tis 
true, if these Impostors are not very dexterous at recommending them
selves, and bringing themselves off, when any person dies under their 
hands, or Enterprizes do not succeed as they promis’d, they are some
times murdered upon the place, without any more Formality.’0

The importance of shamanism for European medicine had long 
been recognized. So, too, had the parameters of permissible inquiry. 
As early as the sixteenth century, Giambattista della Porta (ca. 1535- 
1615) was denounced for dabbling in the occult and ordered to Rome 
to justify his curiosity about the witches’ salves. He succeeded by ex
plaining his scientific work and his campaign against the shamans and 
other charlatans who preyed on simple folk. In Natural Magick, first 
published in Latin in Naples in 1558, revised in 1589, and then trans
lated into the major European languages, he described the relation
ship of the shaman to the peculiar behavior of women when subjected 
to certain substances:

To let nothing pass that Jugglers and Impostors counterfeit, They set a 
Lamp with Characters graved upon it, and filled with Hares fat; then they 
mumble forth some words, and light it; when it burns in the middle of 
womens company, it constrains them all to cast off their clothes, and vol
untarily to shew themselves naked unto men; they behold all their privi
ties, that otherwise would be covered, and the women will never leave 
dancing so long as the Lamp burns: and this was related to me by men of 
credit. 1 believe this effect can come from nothing but the Hares fat, the 
force whereof perhaps is venemous, and penetrating the brain, moves 
them to this madness.51

In order to investigate its applications without incurring the wrath 
of the authorities, subsequent practicing physicians were smart 
enough simply to apply the emergent paradigm of permissibility and 
use the commonly accepted rhetoric. After stating that it was the Devil 
himself who provided what it took to transform human beings into 
werewolves and the like, Jean de Nynauld, a doctor of medicine, went 
on, for example, to discuss those substances, among which were bella
donna, aconite, and opium, in his De la lycanthropie, transformation, et
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extase des sorciers (Paris, 1615). He attempted to analyze their chemical 
components as well as gauge their potential potency with regard to 
human physiology. Their application directly to certain regions of the 
body suggested a relationship to sexuality that he was only obliquely 
willing to pursue.’2

Nynauld was more interested in the profoundly deep, almost death
like sleep that such narcotic substances induced: “To such an extent 
that whoever uses it seems insane when talking, listening and spea 
ing, or falls into a deep sleep, remaining without feeling for a ew 
hours or days. One must not forget that in such matters the devil is at 
work, playing his usual role” (26). To him that kind of reaction indi
cated a possible means of suspending the perception of physical pain. 
His stress on the controlled application of drugs would seem to m i- 
cate that he was striving to discover the basic principles of anest esio 
ogy. In so doing, he repeatedly called on the most famous among t e 
legendary shamans—Pythagoras, Simon Magus, and Faust in or er 
to shed the light of science on the murky subjects of hallucinations, 
visions, and feelings of bilocation or transport.

Publications synthesizing observations and interpretations o e 
various means of curing proliferated during the early seventeen 
century. Most of them comprised information from age-old writings 
about the mysteries together with that from contemporary trave re 
ports and writings on witchcraft, magic, and alchemy. A good examp e 
of such a synthesis is Robert Burton’s (1577-1640) well-known wor , 
The Anatomy of Melancholy (1621). He reviewed Renaissance reports 
about ecstatic trances in which the practitioner sometimes lay for ays 
"like a dead man, void of life and sense.”” Upon recovery, the man 
would tell of his strange visions in a way Burton found very simi ar o 
the witches’ accounts of their dancing and cavorting after long aena 
journeys. All such cases, he thought, were attributable to a corrup , 
false, and violent imagination” (1:255). To support his argument, e 
wrote that the force of the human imagination was so great that an 
otherwise healthy patient, informed by a well-respected physician t at 
he was sick, would usually be influenced by that diagnosis and actua y 
become sick. Burton then stated: "Sometimes death itself is caused y 
force of phantasy" (1:256). Corroborating what a Jesuit missionary to 
China had related, he found that the cause of an illness could just as 
well be its cure. Consequently “spells, words, characters, and charms 
remained universally effective among the common people (1:256).

The shamans had many other means of appealing to the imagina
tion. Following Roger Bacon, who had pointed out the so-called art
istry of their impostures, Burton attempted to expose their cheats and
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tricks, as so many were to continue to do in the course of the seven
teenth century. He wrote:

They can counterfeit the voices of all birds and brute beasts almost, all 
tones and tunes of men, and speak within their throats, as if they spoke 
afar off, that they make their auditors believe they hear spirits, and are 
thence much astonished and affrighted with it. Besides, those artificial 
devices to overhear confessions, like that whispering place of Gloucester 
with us, or like the duke’s place at Mantua in Italy, where the sound is 
reverberated by a concave wall. (1:427)

The legendary shamans were so talented in manipulating the imag
inations of their subjects that never, or rarely ever, were their many 
miraculous feats found out for what they really were. Unlike their less 
famous colleagues, the shamans were successfully able to do many 
things:

build castles in the air, represent armies, etc., as they are said to have 
done, command wealth and treasure, feed thousands with all variety of 
meats upon a sudden, protect themselves and their followers from all 
princes’ persecutions, by removing from place to place in an instant, re
veal secrets, future events, tell what is done in far countries, make them 
appear that died long since, etc., and do many such miracles, to the 
world’s terror, admiration, and opinion of deity to themselves, yet the 
devil forsakes them at last, they come to wicked ends. (1:205)

The lesser shamans, such as the witches of Lapland and Lithuania, 
might not have functioned on a grand, global scale, but, Burton in
sisted, they could “cure and cause most diseases to such as they love or 
hate, and this of melancholy amongst the rest" (1:205). Sometimes 
they supplemented the curing words with knots, amulets, or philters. 
Depending on the gravity of the case, they prescribed datura, bhang, 
or other substances stimulating opiumlike reactions of mirth or ec
stasy (2:247). While Burton was interested in scrutinizing all such 
means of healing, he was very careful to group together the supersti
tious idolaters, heretics, enthusiasts, and diviners, and disavow them, 
along with those “men, that attribute all to natural causes, that will 
acknowledge no supreme power” (3:319).

Protestant theologians, concerned with relating heresy, witchcraft, 
and idolatry to popery, were similarly attracted to the current voy
age literature. They read whatever was available, made selections rele
vant to their particular cause, and, with many learned references to 
the likes of Marsilio Ficino (1433-1499), Pico della Mirandola (1463- 
1494), Agrippa von Nettesheym (1486-1535), Paracelsus (1493-



34 CHAPTER ONE

1541), and other renowned Renaissance investigators of the unknown, 
brought out collections of extracts or summaries.

Samuel Purchas (1577-1626) provided one of the most often cited 
texts in the English language. His carefully selected compilation, enti
tled Purchas His Pilgrimage, Or Relations of the World and the Religions 
Observed in all Ages and Places Discovered, from the Creation unto mis 
Present, first appeared in 1613 and went through many revised e i- 
tions during the author’s lifetime. Aiming to prove that the Anglican 
version of Christian monotheism was the truest and consequent y 
the greatest, he reviewed innumerable recorded data about rei 
gious beliefs, including those of contemporaries all over the globe, 
ranging from the American enchanters in the West to the Samoye e 
witches in the East. Purchas clarified his editorial stance w en ® 
admitted in his dedication to the archbishop of Canterbury t a 
there were "how many hundreds of their Treatises, Epis es, e a 
dons and Histories, of divers subjects and Languages, borrowe y 
my selfe; besides what (for want of the Authors themselves) a 
taken upon trust, of other mens goods in their hands. He compare 
such travel data with what was generally known about the e 
magi, the Scythian diviners, the Tatar sorcerers, and the m

He was one of the earliest to concern himself with the very wor^. 
that could be used to describe what seemed to be such a unive 
phenomenon. Throughout Purchas His Pilgrimage so many i e 
words were used that a thesaurus more or less resulted. Among 
English words were priest, sorcerer, mage, magician, practicer 
wicked arts, charmer, diviner, soothsayer, augurer, demoniac, wi > 
enchanter, minstrel, poet, singer, idolater, and oracle. Althoug 
tain of those words did gain greater currency, the word shaman 
out as the generic term in English as well as the other European lan
guages in the course of the eighteenth century.

In addition to his philological concerns, Purchas was strong y r 
to certain quasi-historical and mythological figures. He foun ° 
aster as appealing as did many others of his epoch. Like them, he as „ 
ciated Zoroaster with a great ability to perform “cunning in c ar^* ’ 
even though he believed the magi represented the very worst kin o 
superstitious idolatry and sorcery possible (312-13). In discussing 
Tatars and Cathayans, Purchas pointed out that the consumption o 
“spiced drinkes” was followed by much laughing, singing, and ro ic 
ing (362). He even unwittingly referred to the sexual basis of such 
rites.

Although he couched it in the paradigm as amended by orthodox 
Protestants, Purchas provided the English reading public with one o
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its earliest seemingly acceptable descriptions of a shamanic stance. He 
based it on an account from 1557. The importance of the tambourine, 
mask, and costume was readily apparent. Purchas wrote:

And first the Priest doth begin to play upon a thing like to a great sive, 
with a skinne on the one end like a drumme; his drumme-sticke is about 
a span long, and one end is round like a ball, covered with the skin of an 
Hart. Also the Priest hath as it were a white garland on his head, and his 
face is covered with a peece of a shirt of male, with many small ribbes, and 
teeth of fishes and wilde beasts hanging thereon. Then he singeth, as wee 
use here in England to hollow, whoope, or shout at Hounds, and the rest 
of the Company answere him with this Outes Igha, Igha, Igha, to which the 
Priest with his voice replieth. And they answere him with the self-same 
words, so many times, till in the end, he become, as it were, madde, falling 
downe as he were dead, having nothing on him but a shirt, and lying on 
his backe, I perceived him yet to breath, and asked why he lay so: they 
answered, Now doth our God tell him what we shall doe, and whither we 
shall goe. (364)

According to the account, the shaman got up, lay down again, and 
then rose to start singing once more. He pierced himself with a sword 
heated in the fire and enacted a long, drawn-out ritual seeming to deal 
with death and regeneration.

Later on in his compilation, Purchas, who was determined to dis
credit Catholicism as well as deconstruct the ancient mysteries, com
pared the Amerindian curers in Virginia with the papists. Both, he 
maintained, stomped and chanted to rattles, applied such things as 
incense, succumbed to strangely vehement gestures, and, "using ex
treme howlings, shouting, singing, with divers anticke and strange be
haviours over the Patient, sucketh bloud out of his stomacke, or dis
eased place” (638).

The morality as well as integrity of Roman Catholic priests and 
monks came into question when Purchas dealt with reports of 
“women-men” in California and Peru. Such biologically male crea
tures wore female dress, performed women’s work, and satisfied “the 
sodomitical lusts” of other men (652). Often they committed “the de
testable sinne against Nature” in the very name of religion: “Every 
Temple or principall house of adoration kept one man or two or more, 
which went attired like women, even from the time of their childhood 
and spake like them, imitating them in everything. Under pretext of 
holiness and Religion, their principall men, on principall daies, had 
that hellish commerce” (730).

The 1626 edition of Purchas His Pilgrimage was greatly enlarged to 
include relations about still other parts of the world. Among them
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were the domains of the Muscovite emperors. Purchas selected sec
tions emphasizing the similarity of Russian sorcery to that everywhere 
else. In addition to their imprecations, exorcisms, and blood-sucking, 
the practiuoners "did many strange things by Magical Illusions” (974),

rClr °e'’evers b°th feared and revered them. The strength of 
e lefinsuch devillish illusions” (sic, 978) was worrisome to many 

civic and political leaders because they thought it impoverished the 
peop e materially as well as spiritually. Christianity was still only a very 
delicate veneer.

Even the emperor himself was reportedly consulting with sor
cerers something that was not altogether unusual at the time, given 
t e propensity of others, especially the Habsburgs, to do the same. In 

urchas, we read that the Russian emperor

caused many Witches, Magicians, or Wars presently to be sent for out of 
the North, where there are many between Colmogro and Lappia. Three
score of them were brought post to Masco, where they were guarded, 
dyeted and daily visited by the Emperors great Favourite Bodan Belscoy to 
receive from them their Divinations or Oracles on the Subjects given 
them in charge by the Emperour. (Note that a great biasing Star and 
other prodigious sights, were seene a moneth together, every night over 
Masco that yeare.) (983)

The shamans of the north had long attracted the attention of mis
sionaries as well as others trying to come to grips with the occult. So 
much information had been made available about the Finn-Lapps that 
Johann Scheffer (1621-1679), a native of Strasbourg who had emi
grated to Sweden, saw fit to produce a kind of protoethnographic 
compilation of summaries in 1675. The title was Lappland in the Ger
man version, Lapponia in the Latin. The chatty subtitle, so typical for 
the age, clearly indicated that superstitions, magical arts, and prob
lems in conversion to Christianity would be treated.54

Scheffer did not disappoint the readers of his subtitle. The hefty 
chapter he devoted to such matters clearly reflected the status of 
scholarship on the subject in the closing decades of the seventeenth 
century. He must have read just about everything available in the 
library of the university at Uppsala and, while acknowledging the 
paradigm that had become accepted among Protestants as well as 
Catholics, seems to have been personally involved in an engrossing 
intellectual pursuit: figuring out and explaining something that had 
eluded generations before him. He began his chapter by flatly stating 
as a fact that the sorcerers of Lapland and Finland had always been 
capable of great accomplishments. Their reputation was such that one 
was forced to wonder whether or not the Persian Zoroaster had some
how been their teacher.
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Their powers, Scheffer continued, might not be so strong or so 
widespread in modern times because of the introduction of Christian
ity. Nevertheless, he maintained, shamanism still remained generally 
operative. There was something inexplicable about certain families. 
They were drawn to sorcery because they somehow intrinsically had 
closer ties to the spirit world. It was their children therefore who in
herited the highly prized office of shaman. But, according to Scheffer, 
that was not the only way to become a shaman. There were other 
youngsters who experienced the calling to shamanism through ill
nesses that greatly heightened their spiritual perception. They, too, 
then had to endure the hardships and privations of the strenuous ini
tiation process.

Scheffer described at length the shaman’s many appurtenances, in
cluding the metal spangles, rings, bells, and chains. The tambourine 
was of special interest, so Scheffer spent many pages on it. He dis
cussed the materials composing it, its shape and its structure, and the 
hieroglyphic decorations adorning it, and he provided various illustra
tions of it (plate 2). He also told of Lapps who resisted conversion to 
Christianity by adapting to the surrender or confiscation of their in
struments. Sometimes they fashioned new ones, but mostly they 
learned to make believe—and that out of public view. Scheffer’s treat
ment of the purported power of the tambourine shows how he was 
baffled, yet fascinated. Why some were believed to be better endowed, 
he could not explain. There were other, related things he was incapa
ble of explaining. Although he mentioned that the touch of a female 
virgin was considered to desecrate the tambourine and rob it of its 
power, he did not choose to broach the issue of sexuality.

The uses to which the tambourine was put were thought to be four
fold. In addition to the divining and the prognosticating, there was the 
propitiating of spirits and the healing of fellow tribesmen. How such 
things were accomplished was even more important. A dual illustra
tion depicted one shaman on his knees hitting the tambourine with a 
drumstick and another lying prostrate with the tambourine upside 
down on top of him (plate 3). Scheffer accompanied the illustration 
with enough descriptions of shamanic ecstasy to convince even the 
most stalwart disbelievers that something rationally unexplainable did 
indeed happen. The inducement through chanting, dancing, and 
drumming came up repeatedly, as did the eventual onset of ecstasy 
with the fainting or falling down “as if dead,” which was then followed 
after some time by the revival and reporting of experiences had dur
ing the trip.

Scheffer graciously mentioned that those attending such stances 
were convinced that the shaman’s soul freed itself from its physical 
confines so as to journey wherever necessary to find solutions to the
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Plate 3. Shaman Drumming and Shaman in Trance.
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problems in question. In order to help him and remind him of the 
problems, they continued the chanting, singing, and dancing, while 
conscientiously protecting his body from insects and any other assaults 
that might prevent the easy reentry of his soul. To prove he had actu
ally flown away, and thus establish his credibility, the shaman upon 
reviving was supposed to present his audience with an object or token 
of something he claimed to have found on his trip beyond the rain
bow. Then he consummated his mission by providing whatever infor
mation had been requested of him.

Long before the conclusion of the seventeenth century, some think
ers of the Enlightenment attempted to discredit shamanism as well as 
the paradigm that had evolved for dealing with it. Their aim was to 
give rational explanations debunking all religious mysteries, including 
those of Christianity. The conformities that had already been shown 
between ancient and modern paganism were now to be applied to e 
practices of what were considered contemporary European re igious 
enthusiasts such as convulsionaries, Quakers, Jansenists, and at o 
lies. There was a twofold result, as Frank E. Manuel pointed out in is 
still valuable study from 1959, The Eighteenth Century Confronts t 0 
(38). Those practices were viewed as impostures, and their fo owers 
were thought to be spiritually, if not mentally, ill.

Although many works exemplify this position, Bernard Le ovier 
de Fontenelle’s (1657-1757) Histoire des oracles (1686) stands out be
cause of the level of erudition and method of handling, or, as t e case 
may be, mishandling, evidence. It epitomizes the approach of those 
intellectuals who, without leaving the comfort of their studies in an , 
London, Berlin, or Naples, saw fit to denigrate the establishe re i 
gions of Europe while exploiting the explorers’ reports so as to t eo 
rize about contemporary aboriginal religious practices in a witty an 
ultrasophisticated way. . f

Fontenelle's work was at least thrice-removed from the actua ac 
available at the time since it was a freely adapted, admittedly popu 
larized translation into French of a learned book about the "eaLi e.n 
oracles published a few years earlier in Latin by Anthony Van Dale 
(1638-1708), himself an immensely learned armchair observer. 
Fontenelle’s popularization had so struck the fancy of the adventurer 
and talented novelist, Aphra Behn (1640-1689), that she rendered his 
French into English as The History of Oracles, and the Cheats of the Pagan 
Priests and had it published in 1688. Her “Epistle Dedicatory, to
gether with Fontenelle’s own preface, clearly warned prospective 
readers about the kind of intellectual stance to anticipate.

The book tried to demystify seemingly strange mythological or an
cient historical occurrences by giving what were considered rational
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explanations. The part dealing with the origin of the oracles was the 
most explicit. There we read that Mount Parnassus must have had a 
hole emitting exhalations of the kind that caused human beings as well 
as beasts to experience strong feelings of exhilaration. During such 
delirious experiences, some people must have talked without knowing, 
and, by chance, they happened to speak what was later recognized as 
truth. As a result, the hole became a place of veneration.

Van Dale, Fontenelle, and Behn, all of whom were obviously aware 
of the innumerable accounts of other parts of the world, stressed not 
only climate but also topography as important for the evolution of 
oracles. Like many of their contemporaries, they were especially inter
ested in the effect on human beings of caves, caverns, and close spaces. 
In The History of Oracles, we find, for example, the following statement: 
“And besides caverns of themselves affect one with a certain horror, 
which does not a little advance superstition; and in things that are 
only to make impressions on the imaginations of Men nothing is to be 
neglected.”35

The sanctuaries that evolved were always situated so as to take ad
vantage of the topographical features of the area. In addition to the 
alterations of light, there were acoustic considerations. The voices of 
the Pythian priestesses had always been reported as being so strained 
as to seem superhuman. And there were the intoxicating vapors that 
announced the arrival of the gods (110). The ways initiates were se
lected and prepared for descent into the den of Trophonius, the fa
mous Boeotian oracle, were subjected to similar analysis. The result 
was approximately the same—that there was always a rational expla
nation to be found (130).

What Van Dale, Fontenelle, and Behn perceived as the degenera
tion of the oracles they attributed to four factors: (1) the basically cor
rupt nature of the practitioners themselves, who perpetrated all kinds 
of tricks; (2) the raillery of the ancient Greek philosophers, who val
iantly tried to come to terms with such matters; (3) the subsequent 
benign neglect of the Roman conquerors, who simply remained un
interested; and (4) the rise of Christianity. Having read so much in the 
various current reports about the vivid imaginations of aborigines and 
the strong imagery in their languages, Van Dale, Fontenelle, and Behn 
tied the degeneration of the oracular tradition to the decline of poetry 
as a universal means of communication. They all thought that verse 
and rhyme helped contemporary primitives as much as it had peoples 
of earlier ages to remember what was necessary for survival: “It is 
very strange indeed that Poetry should be elder Brother to Prose, and 
that Men did not at first light upon the most natural and easie way of 
expressing their thoughts” (208).
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It was in the eighteenth century that intellectuals began contemplat
ing arguments to ratify this notion. The surfeit of travel reports stimu
lated many to think that poetry did, indeed, precede prose as the pri
mordial means of communication. In the next chapter, I shall treat 
subsequent accounts of shamanic practices and, among other things, 
show how the connection to the creative and performing arts re
mained a common denominator.



CHAPTER TWO 

Eighteenth-Century Observations 
from the Field

In the eighteenth century, explorers became increasingly con
cerned with the very methods they were using to observe other parts 
of the world. First and foremost, they looked at themselves. They had, 
indeed, been strongly encouraged to do so by a steady line of profes
sors who insisted that they must know themselves well before they 
could ever hope to understand any totally foreign, non-European cul
ture. True knowledge of mankind would otherwise never be theirs, 
according to the wide-ranging and commonsensical handbook of one 
such teacher. He advised that “everyone should inspect his own heart; 
before he attempts to inquire into the character of others, he should 
observe his own inclinations and inconsistencies, watch himself on 
all occasions, know his failings, analize the operations of his soul, 
and then proceed to observe others with the utmost attention, even in 
trifles.”1

The prefaces and dedications the scientific voyagers provided re
peatedly gave biographical information about social background, per
sonality, level of education, and specific training or preparation for 
the particular expedition. What began to emerge from these some
times rather glorified confessions was a profile of the professional 
explorer.2 He was depicted as a courageous as well as learned risk
taker, absolutely dedicated to the service of science and humanity. 
One surgeon confessed that his duties prevented him from doing any
thing but hastily jotting down his impressions and observations. He 
consequently provided a biographical sketch, claiming his readers de
served to know what kind of character he had, so that they could fill in 
the gaps themselves: “A knowledge of the man becomes necessary, 
therefore, not only to enable us to appreciate his merits as a writer, but 
to qualify us for understanding many passages of his writings, or at 
least for entering fully into his sentiments and feelings."’ External 
matters conditioning the explorers’ way of seeing were usually also 
pointed out. They let their readers know about the framework within 
which they worked or, at least, the kind of instructions their patrons 
gave them, oftentimes even printing the charges verbatim. They re-
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lated the questionnaires they were supposed to follow and other pre- 
established categories conceived to facilitate easy classification.4

The concern for rational analysis among the travelers led to exami
nation of still other sides of their multifaceted endeavors. They often 
openly admitted their own points of view and commented on past Eu
ropean perceptions that could or could not be corroborated by what 
was currently observable in the field.5 Adapting the kind of method 
Michel Eyquem de Montaigne (1533-1592) expostulated in his essay 
on cannibals (ca. 1580), they sought out eyewitnesses and informants, 
circulating advertisements among the natives.6 Those scientists col
lected actual artifacts as well as information about the uses thereof. 
Sometimes they traded for them, so as to learn something of trading 
as well as something of the artifacts’ value. Other times, they used 
stealth to obtain items sacred to the natives, including human remains, 
especially skulls. Such items were no longer mere exotic holdings in 
the trendy cabinets of curiosities in Western Europe. They began to 
included in university museums, where collections were actively use 
for purposes of scientific examination and inquiry.

Record keeping was important to most explorers, so there was usu 
ally some prefatory remark about the method used. While some ex 
plorers kept diaries and logs according to dates or places, others ar 
ranged their notes topically. They often also mentioned the various 
ways they double-checked to determine whether there was any fa si 
cation or chicanery in what they obtained or experienced. In re ect 
ing on the dangers of dealing with peoples of different and unteste 
ethical stances, one author, who would seem to have experience na 
fives putting things over on him, urged caution coupled with vigilance. 
“To see mankind, we must strip them of their masks; without this pre 
caution, all that we behold is but a sort of magic deception, where t e 
rogue and the man of honour play the same part, and are equa y 
undistinguishable in the scene.”7

Reporting the information also posed methodological problems 
that somehow needed to be confronted. The prefaces again and again 
disclaimed connections to the ever-popular literature of imaginary 
voyages. They bore testimonials that the facts were as genuine as t e 
explorer, within the limitations of his given profile, had been able to 
gather and as unadorned as he was able to articulate. While far from 
becoming dry and dull, the language of ethnographic discourse was 
energetically cleansing itself of European-type poetic flourishes and 
carefully separating itself from historical reportage. The eighteenth
century accounts could not, however, be totally divorced from what 
preceded them.8 Many still honored or, at least, paid lip service to the 
paradigm of permissibility, which allowed for the detailed description
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of what Europeans considered unsavory customs.9 As respect for that 
paradigm waned in the course of the nineteenth century, many writ
ers of ethnographic studies deemed themselves too attuned to public 
delicacy to report anything that might prove offensive to their readers 
in Europe. They preferred, as they usually wrote, to draw the veil or 
close the curtain over such matters, which meant they thereby wiped 
them out altogether.10

In the eighteenth century, explorers often prepared for their expe
ditions precisely by consulting earlier accounts for maps, directions, 
and tips about survival tactics. The seemingly demonstrable impor
tance of such consultations led to the publication of a number of bibli
ographies that gave prospective voyagers quick access to resources 
that might be of value to them.11 The inquisitive who went into the 
field often recalled such works en route, so as to test what they them
selves found, or they looked at them afterward, so as to provide read
ers with a basis for easy comprehension of what were totally foreign 
habits and mores. Occasionally such consultations underlined changes 
that had taken place in the meantime.12 When possible, the explorers 
supplied lists of words, charts, maps, measurements, and illustrations. 
As the desire for pictorial depiction grew, so too did the recognition of 
artistic quality.1’ Draftsmen, illustrators, and artists became full- 
fledged members of expeditions. In this respect as well, the general 
tendency toward ever-greater professionalism became evident.

The increasing concern for objectivity and scientific exactitude, 
however, stimulated concern for matters, like shamanism, that did 
not seem to fit traditionally accepted methodologies or suppositions. 
Those matters could no longer merely be condemned, ignored, or hid
den in the closet. In recognizing them, however, scientific investiga
tors had to recognize the limitations of their own present methods and 
admit that they could not provide rational explanations for every
thing. They thereby learned that science was a process rather than a 
product.

The writings of explorers who uncovered and recorded informa
tion about shamanism show that the testing of assumptions and meth
ods was already in full swing in the early eighteenth century. A classic 
example is Travels from St. Petersburg in Russia, to Diverse Parts of Asia, 
the work of John Bell (1691-1780), a Scottish surgeon. In the preface, 
he mentioned his medical training and recalled his youthful desire to 
see foreign countries. He also stated that he had kept careful notes in 
a diary while en route from 1715 to 1738. The reason he gave for 
publishing the notes as late as 1763 was the steady encouragement of 
a friend. They were certainly not to be considered fiction, for he had 
“through the whole, given the observations, which then appeared to
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me worth remarking, without attempting to embellish them, by taking 
any of the liberties of exaggeration, or invention, frequently imputed 
to travellers."14

Shamanism figured in Bell’s work for a definite reason. The ambas
sador on the expedition had “resolved to inquire strictly into the truth 
of many strange stories,” so wherever they went, he had all practi
tioners summoned to demonstrate their charms. Bell reported that 
female as well as male conjurers were locally called shamans. Usually 
they demanded tobacco, brandy, and presents before they even began 
to collect their equipment, consisting of “the shaytan; which is nothing 
but a piece of wood, wherein is cut something resembling a human 
head, adorned with many silk and woolen rags, of various colours, 
then, a small drum, about a foot diameter, to which were fixed many 
brass and iron rings, and hung round also with rags.”15 Bell describe 
what he observed at the charming sessions relatively objectively before 
giving any kind of evaluation or personal comment. The answers o 
one female shaman, he wrote, “were delivered very artfully, and wit 
as much obscurity and ambiguity, as they could have been given by any 
oracle” (1:208). Bell even went on to report something about her ap
pearance that contradicted the popular European perception o e 
witch as an ugly crone: “She was a young woman, and very handsome 
(1=208). •

Sometimes Bell had an ulterior motive in assuming the guise o 
solute objectivity. He wanted to reveal the fraudulence of the shaman 
and to point out the credulity of the people who took the shaman s 
actions for reality. Bell’s treatment of the shamanic stance he wit 
nessed among the Buryat-Mongols in southern Siberia containe a 
the aspects observers in the field had grown accustomed to take into 
consideration. In addition to the famous reputation of the shaman in 
question and the expectations it purportedly roused among the Euro
peans, there was an indication of the time, place, participants, an o 
servers, as well as a description of the performance, a discussion ot its 
outcome, and a general evaluation. Because the stance failed to satis y 
the Europeans’ expectations, they could not welcome it into the rea m 
of phenomena and grant it stature as worthy of scientific examination, 
never mind verification. They could only view it as theater, and at at, 
not very good theater, just a kind of sideshow. Though Bell went on at 
great length, the entire passage is worth reading in his own words.

As these shamans make a great noise in this part of the world, and are 
believed, by the ignorant vulgar, to be inspired, I shall give some account 
of the behaviour of this one, in particular, by which it will appear that the 
whole is an imposition.
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He was introduced to the ambassador by the commandant, accompa
nied by several chiefs of his own tribe, who treat' him with great respect. 
He was a man of about thirty years of age, of a grave aspect and deport
ment. At his introduction he had a cup of brandy presented to him, 
which he drank, but refused any more.

After some conversation, he was desired to exhibit some specimen of 
his art; but he replied, he could do nothing in a Russian house; because 
there were some images of saints, which prevented his success. The per
formance was therefore adjourned to a Buratsky tent in the suburbs. 
Accordingly, in the evening, we went to the place appointed, where we 
found the shaman, with several of his companions, round a little fire, 
smoking tobacco; but no women among them. We placed ourselves on 
one side of the tent, leaving the other for him and his countrymen. After 
sitting about half an hour, the shaman placed himself crosslegged upon 
the floor, close by a few burning coals upon the hearth, with his face 
towards his companions; then he took two sticks, about four feet long 
each, one in each hand, and began to sing a dismal tune, beating time with 
the sticks; all his followers joined in the chorus. During this part of the 
performance, he turned and distorted his body into many different pos
tures, till, at last, he wrought himself up to such a degree of fury that he 
foamed at the mouth, and his eyes looked red and staring. He now 
started up on his legs, and fell a dancing, like one distracted, till he trode 
out the fire with his bare feet. These unnatural motions were, by the 
vulgar, attributed to the operations of a divinity; and in truth, one would 
almost have imagined him possessed by some demon. After being quite 
spent with dancing, he retired to the door of the tent, and gave three 
dreadful shrieks, by which, his companions said, he called the demon to 
direct him in answering such questions as should be proposed. He then 
returned, and sat down in great composure, telling he was ready to re
solve any question that might be asked. Several of our people put ques
tions in abundance; all which he answered readily but in such ambiguous 
terms that nothing could be made of them. He now performed several 
legerdemain tricks; such as stabbing himself with a knife, and bringing it 
up at his mouth, running himself through with a sword and many others 
too trifling to mention. In short, nothing is more evident than that these 
shamans are a parcel of jugglers, who impose on the ignorant and credu
lous vulgar. (1:253-55)

It is quite significant that Bell, like so many Europeans who dealt with 
this subject, chose to use the word juggler. Magicians, diviners, and 
tricksters as well as minstrels and musicians were often so described, 
not only in English but also in French and German.

Daniel Gottlieb Messerschmidt (1685-1735), who earned a doctor-
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ate in medicine in 1707, also had specific objectives in mind when he 
set out to explore Siberia in the early 1720s. One of the first learned 
men commissioned by Peter the Great, Messerschmidt aimed to ob
serve topography and natural history as well as social customs, local 
languages, and monuments. Most important to him, however, was 
learning about indigenous illnesses, especially the epidemics, the kinds 
of medical treatment to which the natives subscribed, and the tech
niques as well as materia medica their healers had at their disposal.1

Because of Messerschmidt’s predisposed methodological thrust, he 
was forced to confront shamanism. He could not bring himself even to 
wonder about possible medical applications of idols.17 Nor could he 
give very much credence to any of the stances he himself witnessed. 
His self-image as the superior, European scientific professional clearly 
emerged from the account of what happened on March 19, 1721:

After we were there a short while, a chap arrived and offered himself. He 
said he was willing to divine or prophecy. So, the doctor let him come 
hither. He had along a shaman’s drum in which there was fastened a 
wooden shaitan covered with rags. Before he was to begin his art, he 
wished to smoke a pipe or some tobacco. After he had done such, he 
began while seated to rub the back of the drum with his shaman s spoon 
or drumstick just as if he wanted to smear it with fat. Simultaneously he 
hummed a little softly or quietly and murmured. With his left hand, how
ever, he held onto the shaitan, which had been fastened to the drum. In 
the meantime, the doctor was asked what he demanded to know. The 
answer: the shaman should tell where the doctor wanted to go and what 
he otherwise knew of him. Thereupon the shaman rose, began to beat 
the drum harder and harder with the drumstick, made a clamor that 
became increasingly stronger, jumped upwards, leaped about like a crazy 
person, and grabbed with one hand into the hot ashes lying in the fire
place. In sum, the chap behaved very boisterously. When he had passed 
a quarter of an hour thusly, he suddenly stopped stock-still and stared 
with his eyes aloft and stood motionless for a long while. (67)

Messerschmidt, who interpreted all this as nothing but lies and tric^" 
ery, saw no scientific value in it whatsoever. Such happenings could 
not, in his opinion, be replicated under controlled conditions. So sensi
tive were Messerschmidt’s general findings that the Academy of Sci
ences had him surrender his research materials and remain silent 
about them. While he himself did not publish them, they were made 
available to others associated with the academy.18

The development of an objective methodology also concerned 
Philipp Johann Tabbert von Strahlenberg (1676—1747), a Swedish of
ficer who spent thirteen years of captivity in Siberia and who accom-
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panied Messerschmidt during the first year of his expedition.19 Strah- 
lenberg’s approach combined anthropological investigation with lin
guistics and archaeology, as indicated by the full title of his report, 
which was originally written in German and then translated into En
glish in 1736.20 As had become the custom, Strahlenberg used prefa
tory remarks to provide his readers with information aiding their 
comprehension of his work. He assured them that he had transcribed 
not one thing from others, nor had he added inventions of his own. 
He even apologized for once in a while being forced to rely on infor
mants as eyewitnesses, but quickly added that he only gave credence to 
those whose integrity had been thoroughly checked (iii).

Strahlenberg devoted his entire eighth chapter to religious beliefs. 
He explained that, of the three classes, the pagans were infinitely more 
numerous in those northeastern regions than the Mohammedans and 
Christians (288). Efforts to convert the pagans had, he continued, 
largely failed because they knew no Russian, had neither writings nor 
books, and lived in widely dispersed dwellings. Strahlenberg com
pared their beliefs with what he thought of as the superstitious idola
try of the Lapps and Finns (326). Nevertheless, he attested, his many 
encounters with the native inhabitants of Siberia had never brought 
him any personal harm or loss. As a matter of fact, he went on to make 
comparisons that almost always showed the natives in a favorable 
light: “And tho’ these Heathens are stupid and ignorant in the Knowl
edge of God; yet they are naturally honest, and good moral People, 
who hardly know what Perjury, Thieving, Fornication, Drunkenness, 
Tricking, and other such Vices, are. And it is very rare to find any of 
them Charged with the like, except those who live among the Russian 
Christians, and learn these Vices of them” (289).

Francis Moore (fl. 1744) might have been active in a different part 
of the world, but he had a similar sympathy for native peoples trying 
to withstand what to them must have been the incomprehensible on
slaught of Europeans with superior science and technology. His expe
riences exploring the areas surrounding the Gambia River in Africa 
stimulated him, for example, to condemn the slave trade outright as a 
creation of mercantile interests.21 Moore’s preface to Travels into the 
Inland Parts of Africa, the report he published in London in 1738, made 
the usual claims to truthfulness, explaining that embellishments and 
“beautiful Works of Imagination" had been totally excluded in order 
to let the real facts shine through (vi). He confessed in all honesty, 
however, that he had consulted the ancient geographers and his
torians of the Nile for whatever information he could derive from 
them (vii).

In addition to putting past scholarship to the test of present reality,
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Moore supported the increasing tendency to observe sexual mores, 
especially as they related to cosmogonical, theurgical, and other such 
beliefs. His report about Mumbo Jumbo therefore turned out to be 
more provocative than what he wrote about witchcraft and supersti
tion. Moore explained that Mumbo Jumbo was a tutelary spirit of the 
kind of sexually high-powered male who could easily keep the females 
in awe and subjection (40). He reported that he himself had once been 
paid a visit:

On the 6th of May, at Night, 1 was visited by a Mumbo Jumbo, an Idol, 
which is among the Mundingoes a kind of a cunning Mystery. It is dressed 
in a long Coat made of the Bark of Trees, with a Tuft of fine Straw on the 
Top of it, and when the person wears it, it is about eight or nine Foot 
high. This is a Thing invented by the Men to keep their Wives in awe, 
who are so ignorant (or at least are obliged to pretend to be so) as to take 
it for a Wild Man; and indeed no one but what knows it, would take it to 
be a Man, by reason of the dismal Noise it makes, and which but few o 
the Natives can manage. It never comes abroad but in the Night-time, 
which makes it have the better Effect. Whenever the Men have any Dis 
pute with the Women, this Mumbo Jumbo is sent for to determine it, " hie 
is, I may say, always in Favour of the men. (116)

The sexual aspects of aboriginal life were also treated by Georg Wil 
helm Steller (170&-1746), a medical researcher whose participation in 
the superbly outfitted second Kamchatkan expedition of Vitus Jonas 
sen Bering (1681-1741) led to the publication of Beschreibung von dem 
Lande Kamtschatka, dessen Einwohnem, deren Sitten, Nahmen, Le ensa 
und verschiedenen Gewohnheiten.22 In addition to describing the various 
sex acts the natives engaged in, and with what purported kin s o 
partners, Steller reported what he learned about their shamanism 
(Schamannerey) and included three illustrations of a fully out itte 
practitioner demonstrating his skills (plates 4, 5, 6).23

Steller wrote that the natives believed the world had been create 
by a not very smart male god named Kutka, whose wife, Chachy, was 
a superior kind of sorceress. Although Steller thought the stories he 
heard about them were either ridiculous or revolting, he neverthe ess 
managed to provide examples. One such example had to do wit 
Chachy’s ability to find and reattach the male genitals that Kutka, a 
notoriously insatiable sodomite, lost when a mussel he was raping 
slammed shut (263). Another told about his definitive castration when 
caught in a still more blatandy adulterous act. Yet another story had to 
do with the great god of heaven descending during a thunderstorm so 
as to enter the body of the female shaman (Schamannin) and bequeath
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Plate 4. Shaman from the Rear.
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Hate 5. Shaman from the Side.
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Plate 6. Shaman from the Rear.
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her the gift of prophecy and divination, which she then shared with 
her people during stances at night in cramped quarters by the light of 
very small, flickering fires (277-78).

Lasciviousness was so all-pervasive, Steller wrote, that it made the 
natives incapable of understanding anything except what was physical 
or what happened to appeal to their imaginations. This, plus their 
constant, seemingly idiotic laughter about everything, even their own 
pagan beliefs, led him to conclude that they lacked an inherent sense 
of shame as well as any respect for the awesomeness of the divine.

The absence of theological and moral culture did not, Steller in
sisted, preclude openness to new ideas. Though living in a raw climate 
that was not at all conducive to change, he reported, almost all the 
inhabitants had, at least, been baptized between 1740 and 177O.“4The 
main problem was that the Christian missionaries were able to provide 
so little educational follow-up that the natives simply blended their old 
beliefs together with the new, creating strange mixtures that often be
came sects in themselves. With that observation, Steller noticed some
thing that was to come up again and again throughout the eighteenth 
century: the strategies the natives perfected in order to be able to take 
their shamanic practices underground.

Stephan Krascheninnikow (1713-1755), a botanist who also went 
along on the Bering expeditions, felt he had observed enough to in
clude information about shamans, or sorcerers and conjurers, in his 
reflections, which appeared in the Western European languages 
approximately twenty years later, during the 1760s. The German ver
sion was prepared by Johann Tobias Kohler, a professor at the Uni
versity of GdtUngen, while James Grieve, a medical doctor, was re
sponsible for The History of Kamtschatka, and the Kurilski Islands, with the 
countries adjacent (1764).

As a scientist, Krascheninnikow was particularly interested in ob
taining and analyzing the substances the various shamans used to in
duce ecstasy in themselves as well as to anesthetize their believers. He 
noticed that they brewed infusions of certain mushrooms, which hap
pened to be the same kind the natives normally used in order to kill 
flies. The effect of such infusions on the human body was not lethal, 
but it was drastic:

The first symptom of a man’s being affected with this liquor is a trem
bling in all his joints, and in half an hour he begins to rave as if in a fever; 
and is either merry or melancholy mad, according to his particular con
stitution. Some jump, dance, and sing; others weep, and are in terrible 
agonies, a small hole appearing to them as a great pit, and a spoonful of 
water as a lake: but this is to be understood of those who use it to excess;
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for taken in small quantity it raises their spirits, and makes them brisk, 
courageous, and cheerful.25

Anyone intoxicated from drinking the liquor of that mushroom was 
urged to save his urine in a vessel. It was supposed to be as effective as 
the original, if not more so. Krascheninnikow did not fail to add that 
one of the cossacks in his party tried it and nearly died.

Krascheninnikow, like Steller and so many others of his generation, 
was only too happy to give rational explanations for what he observed 
of shamanic behavior. From the supposed superior vantage point of 
the Western European, he cold-bloodedly demystified the ceremonies 
that a shaman so willingly shared with him and his colleagues. He 
wrote:

In the year 17391 had an opportunity of seeing, at the lower Kamtschatkoi 
fort, the most famous Shaman Carimlacha, who was not only of great repu
tation among these wild people, but was also respected by our Cossacks, 
for the many extraordinary feats that he performed; particularly that of 
stabbing his belly with a knife, and letting a great quantity of blood run 
out, which he drank: however this he performed in such an awkward 
manner, that any one, who was not blinded by superstition, might easily 
discover the trick. At first, sitting upon his knees, and beating some time 
upon his drum, he struck his knife into his belly, and then, from below his 
furred coat, he drew out a handful of blood, which he eat, licking his 
fingers. I could not help laughing at the simplicity of the trick, which the 
poorest player of legerdemain would have been ashamed of. One might 
see him slip the knife down below his fur, and that he squeezed the blood 
out of a bladder which he had in his bosom. After all this conjuration he 
thought still to surprise us more by shewing us his belly all bloody, pre
tending to have cured the wound which he had not made. He told us, that 
the evil spirits appeared to him in different forms, and came from differ
ent places;... they tormented him so much, that he was almost out of his 
senses. (230)

Like Steller, Krascheninnikow surmised that something inexplicable 
was afoot among the natives. The intrusion of the white Western Eu
ropeans with their scientific determinism was encouraging the sha
mans to drop out of sight quietly, yet quickly. The believers who re
mained publicly visible refused to talk about their practices, keeping 
them from their observers as a great mystery.

Poul Hansen Egede (1708-1789), son of a missionary, spent his 
whole life witnessing how the people of Greenland reacted to conver
sion efforts.26 Though obviously not so conscious of methodology as 
some other colleagues in the field, his report corroborated what they
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wrote about the natives’ strong sexual orientation, their association of 
regeneration with woman, and the seriousness with which they took 
their shaman, who was called an angekok. The report was translated 
from the Danish into German and published in Copenhagen in 1790 
as Nachrichten von Grimland, Aus einem Tagebuch, gefuhrt von 1721 bis

The shamanic stances the very young Egede confessed to attending 
without his father’s permission always occurred at night in a carefully 
circumscribed, dimly illuminated space. He recorded all sorts of inex
plicable happenings. Once the angekok, who was securely tied up, 
freed himself and then for hours played his tambourine with his 
drumstick while the onlookers chanted. At a later stance, strange 
voices seemed to be coming from inside the angekok. He thought 
wierd the time when an angekok convinced a girl she had no shadow 
so that he could be the one to blow her up a new one. But the time 
Egede considered the wierdest of all was when the natives persisted in 
asking him every once in a while whether or not he was frightened to 
death. They had asked him so often, he began to feel that he ought to 
be. Egede’s father, who must have subscribed to the idea that boys will 
be boys, tracked down his absent son, broke in at just the proper mo
ment, and encouraged him to pray to the true God to keep himself 
from being intimidated by the purveyors of such minor demons.

During the 1730s, Egede went so far as to agree with the natives that 
he should become an apprentice to a certain angekok. After a few 
lessons, however, the preparations struck him as too absurd, so he 
withdrew. He resisted the natives’ attempt to convert him to their way 
and remained true to the faith of his father, intensifying his own per
sonal dedication to debunking indigenous beliefs. In 1736, Egede 
wrote how someone in a religious discussion group he was conducting 
pointed out another man as “an angekok who can fly to the heavens 
and the moon” (95). With much zeal and no tact, Egede challenged the 
starded angekok to perform: “I asked him to make such an aerial jour
ney before our eyes, then we would grant that he was a great angekok” 
(95). No such acknowledgment was forthcoming, for the angekok 
claimed that the sun was too strong for flying during that particular 
time of the year. He was most likely one of the ones who hedged be
cause he sensed it was high time to head underground.

Such reports from Greenland document how the involvement of 
missionaries and explorers confused the natives and profoundly influ
enced their perceptions. One angekok complained bitterly to Egede 
about no longer being able to make a fully successful trip to the heav
ens. Only half of him took off, while the other half remained lying on 
the ground. His soul got there, but his body remained earthbound. He
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blamed the Christian sermons for ruining him and rendering his 
powers impotent.

Other angekoks slyly absorbed whatever was necessary from the 
new teachings in order to survive, and it was that strange mixture of 
beliefs that they mouthed when questioned. There was, for example, 
an angekok who agreed that heaven was indeed the most magnificent, 
splendiferous place. He was very happy to tell the missionary trying to 
convert him that he knew it was so because he had checked it out on a 
recent trip. After ascending straight up for a very long while, he had 
located the Christian heaven and found it populated with innumera
ble reindeer as well as people (214). Another one spoke of a virgin in 
a distant country who had given birth to an angekok so fantastically 
powerful that he could resurrect the dead as well as heal all kinds of 
illnesses. That man blamed persons like Egede’s father for killing the 
great angekok, who, however, was so well endowed that he revived and 
flew off to heaven on his own power (36). Yet another had learned 
from a missionary about hot, internal parts of the earth where souls 
experienced a kind of immortality, so he planned to leave the frigid 
climate he was in and journey in that direction (121-22).

Explorers often unwittingly helped finish the process that reli
gious missionaries like Egede had begun. The ultrarational scientific 
method they applied to shamanism might have demystified it on Eu
ropean terms, but on native terms, it brought about a different reac
tion. It forced believers to go into hiding, or at least to get out of public 
sight. Above all, it taught the natives to avoid so generously sharing 
their true beliefs and ceremonies with the Europeans.

Johann Georg Gmelin (1709-1755), a professor of chemistry and 
botany at the University of Tubingen, spent ten years exploring in 
Siberia as part of the second Bering endeavor.27 The four volumes of 
observations he published as Reise durch Sibirien, von dem Jahr 1733 bis 
1743 appeared in Gottingen in 1751—1752, where they were warmly 
received by the scientific community. The title page even carried a 
poetic tribute by the world renowned physician and professor of bot
any on the faculty there, Albrecht von Haller (1708-1777): “Where 
Russia’s wide realm coincides with the ends of the earth, And, where 
the East's border dissolves into the extreme West; Where no inquisi
tiveness penetrated; where strange species of animals Served still un
named peoples; Where unknown ore spared itself for future artists, 
And never examined plants became green, There lay a new world, 
hidden by nature, Until Gmelin discovered it.”28

Gmelin acknowledged encountering widespread shamanic prac
tices throughout Siberia and explained that the various tribes called 
the practitioners different names. Germanicized words, such as Kam,
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Schaman, Schamanka, and Ajun, he supplemented with German ones, 
such as Zauberin (sorceress), Gaukler (illusionist), Hexe (witch), Taschen- 
spieler (conjurer), Betriiger (deceiver), and Schelm (rascal). In addition 
to collecting words and rendering them comprehensible to Western 
Europeans, Gmelin applied other current scientific methods. He in
terviewed shamans he accosted, noting with dismay that they were for 
the most part totally illiterate. He often included exacting measure
ments in his descriptions of their ritual clothes (2:11). He observed 
other equipment as well and obtained whatever he could. His explana
tion for the behavior of those shamans who removed symbolic tidbits 
from the item before handing it over was simply that they wanted to 
be able to continue to cheat their fellows (1:288).

That is also how Gmelin interpreted the many shamanic stances, 
usually command performances, he witnessed. To the standard re
port format of where, when, who, and why, he added specific details 
revealing the ventriloquism, the sleight of hand, and the fancy as we 
as not-so-fancy tricks. He recognized the heavy theatricality of such 
stances, what with mask, costume, drum, dance, and song. The lan
guage he used to describe what he thought he saw came from theater, 
not from religion or science. There was the cantor and the chorus in 
addition to the prologue, the warm-up; the comedy, the entire stance, 
the farce, the shaman’s antics; and the stage, the space defined by t e 
audience seated in a circle (2:352-53). Gmelin even went so far as to 
imply that the shamans were mediocre performers who got so 
away with their roles that their movements seemed to consist of dis
tortions of the body like our mad people are in the habit of making 
(1:275). Another shaman ran “back and forth as if raving; soon he sat 
down again, made horrible faces and physical contortions, rolled his 
eyes, now and then closing them, as if he were out of his mind. Arter 
he had performed this comedy about one half hour, another fellow 
took the drum from him, and the sorcery was over” (1:284). The de
gree of madness induced by the performance and its infectiousness 
seemed greatest in this instance: "Thereupon all three began raging as 
if they were mad, and screamed and jumped as if they wanted to quar
rel with each other. The woman continued drumming, and, if one 
would have wanted to believe them, there was at that time a whole 
army of devils amid us” (2:85).

Gmelin was a resourceful enough scientist to get a trusting shaman 
to reveal how he accomplished his feats. The shaman told all, where
upon the scientist, instead of thanking him, demanded that the sha
man confess his dishonest objectives publicly and openly. His refusal 
was interpreted as an attempt to protect the thriving business he had 
(2:87; see also 3:444). As word spread among the natives about the



OBSERVATIONS FROM THE FIELD 59

inquiries Gmelin made, many of the local shamans totally avoided ap
pearing in his presence. Their followers always supported such tem
porary absences. For example, there was the remark, "We would have 
gladly seen something of their magic, but the people were clever 
enough to say that there was no kam around” (1:276).

The high level of frustration that the very rationalistic Gmelin felt 
was reflected in the frequency of his admissions that he tried so hard 
to bring enlightenment to the Siberian aborigines who believed in sha
manism. Again and again he wrote that he had pointed out to them 
that they were being deluded by perpetrators of hoaxes. What ap
palled him personally was their fathomless gullibility and hopeless ig
norance. Gmelin, for all his intelligence, learning, and experience, 
never came to suspect that something else, something far greater, 
might have been operative. That was for others to do.

Among them was Joseph Francois Lafitau (1681-1746), a Jesuit 
who spent many years as a missionary in Canada. He harbored mis
givings about the scientific method promulgated by explorers like 
Gmelin, because it seemed to exclude too much or to deny the unde
niable.29 Lafitau preferred to look at things according to their own 
assumptions, which meant he first had to discover what those assump
tions were. He himself was not only a keen observer but also a pragma
tist who thought the unknown could only be apprehended through 
the known.50 He referred constantly to classical antiquity, for his aca
demic training had given him a thorough grounding, one he even ap
plied for some time as a teacher of classics in France. While disavow
ing the intentions of die-hard rationalists like Fontenelle, Lafitau 
improved their comparative method by adding a little humility and 
a lot of fieldwork. His scientific instincts were so sharp that he made 
a number of contributions. The discovery of ginseng on the North 
American continent is, for example, credited to him. His work as a 
linguist, studying and attempting to systematize Indian languages, 
went hand in hand with his anthropological studies of native cultures.

Lafitau’s study, Moeurs des sauvages ameriquains, compares aux moeurs 
des premiirs temps, appeared in two volumes in 1724, the year before 
Principi di scienza nuova by Giambattista Vico (1668-1744), a professor 
of Latin eloquence who was well-read in the literature of travel, espe
cially the Jesuit relations.51 As far as the basis of religion in America 
was concerned, Lafitau wrote, it was comparable to that of the barbar
ians who first inhabited Greece and subsequently moved into Asia. It 
was “the same as that of the followers of Bacchus in his military expe
ditions and as that which served afterwards as the basis of all pagan 
mythology and of the Greek myths.”52 Lafitau, like Vico, drew com
parisons between living races and mythical primordial peoples.55 He
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pointed out specifically what the Americans had in common with the 
ancient Scythians, about whom Herodotus had written so much. They, 
too, indulged in sweat baths for purification purposes, and they, too, 
were accustomed to drinking such an inordinate amount of intoxicat
ing beverages that not even contemporary Germans, Flemings, and 
Swiss were able to compete with them. Their priest, who served them 
also as a healer, was, in Lafitau’s opinion, like the Mercury, the Anubis, 
or the Hermes of the ancients, or Orpheus, Eumolpus, Thamyris, and 
the other diviners. Emphasizing that different nations in various his
torical periods used different words, he referred to Pretres, Pretresses, 
Mages, Devins, Hierophantes, Druides, Midicins, Saiotkatta, Agotsinnachen, 
Arendiouannens, Agotkon, Piayts, Boyis, Pagis, Charlatans, and, most 
often, Jongleurs (1:237 [371-72]).

Lafitau, who wanted to determine the basic assumptions of his na
tive charges for purposes of determining the proper program to en
sure their firm conversion to Catholicism, paid great attention to their 
rituals and the ways they otherwise came to terms with the mysteries 
of life and death. He wrote that sexuality was as important as fertility 
in Amerindian beliefs. Those beliefs even attributed the origin o 
human beings on earth to a divine female who was banished from 
heaven as punishment for allowing herself to be seduced sexually. La
fitau scanned the roles of indigenous women, comparing what he un
covered with what he knew about ancient women, including the Gree 
maenads and the Roman vestal virgins. The power of virginity was 
strong enough to warrant such great veneration in most tribes t at 
there were special words designating it and scrupulous ways of guar 
ing it (1:218 [339]). The physical, totally sexual orgies of the Indians 
Lafitau compared to what he knew about antiquity, only to cone u e 
that the main intent was not wanton promiscuity, but something av 
ing to do with the mysteries. As additional support for his argument, 
he mentioned Isis and then Ceres, the sheaf of grain, and the winnow
ing basket. He also noted that the natives attributed certain sexual 
traits to plants, which lost their efficacy for healing if not applied by 
chaste hands. Married Indians, who understood the secrets about 
using plants for purposes of curing, admitted to Lafitau that they no 
longer had any power and dared not try to do any healing.

That healing had to be left to the Jongleur, that is, the shaman. La
fitau reported as much as he could find out about the shamanic calling, 
the initiation, the duties, and the kinds of treatment the shamans used. 
In discussing the long, arduous initiatory process, he drew compari
sons to the stages of preparation required before the descent into Tro- 
phonius’s cave. The many tests and expiations were designed to liber
ate the soul from those carnal matters caused by the senses, thereby
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enabling it to communicate with the gods. Lafitau, unlike Fontenelle, 
was concerned less with the man-made fraudulence of the illusions 
than with their effectiveness as pedagogical means for conveying uni
versal truths. He emphasized that it was those very illusions that al
lowed the initiate to approach death or Proserpine’s abode, experi
ence the most hidden secrets of nature, worship the divine powers 
close by, and then, seemingly miraculously, return to everyday reality 
(1:220-21 [342-43]).

Among the Indians, the young boy was isolated early on from his 
family and apprenticed to an old shaman. That proselyte was forced 
to deny his body by consuming concoctions of tobacco juice and by 
fasting. He was also made to suffer multiple skin lacerations so as to 
learn how to desensitize himself. The final ceremony, which paired 
him with his familiar spirit, occurred at night and was structured to 
instill fear and dread (plate 7). It always succeeded, for the proselytes 
thereafter revived physically once given nourishment, but “they have 
difficulty in curing their wounded imagination of the impressions 
made on it by the daemon to whom they are so servilely attached only, 
so they say, because they experience often terrible effects of his tyr
anny” (1:223 [349]).

Such experiences bestowed not only insight into the mysteries but 
also the ability to communicate with the spirit world. These extraordi
nary people enjoyed high status among their fellows, who regularly 
sought them out for purposes of consultation and medicine. Once 
more, Lafitau stressed the conformity with remote antiquity:

In all the times of paganism, the diviners have been regarded as sages 
who had the knowledge of things divine and human, knew the efficacy of 
plants, stones, metals, all the occult virtues and all the secrets of nature. 
Not only did they sound the depths of hearts but they foresaw the future. 
They read in the stars, in the books of the destinies and carried on with 
the gods an intimate intercourse of which the rest of mankind was un
worthy. Their seeming austerity of life and conventionality and the fact 
that they were above criticism and censure rendered them respectable to 
all who came to consult them as oracles and mouthpieces of the divinity. 
(1:237-38(372-73])

Applying the paradigm of permissibility and its rhetoric, Lafitau 
pointed to the primordial origins of shamanism and argued against 
Fontenelle that it would be illogical and unscientific to discredit such 
a widespread and deep-rooted phenomenon merely because there 
were a few swindlers who premeditatedly cheated in order to enrich 
themselves. That kind of person, he continued, could be found in all 
human endeavors. Lafitau refused to agree that mankind could have
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Plate 7. Initiation of a Caribe Shaman.
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been so stupid as to allow itself to be duped for so many centuries. 
There simply had to be something genuine or worthwhile about 
shamanism.

Lafitau's search for that truth included probes of human psychol
ogy that considered its possible relationship to mythology. The Amer
indian shamans, he wrote, like the ancient pythonesses, sibyls, and di
viners, had fantastic control over their own bodies. They could will 
themselves into a trance, and, despite all the enthusiastic abandon, 
they could chant and dance with great precision. At the very height of 
their violent frenzy, they could speak comprehensibly enough to make 
pronouncements, albeit the customary vague ones. Somehow they 
were capable of curing themselves of the very madness they had in
duced in themselves. Whatever they did, they served as agents of a 
kind for their compatriots. Lafitau summarized:

The shamans have some innate quality which partakes still more of the 
divine. We see them go visibly into that state of ecstasy which binds all the 
senses and keeps them suspended. The foreign spirit appears to take 
possession of them in a palpable and corporeal manner and so to master 
their organs as to act in them immediately. It casts them into frenzies of 
enthusiasm and all the convulsive movements of the sibyl. It speaks from 
the depths of their chests thus causing the fortune tellers to be consid
ered ventriloquists. It raises them sometimes up into the air or makes 
them greater than their real stature.

In this state of enthusiasm their spirit seems absorbed in that which 
possesses them. They are no longer themselves, like those diviners of 
whom lamblichus speaks, in whom the outside spirit operated in such a 
way that not only did they not know themselves but they had no feeling 
and did not feel any hurt during that time so that one could touch them 
with fire without burning them, pierce them with blazing spits, then rain 
axe blows on their shoulders and cut their arms with razors. (1:243-44 
[383-84])

Lafitau put his finger on something very important when he attrib
uted such shamanic power to the fertility of the human imagination. 
The shaman was so imaginative that he could intuit the inner work
ings of his patient's imagination while simultaneously knowing how to 
manipulate it so as to provide remedies (2:209-10 [375-76]).

The Amerindian shamans also seemed to have a profound knowl
edge of “natural medicine,” which interested Lafitau as well (plate 8). 
He discovered that they controlled their diet to great effect, and he 
ascribed their “better flesh than ours” to their eschewal of salt (2:205 
[368]). He was particularly interested in the uses they made of certain 
herbs, in addition to ginseng, chica, tobacco, cohoba, and hemp (plate 
9). The way they cured wounds was, in his opinion, so superb as to be
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Plate 8. Healing Session and Funeral Rites.
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Plate 9. Florida Council Meeting and Making Chica.
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called “the masterpiece of their medical science" (2:204 [365]). The 
most common remedy they used was sweating, and, as to be expected, 
he recalled for his readers what Herodotus had written about the 
methods used by the ancient Scythians.

Lafitau acknowledged Amerindian medicine as relatively uncom
plicated, directly connected to tribal life, and within the reach of ail. 
His favorable comparison of it with the practices of his contempo
raries in Europe understandably earned him their wrath:

Some plants whose virtue they [Indians] knew, rather through long 
usage than through subtle reasonings, were the natural panaceas with 
which men were cured. We could still be cured by them if we had not lost 
their secret by wishing to over-refine them and if we had not complicated 
medicine with an indefinite number of barbarous terms which make it 
obscure and make a sort of impenetrable enigma of a science which 
should be within the reach of everyone because it concerns everyone. It 
is extremely important to everyone that what serves to maintain the har 
mony of life and health should not be in the hands of just a few people 
whom their profession authorizes to acquire reputation through sad ex 
periments and by killing people with impunity. This is said, however, 
without meaning to insult the doctors of our day who are really ski u , 
have made their art much better and made great improvements over 
their predecessors. (2:202 [362])

While opposing the rise of professionalism and scientific specializa 
tion, Lafitau staunchly upheld diagnosis as God s gift of insig t 
divination.



CHAPTER THREE 

Interaction, Transformation, 
and Extinction

The second half of the eighteenth century is known as the era of 
academic expeditions. Methodology was a particular concern of the 
European scientific societies and academies that sponsored them. 
Many of the explorers continued to seek conformities or to demystify 
shamanism by application of rational criteria. But more and more 
tried to observe, record, collect, and contemplate, if not explain, what 
they came across or solicited in the field. Measurements, and statistics 
in general, became increasingly prevalent, as did comments about psy
chological and linguistic factors. The words the individual tribes used 
for naming or describing the practitioners of shamanism were assidu
ously recorded and discussed.

Some explorers became interested in the imagination, emotions, 
and mental attributes of believers as well as of shamans. In addition to 
finding and studying native drugs and intoxicants, they tried to deter
mine the purposes of aboriginal rituals and ceremonies. They in
quired about the shaman's selection, or calling, and also about his 
training. When they questioned his reputation among his fellows, they 
confronted the kinds of problems that had affected mankind through
out the ages. One such problem had to do with the confusion caused 
by conversion efforts of various orthodox religions and the overlap
ping beliefs that resulted. Another involved tribal unity. The shaman 
seemed to be the main supporter, having knowledge of the sacred 
places and ancient myths as well as the ability to intercede with the 
spirits. Yet another was the problem of extinction. It was to rise in 
scientific importance in the late eighteenth century as the native peo
ples on the American continents as well as in Siberia were relocated 
or "removed” to make way for colonists and settlers.

Young, humanistically educated scientists thought—perhaps some
what romantically—of what was lost when the Trojans, the Celts, and 
the Nibelungs disappeared from the face of the earth, so they rushed 
to the Americas and to the expanses of the Russian empire to record 
for posterity the current status of the vanishing peoples. Those scien
tists might not yet have mastered such concepts as assimilation or gen-
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ocide, but they definitely understood what extinction meant. And they 
worried about it.

Their energetic response to seeking and preserving the truth was of 
course modified by unavoidable economic factors, unless they them
selves happened to be wealthy aristocrats who could easily afford to 
pay the bills for their own expeditions—which sometimes was, indeed, 
the case. Many such financially as well as intellectually liberated ex
plorers went on to question the ordinary criteria of what was supposed 
to be considered real. Their very questions once in a while happened 
to transcend the limits of the Newtonian mechanical or quantitative 
approach to nature. Some even went so far as to probe the occult as a 
possible source of knowledge.

The accounts of such intellectual pioneers in the second half of 
the eighteenth century contributed mightily to the development of 
greater freedom to ignore, if not dismiss, the paradigm of permissibil
ity and the traditionally accepted categories. As a result, more appli
cable methods emerged, producing new disciplines as well as major 
changes in old ones.

The study of man as a social being was beginning to develop along 
various lines that then became independent sciences with their own 
specific kinds of methodology. The study of man as a physical organ
ism with a mind and soul also changed. Medicine began to include 
consideration of the workings of the human imagination and the 
needs of the soul, in addition to examining skulls and other anatomical 
features.

Johann Peter Falk (1732-1774) was one “academic” explorer who 
traveled through the Russian provinces in the late 1760s.1 His findings 
appeared in a two-volume topographic survey published by the Impe
rial Academy of Sciences in St. Petersburg. If he treated the customs 
of the various nations, he did so because he believed that climate and 
environment influenced social behavior. The Votyaks, when they sub
scribed to shamanism, considered forested mountains sacred, and, 
Falk stressed, even after they became Christians they remained so su
perstitious that they refused to use their baptismal names. They also 
continued to purchase their wives.2

One of the main goals of Falk’s survey was to provide a kind of 
demography. He checked census figures and missionaries’ conversion 
statistics, which disclosed matters pertaining to nation or tribe, reli
gion, and amount of tribute paid to the empress. For example, he 
wrote about the Cheremiss that 8,618 people renounced their "sha
manistic idol worship” for Christianity in 1747. By 1785, baptized 
Christians numbered 54,039, with only 1,673 shamanic heathens re
maining (2:453-54).
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Falk cited his sources conscientiously, and he discussed at length 
those travel accounts that his findings supported. Despite the objec
tive slant he tried to project, his eurocentric attitudes were evident 
throughout. They are very noticeable in his treatment of Teleut sha
manism. Among the aspects it manifested that he found special were 
the magical powers of the priest, known as the kam, and the selection 
of women as well as men to that office by inheritance. With regard to 
shamanic ecstasy, Falk stressed the importance of drumming: “The 
kam, who goes around dressed very foolishly, understands how to 
drum so that the gods appear to him and answer his questions, grant 
or deny his requests—but also so that the devils cannot endure his 
drumming and take leave” (2:560).

Ivan Ivanovich Lepechin (1740-1802), a Russian physician who be
came an adjunct of the Imperial Academy of Sciences after having 
studied in St. Petersburg and Strasbourg, was much more open to the 
unknown “otherness” of the eastern provinces when he explored 
them in 1768 and 1769. His intention was to gather information about 
history and economics as well as about flora and fauna. He always did 
so with an eye to the possible implications for medicine.

Among the many empirical methods Lepechin used was a kind of 
on-site interview. He constantly questioned natives, especially peas
ants and simple people, about their ways of preserving health and cur
ing sickness. He wanted to identify the herbs and roots they used, and 
to learn about the methods of preparation as well as the proportions 
and the applications. The plants the natives considered magical or sa
cred received equal attention. Instead of mocking or shunning the 
natives, he attempted to figure out why certain plants were thought to 
immobilize wizards, sorcerers, and devils, or to make unclean spirits 
weep.3

Lepechin discussed the remarkably high esteem in which the sha
mans were held. Regardless of the orthodox religion to which the na
tives confessed publicly, in private they firmly maintained their belief 
in the shamans' great power to heal. Some natives sought out a sha
man to treat the least discomfort or trouble, sometimes traveling more 
than 500 versts (approximately 530 kilometers) to reach the particular 
one they wanted to consult (2:45).

Lepechin described in detail the sacrifices and the curing sessions 
he had occasion to witness. One especially difficult obstetrical case 
among the Bashkirs was attended by a young shaman whose grand
father had reputedly enjoyed great shamanic power. All present, both 
men and women, feasted sumptuously before beginning their dance 
to scare away the evil spirits. While screaming and making much noise, 
they swayed and stepped frantically. After they had done that for
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some time, the shaman requested the spiritually strong to declare 
themselves and come forth to help him do battle. They did as he in
structed. Around midnight, he suddenly made a ferocious face that 
struck Lepechin as being more comparable to that of a demon than 
that of a person. The shaman glared at the windows before shooting 
a gun, grabbing a sword, and running outside at top speed. When he 
returned, he reassured the expectant father that the evil spirits would 
no longer bother his wife. To demonstrate the truth of his victory, he 
pointed to the bloodstained places where the now-defunct spirits had 
been sitting. Lepechin attributed the patient's death the next day to 
too much tumult, excitement, and stimulation during a very difficult 
delivery (2:45-46). In addition to such gripping descriptions, Lepe
chin provided many statistics and collections of words. Copious illus
trations, especially of plants, concluded each of the three volumes of 
his invaluable journal.

Illustrations of native customs became a standard feature of travel 
accounts because so many of the explorers worried about the limita
tions of verbal language to describe what they beheld or experienced. 
There are many illustrations, as well as a fairly objective account of 
various still-extant aspects of shamanism, in a three-volume publica
tion by Petrus Simon Pallas (1741-1811), a renowned naturalist whose 
explorations of the entire Russian empire were warmly supported and 
thereafter amply rewarded by Catherine the Great.4 It appeared as 
Reise durch verschiedene Provimen des Russischen Reichs in 1771, 1773, 
and 1776 under the auspices of the Imperial Academy of Sciences in 
St. Petersburg.5

Pallas not only used prefatory remarks to convey his intentions and 
objectives: he also inserted supplementary qualifiers in his text. He 
countered potential complaints that he covered the same territory as 
Gmelin had more than a quarter of a century earlier by explaining 
that he had a decidedly different thrust. Like Gmelin, though, Pallas 
advertised among the natives for shamans to perform before him. His 
working schedule involved being en route during the good weather of 
summer and safely ensconced throughout the severe winter. Those 
months of encampment allowed him to review and refine his observa
tions, articulating them with greater clarity.

Pallas found the psychology of the native peoples particularly en
grossing. Their shamans, he wrote, exerted enormous control over 
them by repeatedly telling them stories that instilled fear and terror. 
They portrayed illusionary events as the truth of everyday reality, 
having learned to do so by analyzing their own dreams and by giving 
them suspenseful structures. The distinctions between dream and 
wakefulness were blurred, and whoever disbelieved or disobeyed was
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threatened with divine retribution. The Ostyaks, for example, had 
such hypersensitive imaginations that the least notion could intimi
date them and fill them with shivers of dread (3:62). Other peoples 
dwelling in northern climates, especially those of the Arctic, were 
known to evidence similar nervous reactions. The Samoyedes, in par
ticular, had a most peculiar kind of physical excitability, which Pallas 
believed came “in part from the excessive straining and irritability of 
the nervous system due to the effects of the northern climate and its 
required life-style, and in part from an imagination ruined by super
stition” (3:76).

Pallas had also observed some, but not as many, highly irritable 
types among the Buryats and the Tatars of the Yenisei. He reported 
that such hypersensitivity manifested itself in differing degrees in dif
ferent nations. Some people would react to the slightest provocation: 
“Each unexpected contact, for example, on the sides or on other sensi
tive parts, sudden shouts and whistling, or other frightful and quick 
manifestations bring these people beside themselves and almost into a 
kind of fury” (3:76). Others, much like the berserkers of Norse my
thology, would fall into incontroilable rages, get hold of axes, knives, 
or other lethal instruments, and go after the people who had dis
turbed their tranquillity. Any substitute would do if the culprit could 
not quickly be found. Pallas further reported, “If they then cannot 
give vent to their rage, they beat about themselves, scream, shake vio
lently, and are completely like madmen” (3:77). One remedy for pull
ing them out of such fits was to force inhalation of burning reindeer 
hair. That smoke induced lassitude followed by sound slumber for at 
least twenty-four hours, which Pallas considered a form of healing 
that uncovered still more clearly the roots of the problem. Conversa
tions with a fellow explorer confirmed the prevalence of this psycho
logical phenomenon among the Yakuts. Travel accounts describing 
cases among the Tunguses and Kamchatkans seemed to corroborate 
Pallas’s suspicion that it was indeed very old and very widespread.

Such heightened sensitivity seemed to Pallas to be a prerequisite for 
the shamanic vocation. The exceedingly delicate nervous system of 
the shaman was attributed to the many seizures he suffered in child
hood, and it was often described as feminine. The shamanka, how
ever, did not escape early physical and emotional miseries because of 
her physiology. On the contrary, her behavior usually was reported as 
reclusive, strange, or hysterical. About one, Pallas heard, she had lived 
“as a girl for a long time in a kind of foolish melancholy” (3:223).

Pallas confirmed Gmelin’s contention about the ubiquitousness of 
shamanism in Siberia, remarking that, despite various gradations of 
difference, there were great similarities among the many nations.
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Pallas, who used the word shaman (Schaman) as a generic term for its 
practitioners, stressed that those nations resorted to a variety of words, 
among which were Boh and Ud.ugu.hn (1:359) as well as Kamnb (2:682), 
Tadyb (3:75), and Kahm (3:345). Usually he also included the personal 
names of the practitioners he met or saw perform.

Their costumes and appurtenances were as fascinating to Pallas as 
to his predecessors. He mentioned the awe such items in themselves 
inspired in the faithful, and he tried to tackle an explanation of their 
ritualistic significance. While able to deal with the materials and the 
styling easily enough by describing them, he had difficulty coming to 
terms with the iron spangles, bells, feathers, pieces of fur or animal 
skin, idols, and other ornaments, especially the real or symbolic antlers 
of the headgear (3:182). In what might be called the exasperation of 
a scientist loyal to the Germanic tradition, he wrote that the shamans 
wore “a rather French-looking outfit” when they practiced their magic 
(3:402). He also could not explain why those vestments were treated 
with such great reverence, nor why they were carried amid much 
pomp and circumstance to the place where the shaman would don 
them over his bare skin (3:222).

The shaman wore his garb, according to Pallas, in order to fulfill 
four major functions: holding ecstatic stances, conducting general 
sacrifices, manufacturing idols, and curing the sick. The stances, usu
ally held after dark by the light of flickering fires, or perhaps of the 
moon, entailed so much chanting, drumming, and dancing that con
vulsive, trancelike movements arose in the shaman, who then seemed 
to transfer them to the participants. The sacrifices, which occurred at 
various times, only required the presence of the shaman when the 
spirits needed propitiating. After a reindeer, a sheep, or another ani
mal was ceremoniously slaughtered and butchered, the bloody in
nards as well as the bones were cast toward the west, the hide was kept 
for idol making, among other things, and the flesh was appreciatively 
consumed by all (3:62-64). Shamans had various means at their dis
posal to cure the sick, ranging from stances and sacrifices to idol wor
ship and “natural medicine."

Like other explorers of his generation, Pallas reported that the 
natives were becoming increasingly reluctant, if not defensive, about 
letting themselves be observed. Throughout his travels, he retained 
the arrogant stance of the Western man of science. He found abomi
nable the belief in the transmigration of souls, and he often disavowed 
animistic views. Nevertheless, he showed some sympathy and even a 
certain amount of personal warmth for the practitioners who had al
lowed themselves to be Christianized, or at least baptized, only in
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order to be able to continue performing a task so apparently necessary 
for the survival of their particular society in such a harsh climate.

Pallas laughed at the jokes and tricks the Russian travelers often 
played on the simple yet naturally hospitable natives. But he did not at 
all approve in principle of desecrating what was locally held sacred. As 
a matter of fact, Pallas thought that was unduly cruel. Consequently, 
he recorded what he knew about indigenous objections and concur
rent attempts to take shamanism underground. Among the Ostyaks, 
he learned that they not only hid the paraphernalia of their practices, 
but that they also posted guards to watch over them and to conceal 
from the Russians all approaches to them (3:60). Elsewhere Pallas was 
told that a talented shaman, who went by the Christian name of 
Stepan, was so shrewd that he would have gladly kept his powers hid
den, “if my people had not by chance discovered his magic tambou
rine, which he had hidden in another yurt” (3:347).

As Pallas was conducting his investigation of shamanism in the 
Tungus, some Cossacks informed him that the most renowned local 
practitioner claimed to have been spiritually impotent since some pro
fessors traveling in the region took away his magic raiment (3:223). 
Pallas himself, however, was not above doing something similar in the 
name of science, of course, when a shaman failed to present himself 
docilely on command: "Because one did not find him at home, and I 
could suspect that he probably would have liked to make himself in
visible in order not to conjure before me, I at least had his magic 
equipment fetched" (3:345). The confiscated items did, however, lead 
to illustrations that at least provided later centuries with a record of 
primordial customs as they were still being practiced—and also per
ceived—in the late eighteenth century (plate 10).

Some explorers had already pointed out the theatrical as well as 
the poetic aspects of shamanism. For the most part, their purpose was 
to demystify or debunk. Pallas had nothing of the sort in mind. He 
merely wanted to present an evaluation of what he truly thought he 
saw. The antics displayed during some stances he found comparable 
to the burlesque pantomimes known in Europe (3:64). Other rituals 
he considered more like farces or medicine-man shows (3:176, 182), 
while still others had more refined dramatic elements, which meant he 
thought they came closer to what was performed by Europeans en
lightened by the precepts of Franco-Roman neodassicism. Pallas, for 
all his eurocentrism and male chauvinism, did have a keen ability to 
recognize the origin of fables or literary fictions.6 He contended that 
the shamans were both the originators and the conservators of the 
stories, the heroic tales, and the chivalric romances that provided the
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Plate 10. Shaman in Three Poses.

common experiential basis as well as the strength the natives needed 
to remain alive and tribally unified.7

Similar contentions were made by Johann Gottlieb Georgi (1738- 
1802) in Bemerkungen einerReise irn Russischen Reich and in Beschreibung 
alter Nationen des Russischen Reichs, ihrer Lebensart, Religion, Gebrduche, 
Wohnungen, Kleidungen und iibrigen Merkwiirdigkeitcn.a Georgi was 
yet another of the “academic explorers” whose fieldwork in the re
mote Russian provinces was deemed exemplary during the late eigh
teenth century. The connection of shamanism to the origin of the arts 
seemed obvious to him, and he often remarked on it. Like the oracles 
of antiquity, he wrote, contemporary shamans and shamankas spoke 
in an extraordinarily flowery and unclear language so that what they 
said could be applicable in all cases, whatever the outcome. Actually, 
he added, it was necessary that they did so because their believers, who 
had only hieroglyphs, no alphabet, themselves only knew how to com
municate by sharing images and sensations. The litany was one fa
vored form because its rhythms and tones affected the body directly, 
without appeal to the higher faculty of reason. It simply turned the 
natives on. Georgi cited their particular kind of nervous system as the
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cause: "People of such makeup and such irritability must be rich in 
dreams, apparitions, superstitions, and fairy tales. And they are, too” 
(1:14). Georgi’s disbelief in shamanic practices was all but canceled out 
by his utter amazement at the shamans’ phenomenal poetic gifts, 
which he considered not only naturally effusive but also astonishingly 
sophisticated.

Like many of his contemporaries, Georgi zeroed in on the psycho
logical makeup of the shamans and their believers. He agreed with his 
fellow explorers that climate, topography, and general environment 
greatly affected the nerves, with all their variegated fibers. Again and 
again, he wrote about having observed or heard about hypersensitivity 
and excitability among the natives. An unexpected event, a stray word, 
a sudden glance caused fits of fainting or paroxysms of frenzy among 
them.9 In the methodological preface to the Beschreibung, in which he 
dutifully listed current scholarship as well as reporting the nature of 
his contacts with shamanism, he analyzed the shamanic personality in 
an attempt to produce a profile. His analysis was a far cry from that of 
those who wrote merely of tricksters and cheaters: “I have frequently 
witnessed the ceremonies of shamanic idol worship among the various 
heathens. Their priests and priestesses are part enthusiasts, part de
ceivers, and also part right good people who surpass their brethren in 
intelligence. As a rule, they can be easily won over by friendly treat
ment and small presents” (1 :x; see also 377).

To the list of designations for the shaman, Georgi added Muschan, 
Moschan, Maschan,Juma,J6mma, Toteba, and Totscheba (1:33,42, 71). He 
discussed their minor duties, the various rituals they performed, and 
the sacred places they protected. Like many who preceded him, he 
singled out the drum, the idols, and the bespangled, highly orna
mented costume, occasionally providing foldout illustrations (plate 
11). He also mentioned the mystical circumstances involved in the 
donning of the costume. Since verbal description struck him as so 
often insufficient, he included, in the large folio volume of ninety-five 
illustrations that accompanied his report, eight examples of shamans 
and shamankas in full regalia, with descriptive captions in Russian, 
German, and French (plates 12-19).

Georgi used the special section summarizing shamanic heathenism 
in the Beschreibung to explain the standard features of the stance, es
pecially the convulsive movements and the transport. He was con
vinced that most shamans sincerely believed they had traffic with 
spirits. About the soul’s trip itself, he gave more details than did most 
of his colleagues. He wrote that after some grimacing, “they fall down 
powerless because their soul leaves them and visits the gods of hell in 
their dwellings, mountains, forests, abysses, et cetera, and confers with
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Plate 12. Shaman in Kamchatka.
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Plate 13. Shatnanka from the Krasnoyarsk District.
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Plate 14. Rear View of Krasnoyarsk Shamanka.
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Plate 15. Tungus Shaman.
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Plate 16. Rear View of Tungus Shaman.
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Plate 17. Bratsk Shamanka.
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Plate 18. Rear View of Bratsk Shamanka.
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Plate 19. Mongolian Shamanka or Soothsayer.
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them. The souls make this journey on bears, hogs, eagles, and the like. 
All of them assert afterward to have seen the spirits in visions as bears, 
lions, owls, eagles, swans, beetles, spiders, dragons, et cetera, as lustres 
or as shadows” (3:394).

The death of a shaman was another subject to which Georgi gave 
more attention than did most explorers. It seemed strange to Euro
pean readers who based the ars moriendi on faith in Christ to learn that 
heathen shamans not only were hard to murder, but they also, for the 
most part, died very courageously. Georgi attributed their fearlessness 
to the benefits they expected to reap after lifelong efforts spent recon
ciling good and evil spirits. While alive, they were highly venerated, so 
they thought that after dying they would be counted among the 
sainted ancestors and constantly be offered sumptuous sacrifices 
(3:383).

Their fellow tribesmen also believed in an afterlife, but could never 
be so sanguine as their role models. Any corpse revolted them because 
they feared its return to life would bring additional torment. Rites 
enacted as part of burial ceremonies usually involved dramatically 
chasing death and the dead away so as to prevent any further contam
ination: “They jump over fire and crawl between posts, whereby the 
shaman makes striking movements with a rod in order to hold death 
back. Then they fumigate themselves and their shelter or abandon it 
and, on account of the feared memory of the deceased, never name 
them. Relatives with such names change them, which causes not slight 
harm for history" (3:382). The natives interpreted death as a transfor
mation of the here and now into an underworld that was much the 
same. It was equally sad, so therefore no more desirable: “Under the 
earth reign the earth spirits, who try to inflict much harm on the dead” 
(3:383).

Although Georgi did not pretend to be a historian of religion, he 
thought the findings of his fieldwork clearly showed that shamanism 
was an archaic system of religious beliefs in which males usually domi
nated females in spite of the females’ tendency to be at least equally 
effective at healing, divining, and prognosticating. The explanation 
he offered contained some vestiges of the degeneration theory but is 
no less worthy of attention:

The shamanic religion belongs to the religions of the ancient world. It is 
the oldest in the Orient and the mother of the Lamaist, Brahmanic, and 
other heathen sects. In India, its priests were to some extent philoso
phers, therefore it does not lack connection. With its adherents among 
our nations, it largely degenerated into contradictory idol-worship and 
blind superstition through the lack of texts and schools, through wars,
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migrations, inconstant manners, mutilated traditions, and the misrepre
sentations of dumb or deceiving priests. (3:375)

Inevitably governed by the attitude that sought conformities between 
the present and the past, Georgi even went so far as to state outright 
that shamanism was not only the epitome of natural religion but was 
also related to the teachings of Moses:

Despite all the obscurity and confusion in shamanic heathendom, espe
cially in its actual mythology, one cannot fail to recognize general con
cepts of natural religion and diverse elements from the Mosaic. The 
sacrificial fire, the offerings and displays of victims, the worship, the 
opinions about the uncleanliness of women due to natural changes, and 
many other things are quite certainly from the Jewish religion. (3:395: 
see also l:xi)

Again and again Georgi referred to the various religions, whether La
maism, Nestorian Christianity, or others that believed in the trans
migration of souls and the eternal return, as "daughters of shaman
ism” (4:413).

Georgi was too astute an observer to overlook the subtle as well as 
not-so-subtle forms the natives adopted in order to continue their an
cient practices without threat of punishment from those who seemed 
to know how to make "bigger medicine"—whether clergymen, physi
cians, or adventurers with firearms. Many of those natives admitted 
allowing themselves to be converted just to bring an end to the mis- 
sioners' harassment. Georgi, ever the seeker of truth, examined infor
mation about the widespread practice of forced conversion to Christi
anity. What he found indicated that there were innumerable heathens 
who were Christians in name only (2:230). When he surveyed what the 
Lamaists and Mohammedans had accomplished, he came to the same 
conclusion (4:433). The natives, who realized their very survival was in 
jeopardy, did what needed to be done. They became secretive, less 
hospitable, and more crafty. For all their faults, Georgi’s accounts of 
his travels in the Russian empire accomplished more by identifying 
questions than by answering them.10 The process his work came to 
exemplify was one that revealed the interconnections among religion, 
psychology, medicine, anthropology, philosophy, and the arts.

Georg Forster’s (1754-1794) background and training made him a 
promulgator of those interconnections. He was the son of the scientif
ically astute yet bad-tempered Johann Reinhold Forster (1729-1798), 
who inducted him at a very early age into the life of exploration and 
experimentation.11 As a nine-year-old child, Georg accompanied his 
father, who had accepted the commission of Catherine the Great to
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inspect certain provinces of her empire. The time they spent there 
enabled Georg to learn Russian, among other things. When Johann 
Reinhold had a falling-out with his patron, he promptly gathered up 
his son and left for England, where a professorship in science awaited 
him. During that time the adolescent Georg had the chance to im
prove his understanding of scientific approaches as well as to gain 
mastery of the English language. Since his father once again became 
dissatisfied with his appointment, they left for London, where they 
sojourned awhile before being sought out to join Capt. James Cook’s 
(1728—1779) second voyage around the world. Georg, about seven
teen years old at the time, was offered a professorship in Kassel when 
he returned four years later. He cultivated collegial relationships with 
leading scientists, especially Georg Christoph Lichtenberg (1742— 
1799) in Gottingen, whose research more or less mediated between 
the mechanistic approach and organic ones. In 1784, Georg accepted 
a professorship at Vilnius.

The writings that resulted from Georg Forster’s many travels were 
acknowledged during his own lifetime as eminently readable presen
tations of new and strange information. His objectivity seemed genu
ine, and he always set the scene in a way Europeans could understand. 
He quantified whenever possible, but in most cases he was forced to 
resort to the energetic use of the descriptive language that he so easily 
commanded. It was even said that he seemed to have a knack for mak
ing his readers long to travel to the places he described.

Comparisons of his writings with those of his older colleagues re
veal certain similarities. Georg Forster not only commented on his 
own methodological concerns but also demonstrated his astounding 
knowledge about the entire corpus of travel literature. He repeatedly 
cited the works of religious as well as mercantile travelers, such as 
Pian del Carpine and Marco Polo. Statistics, whether census, conver
sion, or tribute figures, were mentioned again and again to show how 
the Christianization process had led to the transformation and de
cline of certain nations. For example, he reported that the aboriginal 
population of Greenland had declined from thirty thousand to ten 
thousand within about fifty years. He offered similar numbers for the 
Eskimos on the coast of Labrador.12 He openly attributed the general 
decrease of such populations to the Christian missionaries, who had 
no sense of what was important for the survival of the natives. Totally 
disregarding the paradigm of permissibility, he wrote that the Amer
indians had been self-sufficient people who needed neither lords nor 
priests in the European sense. They simply selected their best warrior 
to lead them when threatened by enemies on the warpath. The Amer
indians, he continued, had no concern for formal religions or archi-
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tectural structures. They prayed naturally at waterfalls, or wherever 
they noticed the invisible power of the universe at work. They had an 
instinctive sense of the holy. Nevertheless, they did consider it impor
tant to carry effigies of their tutelary spirits along with them.13

Georg Forster was equally critical of the European armchair intel
lectuals, who, never venturing out into the wide world, insisted on 
issuing pronouncements about the living conditions and customs of 
so-called savages. He bemoaned in print their sophisticated European 
witticisms, their generalizations about racial distinctions, their theories 
of religious degeneration, and their assertions about the dispersion of 
peoples after the Great Flood.H What bothered him most was their 
clouding of the issues. He claimed they did so because they had only 
cribbed what they wrote and, without having seen for themselves, ap
plied the principles of Newtonian scientific methodology. Georg For
ster—significantly, given the long tradition of reworking the reports 
of actual travelers—warned his readers to discriminate between the 
mere compilers and the real explorers.

When it came to substantive matters, the psychological makeup of 
native populations was something Georg Forster, like his colleagues, 
could absolutely not overlook. He wrote how amazing it was that those 
people managed to populate the globe and stay alive, never mind 
produce some complex social systems. He offered proof that certain 
Asiatic tribes had moved eastward to Alaska and then down the west
ern coast of the Americas, and he argued that primitives were not at all 
so primitive as his contemporaries in Europe thought. There never 
was such a thing as a "noble savage” to scientific fieldworkers like him. 
Georg Forster blamed that concept on the armchair observers he so 
despised.15 To jolt his fellow Europeans out of their complacency and 
superiority, he mentioned the Normans, who had moved in the 
direction to Iceland and Greenland in the ninth century, and 
America in the eleventh.

Georg Forster zeroed in on the highly developed tracking and sens
ing abilities of native peoples, something that had not gone unnoticed 
by others in the field. That such abilities truly existed could easily be 
substantiated whenever necessary. He himself had marveled at it 
many times. The reason or explanation, however, was another matter. 
He singled out the natives’ active, fertile imaginations, which he 
thought were molded by the climate and topography in which they 
lived. The natives were, he wrote, definitely products of their environ
ment, much as contemporary Europeans were of theirs.

Along with many other explorers in the eighteenth century, Georg 
Forster’s experiences among other peoples and cultures made him
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think that the arts as known in eighteenth-century Europe had their 
origins in rather simple folk beliefs and rituals. He mentioned the 
shamanic stance and the concomitant ecstasy that was interpreted as 
a spiritual journey to strange and wondrous otherworldly places. In 
his essay on pygmies, he went so far as to attribute the origin of all 
literary fictions to the travelers who ventured beyond the confines of 
their own cultures into the world. The main modern example he gave 
of the transmission of such fictions was Jonathan Swift’s (1667-1745) 
satire of 1726, Travels into Several Remote Nations of the World by Lemuel 
Gulliver, who happened to be first a surgeon, then a captain of several 
ships.16 It even contained an account of Glubbdubdrib, an island of 
sorcerers and magicians, where contact with the spirit world was a 
common and open occurence (3: vii and viii).

One of Georg Forster’s more telling essays was entitled “Schwarm- 
erey, eine Mutter der schonen Kunste.” About two pages long, it sum
marized what he could speculate on the basis of his real-life observa
tions. He went on to state that folk belief was the very matrix of the 
more advanced arts and that enthusiasm—whether religious ecstasy, 
sexual bliss, or turning on with drugs or through vestibular stimula
tion—was what gave the creative imagination the wings it needed to 
soar.17

The shamanic origins of artistic creativity and their implications for 
human psychology were also of interest to Mathieu de Lesseps (1774— 
1832), a member of the French royal consular service and one of the 
few survivors of the famous lost expedition of Jean-Francois de Ga- 
laup La Perouse (1741-ca. 1788). Having received instructions from 
Louis XVI as well as questionnaires from both the Academy of Sci
ences and the Academy of Medicine, La Perouse entrusted much of 
what he had discovered between his departure from France in 1785 
and his arrival in Kamchatka in 1787 to Lesseps, who then returned to 
Paris overland, thereby escaping the watery end met by his fellow ex
plorers. The two-volume record of that yearlong journey, Journal his- 
torique du voyage, was published in 1790 at the royal printing office.

Like many Frenchmen who followed in the tradition of Fontenelle, 
Lesseps stressed reason and the methods he thought it suggested. 
Clarifying sources was important, so he usually explained whether he 
had been an eyewitness or whether he had relied on informants. De
bunking cheats and illuminating their pretended revelations was even 
more important. Whenever he had the chance, he mentioned what he 
considered to be their impertinence and absurdities. Occasionally he 
assumed a historical stance. Once he queried somewhat historically, 
yet also philosophically:
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As for the change that took place in the case of the shamans of 
Kamchatka, is it not exactly the story of all our charlatans? Approxi
mately the same impostures, the same prevalence, and the same downfall. 
What thoughts come to mind on this subjectl For example, that peoples 
as simple as they are ignorant, such as the Kamchatkans, have sometimes 
been dupes of their sorcerers’ deceptions is not at all surprising, and they 
are excusable. But with so much unskillfulness and credulity to have be
come aware of and ashamed of their error—this, it seems to me, merits 
amazement and congratulations. For in the final analysis, do we not see 
every day in the most enlightened nations of Europe the appearance of 
various types of shamans who are just as perfidious, and just as danger
ous? Only among the latter, each has apostles, disciples, and a significant 
number of martyrs. (1:130, note r)

He thought pointing out general conformities was justifiable, al
though he obviously did not think he was revealing his own French 
assumptions when he compared the inspirations and convulsions of 
the Siberian shamans to those of “that sect of Quakers” in England 
(1:183).

The shamanic stance, Lesseps wrote, represented a vulgar, terribly 
crude form of spectacle that duped spectators by stimulating them to 
sing along or otherwise participate. Such spectacle was art only in the 
sense of artifice, for reason had no place in it, and the distance be
tween illusion and reality was entirely lost. The spectators were so 
taken in by the strange costumes, “decorated with bells and thin plates 
of iron” (2:279), and by the extravagant mummeries as to believe they 
were actually experiencing what their shaman merely described 
(1:128-29). The shaman managed to do so, Lesseps explained, by get
ting them involved and keeping them so busy that they had no inclina
tion whatsoever to attempt to verify his preposterous cheats (1:181— 
83). With what he had absorbed from the Franco-Roman neoclassical 
code as his standard, Lesseps disavowed the absurd fictions, fables, 
fairy tales, and folk stories that grew out of shamanic beliefs. He 
thought they were all simply too bizarre and too lacking in reason 
(2:280—81).

Assuming the superior position of the French politician and man of 
the world, Lesseps wrote that the psychology of the aborigines, whose 
lives somehow depended on such childish games, had to be men
tioned, if not explained. They were not only intellectually underdevel
oped but also somehow racially constructed to be docile. They even 
allowed themselves to be converted for the sake of convenience rather 
than stand up to missionaries who were bent on destroying their pre
cious idols and other ritualistic items. Like many eighteenth-century
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explorers, Lesseps helped document the native strategies that moved 
shamanic practices underground. He expressed worry about the in
numerable secret cults that were confusing matters of religion as a 
result of such strategies (1:179, 181).

Despite the various objections Lesseps voiced about taking shaman
ism seriously as a subject worthy of scientific examination, he never
theless contributed mightily to the late eighteenth century’s under
standing of the phenomenon. He discussed what orthodox believers 
labeled the “fear theory” of religious origins (2:302). He wrote of sha
manic duties and described stances (2:278—79). He reviewed the vari
ous methods of curing, ranging from the magical to the surgical 
(2:94). Most important, he referred to the practitioner as a sorcerer, a 
gypsy, an artist, a magician, a prophet, and, most often, a Chaman 
(1:128-29), the late eighteenth-century French adaptation of the ge
neric term German explorers had long been using.

Although there were exceptions, the attitudes toward discovery and 
exploration held by peoples of Germanic origin were very different 
from those of the French. Since the time of the Renaissance and the 
Reformation, the Germans had been developing a strong propensity 
toward individualism. The French often exhibited allegiance to pre
ordained notions that belonged to a given code of accepted knowledge 
or behavior, while the Germans, including the Anglo-Saxons, with 
whom they shared common roots as well as current rulers in the 
Hanoverians, tended to be freer, examining particulars so as to deter
mine principles from them. That tendency to work inductively was 
clearly demonstrated by Martin Sauer, who served as secretary to the 
expedition of Joseph Billings (ca. 1758-1806), whom Catherine the 
Great commissioned from 1785 to 1794 to explore the northeastern 
reaches of Russia stretching to the northwestern American coast. 
Sauer’s work, An Account of a Geographical and Astronomical Expedition to 
the Northern Parts of Russia, appeared in London in 1802.18

Its objectivity was actually enhanced by Sauer’s honest admission 
not only that he had a distinct personality, but also that he came from 
a particular cultural background. His European readers could not 
have helped being charmed by his reporting how the natives success
fully taught him to ride their reindeer. His gratitude manifested itself 
in the comment, “above all, I was enchanted with the manly activity of 
my guides, their independence, and contentment" (46). Sauer ac
knowledged, yet eschewed relying on, the designation “noble savage” 
because of its origin among the armchair commentators, preferring 
to call the aborigines he encountered “great Nature’s happy com
moners” (46). Nor did he find them to be dim-witted brutes, as some 
explorers had written. They were, for the most part, healthy, hardy,
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normal people: “They are extremely hospitable and attentive to trav
ellers, especially to such as behave with a degree of good nature, and 
very inquisitive and intelligent; for they ask questions freely, and an
swer any without embarrassment or hesitation. They are anxious to 
secure friendship and a good name, and seem to study the disposi
tions of such as may be of service to them, to whom they are liberal in 
presents, and even in flattery" (124). Sauer’s personality also shone 
through the comments he made about the landscapes that were noth
ing less than awesome for someone reared in a relatively tame Euro
pean countryside: “The romantic desolation of the scenes that fre
quently surrounded me, elevated my soul to a perfect conviction that 
man is the lord of creation" (47).

In reporting the status quo of native cultures, Sauer was forced to 
mention that Christianity had had a disastrous influence. Along with 
the zealous Russian missionary priests, themselves often illiterate and 
savagely superstitious, had come diseases, wars, and the thorough hu
miliation of the once almost omnipotent shamans. Their masks and 
musical instruments were taken from them, and their precious idols 
were burned. Furthermore, they were publicly mocked and scorned. 
In one instance, Sauer wrote, “we began to make our observations; but 
found that all their old customs were abolished, and that the race was 
almost extinct" (61). Sauer’s personality being what it was, he particu
larly sought information about native perceptions of their own vanish
ing. While some had already forgotten even what their grandfathers 
and fathers had called their tribes, others had mythologized captivity 
and escape as well as migration. Among the Yakuts, he wrote, there 
was the story of Chief Omogai Bey who pulled up stakes and led his 
people into new lands to escape from the yoke of more powerful in
truders. After some time, he was joined by a man named Aley who 
managed not only to avoid the conquerors but also to become a la
borer of such overwhelming strength and skill that he quickly ad
vanced to overseer and then manager. The chief became increasingly 
jealous, especially when “he observed, that all his tribe esteemed Aley 
to adoration; for they supposed him to possess supernatural powers, 
and attributed his continual good fortune and success to the immedi
ate influence of his spirits. This made him uneasy; and with a view of 
securing his possessions and his name, he offered Aley his daughter in 
marriage. Aley now avowed himself a Shaman, and assumed the 
powers of divination” (110). The story ended when Aley explained he 
wished to wed the chief’s adopted daughter instead. His wish was 
granted, and the couple brought forth twelve healthy sons who helped 
repopulate the tribe.
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The importance of the shaman as a preserver of tribal unity came 
up time and time again among the native peoples Sauer encountered. 
He empathetically transcribed a report about the fate of indigenous 
beliefs made by one forcibly Christianized informant:

“Our Sorcerers (said he) were observers of omens, and warned us of ap
proaching dangers, to avert which sacrifices were made to the demons: 
we were then wealthy, contented and free.” He continued his discourse 
thus as nearly as I could translate: "I think our former religion was a sort 
of dream, of which we now see the reality. The Empress is God on earth, 
and her officers are our tormentors: we sacrifice all that we have to ap
pease their wrath or wants, but in vain. They have spread disorders 
among us, which have destroyed our fathers and mothers; and robbed us 
of our wealth and our happiness. They have left us no hopes of redress; 
for all the wealth we could collect for years would not be sufficient to 
secure one advocate in our interest, who dares represent our distress to 
our sovereign.” (308)
Sauer was so taken by what shamanism had meant that he devoted 

a section to the specifics of its practices (119-21). That section reiter
ated much of the information provided by earlier explorers about the 
tambourine, the costume, the unintelligible chanting, the paroxysms, 
and the trance. Like only a small number of his predecessors, Sauer 
went on to describe, if not fully explain, the sexual customs associated 
with shamanism. He wrote that the Alaskans were wont to dress boys 
like women and keep them as “objects of unnatural affection” (160). 
Among other tribes of northwestern America, he had learned that 
mothers were so fond of their male children as to bring them up in an 
effeminate manner, thereby protecting them from the dire effects of 
war and the chase. Those mothers, wrote Sauer, were even “happy to 
see them taken by the chiefs, to gratify their unnatural desires. Such 
youths are dressed like women, and taught all their domestic duties” 
(176).

Somewhat similar configurations of practices came to the attention 
of explorers in other areas of the Americas as well. Many were noted 
by William Bartram (1739-1823) in Travels through North and South 
Carolina, Georgia, East and West Florida, the Cherokee Country, the Extensive 
Territories of the Muscogulges or Creek Confederacy, and the Country of the 
Chactaws, which was published in Philadelphia in 1791 and reprinted 
in London the following year.19 The celebrations of the Cherokees, he 
wrote, whether for ritualistic purposes or for mere diversion, gener
ally involved sexuality and fecundity. Like many of his colleagues, 
Bartram mentioned their underlying theatricality: “Indeed all their
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dances and musical entertainments seem to be theatrical exhibitions 
or plays, varied with comic and sometimes lascivious interludes: the 
women however conduct themselves with a very becoming grace and 
decency, insomuch that in amorous interludes, when their responses 
and gestures seem consenting to natural liberties, they veil themselves, 
just discovering a glance of their sparkling eyes and blushing faces, 
expressive of sensibility” (369). The Creeks, on the other hand, were 
much less modest: “To accompany their dances they have songs, of 
different classes, as martial, bacchanalian and amorous; which last, I 
must confess, are extravagantly libidinous” (504).

Bartram emphasized how important music was to the Amerindians 
he had had a chance to observe. What he thought was their general 
recreational music he described as being at best “a hideous melancholy 
discord” (503). Their devotional or religious music, however, was of a 
much higher quality, in his opinion. Although he would not indulge in 
the black drink the natives offered him, he was truly moved by what he 
heard at some nocturnal stances, for “the notes are very solemn, and 
at once strike the imagination with a religious awe or homage to the 
Supreme” (451). After one stance, he explained that the music had 
appealed emotionally to the participants so strongly that it transmitted 
the kind of interpersonal harmony supportive of tribal unity:

The tambour and rattle, accompanied with their sweet low voices, pro
duce a pathetic harmony, keeping exact time together, and the counte
nance of the musician, at proper times seems to express the solemn ele
vated state of the mind: at that time there seems not only a harmony 
between him and his instrument, but it instantly touches the feelings of 
the attentive audience, as the influence of an active and powerful spirit; 
there is then a united universal sensation of delight and peaceful union 
of souls throughout the assembly. (503)
Certain places also inspired awe in the Indians, which made Bar

tram think that such locales, too, were part of the underpinnings of 
tribal identity and unity. While some were known to be associated with 
the spirits, others were said to be burial grounds, and still others 
seemed to be depositories for things holy. Bartram reported coming 
across one of the last: “This secluded place appears to me to be de
signed as a sanctuary dedicated to religion, or rather priest craft; for 
here are deposited all the sacred things, as the physic pot, rattles, chap
lets of deer’s hoofs and other apparatus of conjuration; and likewise 
the calumet or great pipe of peace” (453).

The sacredness of certain well-defined spaces was something the 
Italian Giuseppe Acerbi (1773-1846) could not help noticing during 
his journey into the frigid zone, or what he thought of as the grand,
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wild North. During a stopover in England, he brought his thoughts 
together in English as Travels through Sweden, Finland, and Lapland, to 
the North Cape in the Years 1798 and 1799, which appeared in London in 
two volumes in 18O2.20 In addition to various magic mountains, there 
were the smaller localities where paraphernalia, like the tambourine 
or runic drum, could be hidden from Christian missionaries. Acerbi 
also pointed out that the presence of a woman, whether menstruating 
or not, was commonly thought to desecrate such places. His sympathy 
for customs of that sort derived from his own purportedly scientific 
stance, about which he did in all honesty warn his readers in the pref
ace to the first volume. He wrote that objective evaluations of such far 
northern customs and conditions could be made “by those only who 
have a just and masculine taste for nature” (l:x).

Despite its sexism and scientific limitations, Acerbi’s account pro
vides invaluable information about the status of shamanism in the late 
eighteenth century. Comparisons of his account with what writers like 
Purchas, Scheffer, and Egede had written at least partially serve to 
unravel what must have been happening during those two centuries 
when conversion efforts were so strong.

Acerbi reported that shamans no longer allowed themselves to be 
identified. When questioned, the natives always seemed indifferent to 
their tribe’s ancient practices, claiming a strong belief in Christianity, 
the prescriptions of which they, at least publicly, followed to the letter 
(2:156-58). Eventually Acerbi realized that they had learned to as
sume such a pose whenever they felt they needed to be on guard. 
They were willing to employ any ruse to conceal their uninterrupted 
idolatrous practices (2:294).

Acerbi gave steady attention to those practices. First, there were the 
magic verses or runes, which had withstood the onslaught of Christi
anity and also modern science. The people continued to believe that 
such verses were “possessed of secret virtues" and had a high degree 
of efficacy when employed for purposes of healing (1:321). Rather 
than ban them or destroy them, Acerbi, who had strong historical in
stincts, suggested they be valued as “inestimable monuments of antiq
uity” (1:321).

Second, polytheism needed attention as a historical phenomenon. It 
seemed to be a result of the fierce climate and rugged environment in 
which the northern aborigines lived. But Acerbi proceeded to chal
lenge the degeneration theory, concluding that “polytheism must 
have been the most ancient religion among mankind” (2:294). He 
drew on Norse mythology, which explained that magic had been 
brought from the east by Odin, whose shamanic powers, including 
those of his eight-legged steed Sleipnir, were generally acknowledged.
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The female sex, which Odin himself occasionally saw fit to assume, 
also had to be mentioned, if only because the witches of Lapland had 
by the late eighteenth century become nearly synonymous with the 
occult. The steady transformation of such matters into the higher lev
els of European consciousness was something Acerbi could not avoid 
noting. There were, he wrote, simply too many modern as well as an
cient stories about magic and magicians (2:308).

A third matter Acerbi treated was the shamanic drum, which he 
thought was the compendium of all paganism. He wrote that it was 
considered holy, and that most families possessed one to help them
selves overcome minor problems. Only problems of a very grave 
nature warranted summoning the official shaman or Noaaid for a 
stance, during which his spirit purportedly ventured forth to the 
magic mountain to find a cure or a solution (2:310). His song of incan
tation was called the Juoige, which Acerbi considered “the most hide
ous kind of yelling that can be conceived" (2:311).

Acerbi’s account of shamanism was typical of the late eighteenth 
century. He tried to pull together information related to various disci
plines so as to produce a synthesis. He considered the arts as seriously 
as he did pharmacological matters and psychological factors. And he 
never lost sight of the general historical framework. Giving credence 
to hidden spirit-infested worlds was, he insisted, for better or worse, 
not only universal but also seemingly perpetual among simple folk as 
well as among artists. Acerbi went on to claim that scientists had since 
time immemorial suspected such hidden worlds might represent as 
yet unexplained natural phenomena. The summation he offered to
ward the end of his account seems to be an appropriate one for bring
ing this chapter to an end: “In England we even find witchcraft sup
ported by royal authority, by James I. and countenanced by the great 
Lord Bacon. The belief in spirits, not less absurd, even the vigorous 
mind of Dr. Johnson was not exempt from. But these ridiculous, mis
chievous, and cruel delusions, are happily banished almost from the 
habitations of the most ignorant, and we already begin to wonder at 
the credulity of our ancestors” (2:313).



CHAPTER FOUR 

Shamanism among the 
Medical Researchers

Medical researchers became increasingly conscious of the implica
tions of their activities during the eighteenth century. While special
ties like obstetrics, pediatrics, psychiatry, and pathology were forming, 
questions were being asked about the nature of medicine as well as 
about its significance for society. Most important was the question 
whether medicine itself was a science, an art, or a combination of 
both.1 For those who voted for the last, the proportions were of great 
concern. Human beings had already been recognized as not curable 
by means of mathematical abstraction, which mitigated against inter
preting medicine as a pure science in the Newtonian sense. There 
were simply too many considerations to be factored in, including emo
tions and the imagination, as well as diet and drinking habits.

The role and status of midwives, barbers, apothecaries, surgeons, 
and physicians came up regularly, as did the need for training and 
apprenticeship. Again and again, the herbalism and other home
grown strategies of the wise women were denigrated in favor of the 
“science” that could be offered by the academically prepared male 
doctors who had had to dissertate on some abstruse theoretical issue 
before being set loose on society. Although professionalism seemed to 
be emerging triumphant, there was a residual suspicion that some
thing other than mere academic learning was necessary to provide 
medical success—that is, comforting the afflicted, or at least trying to 
give people longer, less burdened lives than their predecessors had 
had. Public health loomed large, and matters that involved mental as 
well as physical well-being were avidly discussed. Sanitation, hygiene, 
and other kinds of preventive medicine were foremost among them, 
but rehabilitation of the mildly incapacitated as well as management 
or containment of the hopelessly ill were not neglected.

Reports by travelers that described shamanic healing of all kinds of 
illnesses captivated the medical researchers as much as they did 
everyone else. Many physicians staunchly disavowed such reports, 
comparing them to earlier tales of European witchcraft, or facilely 
labeling them childish hocus-pocus.2 Other physicians, however, sus
pected that something having to do with self-preservation had to be
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operative among the aborigines, and they began to query just what 
that might be. Those with the curiosity and courage to pose such ques
tions helped inhibit the rapid rise of medical professionalism, on the 
one hand, and, on the other, helped encourage further study of things 
wierd and seemingly supernatural. Like Bacon, Burton, and the long 
line of medical researchers involved in studying the relationship of the 
mind to the body, they felt compelled to consider any kind of folk 
healing as well as quackery. Whatever the motivation or consequence 
might have been, their increased attentiveness to shamans and sha
manism was quite striking during the closing decades of the eigh
teenth century.

Jerome Gaub (1705-1780), a member of the Royal Society of Lon
don as well as of the learned societies in Edinburgh and St. Petersburg, 
had been called to the University of Leiden as a lecturer in chemistry 
at the request of Hermann Boerhaave in 1731. Several years later he 
gained an appointment as professor of medicine there, delivering an 
inaugural lecture entitled “On the Vain Expectation of Prolonged Life 
Promised by Chemists.”3 Gaub earned his reputation through the 
many books he wrote in search of a middle ground between mechan
istic and psychological approaches. He also published essays on psy
chosomatic medicine that became very well known during his life
time.

Among the topics Gaub treated in his many publications were what 
the philosophers and physicians had written on the mind-body prob
lem, the unproved, yet acknowledged harmony of the psyche and the 
soma, and the mechanism creating interaction, especially among the 
emotionally disturbed. He also treated the role of imagery on the ra
tional and irrational parts of the brain, as well as the corporeal effects 
of anger, anguish, terror, joy, and hope, and the therapeutic possibili
ties they offered. Two important topics that did not escape him were 
the general healing powers of nature and the very limited role of aca
demically trained physicians in managing peoples’ habits or altering 
their life-styles. Gaub repeatedly emphasized that the emotions made 
up such an important part of the human being that they should never 
be suppressed.

On the other hand, Gaub remained very concerned about those 
people who, whether through conscientious study or raw instinct, 
could successfully play on the emotions of their fellow creatures. He 
repeatedly deplored the activities of “windy quacks, nostrum venders 
and barber surgeons.”4 Yet he admired their ability to manipulate sim
ple folk so as to achieve the desired physiological aims. His analysis of 
such manipulations stressed the naturally regenerative power of hope, 
as well as the ability of the quack or shaman to instill such positive
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thoughts in any given patient. Gaub’s description is worth quoting at 
length:

It is this faith that physicians so greatly wish for, since if they know how 
to procure it for themselves from the ill they render them more obedient 
and are able to breathe new life into them with words alone, moreover 
they find the power of their remedies to be increased and the results 
made more certain. From this same source quacks, travelling venders of 
medicine, uroscopists and urine-boilers, who play tricks with charms, am
ulets and sympathetic powers, seek fame and fortune. For when they 
display their prodigies and confidently promise recovery to the ill, with 
high-flown words and rash boasts, credulity is seized by wonder and won
der leads to hope, which then buoys up a mind enfeebled by an obstinant 
tedious ailment and want of help. The arousal of the bodily organs is 
sometimes such that the vital principles cast off their torpidity, the tone 
of the nervous system is restored, the movements of the humors are ac
celerated, and nature then attacks and overcomes with her own powers a 
disease that prolonged treatment has opposed in vain. Let those fortu
nate enough to have more rapidly recovered by means of these empty 
arts than by means of approved systems of healing congratulate them
selves, I say, on having regained their health, regardless of the reason!5

Gaub’s sterling academic credentials would seem to make him an 
unlikely researcher into what the eighteenth century considered the 
occult. Nevertheless, he mentioned various mountebanks, wizards, 
and old women who provided cures he could attest to but for which he 
could not provide rational explanations. One of the curers he rather 
angrily designated as “a certain well-known Hecuba.”6 Although Gaub 
showed little or no respect for such women, he remained mightily in
terested in what they knew about anesthetics and mind-altering sub
stances. His interest contributed much to the birth and evolution of 
psychopharmacology.

Gaub encouraged his colleagues to engage actively in the search for 
“new drugs capable of affecting the mind.”7 Reactions to wine, opium, 
and hashish were well known, but Gaub sought more information 
about a particular “seed from a plant of Malabar called ganscho, the 
fumes of which are supposed to induce a delightful intoxication when 
breathed in through the mouth and nose, inspiring soldiers with met
tle and priests with ecstasy."8 With the right connections, such plant 
substances, which were actually Indian hemp or Cannabis activa, could 
be had.

What Gaub found so difficult to obtain were the kinds of concoc
tions and ointments the sorceresses, or shamankas, used in order to 
“fall into a profound stupor, invariably accompanied by the same vi-
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sion of having been transported after a long aerial journey into a dis
tant place, where they intermingle, cohabit, and dance with others of 
their ilk, all of this being so firmly impressed on their fancy that no 
argument after they awake can convince them that it was an empty 
dream."9 Gaub, like his fellow researchers, longed to know what pro
portions of aconite, belladonna, hemlock, and whatever else would be 
necessary in order to make the consumer take flight.

Such concerns were shared by the Swiss-born Johann Georg Zim
mermann (1728-1795), who worked under Gaub in Leiden after hav
ing received a doctorate in medicine from Haller in Gottingen. Zim
mermann's rapid rise to international fame resulted not only from his 
good connections but also from the books he wrote early in his career. 
Instead of being theoretical treatises for specialists, they were about 
what he had learned from his actual experiences as a practicing physi
cian, and they found a ready reading public among those acquainted 
with travel reports, which Zimmermann himself avidly consumed.10 
Firmly believing in the power of the mind to conquer the body, or at 
least to overcome pain, Zimmermann developed certain techniques of 
what now might be called bedside empathy. He thought they instilled 
in the patient hope, or at least positive feelings, images, and ideas.

Zimmermann took up such matters in the two-volume work he pub
lished in Zurich in 1763-1764, Von der Erfahrungin der Arzneykunst. He 
argued that medicine was not an exact science like mathematics, nor 
could it ever become one, because so many intangibles were involved 
(1:3). Faith and hope he considered the most difficult to keep under 
control, for on the one hand, they could stimulate the inherent regen
erative powers of the body, and on the other, they could encourage the 
imagination to create the kind of fictions that produced superstitions 
and allowed for charlatanry.

The power such charlatans, whether quacks or shamans, had en
joyed since time immemorial derived from their uncanny ability to 
wield the intangibles in order to confuse reason and gain mastery over 
the imagination. Once submissive belief had been attained, most of 
the battle was won (1:37-38). The patient would feel relaxed and re
assured that intercession with the spirits or the forces of nature was 
more than possible; it was, indeed, taking place. Although Zimmer
mann thought academically trained physicians could accomplish 
much by accounting for the psychology of the sick as well as of the 
healthy, he cautioned: “A physician becomes a charlatan when he is 
only audacious instead of possessing learning and genius” (1:36).

In Zimmermann’s opinion, most medical writings comprised a mix
ture of error and truth because their authors had accepted so much on 
authority without double-checking it (1:114). They could provide
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memorized erudition, but very little genuine scientific learning. That 
only came from experience, which he defined as follows: “Experience 
in medicine comes from well-made and well-conceived observations 
and experiments that produce skill in the art of guarding against ill
nesses, recognizing those known to occur, soothing, and healing” 
(1:46).

Experience was also what produced the perfection of the human 
faculty of perception, or what currently might be termed diagnostic 
skill. Zimmermann called it medical genius and wrote that it combined 
the personal sensitivities needed for comprehending the hidden signs 
given by one’s fellow man with the creative imagination of the artist 
and the well-honed intellect of the research scientist (2:2—4). No 
amount of reading or study could guarantee it. Furthermore, the most 
learned, academic physicians were usually not any good in actual prac
tice. They had less sense for things human than did common conjur
ers and quacks. Writing a good ten years before the outbreak of what 
became known as the “genius movement” in the German-speaking 
lands, Zimmermann explained:

Endowed by nature with true genius, the physician will synthesize the 
most diffuse observations, reduce a variety of causes into a single symp
tom, base his report in each case on essentials, and alter his methods 
according to circumstances. In order to advance from the known to the 
unknown, he must indeed continue to think on as he sees the invisible 
present itself as visible, and he must conclude what will be out of that 
which is, often guessing and often beginning his work before he has 
guessed. Genius proceeds slowly on dubious paths, spiritedly and quickly 
on known and dangerous ones. (2:23-24)
Hippocrates came up repeatedly as an exemplary medical figure. 

Of all the many talents of the ancient Greek, Zimmermann singled out 
his astounding knowledge of philosophy. He surpassed Plato, who, 
Zimmermann wrote, excelled only at organizing and discussing what 
others had reported, rather than making his own observations. Philos
ophy was important to Zimmermann because he believed it alone 
could prevent the kind of superstitions that arose when simple folk 
could not understand the causes of their afflictions and ailments, or 
anything else that complicated their lives: “Philosophy alone heals su
perstition. Wherever there is no philosophy, it is haunted. There are 
the witches; there are the spirits; there are the goblins; there the devil 
prevails all over. There is superstition” (2:90-91). Such had been the 
case, Zimmermann continued, since remotest antiquity. And such re
mained the case even in the purportedly enlightened France of the 
eighteenth century, where convulsives and those possessed by spirits
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were rampant. There were also, he added, many similar recorded inci
dences in the southern German lands, Vienna reporting many cases of 
what was termed female possession.

So successful was Zimmermann in his medical practice as well as his 
publishing that in 1768 he was appointed private physician to the elec
tor of Hanover, who happened to be the king of England, George III. 
In 1775, Zimmermann got to know the renowned author of Die Leiden 
desjungen Werthers, Johann Wolfgang Goethe, with whom he had nu
merous discussions about medicine and psychiatry. He thereafter be
came a close friend of the Goethe family as well as its main medical 
consultant. While he treated and comforted the dying Cornelia 
Goethe Schlosser, they did what they could to help him with his own 
deeply troubled, emotionally unstable children. Catherine the Great 
was another eighteenth-century luminary interested in Zimmermann. 
He declined her enticing offer to move to St. Petersburg. On the other 
hand, he readily accepted the offer to attend Frederick the Great dur
ing his terminal illness in 1786, thereafter writing several books on the 
subject.11

Those books were, indeed, quite influential in shaping the historical 
reception of the philosopher-king. Yet it was the book Zimmermann 
published in 1756 and then amended and enlarged in the 1780s, Uber 
die Einsamkeit, that won him a lasting reputation. In it, he examined the 
causes of the inclination to solitude, and surveyed its effects. He found 
the human imagination particularly susceptible since it all too easily 
drew false inferences from real sensations. Prolonged solitary with
drawal from society led to the kind of distemper that produced delu
sive images and frantic visions. The result was personal fancy, reli
gious enthusiasm, or political fanaticism.12

The greater behavioral extravagances of women seemed to derive 
from their biologically determined imaginations and intuitions. Like 
Diderot and others, Zimmermann revealed the dangers of convents 
and other similar institutions. The emotional instability resulting from 
such solitude was compounded by the enormous pressure of a life
style that required abstinence from all natural sensual gratification 
(2:105-6). Ecstatic females, whether nuns or witches, so often spoke of 
their experiences as the blissful consummation of their marriage to 
the divine that Zimmermann attributed them to unrequited earthly 
love. The denial of the natural led to the unnatural or even the super
natural. He explained, for example, “Solitude is much more produc
tive of visionary insanity in the minds of women, than in men. What in 
men is nothing more than fancy, is in the other sex augmented to 
frenzy; therefore Plato regarded women as the origin of all supersti
tion and fanaticism" (2:133).
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Men who sought solitude in order to mortify their bodies and 
thereby liberate their souls also experienced strange reactions. As a 
matter of fact, Zimmermann wrote, “Solitude is the parent of the Fa
kirs of India, and every other sect of mystics, to whatever religion they 
may belong” (2:106). Monastic seclusion, known to derive from mel
ancholy, produced even darker melancholy and then madness.

One cure involved returning to society. Others involved indulging 
in happy activities. Here as well as elsewhere Zimmermann resorted to 
a theatrical example. He told of a despondent man who sought a cure 
for his unbounded melancholy by consulting one of the most famous 
physicians in Paris. That physician recommended he go “'to the Ital
ian Comedy: your malady must be very obstinate if it does not yield to 
the magic powers of Carlin the Harlequin.’ ‘Alas!’ replied the patient, 
‘I am Carlin, and while I excite the mirth of all the world, I am myself 
the victim of the most gloomy despondency’” (2:142).

Theater and the performing arts were equally important therapeu
tic measures, according to Johann Peter Frank (1745-1821), another 
internationally renowned physician with connections to the medical 
faculty at the University of Gottingen. After having taught there in 
the 1780s as a professor of philosophy and public health, he held a 
professorship in clinical medicine at Pavia before moving on to Vi
enna and then Vilnius. Frank devoted an entire section to the benefits 
of public entertainments in his System einer vollstiindigen medicinischen 
Polizey, which was first published in six volumes in the last quarter of 
the eighteenth century, was enlarged to eight volumes in the early 
nineteenth century, and was translated into many languages.13

To remain socially productive, Frank wrote, human beings required 
recreation suited to their character and tastes. Boredom brought the 
great danger of inertia and functional incapacity, so the state would do 
well to realize diversions were absolutely necessary. Formal theaters, 
opera houses, and concert halls were appropriate for large cities, 
where municipal governments should ensure public safety by examin
ing architectural designs, and maintain clean air by installing ventila
tors (3:728). The length of such performances was very important and 
had to be gauged according to such matters as the endurance capabil
ities of the spectators’ circulatory systems as well as their known atten
tion span (3:734).

In acknowledging the palliative as well as the curative value of 
music, Frank mentioned the superhuman talents of Orpheus, com
pared them to those of some similarly enchanting contemporary per
formers, and then discussed the significance of shamanism for a 
down-to-earth program designed to support universal welfare. Since 
the earliest times, he wrote, people have tried to control the behavior
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of their fellows by murmuring certain mysterious charms, spells, in
cantations, and songs. Others claimed dancing and singing allowed 
them to metamorphose into various animals or travel through the 
many heavens (4:523).

Frank, another obviously well-trained, intellectual, and thoughtful 
physician who happened to be a devoted consumer of current travel 
reports, related European witchcraft, superstition, possession, and 
emotional aberrance to what he had read about shamanism in Gmelin 
and Pallas, among others. Frank wrote, for example,

The history of the most ancient peoples teaches that they were accus
tomed to put all their trust in soothsayers, fortune-tellers, and necroman
cers and that these generally bragged about their particular intimacy with 
the demons by means of whose assistance they enjoyed all their extraor
dinary prerogatives. Each one who has been classified as a kam, that is, 
priest, among the Tatars can, after all, conjure. About such a kam they 
say that he sometimes sits whole nights in the field in order to study thor
oughly what he should order his believers. Such a priest as this can nei
ther read nor write; and the symptoms through which he is recognized as 
being qualified for this office consist in physical contortions such as our 
madmen are given to. (4:538-39)

Insisting that such magical beliefs warranted scientific attention, if 
only to be exposed as hoaxes, he spent a number of pages on a review 
of the many kinds of prognostications and activities that ranged from 
rainmaking, fecundating, and metamorphosing to healing, hexing, 
and scaring to death (4:545-65). He thought such things persisted 
because so many academically trained physicians allowed them, in 
order to cover up their own woefully inadequate scientific knowledge 
(4:598-99).

Frank summarized the evidence he either collected himself or read 
in the available literature, and he concluded, “The raptures, the sooth
saying, and that sort of goings-on are always based on similar causes, 
namely, deception or illnesses” (4:626). Sometimes such altered states 
were, he added, induced by the consumption of certain unhealthy sub
stances, such as coffee, tobacco, or drugs. The main objective, how
ever, was curing, when not merely maintaining health. Frank repeat
edly drew the attention of his readers to aborigines the world over. 
The methods the shamans used to gain native obedience and to influ
ence their treatment of children, their diet, and their education were 
important to him. He mentioned the invisible world thought to have 
control over human fate, emphasizing, however, that he remained a 
nonbeliever. He stated that he could understand why the barbaric 
Germans and Celts were so superstitious, but he could not conceive
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how the ancient Greeks, long held as exemplary, followed such imagis- 
tic magical practices, especially the kind Pindar wrote that Aesculapius 
himself perpetrated (6.1:27).

Both patients and physicians were the targets of the reforms Frank 
hoped to introduce. While practicing preventive medicine and public 
hygiene, they all needed to apply common sense and compassion to 
effect changes in the basic laws involving such social problems as 
unwed motherhood, illegitimacy, and unlicensed prostitution. Con
temporary medical education was so devoid of practical experience 
that he likened it to “dreams out of the domain of an imaginary tran
scendental medicine!” (6.1:389). Improvement could only come from 
forcing students to obtain the necessary scientific basis, to practice dis
section, to gain clinical knowledge, and to observe the life-styles of real 
people before they became patients. Frank stressed science, experi
ence, and social accountability. Nevertheless, what he wrote about 
gaining complete trust, keeping secrets, recognizing spiritual needs, 
and manipulating intangibles like fear, pity, and hope would indicate 
that much was being assimilated from the shamans, who had often 
failed individual patients but who had at least managed to keep man
kind from becoming extinct.

Christian Wilhelm Hufeland (1762-1836), who belonged to a well- 
known Weimar medical family, had the same educational concerns as 
Frank and Lichtenberg, both of whom he warmly acknowledged as his 
teachers by dedicating publications to them. After Hufeland himself 
became a professor at the University of Jena in 1793, his lectures were 
often attended by five hundred students or more, wanting to hear 
about the relationlship of human psychology to physical illness and 
the almost divine, yet truly dangerous, role of the physician in re
establishing psychosomatic harmony or health. Hufeland’s association 
with the day-to-day culture of Weimar, one of the great eighteenth
century depots for gathering and dispensing information about ex
ploration, sensitized him early in life to the kinds of curing that went 
on elsewhere in the world. Whenever he had chance, he examined 
them and studied their possible implications.

In a book arguing that pathology was the basis of all medical sci
ence, Ideen uber Pathogenie und Einfluss der Lebenskraft auf Entstehung 
und Form der Krankheiten als Einleitung zu pathologischen Vorlesungen 
(1795), Hufeland took up the subject of immunity to disease. People in 
higher civilizations, he contended, had lost what must have originally 
been an inherent natural ability to ward off certain kinds of illnesses. 
Their counterparts in the wild still had bodies that were immune to 
highly toxic poisons that would instantly kill the sturdiest Europeans. 
That difference Hufeland ascribed to diet, clothing, exercise, quality
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of air, and general living habits as well as state of mind. He did not, 
however, offer an answer to the question why the natives could freely 
use various narcotics for medicinal purposes without seeming to be
come addicted to them.

Hufeland’s Die Kunst das menschliche Leben zu verldngern (1797), the 
title page of which contained a motto by Goethe, one of his local pa
tients, tried to distinguish the art of medicine, which had to do with 
health, from macrobiotics or the science of longevity, which had to do 
with prolonging life, regardless of its quality, for the maximum 
amount of time possible. In the theoretical part, which opened the 
volume, Hufeland presented a historical survey beginning with the 
ancient Egyptian mysteries and touching various professions. While 
relatively long lives were usually enjoyed by poets, painters, philoso
phers, and those who dwelled in worlds they themselves could control, 
physicians and those who had to struggle to survive in the real world 
usually died young. The worst statistics were those for the Negroes 
carried away from Africa for purposes of enslavement in the West 
Indies, where one out of five or six died young, and for the all-too- 
numerous foundlings of Europe. In Paris, Hufeland wrote, only 180 
out of 7,000 were recorded as remaining alive beyond infancy. That 
alone made him as well as others wonder about the philosophical, but 
more especially the moral, bases of those men who, like Jean Jacques 
Rousseau (1712-1778), cavalierly relegated their natural children to 
foundling hospitals.

The practical part of Hufeland’s book discussed how Europeans 
shortened their lives by following current fashions. He wrote about 
their pampered style of rearing children, their overindulgence in 
stimulants like coffee, their forcing celibate life-styles on sexually vig
orous people, their disregard for public as well as personal hygiene, 
and their constant assaults on the imaginative faculty that prevented 
the body from naturally maintaining its balance.

Hufeland also suggested ways Europeans could learn to lengthen 
their own lives as well as those of their offspring. The hygienic and 
anatomical reasons for not encasing infant bodies in swaddling bands 
seemed rationally obvious to him, as did the beneficial effects of a nat
ural mother’s milk, rather than that of a wet nurse brought along by 
happenstance. Daily washing of one’s body as well as one’s under
clothes was a must, something any so-called savage would do naturally 
and without prompting. Europeans, Hufeland repeatedly insisted, 
had to be convinced that they all should learn how to swim. They also 
had to be taught how to apply techniques of resuscitation to accident 
victims. Furthermore, Europeans had to learn to find the kind of aca
demically trained physicians who would be for them the kind of friend



At that time there was a multitude of people who on occasion caught the 
peculiar fit of imagining themselves to be wolves. Actually it was a verita
ble ecstasy, in which a finer organization of the eighteenth century would, 
perhaps, have heard angelic voices. People living among wolves back in 
those days heard the wolves howl, took on wolfish natures themselves,
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or intercessor that the shaman was for the aborigines in other parts of 
the world. As Hufeland wrote, “If one has, however, found an able 
and honest physician, one should trust him completely. This reassures 
the patient and makes the curing procedure immeasurably easier for 
the physician” (664-65).

Many such issues had been taken up in previously published essays 
that Hufeland gathered together in the collection Gemeinniituge Auf- 
sdtze zur Beforderung der Gesundheit und des Wohlseyns (1797). In his pref
ace, he warned prospective physicians that, as noble and divine as the 
profession of medicine was, they could expect so much frustration and 
loneliness that the many intoxicants in their purview might become 
too great a temptation.

Such substances and whatever else was listed in the apothecary 
books would, he wrote in the essay “Gefahren der Einbildungskraft,” 
prove ineffectual against many ailments, especially those stemming 
from the imagination. About that kind he admitted, “Indeed, I do not 
know a more frightful and a more real illness” (101). Physical debilita
tion could result from charms or spells because they kept the imagina
tive faculty from blocking “the dangerous disposition to sickness" 
(114). The still-unexplained power of the imagination over the body 
was so strong that people in Europe as well as elsewhere in the world 
were known to die on command, out of fright, and after prophecy.

Hypochondria, the vapors, and nerves might have replaced be
witchment, enchantment, and diabolic possession as the prevailing 
fashion, but, Hufeland insisted, they shared the same source, common 
symptoms, and a comparable prognosis. To him, the mere recognition 
of similarities between what once was considered supernatural or 
paranormal and what had become medically comprehensible demon
strated the great advancement that had been made in science: “It is 
really a pleasant task to compare the symptoms of diabolical illnesses 
with the symptoms of today’s nervous illnesses, and the earlier concep
tions with those of the present, in order to learn to revere the progress 
of science and human culture as well as to get an idea about the influ
ence of genuine enlightenment” (119-20).

A similar comparison formed the basis for Hufeland’s explanation 
of lycanthropy, which allied ecstasy and physical bliss to the imagina
tion. He wrote about past ages, for example,
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and in their thoughts engaged in all kinds of wolfish dealings. When they 
regained consciousness, they related everything they had done in their 
dream precisely as though it had really happened. Forsooth, with some of 
them it went so far that they not only had visions but actually ran away. 
(120-21)

In "Mesmer und sein Magnetismus," Hufeland discussed the meth
ods being used to explore the imagination and its workings. Mesmer
ized subjects exhibited behavior he found similar to that of ecstatics, 
convulsives, and all those wildly high on certain narcotic substances: 
“One saw the most violent involuntary twisting of the limbs, half as
phyxiation, distension of the torso, and confused glances. Here, one 
emits the most penetrating shrieks; there, one wants to burst out 
laughing; and over there, another dissolves in tears” (153-54). Hufe
land cited many experiments to show that such reactions were caused 
by an imagination actively engaged rather than by the forces of animal 
magnetism. Music could induce them as well as intensify and modify 
them. The flashing of mirrors was also effective. But there was more 
than enough proof that the imagination in and of itself could not only 
bring on such fits but transmit them to others: “One knows for sure 
how great its power is with numerous other assemblies, how, for exam
ple, an intensity of courageous feeling or panic-stricken terror can 
spread from one individual across a whole army, how in this way even 
nervous afflictions can become infectious” (183).

Hufeland concluded that the application of imagination and the 
cultivation of measures using imagination might help modern medi
cine perform some scientific wizardry and effect what would be other
wise impossible cures. Such continuing experimentation, however, 
should be allowed “only in the hands of an intelligent physician” (185). 
The vocabulary of Hufeland’s concluding sentence would seem to in
dicate that he had no quarrel with the beneficial accomplishments of 
shamanism as long as they could be explained scientifically and moni
tored by the academically trained, male members of the medical estab
lishment: “By the way, there is certainly one observation that suffices 
to honor the German nation: as soon as magnetism began to become 
jugglery it could no longer obtain on German soil, and when it re
turned there, it very quickly gained a more solid and more philosoph
ical appearance” (187).

Factors contributing to the emergence of that establishment prolif
erated in the eighteenth century. Wilhelm Michael Richter (1767— 
1822) provided a good example of one of them: the evolving histori
ographical methodology that interpreted current ethnographic and 
anthropological reports to suit its own male-oriented purposes. Rich-



Moving from mythological into historically recorded times, Richter 
quickly surveyed the contributions of ancient Greece, which, he wrote, 
saw to the transmission of the mysterious medical arts from Asia to
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ter, who was born in Moscow and sent to the Gymnasium in Reval, re
ceived his doctorate in medicine in 1788 from the University of Er
langen, after having studied in Gottingen and Berlin as well as in 
France, England, and the Netherlands. When he returned to Russia in 
1790, he practiced his specialty of obstetrics and gynecology, accepted 
a medical professorship at the University of Moscow, and became a 
rather prolific writer.

The work in question, Geschichte der Medicin in Russland, was pub
lished in three volumes in Moscow from 1813 to 1817. Only later was 
it translated into Russian. Richter’s preface bemoaned the lack of his
torical information on the subject, while at the same time mentioning 
the inaccessibility as well as the untrustworthiness of sources as rea
sons for that lack. Documents were either hidden away in monasteries 
or written by foreign travelers whose motives were suspect (l:v-vi). 
Consequendy, the multilingual Richter confessed to spending many 
years on basic archival research as well as poring over the innumerable 
available travel accounts.

Richter began by writing that healing efforts were as old as human
kind itself. Forced by nature to experiment with the unknown and the 
untested, primordial creatures had used their powers of observation 
to determine what succeeded and what did not. Little by little, by 
watching animals and fellow creatures, they learned to distinguish 
foods and healing substances from poisons. Richter offered as verifi
cation reports of aboriginal reactions from the new as well as the old 
world. Without so much as a fleeting reference to a magna mater, a 
shamanka, or a wise woman, he attributed the invention of medicine, 
nursing, and all healing powers to the sustained caring activities of the 
primitive paterfamilias:

During the infancy of the human race, it was the fathers of families 
among all peoples who practiced the art of healing, although in an ex
tremely empirical, coarse, and incidental way. The necessity of nature 
forced them into social union, not only to apply as medicine that which 
they learned from oral tradition about what their ancestors coinciden
tally had found useful, but also that which the new, heretofore unfamiliar 
experiences and observations of present occasions begot. Therefore no one 
single individual invented the science of medicine. It arose gradually through 
many observations, and its range expanded according to circumstances. 
(1:3-4)
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Europe. He, like many of his contemporaries, equated the Russians 
with the Scythians, so the implication was that medical knowledge had 
inherently been theirs since the beginning of the human race (1:13- 
14). Their patriarchally organized life was what Richter claimed led to 
their good health and well-being, for fathers or heads of households 
instinctively knew how to make hurts go away, to cure slight indisposi
tions such as colds, and to provide constant nurturing during more 
serious afflictions. That claim was supported with citations to Marco 
Polo and others who had written on the customs and conditions of the 
sturdy peoples they had met (1:41^14).

Richter then turned to the Russian Orthodox Christian clergy, 
which, he wrote, did its healing and caring from purely charitable mo
tives. He relegated to oblivion all aboriginal attempts to keep individu
als healthy and tribes from dying out. Discrediting popular “mention 
of magic charms and conjurations and so forth” (1:93), he contended 
that certain males who managed to organize themselves had emerged 
as a scientifically oriented group of priestlike healers.

One of the most ardent rebels against such contentions was Johann 
Heinrich Jung (1740-1817), who received a doctorate in medicine in 
1772, after having studied in Strasbourg at the same time as Goethe. 
Jung was an older man whose religious awakening at the age of about 
twenty-two precipitated his career change. While intellectually as 
well as emotionally dedicated to all sciences directly benefiting hu
mankind, such as medicine, agriculture, forestry, and veterinary med
icine, he gained so much fame from the novel he published in 1778, 
Heinrich Stillings  Jugend, which the best-selling Goethe saw through the 
press, that he thereafter became known by the hyphenated name 
Jung-Stilling. The many sequels he produced, in addition to the devo
tional books, helped support his popular reputation, which rested sol
idly on his surgical contributions, especially his cataract operations, as 
well as his various academic appointments.

Jung-Stilling found as much fault with the objective rationalists of 
the French Enlightenment as he did with the subjective, perpetually 
emotive geniuses of the Sturm und Drang. The former had let reason 
run rampant, while the latter suffered, in his opinion, from sick imag
inations. Preferring a life governed by Christian values, Jung-Stilling 
contended that all of them had lost the healthy human balance. He 
believed that balance derived from the soul’s communication with 
its counterparts; consequendy he went on to posit a spirit-inhabited 
world hidden from common view.

A summary of those ideas appeared in his treatise on spirits, Theorie 
der Geister-Kunde, in einer Natur-Vemunft-und Bibelmdsigen Beantwortung 
dec Frage: Was von Ahnungen, Gesichten und Geistererscheinungen geglaubt
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und nicht geglaubt werden miisse.li First of all, the invisible spiritual 
world would never be perceived, much less studied, he wrote, if the 
mechanistic approach to investigating nature were considered the 
only valid one (43,61). In a plea for broad methodological experimen
tation, he suggested recognizing those approaches that were less 
mathematically oriented and stretching them to their outermost lim
its. He himself worked “according to my theocratic system of inde
pendence” (43_), which, he reported, not only made most phenomena 
comprehensible, but also provided solutions for many riddles that had 
long stymied scientists.

Jung-Stilling’s “system” helped him explain that communing with 
the spirits required “a lively, very sensitive nervous system and an ac
tive imagination,” in addition to constant concentration on supernatu
ral matters (53). He warned, however, against interpreting as divinely 
initiated everything that seemed paranormal:

It is an equally important major duty for each Christian that he set to 
work very carefully and not consider it as divine whenever something 
extraordinary is noticed here or there, like men, women, girls, or boys 
either falling into rapture or otherwise becoming enthused in some fash
ion or another and landing in an exalted state. At first, such people often 
utter magnificent things based in the word of God; then they gain adher
ents, and many are converted due to that; subsequently, however, the 
enemy of everything good mingles himself in. (113-14)

Sorcery resulted when wicked, godless people were involved, for they 
managed to reach only evil spirits. However, since the resurrection of 
Christ, himself a kind of shaman or miracle worker, such sorcery had 
been severely limited by rational relegation to the realm of supersti
tion. Its practitioners could have no effect on the Christian soul, al
though they might cause physical afflictions that had not yet found 
scientific explanations (147).

In explaining the effects of Christianization on the European psy
che, Jung-Stilling brought together mythology with anthropological 
speculation about primordial versions of shamanism. The ancient 
heathens, he wrote, had had druids—that is, conjuring priests and 
priestesses who worshiped idols and who regularly associated with the 
spirits in order to intercede for their compatriots. Of the many sacrifi
cial celebrations, the one during the first night of May on the Brocken 
in the Harz Mountains was the most exuberant. In addition, the duties 
of these priests consisted of saying benediction, conjuring, bewitching, 
and disenchanting, and, particularly, concocting medicines and curing 
illnesses (148). Increased conversion efforts motivated the natives to 
conduct fewer and fewer celebrations out in the open. Charlemagne’s
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dogged application of armed force to wipe out all abiding traces of 
heathenism saw to it “that they did, indeed, publicly attend Christian 
worship, but privately continued their heathen practices for a long 
time” (149).

Of all the practices, what came to be known as witchcraft remained 
in operation the longest. There was no one else the natives trusted as 
much, nor to whom they could go to seek recourse. In the absence of 
scientifically trained physicians, the witches served not only as the 
binding forces of social life but also as healers and curers. Since they 
thought such medical power depended on appeasing offended spirits 
with sacrificial celebrations, they continued to conduct them well into 
Christian times despite the threat of death at the stake. Citing pub
lished testimony from the trials, Jung-Stilling explained how latter- 
day practitioners applied mixtures of multifarious narcotic substances 
to induce the kind of ecstasy that purportedly flew them to the witches’ 
sabbath, or whatever the celebration might have been. One defendant, 
who claimed she had experienced nothing but sensual gratification 
and sexual bliss with the reigning billy goat and whatever else offered 
itself, had been witnessed lying in front of her own hearth all night 
with a rod between her legs.

The main conclusion Jung-Stilling drew from such testimony was 
that sexually deprived females of whatever age suffered definite phys
ical reactions from consuming certain drugs because their imagina
tions already tended in that direction (150-51). Despite his pro
nounced mystical bent, his analysis was quite similar to that of his 
contemporaries in medicine. So was the way he treated matters having 
to do with prophecy, bilocation, magnetism, and somnambulism. His 
treatment of visions revealed continuing sensitivity to the personality 
profile of the purportedly archaic shaman. He wrote that a vision was 
totally meaningless, for

it proves nothing further than a very active imagination and a natural 
disposition to consider images to be something real. Hysterical persons 
and hypochondriacs are inclined to visions. They get them with or with
out transports; but such people also easily develop their capacity for pre
monitions, so that they simultaneously come into contact with the spirit 
world; there then everything merges, and much knowledge and experi
ence is needed to distinguish a vision from the genuine appearance of 
spirits. (171)
Jung-Stilling’s emphasis on the medical implications of Christian 

mysticism might have made him suspect among most contemporary 
hard-core scientists, but his questions about the underlying assump
tions of the mechanistic principles of Newtonianism and scientific
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determinism catapulted him, for a while, at least, to the forefront of 
the European Romantic movement, which in its earliest stages wanted 
to hear only about history, organicism, and psychology. Those were 
the people with the quality of mind to appreciate his thought-provok
ing yet eerily strange amalgam of artistic sensitivity, philosophical 
Pythagoreanism, ethnographic background-reading, anthropological 
speculation, psychological knowledge, scientific learning, and medical 
experience.
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CHAPTER FIVE 

The Impact of Russia on 
Diderot and

Le neveu de Rameau

In the course of the eighteenth century, information about shaman
ism continued to inundate Western Europe in such massive waves that 
intellectuals had no alternative but to come to terms with it right at the 
very moment of its arrival. Some Europeans were quick to apply to 
standard aesthetic theory the prodigious ideas they managed to assim
ilate from travel reports.1 Others agonized over them, transforming 
them into works of art that, in several instances at least, were ac
claimed masterpieces of their kind. Still others absorbed them so as to 
invent public personalities for themselves and select trajectories for 
their own careers. A few who had been carried along with the upsurge 
of exciting new information eventually became terrified by what they 
saw happening. The implications of this irrational phenomenon 
seemed too far-reaching and not easily enough controllable to them. 
Denis Diderot’s (1713—1784) involvement with Catherine the Great 
(1729-1796) and her Russian empire best exemplifies this reaction.2

Catherine, a German princess from Anhalt-Zerbst, was sent to Rus
sia by her matchmaker, Frederick the Great, who in seeking allies 
against Austria resorted to marriage politics. Catherine survived the 
trip and an unhappy marriage and emerged as one of that century’s 
canniest political leaders. She thought of California as Russia's Peru, 
with similarly rich resources to be had merely for the taking. She also 
predicted in a letter to the first woman president of any scholarly soci
ety ever, Princess Catherine Romanov Dashkova (1744-1810), that the 
Russian language, “uniting as it does the strength, the richness, and 
energy of German with the sweetness of Italian, will one day become 
the standard language of the world.”3

Empress Catherine did, indeed, have her work cut out for her. First, 
she wanted to have her vast realm inhabited—that is, colonized—with 
Europeans. Her feelings of racial superiority clearly came through in 
this matter, for she sought primarily Nordic types from Scandinavia, 
the Baltic coast, and Germany. She offered potential colonists not only 
land but also freedom from military service. Neither religion nor so-
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cial class was, however, important to her. Jews, as well as those peas
ants who had left for other countries, were to be welcomed back to the 
Russian motherland as long as they promised to tend the land.

Second, Catherine wanted information about her huge realm in 
order to exploit it economically and to unify it. Consequently, she saw 
to the creation of what became known as the Free Economic Society. 
It funded the academic expeditions that set out to study the Empire of 
All the Russias between 1768 and 1774. Most of the explorers on these 
expeditions were associated with the German scientific movement. 
They traveled according to routes prescribed by the Academy of Sci
ences in St. Petersburg and were instructed to take cognizance of the 
questionnaires those academic specialists supplied. The required 
maps, measurements, and observations were faithfully submitted, as 
were the reports about a phenomenon that Catherine had been trying 
to wipe out, first passively and then more and more actively. That phe
nomenon was shamanism.

Shamanism represented to Catherine the Great a composite of all 
the dark, obscurantist forces conspiring against the advance of reason 
that the Enlightenment so warmly encouraged and so loyally sup
ported.'1 Catherine, who was determined to change the image of her 
empire once and for all from irrationally Asiatic, or female, to ration
ally European, or male, associated the purveyors of shamanic beliefs 
and their followers with drug addicts, homosexuals, convulsionaries, 
religious enthusiasts, and political fanatics—that is, dissidents or assas
sins.5 Like the early Spanish conquistadores in the Americas, she had 
no qualms about having them exterminated as quickly and efficiently 
as possible.6 Her more scientifically oriented citizens, however, tried to 
sidestep such issues by sending the reports they made and the artifacts 
they collected to politically safe havens such as the German lands, es
pecially the sleepy little university town of Gottingen.

Catherine applied the tactics of revisionism and wrote opposing 
whatever connected her realm with shamanism. Her three-hundred- 
page Antidote refuted the Abbe Jean Chappe d’Auteroche’s (1722— 
1769) Voyage en Sibfrie (1761), which, among other things, damned 
Russia as a nation confounded by its shamans.7 There is much evi
dence in Catherine’s opus showing how she thoroughly despised the 
emotionality and geniality of incipient Romanticism. She even r^n- 
cized the Encyclopedists for including in their work articles on 
manism and other paranormal subjects, which she considered part of 
the dangerous contraband of the current passing fashion. Especially 
troubling was the article “Thtosophes,” which, she thought, revealed 
for public consumption matters that would best have been left con
cealed.8 It reported on people who viewed human reason as pitiably
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limited rather than as supreme. In addition to reading body signs as 
masks of the soul, those people revered presentiments, hunches, and 
clairvoyance: “They claimed to be illuminated by an inner element, 
supernatural and divine, which burned in them and extinguished it
self at intervals—elevating them to the most sublime knowledge when 
active, or causing them to fall into a state of natural idiocy when it 
ceased to act” (253). For them, “enthusiasm is the origin of all great 
things, good or evil” (254). The article further maintained that faith 
was the basis of all magic: “Innate natural faith makes us like the spir
its; it is the principle behind magical workings, the energy of the imag
ination and all its marvels” (257). Of all the theosophs, Paracelsus 
stood out for following the compulsions of his enthusiasm. He spared 
no effort in his attempt to gather occult knowledge from all sources, 
whether the mines of Germany or the frontiers of Tatary. He and 
some of his colleagues had been known to attain that state of frenzy 
and rapture by using opium or other mind-altering substances (260). 
Whatever their specific fields, they all contributed to the irrationality 
that persisted in duping mankind with false religions, secret mystery 
societies, and artworks designed to provoke ecstasy.

Catherine combated such irrational practices in a multitude of 
ways. Her correspondence with the world-renowned physician Zim
mermann often outlined her strategies. The article on theosophists, 
she explained on April 17, 1785, had stimulated her to try her pen at 
comedy writing.9 In 1786, she published Der sibirische Schaman, ein 
Lustspiel, in addition to Der Betriiger and Der Verblendete, all of which 
were reissued two years later in Berlin and Stettin by the archrational
ist Friedrich Nicolai (1733—1811) as Drey Lustspiele wider Schwarmerey 
und Aberlauben.10 On April 22, 1787, Catherine thanked Zimmermann 
for his favorable review. Her words underscored the all-pervasiveness 
of the phenomenon:

I am very pleased about your positive opinion of the shaman in Siberia, 
for I am fond of the piece. But I fear no one will read it. These absurdi
ties are stubborn and now fashionable. Most German princes know that 
it belongs to the proper tone of things to give appropriate models for all 
these impostures. They are tired of healthy philosophy. I recall that in 
1740 even less than philosophical minds took pains to be philosophers, 
and now, reason and public spirit have disappeared. The new errors have 
made more people crazy among us than ever before.11

She once again took up the subject with Zimmermann on July 1,1787. 
In addition to clearly identifiable charlatans like Cagliostro, she wrote, 
there were many, many others. She had herself during her Crimean 
journey encountered people who, for whatever purposes, danced and
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shouted themselves into a trance: “These are close to being inspired 
and not far away from the shamans of Siberia and Germany.”12

In five acts, Der sibirische Schaman resolves a love intrigue while 
debunking the current European susceptibility to shamanism. The 
Bobins, natives of Siberia, bring their daughter Prelesta to St. Peters
burg to find her a match more suitable than her beloved Iwan Perna- 
tow, whom they consider too poor. They are accompanied by Amban 
Lai, who has become their family shaman because he purportedly 
wields remarkable healing powers, having even once saved Mrs. 
Bobin’s life. The first act details his background in a manner one 
would expect from reading the explorers’ reports. He was born on the 
border with China, lost both parents at an early age, and was reared by 
a native of the Tungus who, noticing his inclinations, apprenticed him 
to an old shaman: “So do the Mongols and other Siberian peoples call 
their priests.”13 Catherine uses dialogue as well as dramatic reports to 
inform the audience of Amban Lai’s fraudulence. When people quiz 
the maid, she describes his cheats and tricks. In one instance, she hap
pily shows off her superiority by commenting that he either knew how 
to make the master and his wife blind to his misdeeds, “or, they them
selves wanted to deceive themselves so" (21).

Act 2 depicts various kinds of shamanic posturing. Amban Lai, who 
claims to have achieved the 140th degree, acknowledges his em
ployer’s approach before collapsing into unconsciousness. Mr. Bobin 
then has an opportunity to comment on his condition: “Whenever he 
is enraptured in his thoughts, it is like he is beside himself. He calls this 
condition the most fortunate and strives to reach it as often as possi
ble" (24). Bringing him back to his senses requires a means that ap
peals to his imagination directly and strongly. Since it is not readily 
found, the stage directions instruct the actor to mime being tickled all 
over and then to shake his head like a Chinese doll before barking like 
a dog, miaowing like a cat, crowing like a rooster, and clucking like a 
hen. A comparison to the wailing and contortions of the bewitched in 
Siberia is given an ample footnote explaining that Amban Lai resem
bles “people who believe or pretend they are enchanted and, like the 
so-called possessed in other countries of Europe, make strange ges
tures and contorted postures, purport to foretell future things in a 
torrent of senseless words, also sometimes imitating the noises of vari
ous animals and calling out the name of him who spooked them, or as 
they say, ruined them" (29). With the tambourine now in hand, the 
shaman chants various vowels to its beats as he runs, hops, and leaps 
throughout the room. Then he collapses as if dead to the world while 
his adherents finish a short ballet around him. When he awakens, he 
removes his shaman’s garb and begins speaking in sometimes sublime,
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other times muted tones, or he remains profoundly silent. The expla
nation of trying to achieve nonbeing or nonexistence with which the 
act closes deeply impresses the witnesses who have gathered (34).

The next two acts have the shaman apply his antics to particular 
circumstances. They also show how easily he builds a thriving business 
among the presumably sensible citizens of St. Petersburg. So many 
young men gather around to learn from him that one of the servants 
perceptively queries, “Isn’t he even supposed to want to found a 
school for shamans?” (84). Amban Lai has difficulties with the lovesick 
daughter, however, for she believes her beloved has willingly be
trothed himself to another.

Reason triumphs in the fifth act when the true lovers are reunited 
and when all the shaman’s crimes are revealed. After discussing his 
right to a trial by peers, the last dialogue points out the common de
nominator of all those who buy what he has to sell: “They are indeed 
quite similar to the shamans. Like them, they follow imaginary rules, 
in the beginning deceiving themselves, and thereafter also those who 
believe in them!" (110).

Catherine’s work was generally well received among intellectuals. 
The French spared neither ink nor paper in preparing panegyrics 
about her. Voltaire (1694—1778), who had great respect for her, ex
claimed: “What times we live ini France persecutes thephilosophes, and 
the Scythians show them favor!”14 He could hardly believe that one 
woman had accomplished so much in so little time. Elsewhere, he 
wrote that he never really wanted to see Rome, but his desire to visit 
Russia—that was something else again: “I die of regret not to see de
serts changed into proud cities, and 2,000 leagues of territory civilised 
by heroines. World history can show nothing comparable. It is the 
finest of revolutions.” The Russomania that resulted ushered in a 
golden age of Franco-Russian diplomacy that lasted until the French 
Revolution threatened the very underpinnings of sovereignty and the 
divine right of kings.15

Diderot’s interest in things shamanic paralleled his involvement 
with Catherine, which started in the early 1760s and persisted until his 
death in 1784, when she finally became the rightful owner of all his 
books and manuscripts. What might have begun as a business venture 
or survival tactic on his part burgeoned into an intellectual adventure 
of a magnitude that even a mind as agile as Diderot’s could not con
tain. Catherine sent him monetary advances, but so enthralled was she 
at the time with his writings, atheistic utterances, and rationality that 
she got him elected to her academies in St. Petersburg.16 She even 
went so far as to invite him to visit her. All the while, Diderot could not 
help reflecting on the weird-seeming similarities between the products
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as well as the processes of shamanic trance in Siberia and all the theo
ries set forth by generations of Western thinkers since Plato. Also, at 
the same time, Diderot began drafting Le neveu de Rameau.17

Information about shamanism was so widely available that Diderot 
could have learned about it from any of a number of sources. Like 
many of his contemporaries, he had an insatiable thirst for fictional as 
well as factual reports, and he read widely in current anthropological 
writings. Rather than take that tack, however, I prefer to concentrate 
on one specific publishing enterprise with which he certainly must 
have been familiar, since he was, more or less, the director of its edito
rial board. There is an extraordinarily great number of articles on 
Russia and things shamanic in the Encyclopedic, ou Dictionnaire raisonni 
des sciences, des arts, et des metiers, which appeared in seventeen volumes 
in Paris from 1751 to 1765. The primary sources cited in those arti
cles range from Scheffer and Strahlenberg to Perry and Deguignes. 
Gmelin is very highly and often recommended. As could be expected, 
also mentioned frequently is Voltaire’s description of Russia, Histoire 
de I'empire de Russie sous Pierre le Grand.'3

The lengthy article on Russia discusses various ancient tribes that 
peopled the enormous geographical area, among them the Scythians. 
Its survey of religious practices includes Christianity, Islam, idolatry, 
and lesser forms of heathenry. An explanation is also given for the 
honesty and kindness explorers attributed to some of the pagans they 
had encountered: "It was not paganism that made them more virtu
ous; rather it was their pastoral life, far from soical contact, and in an 
age that is likened to the first era of the world, free of the great emo
tions so necessary for respectable people.”19 The Samoyedes, who pur
portedly never committed murders, robberies, or other such antisocial 
acts, did not, for example, even have words in their language to denote 
vice and virtue. Nevertheless, they retained a firm belief in their magi- 
ciens, who reputedly prognosticated and interceded for them with the 
powers of nature. Despite sustained efforts at Christianization, the 
sovereigns, "have not been able to destroy the superstitons of these 
peoples, who constantly insert into their spells the names of their idols 
together with the more respectable elements from Christianity.”20 
The Buryats and Ostyaks are classified as barbarous worshippers of 
idols, while the Kamchatkans have “among them magicians, whom 
they call shamans.”21 Here as well as elsewhere, the Germanicized 
form of the word is used to name the phenomenon in Siberia—mosdy 
spelled schaman in the French, although occasionally chaman. As for 
the Tatars, “They have no other priests at all, except for some sha
mans, whom they consult rather as sorcerers than as priests.”22 A 
lengthier description of Yakut customs is given:
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At certain times, they make sacrifices to gods and devils. These consist of 
throwing the milk of a mare into a large fire, and butchering horses and 
sheep, which they eat while drinking brandy until they take leave of their 
senses. They have no other priests but shamans—types of sorcerers in 
whom they have much faith, and who deceive them through a multitude 
of tricks and hoaxes, by which there is but one nation rude enough to be 
seduced.5’

The uninitialed separate entry on shamans represents a conser
vative, relatively unthreatening distillation of the available informa
tion. There are what had long since become the standard references 
to mind-altering substances, theatrical performance, trance, make- 
believe, parasitism, and incredulity due to the inherent lack of higher, 
rational intelligence, or what today might be called left-hemispheric 
brain function. This entry is worth quoting in its entirety, for it is yet 
another piece of evidence that the Germanicized form of the word 
had already established itself even in France as the generic one:

shamans, noun, masc. plural (Mod. hist.) is the name that the inhabitants 
of Siberia give to impostors who perform the functions of priests, jug
glers, sorcerers, and medicine men. These shamans purport to have in
fluence over the Devil, whom they consult to predict the future, to heal 
illnesses, and to do tricks that seem supernatural to an ignorant and su
perstitious people. For this they use drums, which they beat vigorously 
while dancing and spinning at extraordinary speed; it is when they are 
disoriented from these contortions and fatigue that they pretend the 
Devil manifests himself to them, if he is in the proper mood. Sometimes 
the ceremony ends with what appears to be the stab of a knife, which 
increases the astonishment and reverence among the simple-minded 
spectators. These contortions are ordinarily preceded by the sacrifice of 
a dog or a horse, which they eat while swilling brandy. And the whole 
comedy ends with the audience giving money to the shaman, who at this 
point prides himself on his show of indifference comparable to other 
impostors of the same kind.24

The references to jugglers and medicine men here are apt, because 
these were two other eighteenth-century choices competing to become 
the generic word. French missionaries like Lafitau repeatedly used 
them in their attempts to explain to colleagues at home the phenome
non in Canada and elsewhere on the North American continent. Even 
if, for some reason, Diderot had not associated those words with sha
manism in his earlier years, he must certainly have done so after 
reading volume 8 of the Encyclopedia. It contained two and one-half 
columns on “juggler (Divination), magicians or enchanters much re-
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nowned among the savage nations of America, and who make up the 
profession of medicine among them.”25 The entry goes into great de
tail about their dealings with the spirit world, explaining that they 
claimed to be able to make “a kind of pact with the demons.” Their 
intermediaries were often birds, whose language they understood and 
whose flying they emulated during self-induced “ecstatic transports.” 
The spirits were supposed to help these jugglers or medicine men 
discover the origins and kinds of deeply concealed maladies so cures 
could be found. Their tutelary spirits also assisted them in prognosti
cating, interpreting dreams, and disentangling complicated human af
fairs. Success was tied to the clients’ need and willingness to believe in 
the persuasive illusions of such practitioners.

There are many comparisons to antiquity in this entry; the most 
relevant one relates to the preparation and conduct of a seance. It 
contains residue from Herodotus and Marco Polo as well as Fonte
nelle and Lafitau:

One of their most vulgar means of preparing to perform their illusions is 
to shut themselves up in steam rooms until they break into a sweat. Thus 
they do not differ at all from the Pythian priestesses such as those the 
poets have depicted sitting on the tripod. One sees them enter into con
vulsions and raptures, take on various tones of voice, and perform feats 
that seem beyond human powers. The language they speak in their invo
cations has nothing in common with any savage language; and it is prob
able that it consists solely of unintelligible grunts produced impromptu 
by an overexcited imagination, sounds that these charlatans have suc
ceeded in passing off as a divine language. They use various tones, some
times augmenting their voice, then feigning a thin, high-pitched voice, 
quite similar to that of our marionettes, and one believes that it is a spirit 
speaking.26

Nor does this entry fail to mention that a kind of natural medicine was 
practiced as well. Although as skeptical as most eighteenth-century 
Europeans about Amerindian methods of artificial resuscitation for 
victims of drowning and choking, its author writes that the practi
tioners alleviated pain and cured illnesses by confounding means of 
bark, herbs, plants, and drugs.

A random check of entries for other words would seem to indicate 
that the enlightened contributors to the Encyclopedic were experienc
ing unwittingly, perhaps, some degree of cross-pollination from the 
writings of exploration. The entries on enthusiasm and ecstasy stand 
out. They speak of releasing the natural fecundity of the imagination 
so that it can fly high with the kind of transport Longinus suggested. 
Both ancient and modern pagan priests or charlatans are cited as re
vealing through their grimaces and contortions the ecstatic states they
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achieved.27 More important, however, stress is put on their ability to 
transfer that state of raised consciousness to their audiences. For ex
ample, “It is in the nature of enthusiasm to be communicated and re
produced; it is a lively flame which gains by degrees.”28 The example 
given from contemporary eighteenth-century Western European cul
ture is, amazingly enough, theater; the entry claims that enthusiasm 
“passes from the souls of the actors to those of the spectators.” Such 
transference managed to bypass human rational faculties precisely 
because its source lay in the soul of the actor and the spectator.29 
Throughout the Encyclopidie, there are references to such legendary 
shamans as Abaris, the Scythian priest of Apollo, well versed in the 
arts of healing, and to Orpheus, around whom so many modern myths 
had already formed.30

With such information circulating in France, the self-proclaimed 
center of the Enlightenment, it is no wonder that Diderot accepted 
Catherine’s invitation to visit Russia during the last three months of 
1773. The visit turned out to be nearly disastrous for both parties. 
Catherine, who had grown accustomed to the social behavior of her 
own German countrymen as well as the Russians, could tolerate Di
derot’s belching and the other sounds he emitted. But she grew to 
abhor the sheer physicality of his habitual back slapping, knee patting, 
and hand grabbing. Most of all, she disliked his freely articulated ques
tions about Siberia and about many of the strange customs observed 
by explorers on the academic expeditions. She was upset when he was 
so bold as to submit his own questionnaire to the Academy of Sciences 
in St. Petersburg—her academy.31 Diderot’s staunch insistence on a 
response appalled her. She might have advocated universal freedom 
of inquiry, but she certainly did not intend to allow it when it came to 
matters pertaining to shamanism and the prevalence of the irrational 
in her realm!

Thereafter, Catherine, the levelheaded, ever-astute politician, grad
ually drew away from Diderot and his fellow Encyclopedists. She even 
began a campaign of disinformation so as to blame them for sowing 
the seeds of social unrest and revolution. Accordingly, she resolved 
that any manuscripts of Diderot that would belong to her after his 
death would never be made public. At one point, she wrote the follow
ing to Friedrich Melchior Grimm (1723-1807), one of the intercessors 
in the unintentional collusion with the German complement, espe
cially Goethe: “Acquire for me all the works of Diderot. Of course they 
will not get out of my hands and will not harm anyone. Send them 
together with the library.”32

The German connection here is terribly significant, although it has 
been largely overlooked. For the young German poets and intellectu
als of the 1770s, Diderot was already a living legend. When Goethe,
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who happened to have overlapped with twelve Russian students in 
Leipzig in the 1760s, reminisced in Aus meinem Leben, Dichtung und 
Wahrheit about his own experiences of those days, he wrote, “We felt 
great kinship with Diderot, because in everything for which the 
French censured him he was truly German.”33

When Goethe transferred to the University of Strasbourg in the 
1770s, it was his good friend Herder who excitedly arrived from Paris 
with firsthand news about Diderot and what that particular savant was 
up to. En route to Russia, Diderot managed to make stopovers in 
places where Goethe had friends who eagerly reported the gist of 
their conversations. In the 1780s, Goethe kept track of Diderot via the 
Correspondence litttraire, which Grimm, whose fortunes in Russia were 
prospering, continued to send to the court at Gotha.34 Through that 
informally published series of reports, which was like a newsletter, 
Goethe had already become aware of a piece about Rameau’s nephew, 
and he recorded his comments, as he did to other works from Di
derot’s pen. Goethe, who had been wrestling with the contradictions of 
aesthetic theory since his youth, acknowledged the creative surges that 
came during ecstasy, no matter how that ecstasy was induced, whether 
by the muses, alcohol, drugs, or by stimulation of the inner ear. How
ever, he already doubted how worthwhile such uncontrolled surges 
might be for actual artistic productivity. At that stage in his intellectual 
development, Goethe warned against anything that smacked of Ro
manticism, anarchy, relativism, irrationality, or shamanism. He pre
ferred distance and discipline, while stressing the necessity of observ
ing what was being held up as the Greek ideal by the emerging media 
as well as the ensconced academics.

When a copy of the manuscript of Diderot’s Neveu de Rameau 
turned up in Weimar in the opening years of the nineteenth century, 
Goethe did not fail to give it the perusal he once promised.35 Its im
portance struck him as being so unquestionable that he agreed to 
translate it into German. The objective was to publish, if not a dual
language edition, then one in German, quickly followed by a French 
one. In preparing his notes, Goethe referred to some of the same 
travel reports about Russia that Diderot himself must have used.36 
Diderot’s work—conceived in the 1760s and revised in the 1770s, after 
his trip to Russia—first became public in Goethe’s German translation 
in 1805. A manuscript in Diderot’s own hand did not come to light 
until 1891.

Le neveu de Rameau is a satirical dialogue or dramatic conversation 
that touches on nearly all the burning aesthetic issues of the eigh
teenth century. Focusing on the creative process and the transference 
of its power to audiences, Diderot brilliantly synthesized his thinking
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on the arts with his knowledge about philosophy, science, and anthro
pology. Much of what he wrote was also taken up in his Paradoxe sur le 
comtdien, another dialogue conceived around the same time and han
dled in similar ways. These dialogues juxtaposed two extremes in the 
theory of performance. One kind of performer upheld enough ra
tionality to distance his own personality from the role he was playing, 
and thus preserve his own self, while the other kind of performer em
pathized so totally with the role that he got carried away by it and 
thereby lost his own self. In Le neveu de Rameau, Moi stands for down- 
to-earth Europeanism—that is, philosophy or truth, mathematics, ra
tionality, coolness, calmness, common sense, and male adulthood. Lui, 
on the other hand, was shaped to represent things shamanic: acting or 
illusion, flights of fancy or genius, irrationality, heated enthusiasm, 
emotional agitation, frivolity, and androgynous childhood.

Diderot repeatedly used what had become the conventional infor
mation about shamanism to shape Lui’s argument as well as his char
acter. At the beginning of the dialogue, we learn that Lui is an eccen
tric, inherently different from other human beings. Unlike them, he 
is described as a case study in extreme contradictions. He exhibits 
very good sense at times, although he is usually given to unrepentant 
lunacy. The thrust of his discourse is as often lofty as it is base. Like 
shamans the world over, he is capable of sustained fasting, yet when 
the opportunity to gorge himself arises, he avails himself of that op
portunity with great fervor. Throughout, he maintains extraordinary 
control over his own physical responses and their influence on his 
mind: “He is endowed with a strong constitution, a special warmth of 
imagination, and an unusual power of lung.”37 He also is described, 
like the shamans, as being double-jointed or agile enough to assume 
postures that resemble those of marionettes rather than human be
ings. In the Paradoxe, by way of comparison, Diderot wrote: “A great 
actor is also a most ingenious puppet, and his strings are held by the 
poet, who at each line indicates the true form he must take.”38

The nephew shares many views with the shamanism of the travel 
reports. He recognizes sexuality as part of the human condition, 
mocking those who hypocritically uphold chastity and, as a procurer, 
aiding those who seek natural fulfillment. Bloodlines and ancestry are 
also important: "And then there is heredity. My father's blood is the 
same as my uncle’s; my blood is like my father’s. The paternal mole
cule was hard and obtuse, and like a primordial germ it has affected all 
the rest.”39 When asked about his relationship to his own son, Lui re
sponds by fondly referring to him as a savage: “Do I love the little 
savage? I am crazy about him!’’40

Like the aboriginal shamans, Rameau’s nephew claims to be very
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valuable to society because he knows things no one else knows. Moi 
seems to agree when he likens Lui’s activities to those performed by 
shamans in non-European societies: “If such a character makes his 
appearance in some circle, he is like a grain of yeast that ferments and 
restores to each of us a part of his native individuality. He shakes and 
stirs us up, makes us praise or blame, smokes out the truth, discloses 
the worthy and unmasks the rascals. It is then that the sensible man 
keeps his ears open and sorts out his company.”41 The nephew does 
not hesitate to emphasize his own unique ability to provide socially 
beneficial recreation: “My species is scarce, very scarce. Now that 
they ve lost me, what do they do? They’re as sad as dogs. I am an 
inexhaustible store of silliness. Every minute I said things that re
duced them to tears from laughter. I was worth to them a whole luna
tic asylum.”42

In addition to the multiple personalities Diderot has Lui assume, he 
also has him admit to being "an ignoramus, a fool, a lunatic, a lazy, 
impudent, greedy good-for-nothing—what we Burgundians call a 
n’er-do-well—a blackguard, in short.”43 His assessment of Moi’s re
actions contains one of many pertinent double-entendres: “You’ve al
ways taken an interest in me because I’m a good fellow whom you 
despise at bottom but who amuses you.”44 Others have to do with apes 
and demons and fakers. The nephew also likes to portray himself as a 
jester who experiences a certain something inside himself that speaks 
to and through him. Diderot’s Paradoxe took up that idea and further 
distinguished types of men: “My friend, there are three types— 
Nature’s man, the poet’s man, the actor’s man. Nature’s is less great 
than the poet’s, the poet’s less great than the great actor’s, which is the 
most exalted of all. This last climbs on the shoulders of the one before 
him and shuts himself up inside a great basket-work figure of which 
he is the soul.”45

The important role of deception in human survival comes up again 
and again. Early in the dialogue, Lui categorically states that “nothing 
is more useful to the nations of the earth than lies, nothing more 
harmful than the truth.”46 His own tricks are subtle as well as not so 
subtle, but he refuses to consider them vile because he thinks they 
belong naturally to his profession.47 As in any kind of curing or consol
ing, the circumstances of the case at the moment determine the strat
egy selected for success: “I’m never false if my interest is to speak true 
and never true if I see the slightest use of being false.”48

The nephew speaks warmly of drunken orgies, with their possibili
ties for physical enjoyment, especially sexual release. As in native 
stances, during which intoxicated participants became enthralled by 
the shaman’s tale, Diderot has him say “we will drink and make up
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tales and develop all sorts of whims and vices. It will be delightful."49 
Alluding to the lycanthropy and cannibalism reported about some 
primitive tribes, Lui states, “We devour one another like wolves when 
the snow has long been on the ground. Like tigers we tear apart what
ever succeeds.”50 Such violence, he insists, needs to be carried over to 
European artistic expression in order to transform it from the deadly 
dullness of careful producers, like his uncle, to the truly sublime: “We 
want the animal cry of the passions to dictate the melodic line, and 
the expressive moments must come close together.’’51 Lui condones 
wickedness and great criminality as long as they achieve sublimity, 
even going so far as to hope that Moi will place him “in the great 
tradition of the master scoundrels.”52

A number of further correspondences with shamanism as known to 
the eighteenth century need to be mentioned as well. There is the 
reference to the process of religious conversion, whereby foreign gods 
are placed next to native idols. Then there are the idols that Moi no
tices the nephew form, seemingly unconsciously, while they speak 
about patricide, incest, and basic problems of human psychology: “He 
seemed to be kneading a ball of dough within his fingers and smiling 
at the ridiculous shapes he was imparting to it. This done, he made a 
gesture as if throwing the outlandish idol far from him.”53 Rameau’s 
nephew helps bring this scene to its end by remarking that he felt 
nature had put his self into the bag of idols and that he had invented 
a thousand ways for regaining possession of himself.54 Diderot also 
does not fail to have him mention flying high, although not high 
enough to reach whatever heaven was inhabited by those cranes long 
associated with tales of archaic Scythian shamanism. A pantomime— 
so often used dramatically to punctuate the end of scenes in the dia
logue—has the nephew moving like an arrow, one of the shamanic 
vehicles that has been standard since the mythical Abaris, if not since 
the shamans or cave painters at Lascaux and elsewhere.

Furthermore, Diderot’s dialogue demonstrates the incipient con
vergence in the enlightened Western European mind of the charac
teristics of the shaman with those of what was evolving into the genius. 
Both are personally difficult, yet socially necessary. Both are labeled as 
outcasts at best, or lunatics at worst.55 Both ignore the rules, strictures, 
and obstacles set up by the more conventional brethren who outnum
ber them. Both are given to wild flights of fancy. Diderot even has Lui 
express a hope that Moi attributed to him a degree of genius. Then he 
has Lui state, “I agree with you. But you’d be surprised how little I 
think of methods and rules. The man who needs a textbook can’t go 
far. Geniuses seldom read, and they experiment a great deal; they are 
their own masters. Consider Caesar, Turenne, Vauban, the Marquise
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de Tencin, her brother the Cardinal, and his secretary, Abbe Trublet. 
And then Bouret? Who ever gave Bouret lessons? Nobody. Nature 
creates the superior man.”66

The influence of reports about those shamanic practices still opera
tive in the eighteenth century would seem most evident in the various 
episodes of the nephew’s pantomiming, portraying, making believe, or 
just plain playing. His soul, which in one instance is described as begin
ning to divide itself between opposing motives, somehow never stops 
doing so. The spiritual subdivision accelerates and compounds. We 
read of the sweat, the convulsions, and the rapture. Interesting if un
surprising parallels are to be found once again in the Paradoxe: “Who 
can tell whence these traits have their being? They are a sort of inspi
ration. They come when the man of genius is hovering between na
ture and his sketch of it, and keeping a watchful eye on both. The 
beauty of inspiration, the chance hits of which his work is full, and of 
which the sudden appearance startles himself, have an importance, a 
success, a sureness very different from that belonging to the first fling. 
Cool reflection must bring the fury of enthusiasm to its bearings.”57

Like any successful performer, Rameau’s nephew prides himself in 
making his audience succumb to the reality of his public performance, 
yet he not only cherishes but also protects the mysterious processes 
involved. The contagious enthusiasm that results from his performing 
is mentioned again and again, as are his croaking voice and his agile 
body. The most striking example of Diderot’s absorption of the sha
manic literature occurs not in the music lesson, not in the discussions 
of theater, not in the references to the many Parisian operatic quar
rels. It occurs in the Cafe de la R^gence when Rameau is gripped by 
the spirit of his uncle’s work at the opera. At first, the nephew paces up 
and down, humming some arias. Then he begins singing louder and 
louder as the spirit takes greater hold of him and deprives him of his 
wits. He imitates the voices, the gait, and the gestures of several char
acters, changing his mood in quick succession.

The people in the cafe are joined by passers-by whom the commo
tion has attracted. They guffaw at first, but slowly they begin paying 
attention until he wins them over completely:

But he noticed nothing, he kept on, in the grip of mental possession, an 
enthusiasm so close to madness that it seemed doubtful whether he 
would recover. He might have to be put into a cab and be taken to a 
padded cell. While singing fragments of Jomelli’s Lamentations, he repro
duced with incredible precision, fidelity, and warmth the most beautiful 
passages of each scene. That magnificent recitative in which Jeremiah 
describes the desolation of Jerusalem, he drenched in tears which drew
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their like from every onlooker. His art was complete—delicacy of voice, 
expressive strength, true sorrow. He dwelt on the places where the musi
cian had shown himself a master. If he left the vocal part, it was to take up 
the instrumental, which he abandoned suddenly to return to the voice, 
linking them so as to preserve the connection and unity of the whole, 
gripping our souls and keeping them suspended in the most singular 
state of being that I have ever experienced.58

This performer manages to enchant the spectators who had at first 
mocked him, to transmit his enthusiasm to them, and to unite them in 
a grand tribal totality: “He whistled piccolos and warbled traverse 
flutes, singing, shouting, waving about like a madman, being in himself 
dancer and ballerina, singer and prima donna, all of them together 
and the whole orchestra, the whole theater; then redividing himself 
into twenty separate roles, running, stopping, glowing at the eyes like 
one possessed, frothing at the mouth.”59 Diderot strikes at the very 
heart of the paradox when he writes that Rameau “was night and its 
gloom, shade and silence—for silence itself is depictable in sound.”60

The description of Rameau coming out of his trancelike experi
ence, or crashing, contains ideas that also were repeated in subsequent 
theoretical writings dealing with the highly sensitive, creative per
forming artist:

Worn out, exhausted, like a man emerging from a deep sleep or a pro
longed reverie, he stood motionless, dumb, petrified. He kept looking 
around him like a man who has lost his way and wants to know where he 
is. He waited for returning strength and wits, wiping his face with an 
absentminded gesture. Just as a man who on waking should see a large 
number of people around his bed and not remember or be able to con
ceive what he had done, he began by asking: “What is it, gendemen? Why 
do you laugh? You look surprised—what is it?" Then he added: “This, 
this merits the name of music. There is your true musician.’’61

Diderot’s Le neveu de Rameau clearly shows that the performing artist 
was beginning to be considered the shaman of higher civilization— 
that is, eighteenth-century Western European civilization.



CHAPTER SIX 

Herder on the Artist as the 
Shaman of Western Civilization

Information about shamanism proliferated to such a great degree in 
the eighteenth century that Johann Gottfried Herder’s (1744-1803) 
steadily expanding interest seems to have been inevitable. He im
mersed himself in the literature of travel in order to learn about the 
effects of geography, climate, and diet on human physiology and psy
chology. He also probed possible connections to mythology and com
parative religions, as well as aesthetics and theories of performance. 
All the while he, like many of the scientists doing fieldwork, gave con
stant attention to methodology. That attention, in addition to his per
sonal interaction with investigators, helped clarify aims and methods 
in such a way as to create a sounder scientific basis for the emergent 
study of man as a social being.

From early on, Herder subjected those publishing any kind of 
travel literature to the strictest scrutiny. In one piece, he bemoaned 
their lack of both wisdom and aptitude: “It is even more regrettable 
that travel observations are so seldom made and recorded by wise peo
ple and those with understanding of their fellow man."1 Their unwit
ting eurocentricity was as worrisome to him as their lack of personal 
sensitivity. In another essay, he roundly criticized their failure to rec
ognize themselves as products of a particular kind of society com
posed of certain belief systems that had grown out of specific local 
conditions of nature. He explained that natives from other parts of 
the world seemed strange or foolish to the European “because they 
have ways of thinking and tastes different from the ones his mama, his 
dear nurse, and his school buddies implanted in him.”2 Herder in
sisted the European cosmographers’ projections of spurious creatures 
served to enrich only works of fiction, like Gulliver's Travels.3 Other
wise, they mightily hindered scientific investigation. Equally harmful 
to the advance of knowledge were those Europeans who had no his
torical awareness whatsoever. Their smug self-centeredness produced 
the kind of feelings of superiority that admitted only their own epoch, 
their own taste, and their own way of doing things. Any deviation 
from those norms they labeled inferior or subhuman.
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The worst offenders, Herder wrote, were the French. They were so 
convinced of their cultural perfection that they viewed anything else 
as representing some degree of degeneration. Herder repeatedly 
cited the name Fontenelle to epitomize such purblind parochialism 
and intellectual bigotry. In one essay about contemporary German 
literature, Herder went so far as to write that Fontenelle “saw nothing 
in his own nation, did not want to see anything, and finally, was not 
capable of seeing anything else even in old shepherds. He pictured 
what he saw and wanted to see: habits and associations and civility and 
courtly manners that, in the last analysis, could only please a French
man but must be despicable and loathsome to a Greek.”4 In other 
essays, Herder did more than merely question Fontenelle’s credibil
ity. He called him a flighty bel esprit, or he considered him a self
proclaimed arbiter of fashion, or he counted him among the monoto
nous “authors of poetic handbooks.” Elsewhere, Herder, like Kant, 
characterized Fontenelle as being so deficient in both intellectual rigor 
and philosophical depth that he could write books for no one except 
frothy French females.5

The English fared no better when it came to sloppy scholarship, 
another factor Herder considered deleterious to the whole intellectual 
enterprise. His review of a German translation of a book dealing with 
observations about explorations of the Near East stated outright that 
the author missed the point because he worked deductively from pre
determined notions. Although many travel reports had been sur
veyed, it had been done “according to the servile spirit of our own 
prejudice.”6 After recommending several significant reports that had 
been omitted from the discussion, Herder summarized his evaluation: 
“On the part of the author and translator, a tiresome contribution to 
the dearth of results and to the pedantic spirit of our century."7

Herder also disavowed Newton, Leibniz, and anything else that 
smacked of scientific determinism because he strongly opposed re
ducing perception according to theories based solely in mathematics 
or logic. While he did not doubt that measurements and statistics 
could be meaningful, he worried about their facile abuse. By defini
tion, he thought, they allowed only for certain kinds of simplistic evi
dence, and, he insisted, there were many more variables to be taken 
into consideration. Reality for him was as heteromorphic as mankind’s 
ability to perceive it and deal with it. Throughout his life, Herder ad
vocated developing a methodology for advancing human knowledge 
that humbly took cognizance of as many variables as possible. Herder 
believed human psychology itself warranted closer attention. He de
manded greater intellectual respect for the writings of thinkers of the
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past who had ventured forth to explore the universally documented 
mysteries as well as their seemingly magical manifestations. With
standing pressures from what had already become hard-core mathe
matical, scientific professionalism, Herder, the theologian and philos
opher, warmly defended the intentions of Renaissance investigators 
who probed into the recesses of magic in the hope of finding clues that 
would reveal the secrets of nature. Along with Pico della Mirandola, 
Agrippa von Nettesheym, and Paracelsus, he thought mythology, po
etry, animism, and natural history (Naturkunde) had all been inter
twined for eons.8 Those in the seventeenth century who persisted with 
such research despite harassment also interested Herder. He occa
sionally cited, for example, the physician Robert Fludd (1574—1637) 
and the mystic Jakob Bohme (1575—1624). Herder even bestowed a 
degree of legitimacy on their work by continuing to support the possi
bility that the superstitions of the past might provide the scientific 
facts of the future. Herder continued to seek an acceptable holistic 
approach that would not only include but also explain the effects of 
matters having to do with diet, sexuality, spirituality, climate, and 
geography.

The writings that demonstrate Herder’s avid theoretical concern 
about scientific methodology began to appear in the 1770s, just 
around the time he realized there was something very important to be 
learned from shamanism as still practiced in the more remote parts of 
the world. He pondered the validity of the monogenetic theory, writ
ing in one essay, “One should not take exception to the fact that all 
nations stole these treasures from one people; that one must have got 
everything from the Orient; that all streams originate out of one great 
source. This hypothesis has too much that is arbitrary.”9 While seek
ing to identify historical cycles and philosophical correspondences, 
Herder emphasized the importance of induction, comparative ap
proaches, and cultural humility, or at least restraint.

Herder himself demonstrated that intellectual stance in Abhandlung 
uber den Ursprung der Sprache, the essay that won the 1770 prize 
granted by the Royal Academy of Sciences in Berlin. To challenge the 
theory of the divine origin of human language, he combined informa
tion gained from his wide reading in the literature of exploration with 
his knowledge of mythology, physiology, and psychology. His opening 
sentences set the tone: “Already as a beast the human being had lan
guage. All the intense, and the most intense among the intense, all the 
painful sensations of his body, all the vehement passions of his soul 
manifested themselves incommunicably in outcry, in tones, in wild 
unarticulated sounds.”10 The connection of those sounds to the excita
bility of the nervous system was, Herder wrote, found in all animals—



In almost all small nations of all continents, as rude as they may be, there 
are lays about their forefathers, songs about the deeds of their ancestors 
that are the treasure of their language and history and poetry, their wis
dom and their moral support, their instruction and their games and
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an idea similar to the cri animal Diderot had Rameau mention.11 It was 
a law of nature. Human comprehension of that natural language de
creased, however, as civilization developed a separate language of ar
bitrary signs. The more uncivilized, or, to use Herder’s euphemism, 
unpolished the language was, the more it relied on natural tones. The 
contemporary natives of Brazil and the Caribbean, like the primordial 
inhabitants of Siberia, communicated through howls, grunts, yelling, 
and doleful accents. European researchers did not even have to go so 
far afield. “Our small remainder of uncivilized people in Europe, Es
tonians and Lapps, etc., often have sounds just as half-articulated and 
untransmittable through writing as the Hurons and the Peruvians.”12

Residual traces remained even in the psyche of the most highly pol
ished Western European: “So many sorts of sensibility lie dormant in 
our nature, also so many tones.”13 Consequently, the natives under
stood the needs and reactions of the animals they associated with most 
closely, like the hunter with his hounds. Explorers also often con
fessed feeling profoundly moved by the lamentations, whoops, and 
incantations of the aborigines they were observing.14

The language of natural tones was not, Herder maintained, the 
source from which the language of arbitrary signs developed. That 
was a language consciously invented by human beings exercising their 
rational faculties. They first named animals according to the sounds 
those animals emitted. Herder explained: “Since all nature resounds, 
there is nothing more natural for sensual man than that nature lives, 
it speaks, it acts. That primitive saw the tall tree with its magnificent 
top and was full of wonder: the top rustled! That is active, moving 
divinity! The primitive prostrates himself and worships!"15 Herder 
confirmed what many modern as well as ancient writers had already 
said about poetry being older than prose. Most of his examples were 
culled from what was contained in the travel reports, but he offered 
others as well, namely the mystics, enthusiasts, and convulsives who 
combined accent and rhythm with sensual imagery and vivid meta
phor to convey their nearly inexpressible experiences. Even as an indi
vidual language became more regulated, it remained, Herder insisted, 
“always a species of song, as the accents of so many primitives attest.”16

As a creature dependent on family, Herder continued, man not 
only invented the means to communicate, but also developed applica
tions for that means, which provided still stronger social bonds:
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dances. The Greeks sang of their Argonauts, of Hercules and Bacchus, of 
heroes and victors over Troy. The Celts sang of the progenitors of their 
tribes, of Fingal and Ossian! Among the Peruvians and North Americans, 
among those on the Caribbean islands and the Marianas, this linguistic 
source still prevails in the songs of their clans and forefathers, as do in 
almost all parts of the world father and mother have similar names.17

Herder's “Auszug aus einem Briefwechsel uber Ossian und die 
Lieder alter Vdlker,” which appeared in Von deutscher Art und Kunst in 
1773, studied the implications of such methods still further. The vol
ume was conceived around the time when Herder had excitedly ar
rived in Strasbourg after meetings with Diderot and others in Paris 
who rejected the neoclassical code upheld by the aristocratic establish
ment of France. The essay demonstrates Herder’s attempt to peel 
away the numerous accretions of Western European civilization and 
to clarify his own position, much as the explorers did in their prefaces. 
He claimed to be constantly alert to possible signs of cultural bias in his 
own reactions to the unknown. He blamed the ethnocentricity of most 
intellectuals for producing misconceptions and stereotypes that then 
became dangerously self-perpetuating: “Woe, however, even to the 
philosopher of the human race and its customs to whom his own scene 
is the only one and who always mistakes the first as also the worst!”18 
Well aware of the long tradition of cribbing and lying among travel 
writers, he indicated precisely how reliable he considered the particu
lar evidence he offered. If he assured his readers that he had had the 
opportunity to witness one thing, then he just as openly stated that 
another was secondhand or thirdhand.19

Herder insisted that folk poetry was not only admissible anthropo
logical evidence, but unimpeachable as such. Those songs still per
formed by living people all over the planet, he argued, were vestiges of 
the prehistoric past that could reveal much about the pace of cultural 
evolution as well as about the multifarious combinations of compo
nents operative in different climates and geographical areas.20 Such 
songs also seemed to contain psychological features common to man
kind in general. Despite avowals of methodological openness and pu
rity, Herder rejected erudition and theoretical abstraction as goals in 
themselves. He wanted to extract some practical use from the knowl
edge gained by studying the songs of the natural folk. He hoped they 
would somehow help liberate European, and more specifically Ger
man, culture from the stultification caused by authoritarian systemati
zation and determinism.

That abiding, lifelong hope encouraged him to recommend re
searching travel literature for information about Amerindian song,
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which, he thought, represented the type of instinctual poetry pro
duced by human beings at a certain stage in their cultural develop
ment. In an essay printed in 1795, he wrote that the customs and 
mores of the Five Nations constituted the best mirror for showing 
"how, with a particular mode of education, poetry could become so 
great and strong through a natural instinct without any art or rules.” 
Of all the reports he had gotten to know, he still singled out that by 
Lafitau as “a compendium of the ethics and poetics of the primi
tives.”21 What they produced he called comparable to the Edda and to 
recent discoveries in Celtic and ancient Scottish.

When Herder’s collection Alte Volkslieder appeared in 1774, it, too, 
was interspersed with many comments involving approaches 
perception, description, and evaluation of the unknown or unfamil
iar. Herder liked to stress that his age was privileged to know about 
many more peoples than the ancients would have dreamed possible. 
In addition to the usual selections from the Greeks and Romans, he 
included songs by peoples all over the world, from Madagascar to 
Lapland and from Kamchatka to Greenland. They were gleaned 
from explorers’ reports and manuscripts as well as other publica
tions. Their degree of trustworthiness was conscientiously mentioned 
in his commentary, along with bibliographical cross-references and 
evaluations.

The introduction to the fourth book took up ideas Herder had 
steadily been refining, and it articulated them with still greater preci
sion. His main concern was how Europeans proceeded to acquaint 
themselves with peoples of other parts of the earth, whom he pre
ferred to view as “our brothers in human nature." He protested that 
purportedly civilized Christians tended to deny them any trace of hu
manity and concentrated only on “what their land produces and how 
they can be still better subjugated, used, tormented, managed, and 
ruined.”22 They were not, he asserted, subhuman creatures who could 
be indiscriminately used as objects; they were human beings with 
language, souls, and feelings. That lamentable confusion persisted, ac
cording to him, because of grave methodological problems. He re
jected the extrinsic approaches used by many explorers and mission
aries, and what he termed the European fools racing through. The 
distortions they perpetrated were adumbrated by the ever-popular 
filtrations of travel accounts, with their “engravings of caricatures and 
reports that match those engravings.”23 Taken together, Herder 
thought, they created a totally false, yet unfortunately indelible, image 
in the European mind. The confusion could only be resolved by gath
ering and quickly disseminating more factual information about what 
native peoples produced.
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That information was to be gained most readily, Herder believed, 
from factors common to unpolished nations all over the past and 
present world: “Language, tone, movement, portrayal, proportion, 
dance: and that alone which tied everything together—song.” Song 
was such an interminably rich resource because, he wrote, “whatever 
their song might be, it exists, and it is for the most part a gathering 
point of all their knowledge, religion, spiritual stirrings, the peculiari
ties of their former ages, the joys and sorrows of their lives.”24

Another of Herder’s pleas to end the ongoing methodological folly 
revealed his fervent wish that others would continue his work and 
make more songs available. It also alluded to the socializing effect of 
song, something he rarely failed to note:

If only the poor, miserable attempt of this book could awaken something 
more: that a person would produce with some completeness the whole, 
true natural history of nations from their own monuments. That person 
would collect the folk songs, mythologies, fairy tales, and biases having 
strong influence on their character. He would not himself speak, but 
rather let the sources speak. Without always asking what something 
would be good for, he would present it, whether good or not, without 
beautification. He would present it as it is, instead of embellishing it with 
the cape of religion or classical taste and thereby deforming it. But he 
would do so with fidelity, joy, and love.25
Herder's methodological concerns converged when he discussed 

those responsible for originating, performing, and promulgating 
songs intended to assuage personal fears and engender tribal unity. 
Again, he proposed that the expressively inhibited culture of Europe 
might learn much from studying the folk songs’ naturalness, liveliness, 
and pertinence for survival. He viewed the Greenlanders and the In
dians of the Americas as living examples of the stages in which human 
beings developed their societies before ultimately vanishing. Finally, 
their songs showed him they shared certain characteristics with the 
known forms of Greek civilization, in addition to Old Norse and 
Celtic. According to Herder, the necessary focal point was always the 
shaman, who was able to summon powers that were believed to control 
nature. No matter what the circumstances, Orpheus was and would 
inevitably remain the epitome of the shaman.26 This was one of 
Herder’s earliest applications of the Germanicized version of the Tun
gus word:

Do you believe that Orpheus, the great Orpheus, eternally worthy of 
mankind, the poet in whose inferior remnants the entire soul of nature 
lives, that he was originally something other than the noblest shaman that
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Thrace, at the time also northern Tatary, could have seen? And so on. If 
you want to get to know the Greek Tyrtaeus, you should look where there 
is a war celebration with martial song and the singing leader of the North 
Americans! Do you want to see ancient Greek comedy at its inception? It 
is still completely as Horace describes with the dregs and dance in the 
satyr plays and mummeries of those same primitives there!27

Here and elsewhere in reference to the shaman, Herder used the Ger
man word edel to convey more than is rendered by the English word 
“noble.” He meant genuinely human in the sense of humane, just, 
helpful, magnanimous.28

In another work published in 1774, Aelteste Urkunde des Menschenge- 
schlechts, Herder strove to make sense of the resources from past times 
that had survived. Once more his consciousness of methodology and 
point of view was strongly apparent. The reliability of the evidence he 
was processing always came into question. While some was discounted 
as hearsay, other evidence was classified as a product of "an estimable 
compiler of relations.”29 Herder emphasized the fallaciousness of re
ductionist approaches: “So how far separate is all ancient history from 
the dainty fiction of the philosopher who philosophizes from one hy
pothesis!”30 He accused both English and French researchers of hav
ing motives other than “the love of truth and literary justice.” The 
former were as diverted by patriotism as the latter were by their desire 
to construct reality “according to Parisian footprints.”31

Herder’s intention with this work was to debunk the demystifiers, 
like Fontenelle and Voltaire, by uncovering shamanism as a factor cru
cial in the formation of all human societies. He followed in the foot
steps of Justus Moser (1720-1794), who had frequently defended su
perstition as necessary for surviving the harsh vicissitudes of life. So 
fundamental was it, Moser had written, that neither the missioners, 
nor the explorers, nor the scientists, nor the men of the Enlighten
ment could manage to purge it: “The roots they were not able to de
stroy.”32 Similarly, Herder considered shamans responsible for creat
ing order out of chaos so that their brethren could cope with nature as 
well as themselves. The shamans were the originators of magic, music, 
medicine, mathematics, laws or codes of behavior, writing—all the 
things that contributed to beneficial social frameworks. As in most 
human endeavors, Herder argued, the risk of failure was always high, 
as was the chance for fraudulence. The innumerable songs that con
tinued to honor shamans, however, demonstrated to him the unwav
ering awe in which they had been held for milleniums. That in itself 
was enough proof to preclude classifying shamans as worthless, self
serving cheats. The rationalists of the Enlightenment were, in



140 CHAPTER SIX

Herder’s opinion, reacting much as Catherine the Great did when she 
worked to obliterate all traces of shamanism in her empire. Incapable 
of dealing with a phenomenon beyond their purview, they denied the 
shaman's role in the history of the evolution of the human race, or 
they attempted to construct that history according to their own pecu
liar prejudices.33

Herder preferred the exact opposite. He expended the effort to 
obtain the available facts and, puzzling as they might have been, tried 
to do them justice according to what appeared to him to be their own 
assumptions. As a result, he wrote that human cave dwellers had been 
so sensually oriented that images and actions composed their primary 
as well as secondary means of communication. When they wanted to 
record it, they therefore could come up only with pictographs and 
hieroglyphs.34 They easily remembered information conveyed con
cretely, vividly, and rhythmically. The earliest songs, usually per
formed communally, were for purification purposes or otherwise to 
reconcile offended spirits. Still later songs served to impress cataclys
mic changes as well as the deeds of forebears on their memories, 
thereby giving them a certain sense of identity and continuity. Dance 
and mimicry were essential elements in all such performances, or ses
sions of acting-out, for their songs, Herder elsewhere wrote, always 
belonged “more to living action than to dead painting.”35

As early mankind began devising megalithic monuments, sacred 
pillars, and the like, other kinds of songs were made to commemorate 
those events and what they stood for. Eventually, an alphabet was in
vented by one of their latter-day shamans, who always retained control 
over the magic words, charms, curses, and spells: “The entire natural 
language was a sacred dialect of the priests. The Nordic Edda had its 
own hallowed dictionary."36 Herder often pointed out that the sha
mans considered mythological by his contemporary world, like Py
thagoras and Orpheus, actually came chronologically very late.37 At 
that, the works attributed to them were most likely written down by 
still later shamans or poets. Even so, Herder maintained here and also 
in his defense of James Macpherson’s (1736-1796) Ossian, they re
mained genuine because they reflected the real concerns of people 
from earlier times.38 Forgery was therefore neither a relevant concept 
nor a possibility.

Information about Orpheus enabled Herder to propose a working 
sketch of shamanism among peoples moving into historical times and 
becoming, as he was wont to call them, more polished nations. He con
sidered all Orphic matters reverberations of barbaric echoes ema
nating from the Egyptian mysteries that had originated in the impene
trable past of the Orient.39 The hymns, he explained, all dealt with
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cosmogony and were nothing less than “dismembered limbs of the 
ur-song of all beings” that happened to have been made up in Thra
cian caves.40 He described them as "doxologies of ancient sacred sym
bols: received and disseminated vestiges of archaic fundamental ideas 
of natural philosophy and mythology, which were, so to speak, litan- 
ized and liturgized into hexameters.”41

As far as the name Orpheus was concerned, Herder continued to 
think of it as a kind of flag deployed to stimulate culturally local mem
ories of various shamanic achievements from the remotest European 
past. Using the word Wundermann (miracle worker), yet another eigh
teenth-century German synonym for shaman, Herder offered a bio
graphical summation:

Orpheus, the prophet and lawgiver and designer of Greek antiquity— 
what a miracle worker! Just exactly the same as the Egyptian Hermes. 
Just the same tides, writings, and inventions that are ascribed to the for
mer. The letters, the music, the lyre with seven strings, the natural his
tory, magic, and prophecy, the astrology and cosmology, particularly, 
however, theology, poetry, and law—all of this is found again with 
Orpheus.

As it was with Hermes, so must it be with Orpheus!42
In what were yet earlier stages of the evolution of human cultures, 
Herder contended, still other names were invoked. There were, for 
example, the Egyptian Thoth, the Phoenician Sanchuniathon, and the 
Persian Zoroaster.43 Such a plethora of information about those sha
mans existed that Herder mused whether their ancestry could not 
possibly be traced nearly all the way back to Adam and the Garden of 
Eden.44 He, however, did not attempt to do so.

Herder persisted in his belief that poetry, or better, performed 
song, touched the human psyche in such a way as to release something 
into the soma that subdued rage, relaxed stress, and enabled individu
als to tolerate each other’s whims and foibles. It is almost uncanny that 
the twentieth century’s highly technological research into the physio
logical workings of the brain explains the theta waves as being induced 
by images, poetry, music, and performance to help regulate the body’s 
immunological system.45 Herder firmly believed that the shamans’ 
performing talents had produced human civilizations and allowed 
them to develop. Even in the last decade of his life, Herder was associ
ating civilization or humanity with Orpheus, the shaman.46 In the 
thirty-first letter of Briefe zu Beforderung der Humanitdt, published in 
1794, he maintained, “The Greeks did not have the word humanity. 
However, from the time Orpheus made human beings out of beasts 
through the sound of his lyre, the concept of this word was the art of
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the muses.”47 More importantly, Herder believed such shamanic tal
ents continued to provide precisely what it was that human society 
needed to survive. All civilizations had shamans, as did all levels and 
epochs of those civilizations. Shamanism seemed to Herder to be as 
ubiquitous as human life itself.

With such ideas in mind, Herder expanded his investigations still 
further in the late 1770s. The essay that appeared in the widely circu
lating Deutsches Museum in 1777, “Von Ahnlichkeit der mittlern engli- 
schen und deutschen Dichtkunst, nebst Verschiednem, das daraus 
folget," compared the likes of Chaucer, Spenser, and Shakespeare 
with the magically empowered skalds and bards of earlier ages in 
northern Europe. Herder even went so far as to postulate a line of 
descent from the most archaic shamans of the East to those like Or
pheus and then on to the Romans, and from them to the troubadours 
and minstrels of the European Middle Ages.48 All their creations, he 
insisted, were not only aesthetic monuments but also cultural docu
ments. In Herder’s opinion, the two could not be separated. They sim
ply belonged together: “Their songs are the archives of their people, 
the treasure of their knowledge and religion, their theogony and cos
mogonies of the deeds of their forefathers and of the events of their 
history, reproduction of their heart, image of their domestic life in joy 
and sorrow, at their bridal bed and grave. Nature gave them one con
solation against the many misfortunes that afflict them and a substi
tute for many of the so-called happinesses that we enjoy, that is, love 
of freedom, indolence, ecstasy and song.”49

After surveying what he knew of interpretations by Gotthold 
Ephraim Lessing (1729-1781), Ewald Christian von Kleist (1715- 
1759), and Heinrich Wilhelm von Gerstenberg (1737-1823), Herder 
presented a summary of his own thinking about the subject at that 
time: “Also the Greeks were once, as it were, primitives, and even in 
the flowering of their most beautiful era there is much more nature 
than the blinking eye of the scholiast and classicist finds.”50 He be
moaned the fact that rationalistically oriented European scholars con
tinued to overlook such obvious, generally available evidence about 
shamanism: “Tyrtaeus’s war songs are Greek ballads, and when Arion, 
Orpheus, and Amphion lived, they were noble Greek shamans.”51

Like many of his contemporaries, Herder continued to reflect on 
the relationship of poetry, psychology, and physiology. In Ueber die 
Wiirkung der Dichtkunst auf die Sitten der Volker in alten und neuen Zeiten, 
composed in 1778, he suggested that language was the channel used 
by the poet, the shaman, the mediator, the channeler, to allow human 
beings to experience, in their own souls, nature or those things greater 
than themselves. The more open—that is, physiologically receptive—
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the individual, the more profound his experience would be. Collective 
participation increased the profundity of the poetic experience since 
more warmth was generated. Herder wrote, “The more it has an ef
fect on people in crowds who receive their impressions as a commu
nity and who communicate those impressions to one another like re
flected rays of sunlight, all the greater the increase in warmth and 
illumination springing forth.”52 Such psychological manipulation oc
curred more readily in cultures at their earliest stages of development 
when subjects were so easily manipulated. Again, he did not fail to 
mention the ever-present possibility of the abuse of power, in which 
case medicine quickly became poison.

Herder’s fascination with such demonstrable experiences stimu
lated him to give greater attention to reincarnation and metempsy
chosis, or the transmigration of souls. His Vom Erkennen und Empfinden 
der menschlichen Seele: Bemerkungen und Trdume, published in 1778, ar
gued that three major sources provided information about the indi
vidual human psyche: “Biographies, observations of physicians and 
friends, prophecies of poets.”53 He recommended studying great 
poets like Homer and Shakespeare, for they seemed to possess an 
inherent comprehension of human beings and their imaginations, 
which consisted not only of images but also of unfathomable tones, 
words, signs, and feelings for which there were often no names. While 
acknowledging contemporary medical researches, he warned that psy
chology, especially the study of the mad, must never be divorced from 
physiology. He was concerned because he believed that “we feel only 
what our nerves give us; only thereupon and therefrom are we able to 
think.”54

Herder was particularly interested in those capacities with which 
children were born. He maintained that at the moment of birth their 
dispositions and imaginations were already as inherendy drafted as 
the future growth of their limbs and organs. He even went so far as to 
state that the human fetus received signals contributing to the devel
opment of its imagination while still in the maternal womb. Herder 
rejected the theory of tabula rasa outright, for he thought there was 
enough evidence proving that much was inherited, and not just from 
parents. He surmised—as Lessing was to do in Die Erziehung des 
Menschengeschlechts (1780)—there were always some vague transmis
sions from other existences: "Soft tones sound. They seem to come, as 
it were, from another world. Here and there stirs an impulse of reflec
tion, passion, feeling, which prophesies a whole cosmos of slumbering 
forces, a complete living human being. And it is, it seems to me, the 
most insipid opinion that ever entered the paper head of a pedant that 
all human souls are the same and that they all come into the world as
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plain empty slates.”55 One of Herder’s other statements mentioned a 
pool of potentialities in each and every individual. Its imagery not
withstanding, it suggested suspicions were beginning to emerge that 
there might be something future generations would identify as genes: 
“In the child there is a fountainhead of diverse lives, still only covered 
by vapor and haze. A bud blossoms in which the full tree, the complete 
flower, is embedded."56

Another matter broached in this essay was the tendency to associate 
reports about shamans with what was becoming the theory of genius. 
Herder humbly confessed to ignorance, “because I know nothing less 
on earth than what a genius is, or whether the genius may be desig
nated a he, a she, or an it.”57 Once again he blamed France and what 
he thought of as its institutionalized prejudices for categorizing even 
newly acquired, exciting facts and manipulating them for purposes of 
cultural aggrandizement, so as to be able to present France as abound
ing in geniuses. Herder’s own countrymen upset him even more by 
allowing themselves to be lulled so easily into accepting such nonsense 
that the gender and pronunciation of a word became the major con
cern. Herder actually lamented that “‘Scheme’” had won out over 
“Genie.”58

Herder’s publications of the 1780s increasingly pitted the shaman, 
whom he considered universal and natural, against the genius, whom 
he continued to view as a creation of the French. If he had in the 
preceding decades worked to lay open the genealogy of the shaman, 
he now concentrated strictly on the line of descent into historical times 
to his present. In 1782, the influential journal Der Teutsche Merkur, 
edited by Christoph Martin Wieland (1733-1813), brought out "Das 
Land der Seelen, Ein Fragment.” It contended that all cultures posit at 
certain points in their evolution a life beyond earthly existence, 
whether called Elysium, the Isles of the Blest, Walhalla, or Paradise. 
Explorers’ reports supplied Herder with songs and tales exemplifying 
metempsychosis and round-trip journeys to those other worlds. La- 
fitau had recorded an Amerindian story about a young man so de
spondent over the premature death of his sister that he decided to 
rescue her from the Great Beyond. Equipped with suggestions and 
appurtenances from a shaman, he made the perilous voyage and 
gained the protection of the king of the spirit world against the threats 
of the queen of darkness. When the young man returned to the living, 
he prematurely opened the container in which he had captured his 
sister’s spirit, and it promptly flew back, forever lost to him. Herder 
called him another Orpheus.59 Tales could be found closer to home as 
well, especially among the inhabitants of the Baltic coast, who were 
notorious for having long retained their heathen beliefs. There was a
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haunting one from 1763 about an adolescent Lithuanian peasant girl 
who dreamed her way into the realm of the spirits and liked it there so 
much that she wanted to stay permanently. Following the advice she 
had received, she went into the forest on her return to the living and 
leaned against a tree. Shortly after her family found her, she ran away 
again. Three months later they noticed her at a tree and touched her, 
thereby consummating her permanent death.

Herder’s explanation of such phenomena revealed an awareness 
of the underground movement as well as a startling appreciation for 
the influence of psychological and physiological matters, particularly 
sexuality:

A belief of this type adheres to the language, customs, and myths of fore
fathers. As the only surviving national happiness of a suppressed people, 
the more such belief is forbidden, all the more warmly will it be propa
gated secretly. The thoughts of youth attach themselves to it. Solitude, 
particularly in the open air of meadows and groves, incubates them. And 
in those years when nature awakens, when with blood once restrained, 
once raging, objects in heaven or on earth are sought to which to fasten 
dusky or flowery perceptions, there are then dreams of the kind that are 
deceptively real, awake as well as sleeping.60

Herder reprinted this fragment in 1797 in Zerstreute Blatter, to
gether with “Palingenesie, Vom Wiederkommen menschlicher Seelen, 
Mit einigen erlauternden Belegen,” which was essentially a response 
to Lessing’s essay on the education of the human race. Herder began 
by adapting to his own methodological stance direct quotations from 
Lessing that outlined the antiquity of belief in metempsychosis and 
reincarnation. The twelfth paragraph treated recent anthropological 
discoveries as a confirmation of age-old philosophical speculations: 
“The hypothesis is certainly ancient, not only perchance as specula
tion, but also much earlier still as a notion of sensual human beings.”61 
More specifically, the twenty-second paragraph argued, “Before the 
doctrine of the transmigration of souls became speculation or system, 
it was popular belief, a notion of sensual people.”62 Each tribe or Volk, 
Herder maintained, had worked out the beliefs peculiar to its own 
survival: “So there developed a realm of shades under the grave or a 
paradise beyond the grave, as is shown by the Sheol and Garden of 
Eden of the Hebrews and, under changed circumstances, also the 
Hades and Elysium of the Greeks.”63 Those in nebulous climes had 
thought in terms of clouds, while aggressive, warlike types posited 
great long halls where the departed souls of heroes could be received 
with all their fine attributes. Still other, less tightly knit peoples, 
Herder continued, developed beliefs in transmigration due to the
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myriad possibilities of nature’s great bounty. AU such peoples evi
denced so much empathy with animals that their songs and tales al
ways mentioned easy transcommunication.

In paragraph twenty-one, Herder related such matters to what he 
had learned about shamanism:

The art of the sorcerers (shamans) consummated everything. If they 
were unable to retrieve the soul that had flown away (and there were 
also stories about this), they indeed knew to search for it and to ask for 
it in that animal or in this bird. The general belief of these natural peo
ples was that a quick thought could wander and appear and, further
more, that the soul really departed the body in dreams and in strenuous 
ecstasies and performed everything the inspired one imagined. This 
belief even made the transmigration of the soul almost into a believed 
experience.64

He thereafter even suggested that for very happy, mellow peoples— 
possibly he was referring to Otaheitians—transmigration was like “an 
opium, which causes indifference.”65

Inquiring intellectual that Herder was, he quickly got back to the 
significance of transmigration within the Pythagorean, Neoplatonic 
tradition. Instead of providing answers, Herder offered a startling se
ries of further questions, one of the most striking of which had to do 
with the real meaning of enlightenment through the ages.66 In answer 
to one, he reiterated an anecdote about how an Amerindian re
sponded to an inquisitive missionary: “You uncivil thing! I told you a 
fairy tale, and you call it falsehood?”67 The additional proofs Herder 
appended had to do with Kalidasa's Shakuntala, a work recently un
covered in Europe, and constituted a summary of his reading in the 
literature of travel. The conclusion was once again the following: 
“Conceits of this sort are not philosophy, but rather, a sensual illusion 
of sensual people.”68

More than mere corroboration came in Vom Geist der Ebrdischen Poe- 
sie: Eine Anleitungfiir die Liebhaber derselben, und der Ultesten Geschichte des 
menschlichen Geisles, which was published in Dessau in 1782-1783. This 
work, which prefigured some of the biblical scholarship of today, re
vealed the increasing sophistication of Herder’s ability to bring to bear 
information from a wide variety of fields without allowing orthodox 
theological concerns to present obstructions. The section on hymns of 
triumph stated how crises stimulated all early peoples to consult sooth
sayers for assistance in making decisions. Moses opposed such super
stitious practices and got support; in one case, at least, during Bileam’s 
vision, Jehovah saw fit to intervene directly. A divine emissary ap
peared to the entranced Bileam and scolded him for braying as non-
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sensicaliy as his jackass. When ordered to say only that which the god 
of the Israelites put into his soul, he remained terrified and mute. 
Herder's analysis is worth reading in its entirety:

Also in this incident I see nothing that would be dissimilar to the soul of 
a shaman. One should read travel relations of all countries where sha
manism still exists: with astonishment one sees what powerful conditions 
they are capable of. The soul wanders out of the body, which lies lifeless, 
and brings news about what they saw in this or that place where they 
were. Those are, after all, their prophecies, which the people respect and 
during which even the shrewdest travelers were amazed. All, of course, 
admired the exertion of these people to induce a powerful condition in 
comparison with which this vision of Bileam is child’s play. Why should 
the divinity that now wanted to overpower the voice of this cunning 
prophet, who really did not move along to curse, not go the way that was 
most ususal for him and that was the most effective for him? A horrible 
phenomenon must have happened to him en route: he heard and saw in 
a waking vision what is being told here. How petty it is of us, however, to 
ask whether the ass really did speak and how it spoke and whether and in 
which way God gave it reason and human speech organs, and so on. The 
ass of the vision did speak to the shaman, that is, he heard the voice and 
saw the appearance. It may not and should not speak to us, not even if we 
wanted to become shamans.69

Herder’s most comprehensive and astute interpretation of shaman
ism came in Ideen zu einer Philosophie der Geschichte der Menschheit, which 
appeared in Riga and Leipzig from 1784 to 1791. This work, which 
constituted a supreme effort to establish fair as well as reasonable 
methodological parameters, summed up just about everything that 
the finest eighteenth-century minds—from Pallas, Gmelin, Steller, and 
Krascheninnikow to Lafitau, Charlevoix, Meiners, and Forster—had 
come to think about the phenomenon.

In the Ideen, Herder contended that more than three-fourths of the 
people on earth believed in shamans. The details of the actual prac
tices differed, he argued, only because they were formed according to 
the location, climate, and particular characteristics of the people. De
pending on such specifics, he referred to shamanism either as a reli
gion or as superstition. Some versions, he wrote, were in the enlight
ened eighteenth century still documentable in Greenland, Lapland, 
and Finland, along the coast of the Arctic Ocean, in Siberia, on the 
continent of Africa, and throughout the Western Hemisphere.70 In 
the Far East, Herder went on to explain, shamanism persisted in iso
lated places privately among simple people because its practice in pub
lic had been suppressed by the intrusion of more orthodox religions
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and more artificial political systems. It 
wrote, on the islands of the South Seas.

According to Herder, nothing at all was accomplished by calling the 
shaman a trickster or a deceiver. Although in many regards shamans 
were, indeed, just that, it had to be realized that they themselves were 
of the people and that they therefore had been deceived by the tradi
tional preconceptions of their tribal roots. Otherwise, there would 
have been no reason why an initiate would have endured the pro
longed fasting, solitude, emotional stress, and physical exhaustion 
needed initially to summon his tutelary spirit. Nor would it otherwise 
have been reasonable for him to repeat those debilitating efforts 
throughout his less-than-normal life in order to intercede with the 
spirit world on behalf of other tribesmen.

The shaman’s ability not only to reach the imagination of others but 
to gain complete sway over it interested Herder more than the various 
means employed to induce frenzy or the trance. Unlike many others 
who reflected on this phenomenon in the eighteenth century, Herder 
did not find the chanting and dancing to the tambourine, the ventrilo
quism, legerdemain, and other artful tricks contemptible. He did not 
because of what he had found to be almost a refrain running through 
the literature of exploration and travel:

The most rational travelers had to be astonished at the many juggling 
tricks of this sort because they saw victories of the imagination that they 
had hardly believed possible and often did not know how to account for. 
After all, fancy is still the least explored and, perhaps, the least explor
able of all human spiritual powers. Fancy is connected with the entire 
bodily structure, especially with the brain and the nerves, as so many 
strange illnesses show. Thus, fancy appears to be not only the bond and 
the basis of all finer spiritual powers, but also the juncture of the connec
tion between mind and body, as it were, the sprouting blossom of the 
whole sensual organization for the further employment of the rational 
faculties.”

Furthermore, the Ideen evidenced Herder’s awareness of the many 
words from non-European languages conveying some stage of the 
phenomenon that had already become encapsulated in the form 
Germanicized from the Tungus. If in one part he wrote about “the 
angekoks, the sorcerers, magicians, shamans, and priests,” in others he 
referred to the lamas, mimes, minstrels, and jugglers.72 Herder stated 
that such types had to have been in the line of descent to the skalds 
and bards of yore, who were then, in turn, the predecessors of those 
influential during his own day.
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Those connections were confirmed in Herder’s Adrastea, which ap
peared in the opening years of the nineteenth century.73 Here Herder 
examined the universal significance of enthusiasm in human life. He 
considered being inspired or filled with the spirits as necessary and 
basically beneficial: “There is a tinder in us that wants to become 
sparks, a power that brings forth ideas and deeds."74 Yet, if not culti
vated properly, it could develop to excess and become very harmful. 
Continuing with the fire imagery typical in discussions of transport, 
ecstasy, and enthusiasm, he wrote that without proper natural con
trols, an all-consuming conflagration could result. What had hap
pened in the past with prophets and poets demonstrated that to 
Herder, as did what was happening in the present with charismatic 
Christians and those who flocked to join contemporary secret societies 
in order to gain the kind of illumination that brought wisdom or 
power.75

Herder had come to believe that enthusiasm, shamanism, and all 
aspects of the irrational had to be acknowledged openly and con
fronted. They were natural. Whenever the natural was disavowed, or 
ignored, or repressed, or imprisoned by predetermined codes, 
whether Franco-Roman neoclassicism or any other, the eventual re
sult could, he maintained, only be an eruption of gigantic proportions. 
The methodology Herder had developed over his lifetime enabled 
him to give a commonsensical retrospective evaluation of the Enlight
enment and the French Revolution:

It has long been said that no great, abundant good is produced without 
enthusiasm, just as no abomination can be imagined that fanaticism could 
not do. Precisely the end of our past century proved this terribly beyond 
any conception. After it had often been uttered and repeated that with 
increased, widespread enlightenment a nation, according to its character, 
mild, indeed, called frivolous, was capable of no fanaticism, no supersti
tion, and no enthusiasm, that nation then broke out in a fury that laid 
waste to so many heads and countries of Europe. Never should one con
sider the tinder for enthusiasm or for fanaticism eradicated or eradicable 
from human nature.’6

The legacy Herder left his own countrymen combined reverence 
for the arts and the sciences with involvement in the active life of ser
vice (das thatige Leben). Its thrust was “never anything to excess.” Its 
motto was moderation.77



CHAPTER SEVEN 

Mozart, 
or, Orpheus Reborn

By the time Leopold Mozart (1719-1787) began demonstrating his 
children’s prodigious gifts publicly, Europeans had already become 
predisposed to welcome a living Orpheus. What they had learned 
from the travel literature about shamans in the wild seemed to make 
understandable what theorists were writing about the nature of the 
artist. The issue that loomed largest in the popular mind of the eigh
teenth century was whether artists were made or born. The increasing 
number who held they were born saw art as more than something 
learned from a book of preordained rules. Sensitivity, communicative 
skill, and what came to be called genius seemed to be involved.

The new theory that was developing combined myths of Orpheus 
and reports about shamans with ideas concerning genius.1 This com
bination was to remain an intellectualized abstraction only until the 
German musician Mozart became its focal point and helped bring it to 
life in the second half of the eighteenth century. Data from docu
ments dealing with Mozart’s biography reveal that those who de
scribed him, including his father and himself, relied on this Orpheus- 
shaman-genius combination, thereby creating a new myth of the artist 
as civilizer that could be understood by common people as well as by 
academicians and intellectuals.

Before turning to those biographical documents, I should like to 
survey the major issues in the evolving theory of genius. Writings on 
genius abounded during Mozart’s lifetime. Physicians and scientists as 
well as literary people and theologians produced them. Some of the 
earliest in the German language were by Gotthold Ephraim Lessing, a 
free-lance writer who was a decade younger than Leopold Mozart. 
Lessing repeatedly defended the genius as someone who knew how to 
create an artistic microcosm according to internal laws that were as 
inscrutable as those of God himself. As early as 1749, when he was 
twenty years old, he wrote for a musicological journal about the won
derful self-regulating ability of the genius as far as the creative process 
was concerned: “A spirit whom nature determined an exemplary 
spirit is what he is through himself, and becomes great without rules.
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He proceeds, so boldly he may proceed, safely without instruction. He 
draws out of himself. He is his own school and books. Whatever moves 
him, is moving. Whatever pleases him, is pleasing. His auspicious taste 
is the taste of the world. Who fathoms his worth? Only he himself can 
fathom it.”2

While Lessing was comfortable with the thought that he was not a 
genius, he persisted in exploring intellectually what genius meant. 
First, it did not mean knowledge, erudition, observance of the rules, or 
what is nowadays called left-hemispheric brain function.3 In 1767, 
Lessing wrote in the Hamburgische Dramaturgie: “Genius is allowed not 
to know a thousand things that every schoolboy knows. Not the ac
quired stores of his memory, but that which he can produce out of 
himself, out of his own sensibility, constitutes his richness.”4 According 
to Lessing, the real genius is capable of creating works that combine 
cause and effect in such a way that nothing is left to chance. Should 
that genius ignore the rules, he must have an overpowering artistic 
inclination to do so. Whether he creates a hybrid or not is irrelevant. 
What is relevant is whether it has the power to please and to continue 
pleasing. Elsewhere Lessing contended that critical insight was among 
the many gifts with which the genius was innately endowed, the reason 
being that, "not every judge of art is a genius, but every genius is a 
born critic. He has the proof of all rules within himself."5

German thinkers of diverse backgrounds continued to concern 
themselves with matters having to do with genius. As a result, genius 
became a shibboleth in Germany and throughout Europe. Heinrich 
Wilhelm von Gerstenberg was one writer who summed up its conno
tations as inspiration, imagination, the spark, the creation of illusion, 
novelty, and originality. As he further explained, there were grada
tions among intellectuals and wits, but none whatsoever among gen
iuses. An artist without great genius would simply not be an artist.6 
Gerstenberg opposed foreign rationalistic systems that reduced the 
arts to imitations of nature because he thought they did not account 
for the creative imagination of the genius.

Johann Georg Sulzer (1720-1779), though generally more conser
vative in his views, went still further in attempting to codify precisely 
what happened during the creative process. In Allgemeine Theorie der 
Schbnen Kiinste (1773-1775), a repository of conventional wisdom 
about the arts, he published the following description:

All artists of any genius claim that from time to time they experience a 
state of extraordinary psychic intensity which makes work unusually 
easy, images arising without great effort and the best ideas flowing in 
such profusion as if they were the gift of some higher power. This is
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without doubt what is called inspiration. If an artist experiences this con
dition, his object appears to him in an unusual light; his genius, as if 
guided by a divine power, invents without effort, shaping his invention in 
the most suitable form without strain; the finest ideas and images occur 
unbidden in floods to the inspired poet; the orator judges with the great
est acumen, feels with the greatest intensity, and the strongest and most 
vividly expressive words rise to his tongue.’
Among the theologians was Johann Georg Hamann (1730—1788), 

himself considered the “Magus of the North.” He agreed that cogni
tion could not be delimited rationally: “Senses and passions speak and 
understand nothing but images. In images is the whole treasure of 
human knowledge and happiness.”8 Hamann, like the Neoplatonists 
of antiquity and the Renaissance, explained poetry as being the same 
as religion. He asserted that both were natural kinds of prophesying 
that—as some of those involved in psychoneuroimmunology would 
argue today—appealed to something intrinsic in human beings and 
helped heal by encouraging natural restorative functions.9 Hamann 
articulated relatively clearly his belief that all our knowledge is sensu
ous and figurative: “Poetry is the mother tongue of the human race; 
just as gardening is older than agriculture, painting than writing, sing
ing than declamation, similes than syllogisms, barter than commerce. 
A deeper sleep was the rest of our ancestors, and their movement a 
whirling, ecstatic dance.”10

The subject of genius also attracted practicing physicians, who gave 
eager attention to performing artists—actors, singers, dancers, and 
musicians. Whenever possible, those physicians examined cranial 
structures, brains, and nervous systems; they also collected skulls. 
Often, they compared their results with what they knew about the life
styles of their subjects. They tried to relate art and culture to health, 
longevity, and the so-called quality of life.

Franz Anton May (1742-1814), professor of medicine at Heidel
berg and physician to the court in Mannheim, published his obser
vations in a number of articles. Like many others interested in matters 
involving public health, May concentrated on the effects of sustained 
intellectual, spiritual, and artistic activity on the human body. He justi
fied his research by claiming that performing artists were possible 
“psychiatrists” who, if cultivated, could contribute to the emotional 
well-being of society. While someone with the nervous system of a 
teamster or a woodchopper might not be effective as a performer in 
public, he wrote, many of those who did perform were hypersensitive, 
or simply high-strung. Like many of his medical colleagues, May de
scribed in terms of the female nervous system the kind of great sensi-
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tivity that allowed for the production of art. There were many con
temporary discussions about androgynous performers, which would 
seem to be related to the descriptions about shamanism in the travel 
reports.11

One of May’s fellow physicians, and a medical researcher of some 
repute, Melchior Adam Weickard (1742-1803), published a lengthy 
work about the philosophical physician in the 1770s. It contained a 
special section dealing with “fancy or imagination.” There we find the 
following entry: "A Genius, a human being with exalted imaginative 
powers, must have more excitable brain fibers than other human be
ings. Those fibers must be set into motion quicker and more easily, so 
that lively and frequent images arise.”12 Eighteenth-century physi
cians were wont to attribute the eccentricities of the creative person— 
what others usually called craziness, madness, or otherness—to that 
person’s seeming need to live in a world of his or her own making.13

As the eighteenth century progressed, the theoretical profile of the 
artist merged with the myth of Orpheus that had been evolving since 
the Renaissance.14 A good example of the tone can be found in Sir 
William Temple’s (1628—1699) Essay upon the Ancient and Modem 
Learning (1690):

What are the Charms of Musick, by which Men and Beasts, Fishes, Fowls, 
and Serpents were so frequently Enchanted, and their very Natures 
changed; By which the Passions of men were raised to the greatest height 
and violence, and then as suddenly appeased, so as they might be justly 
said to be turned into Lyons or Lambs, into Wolves or into Harts, by the 
Power and Charms of this admirable Art? ’Tis agreed by the Learned 
that the Science of Musick, so admired of the Ancients, is wholly lost in 
the World, and that what we have now is made up out of certain Notes 
that fell into the fancy or observation of a poor Fryar in chanting his 
Mattins. So as those Two Divine Excellencies of Musick and Poetry are 
grown in a manner to be little more, but the one Fidling, and the other 
Rhyming; and are indeed very worthy of the ignorance of the Fryer and 
the barbarousness of the Goths that introduced them among us.15

Johann Gottfried Walther (1684—1748) had the orphic power 
spreading to the vegetable and mineral kingdoms to civilize the unciv
ilized. In his Musikalisches Lexikon oder musikalische Bibliothek (1732), he 
gave a list of references after describing Orpheus as having been such 
a good musician that “he could through his artistry and lyre draw to 
himself not only human beings but also mountains, rocks, trees, wild 
animals, and the like, by which quite certainly the barbaric Thracians 
were meant.”16 Those who subsequently wrote on music often re-
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ferred to the exaltation and transport produced by works of art that 
managed to take possession of the senses of the human audience.17 
This, in addition to the curative effect of music, was said to be magical 
or related to witchcraft.

Even Leopold Mozart himself did not fail to mention, in Griindliche 
Violinschule, Orpheus among antiquity’s most noteworthy musicians. 
He brushed aside those who doubted the historical existence of 
Orpheus by stating that too many reputable authors had testified 
about his great achievements. Nevertheless, "that much of a fabulous 
character is mixed with this is quite certain; but in these fables 
be many truths.”18 The footnote attached to this is quite revealing. 
While bemoaning the contemporary lack of practical recognition for 
musicians, it contributed greatly to the Orphic view of the modern 
musician:

At the time these men lived, learned people were deified. And precisely 
this is the reason why everything is so fabulous. Who knows? Perhaps the 
poets of future centuries will have enough material to celebrate our con
temporary virtuosos in song. For it truly seems as if ancient times were 
returning. One is now accustomed (as one says) already in many places to 
deify scholars and artists with many bravos without honoring them with 
any other rightful and vigorous reward. But, this kind of thin encomium 
is also supposed to infuse the gentlemen virtuosos with divine nature and 
transfigure their bodies so that they can live off of heavenly conceits and 
never have need of earthly necessities.”

All such discussions about Orpheus as poet-musician-magician-seer- 
prophet then contributed to the rhetoric applied to specific instances 
as European musicians strove to liberate themselves from the profes
sional servitude in which they were expected to perform.

In the German lands artists found it especially difficult to gain liber
ation. Centuries of cultural hegemony, first by the Romans, then by 
the Italians and the French, made the German language and its prod
ucts not only despised but in some instances forbidden. German music 
was no less harshly received. Everything indigenous was thought to be 
inferior.

In 1780, Frederick the Great (1712-1786) published one of the 
many treatises he wrote in French. It presented his views on cultural 
activity in the German lands, concentrating on the literary and per
forming arts. Frederick aimed to show that his countrymen were so 
totally lacking in genius as well as taste that they could not possibly 
compete with the French and the Italians. German, which Frederick is 
said to have eschewed using, except in the stables with his horses and
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hounds, was “still a half-barbaric language, divided into as many dif
ferent dialects as there were provinces." There were around three 
hundred. “What one,” Frederick continued, “writes in Swabia is 
hardly intelligible in Hamburg, and the Austrian style is obscure for 
the Saxons.”20 Recalling age-old weaknesses in the Holy Roman Em
pire of the German Nation, he mentioned that there was no unified, 
umbrellaiike political entity to support cultivation of a common lan
guage. Consequently there was neither a dictionary nor a canon of 
works establishing any linguistic norms. Nor was there an authorita
tive body, such as an academy, to enforce those norms. Frederick even 
suggested that it would be physically impossible for an author, even 
one of the greatest spirit {esprit, not Geist), to handle such a rude lan
guage excellendy. Elsewhere, we learn his response to German per
formers: “A German singer? I should as soon expect to receive plea
sure from the neighing of my horse!”21 The language spoken by the 
subjects of his maternal grandfather and his other Hanoverian rela
tives fared no better: “All other languages lose, when one translates 
them; the English language alone gains thereby.”22

That is, unless the translation were into German. Frederick obvi
ously meant translation into French or Italian. The current Shake
speare craze, rampant throughout the entire Holy Roman Empire in 
the last quarter of the eighteenth century, was a sure indicator of the 
lack of genius and taste. Those “abominable plays” were not only 
being performed everywhere, they were also being enthusiastically re
ceived by audiences. Frederick, who warmly supported Italian opera 
and French spoken drama, was appalled to think that “the whole gath
ering finds an exceptional pleasure in witnessing these ridiculous 
farces, which would only be worthy of performance before the sav
ages of Canada. I judge these pieces so severely because they trans
gress against all the rules of drama. These rules are not arbitrary."23 
The surest indicator of the Germans’ total lack of taste, in Frederick's 
opinion, was their enjoyment of indigenous dramas emulating Shake
spearean form and style. The worst offender was a creature by the 
name of Johann Wolfgang Goethe (1749-1832).

Goethe, like Moses Mendelssohn (1729-1786), Immanuel Kant 
(1724-1804), Friedrich Schiller (1759-1805), Christoph Willibald 
Gluck (1714-1787), Franz Josef Haydn (1732-1809), and other such 
creatures, might have had high hopes for Frederick’s qualities as a 
political leader who could bring unity to the German lands. These 
men did not, however, have much confidence in his aesthetic views. 
What Frederick meant by “genius,” “taste,” and “excellence” was de
rived from the wearily long evolution of Franco-Roman neoclassi-
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cism. It represented the ultimate codification of creativity and critical 
response. Whether that code actually worked for the seventeenth
century French, the Renaissance Italians, and the ancient Romans is 
not important here. It simply did not work for the Germanic peoples 
of the eighteenth century, neither those on the European mainland 
nor those who had immigrated to the British isles. All those folk pre
ferred induction to deduction. They also loved grass-roots move
ments. Furthermore, they required rule by precedent rather than rule 
by code.24 The reason I immortalize Frederick the Great’s closed mind 
at such length is that it illustrates the overwhelming difficulties eigh
teenth-century Germans faced in breaking free from the superim
posed restrictions, from the predetermined forms, from the given 
mind-set.

The mythologization process was already in operation on the very 
day Mozart was born and registered as the legitimate issue of his 
mother and father. Since the Bavarian custom—Mozart’s father was 
a citizen of Augsburg in Bavaria—was to record legitimate births in 
Latinate form, the name Johann Goldmund Wolfgang Gottlieb 
Mozart was inscribed as Joannes Chrysostomus Wolfgangus Theophi
lus Mozartus. The surname, according to the usual fashion of the 
times, had appeared and would continue to appear in various docu
ments as Moser, Mozer, Mozard, Motshart, Motsart, Mozhart, and 
Mozzart, as well as Mozarth and Mozart.25 It must, however, also be 
remembered that proud eighteenth-century German parents of sons 
usually wanted them to have God with them at all times. Consequently, 
there was a plethora of such godly names. In addition to Gottfried, 
Gottlieb, Gotthold, and Gottlob, there were names like Fiirchtegott, 
Traugott, and so on. It was perhaps only possible in the 1980s that 
the lovely, yet dreadfully commonplace, eighteenth-century German 
name—Gottlieb—could make such a stir in its Latin translation, Ama
deus. Woferl, Wolfgangl, Wolfgangerl, or Wolfgang Gottlieb Mozart, 
which is how he regularly signed his name in early documents, knew 
he would have to do something to make his name sound better to 
those imbued with power and influence who would only support 
things French, Italian, and Latin. Contributing to his own living leg
end, he seems to have decided to use the French form, Amad£, after 
his trip to Italy. The Italians honored Mozart with poems in the 1770s, 
constantly referring to him as Amadeo so as to claim him as one of 
their own.26 I shall hereafter refer to him as often as possible as 
Wolfgang Gottlieb Mozart, in order to provide a feel for the sound of 
his real name, if there is such a thing.

Little Wolfgang Gottlieb Mozart quickly became the talk of all the
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German lands. His father, of course, helped impress on people that 
his son was someone special. In 1763, for example, he gave him top 
billing, writing “it is astonishing and hardly believable that a child of 
German birth could have such a musical talent, genius, and so much 
spirit.”27 Even the fourteen-year-old Goethe registered his impres
sions about the seven-year-old virtuoso musician who performed be
fore kings and courtesans, calling him a precious little adult, what with 
his big wig and even bigger sword. It is quite obvious from Goethe's 
reminiscences that he disliked being overshadowed. Be that as it may, 
genius among the Germans had to be considered suspect. Everyone in 
eighteenth-century Europe accepted as given that the Germans had 
no style, no taste, and no polish. Few contemporaries the world over 
wanted to give them credit for having anything like normal human 
intelligence. Benjamin Franklin (1706-1790), for one, went so far as to 
write of less-intelligent, swarthy races and to classify the Germans 
among them, along with the Swedes and the Africans. In embarrass
ingly few accounts were the Germans viewed as being artistically tal
ented in any field whatsoever. They were generally considered hope
less in music, poetry, and the other arts.

Then, suddenly, Wolfgang Gottlieb Mozart came on the scene. Not 
only was he an instantaneous world-class sensation, but he also, with 
his father’s unending assistance, managed to encourage the process of 
mythologization by tying in with what was currendy being discussed 
in the theoretical writings. Whether it was sheer instinct or not— 
perhaps, age-old show-business savvy—Mozart knew how to play with 
his name as well as with the word genius so as to invent himself and 
control his own public image. In his correspondence with his father he 
referred to his own genius.28 Mozart also knew how to tie in with what 
was appearing in currendy salable novels. Eighteenth-century novel
ists were giving great nonce to the evolution of the performing artist 
from a profligate vagabond to a trendsetter. As a result, the genius, the 
would-be genius, and the fraudulent genius—of whatever degree— 
became frequent topics in their works.

Wolfgang Gottlieb Mozart—whose reputed favorite dish was liver 
dumplings with sauerkraut—was so special that even the French 
stopped and paid attention. Friedrich Melchior Grimm was a propo
nent of everything Mozart stood for. Grimm reported this in his Corre- 
spondance littiraire, a kind of journal in which he transmitted the latest 
cultural news from Paris to his subscribers in the German lands and 
the Russia ruled by the notorious Catherine the Great. Again and 
again, he wrote that the Parisians were astonished by the young 
Mozart’s musical gifts. To describe the phenomenon that was Mozart,
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he used words expressing the idea of genius, talent, prodigy, all pre
cisely in the same way the theorists had used them.29

Gradually, Mozart became known all over the globe as “the living 
Orpheus,” the mythological figure that the eighteenth century had 
come to consider the shaman par excellence. The seven-year-old 
Wolfgang Gottlieb was already believed to be the reincarnated en
chanter of all of nature who successfully cast his spell over its innu
merable creatures.30 He was further described with other words from 
the realm of magic and bewitchment. Even the emperor referred to 
him as a little magician (Hexenmeister).31 Grimm, who was associated 
with the circles around Diderot as well as those around Catherine, 
thought Mozart’s musical improvisation demonstrated genuine inspi
ration and “a mass of enchanting ideas, which moreover he knows how 
to connect with taste and without confusion.”32 Because of eighteenth
century advances in anthropological information due to the ongoing 
worldwide voyages of exploration, those words had become relatively 
common. Mozart was not only a child-wonder (Wunderkind), a singular 
phenomenon, a miracle, but one who publicly performed the kind of 
wonders that captivated audiences and left them spellbound.33 Some 
went on to surmise that Mozart had curative powers. One person 
wrote to a friend about experiencing Mozart’s pieces: “You would 
have recovered your health and hearing, had you listened to them for 
only a quarter of an hour, for it was indescribably enchanting.”34 Even 
the staid and relatively objective Charles Burney (1726-1814), whose 
son was an explorer of some renown, had assimilated the gist of what 
was being reported about shamans.35 He wrote of “the little German, 
whose premature and almost supernatural talents astonished us in 
London a few years ago, when he had scarce quitted his infant state.”36 
Wolfgangerl Gottlieberl himself used this trendy vocabulary when 
evaluating contemporaries. He wrote his father from Mannheim on 
November 22, 1777, about a certain violinist that “he is no wizard, but 
a very sound fiddler.”37

Until now I have not found any observers of Wolfgang Gottlieb 
Mozart who came right out and called him a shaman or any other of 
the eighteenth-century’s equivalent expressions. There is one, how
ever, who came very close—the physician Simon Andre Tissot (1728— 
1798), whose medical specialty was the nervous system. He actually 
had a chance to experience one of Mozart’s performances, and did not 
hesitate to publish his reaction in an essay in 1766. In it, Tissot stated 
his belief that everything Mozart did revealed spirit, creativity, and 
“that character of force which is the stamp of genius, that variety 
which proclaims the fire of imagination, and that charm which proves 
an assured taste.”38
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“Our little Orpheus,” as Tissot repeatedly called Mozart, had been 
“born with an exquisite ear and an organism disposed to be strongly 
affected by music.”39 Tissot explained that Wolfgang Gottlieb had 
grown up hearing nothing but great music, so his very body itself 
could not tolerate anything less: “Aural sensibility and justness are so 
keen in young Mozard that wrong, harsh or too loud notes bring tears 
to his eyes. His imagination is as musical as his ear, for it is always 
conscious of a multitude of sounds all together.”'10 What Tissot could 
not rationalize or find an explanation for was Wolfgang Gottlieb’s mu
sical compunctions:

He was sometimes involuntarily driven to his harpsichord, as by a hidden 
force, and he drew from it sounds that were the living expression of the 
idea that had just seized him. One might say that at such moments he is 
an instrument at the command of music, imagining him like a set of 
strings, harmoniously arranged with such art that a single one cannot be 
touched without all others being set in motion; he plays all the images, as 
a Poet versifies and a Painter colours them.'11

In his attempt to grasp what genius was, Tissot, the physician, wrote:

When I see the young Mozart jokingly create these tender and sublime 
symphonies which one would take for the language of immortals, every 
fibre of my being takes up the theme, so to speak, of immortality, just as 
all the powers of my spirit despair of it. Carried away by a delightful 
illusion, beyond the narrow sphere Which confines my senses, I could 
almost take this child, so blest by heaven, for one of those pure spirits, 
who inhabit the happy realm destined for me.’2

Wolfgang Gottlieb Mozart was the kind of unique genius, or miracle 
of nature, whose sensational reputation not only spread but de
manded scientific verification. After all, his lifetime spanned the age 
that liked to think of itself as the Enlightenment. The Royal Society in 
London enjoyed very close ties with Continental researchers and in
tellectuals because of the University at Gottingen, founded by those 
Hanoverians who happened to become English royalty. That scientifi
cally oriented society wanted proof of, or at least testimonials about, 
genius. As a result, Daines Barrington (1727-1800), a polyglot lawyer 
and naturalist, submitted an eye- and earwitness account in 1769. It 
was read to the Royal Society in 1770, but it was not published until 
1771. Like so many before and after, Barrington’s account struggled 
to articulate “genius,” or “the most extraordinary musical talents,” that 
could withstand all grueling tests as though nothing were out of the 
ordinary. Since so much of the theory of genius was related to the 
literary scene, the references to literature that Barrington made were
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to be expected. He recorded the following about Joannes Chrysos- 
tomus Wolfgangus Theophilus Mozart, born at Salzburg in Bavaria in 
1756:

Suppose then, a capital speech in Shakespeare never seen before, and 
yet read by a child of eight years old, with all the pathetic energy of a 
Garrick.

Let it be conceived likewise, that the same child is reading, with a 
glance of his eye, three different comments on this speech tending to its 
illustration; and that one comment is written in Greek, the second in 
Hebrew, and the third in Etruscan characters.

Let it be also supposed, that by different signs he could point out which 
comment is most material upon every word; and sometimes that perhaps 
all three are so, at others only two of them.”

Barrington thought Mozart otherwise comported himself like any 
other child of the same age. The British observer developed a sort of 
fondness for the Bavarian child-wonder, even wishing him as long a 
life as George Frederic Handel, “contrary to the common observation 
that such ingenia praecocia are generally short lived.”44 Others ex
pressed similar worries that Mozart would burn out and die young, 
and thus become symbolic of his art. In this way the living legend was 
mythologized during his own lifetime in order to suit the theory of 
genius that was developing. The reciprocity noted from documented 
evidence is actually quite astonishing.

The many poetic tributes Mozart received from his fans often com
pared him to Orpheus, Apollo, and other shamans easily recognized 
by the eighteenth century. One written in 1770 had him competing 
with Orpheus’s mythological scope:

If Orpheus enraptured the forests, if Tartarus he moved, 
Now thou stealest men’s hearts, child, and movest the stars.45

By the late 1780s many had him excelling the shamans of antiquity:

When Orpheus’ magic lute out-rings, 
Amphion to his lyre sings, 
The lions tame, the rivers quiet grow, 
The tigers listen, rocks a-walking go. 
When Mozart masterly music plays 
And gathers undivided praise, 
The quire of Muses stays to hear, 
Apollo is himself all ear.46

Such tributes stressed what they considered his irresistible magic to 
establish psychic well-being for the individual and cultural, if not polit-



Enchanted by thee I incline to refuse 
The Muses’ assistance. Be thou then my Muse! 
Be thou Pindus’ clear and intoxicant source!
I heard thee, melodious thinker, and lol 
The pow’r of thy genius soon did I know, 
Drawn on by its strong, irresistible course.

’Tis true, by thy music thou dost not move trees 
And rocks, nor ever wild beasts does it please, 
As Orpheus’ did; but thou breakest the barriers, 
With more ease than he; for the souls of us mortals 
To heavenly bliss dost thou open the portals, 
For children, for maidens, for men and for warriors.

When love of thy heart-melting strains is the theme 
The youth seeks his maid, and more passionate seem 
The beats of his heart in his love-laden breast.
She beckons him on to the heavenly bliss 
Which they seal with a long and a rapturous kiss 
By the youth on the maiden's lips ardently pressed.

When feverish anguish inspires thy strain 
We freeze with compassion and horror; again 
When it's playful and gay we revive with delight; 
When plaintive and gloomy, like sounds of the tomb, 
Thy mournfullest music enwraps us in gloom;
The cords of our hearts with thy music unite.

Thy fatherland, cordially grasping thy hand, 
As Germans are wont, now shall sever the band 
Of Friendship with strangers, and honour in thee 
The German Apollo. Germania’s Muses 
Rejoice, and fell rivalry’s furtive abuses
Destroy their own plots and are vanquished by thee.47

Several years before Wolfgang Gottlieb Mozart’s death, a leading 
musicological journal reviewed the performance career of a youngster 
by the name of Ludwig van Beethoven (1770-1827). In it, we see how 
Mozart had already become the measuring stick for geniuses. For ex
ample, we read: “This young genius [Beethoven] deserves support to
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ical, unity for the Germans. That magic was usually depicted as a 
transference of power from the divine realm to the mundane. One of 
the most comprehensive examples was produced in 1786 by Anton 
Daniel Breicha (fl. 1780s), who has been identified as a physician and 
writer:
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enable him to travel. He would be sure to become a second Wolfgang 
Amadeus Mozart, if he progressed as he has begun.”48

A journal concerned with theatrical matters also proclaimed Mo
zart’s genius two years before he died. It went on to describe him as

great and beautiful, full of new ideas and unexpected turns, full of art, 
fire, and genius. Now we are enchanted by beautiful, charming song; 
now we are made to smile at subtle, comic wit and fancy; now we admire 
the naturally conceived and superbly executed planning; now the mag
nificence and greatness of Art takes us by surprise. Where all this is 
united, it is bound to make its effect and to satisfy the sensitive hearer 
as well as the experienced and practised expert. Mozart is gifted with 
the happy genius that can blend art with nature and song with grace. 
Again he ventures on impetuous and fiery sallies, and how bold are his 
harmonies!49

The year before Mozart died, a periodical in Berlin ratified his stat
ure as that of an unarguably inimitable genius:

Mozart is among those extraordinary men whose reputation will endure 
for centuries. His great genius embraces, so to speak, the whole extent of 
the art of music: it is rich in ideas; his works are a river in spate which 
carries along with it every stream that approaches it. None before him 
has surpassed him, and posterity will never deny this great man its pro
found reverence and admiration. To judge him one must be more than 
a mere connoisseur. What a masterpiece is the music of today!50

Mozart—whether on his own account or because of the press he 
continued to incite—was, indeed, sought after by European patrons. 
Not one of them, however, managed to come through with what would 
have been a sufficient financial amount. Neither Joseph of Austria, 
nor Frederick the Great of Prussia, nor George III of England was 
interested enough. The powers that were in Prague also failed to 
make the acknowledged German genius their own. No greater success 
could be recorded by Potemkin, who tried to get Mozart into the Rus
sian service and failed. But perhaps Wolfgang Gottlieb intuited Cath
erine’s lack of musical appreciation as well as her lack of musical 
knowledge.

When Mozart died in 1791, he was universally mourned. A Vien
nese newspaper wrote of him as a human being who had “surpassed 
Orpheus with his playing."51 Journalists elsewhere reiterated his abil
ity to reach the hearts of his listeners and to transport them to other 
imaginative realms. In Hamburg, he was commemorated with an 
article distinguishing genius from mind in a way that would seem to 
presage the line of investigation that has subsequently tried to explain
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right- and left-hemispheric brain functions. Its author purportedly 
noticed that Mozart had begun “to compose not merely at the dictate 
of his genius, but also at that of his mind;—that is, he was beginning to 
subject his imagination to his intellect.”52 By 1794, memories of a re
incarnated Orpheus were being associated with “the all-powerful and 
magic name of Mozart.”53

After Mozart’s death, many writers took up what the physicians had 
claimed about the hypersensitivity of the performing artist who was 
capable of creating new worlds for all of us to play in. The various 
aspects of play were usually stressed in one way or another. Jean Bap
tiste-Antoine Suard (1733-1817) did so by combining current ideas 
about the genius with those about the child: “Mozart was one of those 
extraordinary children who astonish with their premature talent; 
but, very different from almost all those little prodigies who, having 
reached maturer years, have turned out to be very ordinary men, his 
talent grew with his body and he became a man of genius.” Suard 
described him as being highly irritable, melancholic, immoderate, 
mercurial, and careless. In sum, “Mozart was all his life a sort of 
child."54 Part of a suggested epitaph even had it that “he who lies here 
as a child added to the wonders of the world and as a man surpassed 
Orpheus with his playing.”55 Mozart was so often described in this way 
that there developed a tendency to memorialize him as the genius 
who, retaining his pristine, childlike qualities, never matured accord
ing to the usual expectations of the real workaday world.

Goethe, himself tremendously well informed about exploration as 
well as about magic, contributed mightily to the emergent tack of 
Mozartian mythologization. He compared Mozart’s genius to a pro
ductive kind of spiritual power capable of controlling the hidden ani
mistic forces operative in the world. That kind of demonic savoir faire, 
as he mentioned on March 2,1831 tojohann Peter Eckermann (1792— 
1854), an alumnus of Gottingen, could only be so closely related to 
music: “Music contains something demonic, for it ranks so high that 
no understanding can reach it, and it exudes a power that dominates 
everything and of which nobody can give himself an account. Reli
gious cult can therefore not dispense with it; it is one of the best means 
to have a miraculous effect on man.”56

As the mythologization process continued in the nineteenth cen
tury, ideas on genius and the child were brought together with magic, 
as described by explorers and as suggested by Goethe. They were 
ideas similar to those mentioned by Plato in the Ion: that the inspira
tion of the muse or similar spirit was transferred through a series of 
rings from the creator to the performing artist and then on to the 
audience. Michael Kelly (1762-1826), the Irish tenor, relied on that
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pattern, for example, when he reminisced, “All the original per
formers had the advantage of the instruction of the composer, who 
transfused into their minds his inspired meaning. I never shall forget 
his little animated countenance, when lighted up with the glowing rays 
of genius;—it is as impossible to describe it, as it would be to paint 
sunbeams."57 The memoirs of those who claimed to have witnessed 
Mozart performances usually relied on the very rhetoric that ratified 
the synthesis of Orpheus-shaman-genius. One wrote: “But who could 
tear himself away when Mozart was improvisingl The soup was al
lowed to grow cold and the roast to burn simply so that we could con
tinue to listen to the magic sounds which the master, completely ab
sorbed in what he was doing and unaware of the rest of the world, 
conjured from the instrument.”58 Some reported that Mozart had not 
wanted to be taken for a common magician merely competent in his 
craft. He preferred recognition for his daring flights: “His greatest 
torment, the one he often complained about himself, was that audi
ences expected from him and wished to see mechanical sorcery and 
juggling tightrope-walker tricks, but they were not able to follow or 
did not want to follow the sublime flight of his imagination and his 
prodigious ideas.”59 Some eyewitnesses even recorded Mozart’s swift 
swings in mood and abrupt changes in personality. What they wrote 
often reflected reports about shamanic brinksmanship and the pursuit 
of magical possibilities to the outer reaches of madness. Caroline Pich
ler (1769—1843), a writer and well-known figure in Viennese cultural 
circles, related, for example, that she had once been practicing at the 
pianoforte when Mozart surprised her, “and began to improvise such 
wonderfully beautiful variations that everyone listened to the tones of 
the German Orpheus with bated breath. But then he suddenly tired of 
it, jumped up, and in the mad mood which so often came over him, he 
began to leap over tables and chairs, miaow like a cat, and turn somer
saults like an unruly boy.”60

The mythologization that commenced with the birth of Wolfgang 
Gottlieb and persisted throughout his life, continued to accelerate 
markedly after his premature death in 1791. However he was 
viewed, he remained good copy for the emerging media. Just about 
every aspect of his known biography was structured into one form or 
another, including children’s puppet plays.61 Among the many liter
ary and musical artists who contributed to that continuing mytholo
gization process, E.T.A. Hoffmann (1776—1822)—of the Tales of Hoff
mann fame—stands out. This devoted fan was twenty years younger 
than Mozart, yet had so readily succumbed to the mythologization in 
progress that he chose to add not Gottlieb, but rather Amadeus, to his 
own given names. Hoffmann, who had grown up in a society bursting
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to the brim with explorers’ reports about shamans, enchanters, and 
medicine men, wanted to think of Wolfgang Gotdieb Mozart as a kin
dred spirit. At one point, he even confessed that it was precisely 
Mozart who had been responsible for steering him into the depths and 
heights of the spirit world. And Hoffmann meant spirits!62

While agreeing with Goethe that music transcended the imma
nent sphere of everyday life, Hoffmann went on to explain that those 
who composed music had to be enraptured spirits who understood 
functioning in dreams as well as in infinity. Before long, Hoffmann 
himself was forced to switch to the vocabulary and syntax of the 
nonrational and the enchanted. Again and again, he referred to the 
magical “breath” that attracted human beings into other realms of 
consciousness.65

Hoffmann’s association of Mozart’s genius with the travel reports 
about the phenomenal power of shamans and the like is, perhaps, best 
represented in “Don Juan,” a tale that first appeared in Leipzig’s All- 
gemeine Musicalische Zeitung on March 31, 1813, and that was later 
included in Fantasiestiicke in Callots Manier (1814—1815).64 This tale 
incorporated most of the shamanic phenomena known to the eigh
teenth century: out-of-body experiences, flight, and bilocation. It was 
written to criticize not only European operatic audience behavior but 
also production practices, and evidence would seem to indicate that it 
was quite successful in achieving its intended goals. Subsequent pro
ductions of Mozart’s Don Giovanni did, indeed, include the final scenes, 
wherein all the characters touched by the Don came onstage again, so 
as to demonstrate in all three real dimensions their release from the 
supernatural powers.65

E.T.A. Hoffmann, along with many others before and after him, 
intuited that Mozart was, indeed, worthy of mythologization. What 
Mozart himself contributed to that process will remain as fascinating 
as what another artist of the time did to help invent his public image 
and to create yet more myths of the modern European shaman. That 
artist is Goethe, and he is the subject of the next two chapters.



CHAPTER EIGHT 

Shamans Failed and Successful 
in Goethe

Johann Wolfgang von Goethe (1749-1832) exhibited a great in
terest in wizards, heroes, and rulers from his earliest years. When he 
was not assuming the diabolical roles of Friedrich Gottlieb Klopstock’s 
(1724—1803) Messias in surreptitious readings with playmates, he was 
enjoying puppet shows about exceptional kings and sorcerers who in 
their search for knowledge and power purportedly feared nothing, 
not even the wrath of the Judeo-Christian god. By the time Goethe 
reached his early twenties, three such major figures seemed to domi
nate his thoughts: Faust, Gbtz von Berlichingen, and Julius Caesar. 
The known records of their deeds and misdeeds continued to stimu
late his artistic imagination throughout his life. While his thinking 
about Caesar never materialized into an independent literary work, 
Gbtz’s autobiography served as the basis for a play published in 1773. 
And Faust became the subject of a lifelong dramatic project that was 
to make that figure into a shaman just as archetypally representative 
of contemporary European civilization as Orpheus was of antiquity.1

Goethe, the humanist and scientist, lived at the crossroads of Eu
rope. This was true intellectually as well as geographically. News from 
Paris and St. Petersburg, London and Rome all managed to intersect 
in Weimar. The past of the ancients had finally given way to the future 
of the moderns so that what had once been relegated to the realm of 
the occult was becoming enlightened for all to see out in the open. 
Goethe's readings in magic and Renaissance Neoplatonism were as 
seriously motivated as his study of the sciences of the day. He shared 
his contemporaries’ great concern for developing a sound methodol
ogy, although he often did not agree with their final choices.

Goethe firmly believed that mythology, poetry, and science had al
ways been inherently interrelated, suiting the particular times and cir
cumstances of the cultures involved. Like Herder, he maintained that 
“the history of the sciences is a great fugue in which the voices of the 
nations appear little by little.”2 Examining the seemingly hidden rela
tionships among mythology, poetry, and science, he thought, would 
reveal much about the evolution of human culture and also about the
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appearance of science at a certain moment of a culture’s development. 
In his opinion, history showed that there actually were

Four epochs of the sciences:
childlike, 

poetic, superstitious;
empirical, 

investigative, curious;
dogmatic,

didactic, pedantic;
ideal, 

methodical, mystical.’
Goethe refused to shun that first, childlike epoch. Consequently, he 

strongly advocated rigorous, open-minded analysis of magic and 
witchcraft. He spent much effort on what during the height of the 
Enlightenment were rather unfashionable areas of investigation. Like 
Herder, Justus Moser, and many of his associates, Goethe thought that 
superstition was the human being’s way of coming to terms with natu
ral phenomena that he was not yet able to perceive clearly, never 
mind explain. Goethe later contended in his autobiographical Dicht- 
ung und Wahrheit that the forms of belief and superstition remained 
the same with all peoples at all times.-1 He also thought his highly so
phisticated, rationalistically oriented contemporaries who deprecated 
superstitious beliefs were worse off without them because fantasy, 
premonition, hunch, and coincidence could not be made to disappear: 
“Whereby then a particular difficulty arises for the moderns because, 
as much as we wish, we find no easy substitute for the wondrous crea
tures, gods, soothsayers, and oracles of the ancients.”5

Goethe rejected the methodology of the third scientific epoch be
cause he thought of it as being so dogmatic, didactic, and pedantic that 
it summarily excluded from investigation all subjects that happened to 
defy the means of explanation it could muster. He warned against 
accepting as absolute truth the Newtonian mechanical view of na
ture.6 He thought its stress on theory and mathematics made the 
method more important than the subject under investigation, produc
ing a gross distortion rather than the highly commended objectivity: 
“Throughout the history of scientific research one notices that observ
ers rush too quickly from the phenomenon to theory, thereby becom
ing inadequate, hypothetical.’’7 While mathematics was a valuable tool 
that could well serve the scientific enterprise, he thought it was all too 
often misused by careerists whom he likened to the French: “Mathe
maticians are a kind of Frenchman; when one talks to them, they
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translate it into their language, and then it is immediately something 
completely different.”8 Repeatedly Goethe blamed the version of the 
Enlightenment invented by the French for codifying Newtonianism 
and thereby obstructing open scientific inquiry about all matters, espe
cially seemingly paranormal ones: “The greatest blame for dissemi
nating and ossifying this doctrine, however, lies with the French in 
particular.”9 Whether in science or in the arts, they always seemed to 
prefer laws by code rather than laws through precedent.

The clearest statement of Goethe’s aversion to Sir Isaac Newton 
(1642-1727) came in Materialien zur Geschichte der Farbenlehre. Believ
ing that one could not understand optics without reflecting on the 
history of philosophy and the evolution of general science, he pro
vided information about primordial mankind’s responses to color. 
Goethe, the avid reader of travel literature and anthropological works, 
contended that such peoples always began with the sensual and pro
ceeded to the practical. Whenever their curiosity remained unsatisfied 
about certain phenomena, like the rainbow, however, they posed com
plex riddles and solved them “through a fanciful, highly poetic sym
bolizing.”10 Theory, Goethe continued, only dawned with the Greeks, 
who represented a yet higher stage of civilization. Their magic was 
very different from that of subsequent ages: “Ancient magic and sor
cery has style, the modern does not. Ancient magic is nature viewed 
humanly.”11 As a sense of history developed, the theoretical way of 
viewing things became more and more entrenched: “With so much 
light one sees no shadow, with so much clearness, no body. One does 
not see the forest for the trees, mankind for the people. But it appears 
as if each and every one were getting what they deserve and are there
fore in any case content.”12 Maintaining that scientific superstitions 
quickly emerged to replace the folk ones, he pointed out how Roger 
Bacon (1216-1294) resorted to numbers as possible pathways to the 
ineffable. The motivation was understandable, as Goethe explained, 
“for superstition actually only seizes false means in order to satisfy a 
genuine need. It is therefore neither so reprehensible as it is consid
ered, nor so infrequent in so-called enlightened ages and among en
lightened people.”13 Knowledge was always thought to mean power 
and for that reason was kept secret from the masses. Those venturing 
beyond the boundaries of what was accepted as knowable for their 
times engaged in dangerous games of brinksmanship and usually suf
fered charges of sorcery.

Goethe’s review of optical learning led him to maintain that there 
were two basic kinds of scientific mind: one was genial, productive, 
and powerful enough to create worlds out of itself, while the other was 
intelligent, sharp, observant, and given to collecting and experiment-
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ing. Newton, he stated, definitely belonged to the former: “First he 
finds his theory plausible, then he convinces himself with hastiness.”14 
Instead of giving solid evidence from nature itself, Newton enunci
ated his apergus as truth and demanded obedience in as strict a way as 
the medieval scholastics. According to Goethe’s accusation, he even 
cultivated followers to protect his scientific reputation. The members 
of the French Academy who stood out in Goethe’s mind as the leading 
missioners of "the Newtonian gospel” were Fontenelle and Voltaire, 
the archproponents of the Franco-Roman neoclassical code.15

With such a deep commitment to the inductive pursuit of knowl
edge about nature, it was inevitable that Goethe would come into 
contact with the ubiquitous shamanic research of the times. The prob
lems in that research dovetailed with his own concerns about explor
ing human psychology and developing scientific methodologies that 
would do justice even to the awesome, the unexpected, and the hereto
fore unheard of. All the while, such problems and concerns were en
gaging his fertile artistic imagination.

As a mere schoolboy, Goethe had already been excited by the news 
that transdisciplinary inquiries were resulting in brand-new academic 
fields of study at places like the Georgia Augusta University in Gottin
gen. He apparently had wanted very much to attend the new univer
sity, which impressed him as well as most of his contemporaries as 
being at the forefront of intellectual and scientific investigations.16 
Since his conservative father refused, he was forced to go elsewhere. 
The young Goethe might have complied with his father’s wishes, but 
he never relinquished his curiosity about what was happening in 
Gottingen. He subsequently tried to keep up with the results of the 
experiments and discussions that took place there.

The university in Gottingen was the one most involved with training 
people for expeditons into unexplored regions of the world. As a re
sult, it was to Gottingen that alumni sent artifacts, books, manuscripts, 
and reports of their findings and observations. The Russian contin
gent, which had initially been supported by Catherine’s academy in 
St. Petersburg, was particularly loyal. Baron Georg Thomas von Asch 
(1729-1807), who studied medicine in Gottingen under Haller, was its 
leader. His doctorate brought with it the compulsory commission in 
Catherine’s army, which he used in order to widen his circle of con
tacts, thus enabling him to send all kinds of things back to Gottingen 
regularly from 1771 to 1806.17

Consequently, Baron Asch had great input with regard to the medi
cal and anthropological work being done there. For example, within 
five years of the date that Prof. Johann Friedrich Blumenbach (1752— 
1840), the acknowledged founder of anthropology and a leading ex-
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pert in travel literature, requested some Russian and Asiatic skulls of 
him, Baron Asch managed to send twenty-two.18 He also sent along 
the remains of whatever human curiosities and monstrosities he could 
find. The most startlingly impressive of Asch’s many missives, how
ever, contained the complete outfit of a shaman from the Tungus that 
somehow failed to make it to the compulsory funeral pyre. Having 
been described as “probably the oldest and most beautiful piece of this 
kind to have reached the scientific collections of Europe," it has re
peatedly appeared as an unexplained illustration in twentieth-century 
books and articles dealing with shamanism (plate 20).19 The outfit had 
been transported by Karl Heinrich Merck (fl. 1780s) of Darmstadt, 
who studied medicine in Giessen and Jena before being allowed to 
engage his scientific wits in greater Russia, thanks to the intercession 
of his very influential uncle, who happened to be one of Goethe’s liter
ary friends.20

Goethe himself visited Gottingen in 1783, during a trip to the Harz 
region, and he got to know even better some of the professors, not 
only Blumenbach, but also Georg Christoph Lichtenberg (1742- 
1799), whose researches included physics and psychology. Goethe did 
not see the renowed shaman outfit because it only arrived around 
1788. In 1801, however, when Goethe once more visited Gottingen, he 
was taken to what had in the meantime become a very prestigious 
combination museum and library.21 He must have then seen the sha
man gear, always prominently displayed, for he reported that his at
tention was drawn immediately to the costumes and artifacts. Like so 
many of his generation, he recognized the connection between the 
populace of the Siberian expanses and the North American aborigi
nes. Fascinated by research into things Asiatic, he assiduously kept 
up-to-date with the latest projects and their findings. The Asiatic 
Academy proposed by Sergej Semenowitsch Uwarow (1786-1855), 
Russian statesman and scientist, he confessed, “enticed me into those 
regions where I was inclined to wander for a longer time anyhow.”22

Blumenbach, with whom Goethe continued to correspond and col
laborate, also occasionally visited Weimar.23 In a letter Goethe wrote 
to Schiller on October 15, 1796, we read that Blumenbach not only 
stopped by but “he had a very interesting mummified head along.”24 
In subsequent years, Goethe often referred to Blumenbach’s interest
ing collection of skulls.25 Since Blumenbach was in charge of the li
brary in Gdttingen, he allowed Goethe to borrow as many books as he 
deemed necessary. He also helped get Goethe elected as a scientist to 
the learned society centered there.

Blumenbach, who seems to have been a mover and shaker, attracted 
inquisitive young scientists to Gottingen and inspired them to explore
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Plate 20. Raiment of Tungus Shaman.
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their world. Among his many disciples were Friedrich Hornemann 
(1772—1800), Carsten Niebuhr (1733—1815), Ulrich Jasper Seetzen 
(1767-1811), Alexander von Humboldt (1769-1859), and Adalbert 
von Chamisso (1781—1838).26 Many of their letters and reports were 
made public in the Allgemeine geographische Ephemeriden, which were 
published by the relatively well-funded and well-situated Geographi
cal Institute in Weimar in the 1790s.27 As the records at the Zentral- 
bibliothek der deutschen Klassik in Weimar show, Goethe also bor
rowed many of the books they wrote or the ones written about them.28 
He also discussed their reports as well as other matters with some of 
his highly visible contemporaries involved in ethnographic research, 
such as Friedrich Alexander Bran (1767-1831), Johann Christian 
Friedrich August von Heinroth (1773-1843), Christian Keferstein 
(1784-1866), and Carl Friedrich Philipp von Martius (1794—1868).29

The Weimar library records further indicate that Goethe’s com
mand of travel literature coincided with his theatrical activities as well 
as his medical and anthropological studies. Among the many books he 
borrowed were those by Marco Polo, Adam Olearius (1603-1671), 
John Hawkesworth (ca. 1715—1773), Cornelis de Bruyn (1652-1726 
or 1727), George Vancouver (1757-1798), and Mungo Park (1771— 
1806).30 Georgi's Beschreibung alter Nationen des Russischen Reichs, which 
I have discussed at length, must have been especially valuable. Goethe 
frequently ordered and kept in his possession the volume of illustra
tions accompanying that trilingual report so as to satisfy his own inter
ests and then eventually to help prepare for several pageants called 
Maskenzilge russischer Volker, to make Grand Duchess Maria Pavlowna 
(1786-1859), who had recently arrived from Russia, feel at home and 
wanted. Many of the illustrations depict shamans and shamankas of 
various tribes (see plates 12-19).31 Another such work that Goethe 
often consulted was Pallas’s Bemerkungen auf einer Reise in die siidlichen 
Statthalterschaften des Russischen Reiches a.d.J. 1793-1794.32 The sha
man’s posturings in the illustrations that Pallas provided must have at 
least attracted Goethe’s attention, if they did not complement his crea
tive designs (see plate 10).

Goethe continued to borrow many volumes from the libraries in 
Weimar. Those by his friend and colleague Herder were fetched by 
pages again and again. Two stood out as being most important with 
regard to shamanism. One was Vom Geist der Ebraischen Poesie, which, as 
I pointed out earlier, focused on the shamanic common denominator 
of all religions. Goethe thought so highly of it that he praised it in the 
notes to his West-Ostlicher Divan, which was framed by the poetic fiction 
of travel to the mysterious East. It was in those notes that Goethe him
self broached the subject of early religious history, maintaining, like
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many scholars today, that Zoroaster must have been the first responsi
ble for forming shamanic beliefs into a cult.35 The other of Herder’s 
works that Goethe often borrowed was Ideen zu einer Philosophic der 
Geschichte der Menschheit, which summed up and evaluated everything 
that the finest eighteenth-century minds had come to think about sha
manism.34 Even if Goethe did not, contrary to many claims, help write 
that work, there is more than enough proof that he discussed it with 
Herder daily during his youth, and, furthermore, that he repeatedly 
borrowed the published version from the Weimar library during his 
mature years.35

While some of Goethe’s other requests from the Weimar library 
revealed his undaunted efforts to master the Russian language, many 
underscored his constant reworking of past intellectual as well as per
sonal experiences.36 Many of those experiences bore a close resem
blance to what was reported in the travel literature about the psychol
ogy of the shaman. Goethe often referred to his own clairvoyance as 
well as to the many rationally inexplicable things he experienced in his 
daily life. There was the time he reported seeing his double, as well as 
the time he envisioned the name Goethe on the gravestone that 
twenty-four years later would be for his son. He also purportedly ap
prehended the earthquake in Messina at the very time it occurred.37 
Most of his friends and acquaintances knew that he seriously enter
tained thoughts about the spirit world. He would even write to scien
tific colleagues like Gottfried Nees von Esenbeck (1776-1858), profes
sor of botany in Bonn, comments such as the following: “We all walk 
in mysteries. We are surrounded by an atmosphere about which we 
still know nothing at all. We do not know what stirs in it and how it is 
connected with our intelligence. This much is certain, under particu
lar conditions the antennae of our souls are able to reach out beyond 
their physical limitations.”38 Again and again Goethe made public his 
firm belief in an animistic universe constantly repeopled through the 
process of reincarnation. One such experience challenged the limita
tions of rational comprehension: “I cannot explain the significance, 
the power, that this woman has over me in any other way but through 
the transmigration of souls.’’39 Another eerie experience on the trip to 
Italy in 1786 seems to reflect his absorption in travel literature dealing 
with such matters: “I enjoy everything as if I had been born and bred 
here and had just returned from a whaling expedition to Green
land.”40 In this regard, it is interesting to note that Goethe was known 
among the secret society of Illuminati under the code name Abaris, 
the legendary shaman who was an Apollonian priest knowledgeable in 
the healing arts.41

Such experiences seem to have gone hand in hand with Goethe's
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abiding curiosity about contemporary faith healers and miracle work
ers. Like many observers in heretofore unexplored territories, he first 
attempted to strip their activities of their theatricality and pretense. 
Outright quackery, much like carnival magic, was not difficult to un
cover. There were times, however, when reason had to be stretched 
considerably in an attempt to understand what was operative. Of spe
cial interest during a trip to Switzerland in 1779 was Michael Schup- 
pach, the Paracelsus-reading peasant of Emmental who had caused 
such a stir in medical circles that even renowned physicians like 
Haller, Tissot, and Zimmermann dignified him with notice. They con
demned him as a fraud. But Goethe, forever attuned to the strange 
workings of the human psyche, wondered whether or not Schuppach 
might have indeed effected some kind of cure for his swarm of de
voted patients, who came from all walks of life, even the aristocracy.42 
Faith, Goethe suspected, could be a great healer.

Spiritual forces also played an important role in Goethe’s concep
tion of creativity. In a manner that resembled the Plato of the Ion and 
also the countless observers of shamans, he described to the compan
ion of his last years, Johann Peter Eckermann, the passivity involved in 
becoming enthused—that is, filled with the spirit:

No productiveness of the highest kind, no remarkable discovery, no great 
thought which bears fruit and has results, is in the power of any one; but 
such things are elevated above all earthly control. Man must consider 
them as an unexpected gift from above, as pure children of God, which 
he must receive and venerate with joyful thanks. They are akin to the 
demon, which does with him what it pleases, and to which he uncon
sciously resigns himself, whilst he believes he is acting from his own im
pulse. In such cases, man may often be considered as an instrument in a 
higher government of the world—as a vessel found worthy for the recep
tion of divine influence.”
Goethe thought that the more creative a human being was, the 

greater the influence of the spirits would be. Such thoughts were re
peatedly recorded by Eckermann: “In poetry,” said Goethe, “espe
cially in that which is unconscious, before which reason and under
standing fall short, and which therefore produces effects so far 
surpassing all conception, there is always something daemonic.”44 So 
it was too with music and the other arts. They were dominated by 
inexplicable forces from the spirit world. Superb artists were par
ticularly susceptible to those forces. Goethe named Raphael and 
Shakespeare and, as could be expected, did not fail to single out the 
incomparable Mozart. Another artist whose visions and out-of-body 
experiences attracted his attention was Benvenuto Cellini (1500-
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1571). Goethe went so far as to translate Cellini’s autobiography, 
which, among other things, described his purportedly easy movement 
between worlds and his contacts with the spirits of hell. It was pub
lished in a journal he brought out with Schiller in 1796-1797, and was 
then revised and annotated for separate publication in 1803.45 Liter
ary treatment of creative individuals with such hyperactive spiritual 
lives also intrigued Goethe, who, as I explained above, was instrumen
tal in seeing to the earliest publication, albeit in German translation, of 
Diderot’s Neveu de Rameau. Diderot, a role model for Herder as well as 
for young Goethe, had during his Russian trip visited Friedrich Hein
rich Jacobi (1743-1819) in Pempelfort in 1773.46 Jacobi, a writer of 
psychological novels, was such a close friend that Goethe even later 
housed and served as mentor to his son Max, who in turn became one 
of the most renowned psychiatrists of the nineteenth century.

Everything Goethe consciously and unconsciously absorbed from 
such social connections and scientific activities he incorporated in one 
way or another into his own artistic production. Shamanic research, 
which encompassed so many of his wide-ranging concerns, was no ex
ception. The sheer amount of evidence precludes the possibility of an 
occasional coincidence. Goethe knew what there was to know about 
shamanism in both fact and fiction, and he regularly availed himself of 
that knowledge. His timeless literary creations profited the most.

An example from 1774 is Die Leiden des jungen Werthers. The title 
figure exhibits just about every one of what would have been com
monly recognized as shamanic characteristics. There is the deep- 
seated, uncontrollable urge to solitude or abnormal social relations, in 
addition to the kind of emotional instability characterized by habitual 
daydreaming, introspection, and wild swings of mood due to a particu
larly sensitive nervous system. Physical dysfunction manifests itself in 
a malaise that cannot be overcome, even with rest, relaxation, and a 
regulated diet. Werther’s sexual immaturity is evident insofar as he is 
not like other eighteenth-century middle class men in the novel. He 
does not write his mother; he only deals with her through Wilhelm. 
He fixates on women who are described as “taken” or of a higher so
cial class. He condones rape. He has a strong penchant for playing 
with children, especially boys. That penchant is not considered 
healthy by, for example, the physician whose view Werther lightly 
discounts for being that of “a very dogmatic marionette.”47 Werther 
describes that male professional’s arrival by writing: “The day before 
yesterday the medical man came out of the city and found me on the 
ground among Lotte’s children. As some of them were crawling 
around on me and others were teasing me, I was tickling them and 
kicking up a big fuss with them.”48
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The interest in play, games, and even dolls underscores the strong 
tendency to assume roles and enact them. Like a shaman, Werther 
carefully defines the space in which he acts out his drama as well as 
seeing to the costumes, properties, lighting, and timing. One need 
only think of his carefully staged death scene. Among the other di
verse artistic aptitudes are poetic susceptibility, dancing ability, and 
a high enough level of musical know-how to permit tuning of the 
clavichord.

There are many additional elements similar to those found in con
temporary eighteenth-century materials treating shamanism. Practi
tioners were often viewed as being parasites—necessary, yet living 
off the labors of their fellow tribesmen. The work ethic obviously does 
not govern Werther, who not only does little or nothing to earn his 
living, but also uses Wilhelm to convey his financial needs to his 
mother. He does not bother to write to her himself, but then he has 
long had problems dealing with women. Frequently Werther de
scribes his existence in terms of imprisonment or entombment, like 
the shamans and other oracles who were subjected to the mysteries 
in caves and other tightly enclosed, womblike spaces.49 When abso
lutely distraught, however, he reports that he, like the ancient Boeo
tian followers of Trophonius and others seeking metaphysical an
swers, wished to visit the mines. Furthermore, intuition, feelings, and 
hunches are much more important to him than the scientific deter
minism or the Newtonian view of the world that led to the rejection of 
midwives, herbalists, and witches, thus developing the medical profes
sion. Werther has a strong inclination to believe in spirits and to have 
them animate his world. Early on, he wonders “whether deceiving 
spirits hover around the region, or whether it is the warm heavenly 
fancy in my soul that makes everything around here so paradisiacal.”50 
As things continue to go relatively well, he remarks, "Not one word 
about the magical power of ancient music is improbable to me when 
simple song seizes hold of me."51

Trees, which have always represented the three cosmic regions— 
hell, earth, and heaven—through which the shaman flies, provide 
Werther so much consolation that he often describes them or laments 
their being chopped down.52 He even dreams of gaining the wings of 
a bird so as to be able to transport himself through those cosmic re
gions. His somnambulistic leanings seem to strengthen during times 
of full moon, although he never fully succeeds in releasing his soul for 
travel through the cosmos: “And when I sometimes stop en route out 
of weariness and thirst, sometimes in the deep night when the full 
moon stands over me, I sit down on a gnarled tree in a simple wood so
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as to get relief for my wounded soles and then doze off in the semi
darkness in a worn-out repose."53

Many eighteenth-century observers credited shamans with remark
able surefootedness, even at the height of frenzy during stances in 
which psychotropic drugs were used. It was difficult for Christian Eu
ropeans to understand how such great physical control could be 
paired with ecstasy. This idea appears in Goethe’s novel when the nar
rator recounts how Werther dealt with his frustrations immediately 
before committing suicide: "Afterwards one found his hat on a cliff 
overlooking the valley from the slope of the hill, and it is incompre
hensible how he climbed it on a dark, wet night without falling.”54

Goethe also has Werther have many strange, out-of-body experi
ences. Werther often refers to himself as a dreamer or as hovering 
above and beyond the real world. He describes the ecstasy he experi
enced while dancing with Lotte thus: “I was no longer a person."55 
Elsewhere, he writes “and since that time, the sun, moon, and stars can 
calmly run their course, I know not whether it is day or night, and the 
whole world disappears from around me.”56 Occasionally, Werther 
compares himself to those persecuted by evil spirits. He claims, “I 
am being played like a marionette.”57 Lotte is the only one with the 
power to recall him to the consciousness level of everyday, middle
class reality, but that power dwindles after she—as we have to read 
between the lines—consummates her marriage to Albert. Virginity, 
and the entire female reproductive system and its lunar cycle, were 
acknowledged as being magical or at least profound and inexplicable 
by those who believed in shamans, as well as those local eighteenth
century sovereigns who still might have demanded their first-night 
right. Thereafter, Werther often complains, “my soul is now dead, no 
longer do raptures flow from it.”58

Werther’s suicide comes after what I call his swan song during his 
last visit to Lotte on December 21. It happens to take place at the por
tentous winter solstice, which the shamanic pagans of northern Eu
rope avidly celebrated. Her suggestions for distracting the obviously 
mentally disturbed young man worsen his condition instead of im
proving it. First, she seeks refuge by playing the clavichord. Then she 
asks him to read from his translation of some melancholy songs about 
love, valor, and crossing the Great Divide to join the ancestral spirits. 
They are from Ossian, the purported Celtic shaman, bard, and seer
poet, so aptly forged by Macpherson and so hotly debated by critical 
theorists all over Europe. Whether or not Werther is supposed to rec
ognize them as forgeries makes no difference, since they affect his 
nervous system quickly and irrevocably. As soon as he takes them into
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his hand, “a shudder [steals] upon him,” and his eyes well up with 
tears.59

Werther begins a heartfelt dramatic reading. Method actor that he 
is, and has always been, he empathizes with the role so completely that 
he gets carried away by it, transmitting his own enthusiasm to Lotte, 
who happens to be sitting next to him on the sofa: “The agitation of 
both was terrible. They felt their own misery in the fate of those noble 
ones, felt it together, and their tears united them. Werther’s lips and 
eyes burned on Lotte’s arm, a shiver seized her, she wanted to with
draw and all the pain and sympathy lay upon her like lead.”60 Her 
attempt to keep him at bay by suggesting he continue fails miserably. 
The power of the shamanic words—as contemporary reports repeat
edly stressed—is too strong for either party to remain rational enough 
to resist. Werther is the first one off the sofa and onto the floor for 
what turns out to be a rather torrid, yet short, love scene: “Her senses 
became confused, she pressed his hands, pressed them against her 
breast, leaned towards him with a melancholy movement, and their 
glowing cheeks touched. The world disappeared to them. He wove his 
arms around her, pressed her to his breast, and covered her trem
bling, stammering lips with frenzied kisses. Werther!”61 Lotte regains 
her middle-class senses and, suddenly realizing she is on the floor with 
Werther, pushes him away so she can leave. When she tells him she 
will never see him again, he stretches out his arms toward her. He 
thereupon remains immobilized, as if in a trance, on the floor with his 
head on the sofa for more than half an hour.

Goethe’s Werther is the perfect example of an unsuccessful sha
man. The eighteenth century often read that those shamanic initiates 
who felt called would perish if they could not cure themselves by 
shamanizing. Goethe must have known that, especially in the early 
1770s, during the height of the so-called academic expeditions in Si
beria. All the ecstatic, trancelike states that Goethe has his Werther 
work himself into fail to unleash the kind of poetic, musical, mimetic, 
and dramatic gifts that might enable him to cure his own self-induced 
madness and self-destructive tendencies. Nor is Werther capable of 
transmitting his trance to others so that something generally beneficial 
results for the whole tribe or society. Werther is a big loser in the game 
of brinksmanship, not only by falling over the brink himself, but by 
taking along with him everyone who has been nice to him or has cared 
about him.

Goethe’s interest in shamanism remained so intense that what he 
read by the explorers, ethnographers, and anthropologists began to 
merge with his background in Nordic and classical mythology, and it 
infiltrated his poetry in various and unexpected ways. The ballad Der
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Zauberlehrling, based on Lucian of Samosata, depicts the misuse of in- 
cantatory power, demonstrating that it is best left to those who have 
been called to such tasks. It represents the consequences of what was 
described in a song of Odin, the ancient Germanic shaman, entitled 
“Die Zauberkraft der Lieder” in Herder’s collection of folk songs.62 
Another example is the festival play that was commissioned of Goethe 
by the Berlin theater in 1814 to celebrate the return of King Friedrich 
Wilhelm III in the company of Czar Alexander after the defeat of 
Napoleon. The result was Epimenides Erwachen, which was based on the 
myth of the Cretan shepherd who, after sleeping half a century, awak
ened as a shaman. The higher powers who initiated him see to the 
righting of the ignominious wrongs his people bravely endured dur
ing his long absence.63

There is also the textbook example of a shamanka inevitably con
demned to early death because of genetic problems deriving from 
incest. That is the quasi-androgynous Mignon in Wilhelm Meisters Lehr- 
jahre, a novel filled with all kinds of allusions to the contemporary as
similation of shamanic information. They are especially noticeable in 
the hero’s involvement with theories of acting and drama. The de
scription of his discovery of the world populated by Shakespeare men
tions, for example,

There are said to be certain sorcerers who by magic can entice a host of 
different spirits into their chamber. The conjurations are so powerful 
that the whole room is filled and the spirits, josded up to the tiny magic 
circle that the wizard has drawn, swirl around it and float above his head, 
constantly changing and increasing in number. Every corner is crammed 
full, every shelf occupied, eggs keep expanding, and gigantic shapes 
shrink to toadstools. But unfortunately the necromancer has forgotten 
the magic word to make this flood of spirits subside.61

There are more than allusions when Wilhelm’s wounds are later 
dressed “with all sorts of strange speeches, maxims and ceremonies.”65

Wilhelm Meister, who constantly refers to the magic and sorcery of 
theater, encounters Mignon as an overly made-up youngster among a 
vagabond troupe of tightrope walkers, dancers, and jugglers (Gaukler). 
This human oddity or riddle immediately gains inexplicable power 
over him; his eyes and his heart are irresistibly drawn to her. 
Throughout the novel, her presence is termed mysterious. Wilhelm 
gains her unflinching loyalty after he saves her from another beating 
by her abusive manager, whom he buys off with thirty thalers. He 
thereupon expends great effort and expense trying to figure her out, 
even double-checking her regular early-morning attendance at mass. 
She, in turn, serves as a tutelary spirit (Schutzgeist) for his son Felix.
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Though suffering from poor eye-hand coordination and the kind 
of convulsions and strange muscle spasms associated with epileptic sei
zures—so typical in the shamanic profile—Mignon is innately musical 
and can, for example, perfecdy perform the fandango amidst eggs, 
but only when she chooses to do so:

She blindfolded herself, gave a sign for the music to begin, and started to 
move like a wound-up mechanism, beating the time of the melody with 
the clap of her castanets.

Nimbly and lightly she executed the dance with rapid precision, step
ping so briskly and firmly between and beside the eggs that at any mo
ment one thought she would crush one of them or dislodge it by the 
swiftness of her twistings and turnings. But she never touched an egg 
despite the variety of her steps, now short, now long, including some 
leaps. She finally wound her way through the rows in a half-kneeling 
position. She pursued her course relentlessly like clockwork and the 
strange music gave a new twist to the movement of the rousing dance 
every time it started up again. Wilhelm was absolutely transported by this 
strange spectacle; forgetting all his cares, he followed every step of the 
beloved creature, amazed to see how completely her character was mani
fested in the dance.66
At the close of book 2, Wilhelm has the opportunity to witness one 

of Mignon’s seizures. Holding her hands to comfort her, he feels a 
slight twitch increase to ever greater spasms. Her inability to articulate 
her pain prompts him to pick her up and sit her on his lap. She holds 
her chest firmly before uttering a cry that is accompanied by full
blown convulsions. Then “she jumped up, and then immediately fell 
down in front of him, as if every limb in her body were broken. It was 
a terrifying sight.”67 The intensity of her convulsive movements ebbs 
and flows, and at one point, “her rigid limbs unfroze, her whole inner 
self poured itself out, and in the confusion of the moment Wilhelm 
feared that she might melt away in his arms so that nothing of her 
would remain.”68

In the fifth book, Wilhelm’s players successfully mount Hamlet. 
After the performance, the cast decides to celebrate in costume, and 
“it seemed as if a band of regal spirits had assembled.”69 The musical 
instrument Mignon plays while dancing purportedly for their amuse
ment is the one the eighteenth century most closely associated with 
archaic shamanism, as it was known at the time: the tambourine. She 
joins with the Harper and Felix, who plays the triangle, yet another 
shamanic instrument easily recognized by eighteenth-century readers 
of travel reports, for a stance-type performance that increases in ve
locity and ferocity:



The children jumped and danced, and Mignon was particularly un
inhibited, more than she had ever been before. She played the tambou
rine as delicately and then as loudly as possible, sometimes lightly skim
ming her fingers over the skin, at other times beating on it with the back 
of her hand or her knuckles, even alternating between striking her knees 
or her head with the instrument, sometimes just making the bells ring, so 
that all sorts of sounds were enticed from this simplest of instruments.70

When Serio chides the intoxicated Mignon for seating herself in the 
place reserved for the ghost, she casually replies that he would not do 
her any harm, for he was related to her: “He's my uncle.”71

The children thereupon make believe they are puppets, a standard 
procedure for initiates, according to many eighteenth-century re
ports. The noises they emit—much like shamanic ventriloquism—are 
accompanied by spastic movements that intensify. Then we read the 
following:

Mignon was almost frenetically excited and, amusing as this had been in 
the beginning, it became such that it had to be curbed. But admonishing 
her seemed to have little effect, for she now began hysterically to rush 
around the table, tambourine in hand, hair flying, head thrown back and 
her body flung into the air like one of those maenads whose wild and 
well-nigh impossible postures still delight us on ancient monuments.72

As the party begins to break up after others have performed and the 
ghost’s scarf has been found, Wilhelm Meister suddenly feels himself 
being grasped painfully. What Goethe’s text suggests is the kind of 
ritualistic sexual cannibalism connected to some versions of shaman
ism: “Mignon had been hiding, and seizing hold of him, she bit him in 
the arm.”73

When a conflagration breaks out at the inn, it is Mignon who man
ages to warn Wilhelm of the grave danger. She later explains that the 
Harper set the fire when she thwarted his attempt to make a blood 
sacrifice of Felix, whom she has tried to protect all along. Her intuition 
is coupled with her admitted ability to hear voices and converse with 
the spirits, sometimes the Blessed Virgin Mary among them.

The illness consuming Mignon receives particular attention in the 
eighth and last book of the novel. Her cramps so adversely affect her 
vital signs that cardiac arrest could be the diagnosis. When the cramps 
abate, however, her pulse rate becomes abnormally fast. A peaceful 
balance of mind and body only seems to result when she portrays an 
angel at a birthday party, for she sings the hauntingly beautiful "So let 
me seem till I become" and refuses to relinquish her angelic robes.74 
The physician, who has been keeping close watch on Mignon’s behav-
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ior, reports that longing for her homeland and for Wilhelm are her 
only two ties to this world.75 Since there seems to be no hope of her full 
recovery, he suggests doing whatever possible to bring her relief. 
When Wilhelm visits, she is hugging her dear Felix and is indeed at 
peace: “She looked like a departed spirit."76 Although she is no longer 
capable of climbing and springing around, she still wishes she could 
reach the mountain peaks, proceeding from housetops to treetops. In 
true shamanic style, she envies the birds their ability to fly and nest 
wherever they choose.

The full story behind this poignantly enigmatic creature, who also 
serves as a kind of glue for the novel’s plot, is told when her newly 
arrived uncle recognizes her corpse at her funeral. It turns out that 
Mignon, the child of the Harper and his sister, was never normal. She 
walked at a decidedly early age, moved skillfully, and sang beautifully. 
She also quickly learned to play the zither without any formal instruc
tion. Although prodigiously creative as a young child, communication 
in words was most difficult, “and the obstacle seemed to be in its mind 
rather than in its speech organs.’’77 Greater freedom of physical ex
pression came with the foster care to which she was given over because 
of her sinful origins. Then she assumed male clothing so as to gain 
greater flexibility while ascending mountains and running on precari
ous ledges. This very young Mignon already demonstrated astound
ing spatial memory as well as great artistic instincts when she perfectly 
imitated the intricately whimsical steps of wandering performers. She 
was also given to periods of profound solitude, disappearing for days 
on end. The last time, however, the multitalented child was kidnapped 
and did not return. When it came to the background of his most suc
cessful shaman, Goethe purposely made many changes. That is the 
subject of the next chapter.



CHAPTER NINE 

Faust, 
the Modern Shaman

Goethe’s Faust forms a fitting conclusion for this book because it is a 
consummate masterpiece that incorporates into the very scheme of 
European cultural evolution nearly everything the eighteenth century 
had heard or thought about shamanism. It elevates the phenomenon 
that had been considered diabolically aberrant, incredibly ludicrous, 
and then harmlessly exotic, and gives that phenomenon its significant 
place in the history as well as the prehistory of the West. It also mag
nificently brings shamanism together with philosophy, specifically 
Renaissance Neoplatonism. Furthermore, it synthesizes the legendary 
German shaman of yore with the mythical magus, thereby creating a 
modern emblem for enlightenment in all the possible senses of that 
word.

The subject of shamanism and Goethe’s Faust deserves the sort of 
detailed treatment that can only come in a book. If I deny it that treat
ment at present, it is not because I believe there is insufficient evidence 
for a unifying principle long sought by scholars of various persua
sions.1 I do so merely because of the spatial constraints imposed by the 
framework of this book. I shall therefore limit myself here mainly to 
those pertinent textual matters that substantiate suggesting a new 
reading. Among the most important are the three opening parts, 
which have unfortunately not always been accorded their due by edi
tors and critics alike.2

The dedicatory poem, “Zueignung," immediately constructs the 
tragedy, the work of art, as the realm in which knowledge of the wa
vering forms of the spirit world can be transmitted to audiences 
through the poet.3 As in a preparatory incantation, the poet addresses 
those forms direcdy in the first stanza. Throughout his life, they re
peatedly approached him, sometimes quite forcibly, and each time he 
tried to capture them. Feeling rejuvenated by the magic breath scent
ing their procession, he now, like a shaman, resolves to surrender to 
them so as to let them reign through him at will.

The next stanza continues to use the shamanic vocabulary to con
centrate on the immediate past. It describes the wavering forms as 
bringing along the images of happier days, while many a beloved
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shade rises from the spirit world. Goethe, who suspected a connection 
between primeval forms of shamanism and the incipient mythology 
that in prehistoric times began to form the cultural basis of Europe— 
something he would take up in part 2 of the drama—has the poetic 
voice refer to an ancient myth all but incomprehensible to the present. 
What it evokes allows love and friendship to resurface. That then re
news his grief for all those who preceded him into the Great Beyond.4

His songs, especially the one that will follow, are the subject of the 
third stanza, which seems straightforward enough until we consider 
that most shamanic reports equated the song with the shaman’s jour
ney to the spirit world, while viewing his musical instrument as his 
vehicle of transportation. The poetry of remotest antiquity had al
ready used the song as a standard formula for that kind of trip.5 
Those who first composed the poet’s audiences served as continuing 
echoes for that which was transmitted through him from the spirits— 
much like the transference through the Platonic series of rings. How
ever, his song now resounds for unknown multitudes whose receptiv
ity to any magic, much less the magic of art, he suspects is doubtful. 
Those who would continue to delight in his song, he believes, have lost 
their necessary communal unity and, scattered over the world, their 
all-important home base, or sacred ground.

The concluding stanza makes the bridge—another shamanic de
vice—to the rest of Faust still stronger while simultaneously indicating 
that the poet is approaching the end of his own journey. Moved again 
by that once-conquered longing for the quiet, serious spiritual realm, 
his whispering song now only floats forth in uncertain tones, like those 
of an aeolian harp. Awe grips him, tears result, and his soul begins to 
feel mellow and yielding. His own passage almost complete, he bi
locates for a grand overview of the work that was his life:

what I possess seems something far away 
and what had disappeared proves real.6

With the normal laws of causality lifted because of the shamanic 
framework, real time and space categories dissolve into the hypotheti
cal or theatrical, thus allowing for the opening scene, “Vorspiel auf 
dem Theater.” It consists of three figures essential to the European 
theatrical tradition, the director, the poet, and the actor, arguing about 
the superiority of their own individual contributions to the whole. 
Their discussion then serves to expand the themes of the dedicatory 
poem with a major focus on creativity. The closing words of the direc
tor, who has been urging cooperation, make all of creation accessible 
to the Active assembled public by reducing it to the stage set at hand 
with its various technical devices. They also serve to underscore the



May the power of growth that works and lives forever 
encompass you in love’s propitious bonds, 
and may you give the permanence of thought 
to that which hovers in elusive forms.9

The beginning of the first part of the tragedy immediately reveals 
the status of North European shamanism after centuries of the Chris
tianization process. Would-be proponents, those who somehow feel 
called, have lost their natural roots, while opponents, whether reli
gious or scientific, consider it all hocus-pocus or witchcraft. Like those 
eighteenth-century aborigines who complained that the missioners’ 
teachings prohibited their direct conversation with the spirit world,
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notion that shamans can find out what is going on above and below as 
well as on earth:

So now upon our modest stage act out 
creation in its every aspect, 
and move with all deliberate haste 
from heaven, through the world, to hell!7

What Goethe has done here, with the utmost efficiency, is to shift lev
els of reality. Brilliantly using the modern arts of performance as the 
shamanic medium—an idea my chapter on Herder elucidates and the 
section on Wilhelm Meister in the preceding chapter takes up—he has 
moved from the realm of wavering forms (schwankende Gestalten) to 
dramatic characters with living actors actually embodying those 
forms. Everything that follows is not only part of the trip or song, but 
is also a play that can be comprehended through the imagination or 
through a suspension of the rational faculties. In other words, this 
play constitutes the shaman’s way of communicating to his fellow 
human beings the knowledge he gained from his trip or trips into 
other realms of existence.8

Goethe zeroes in still further with the “Prolog im Himmel,” which 
comes next, for the stage is not only the emblem of the cosmos, it has 
become the cosmos itself. There he has the Lord go so far as to select 
a specific individual as the very best of what humankind has produced. 
Faust is to become the major player, the medium within the medium. 
In suggesting that Mephistopheles use his hellish gifts to attempt to 
derail this modern shaman and return him to the ambitious, greedy 
level of the shaman in German folklore and the sixteenth-century folk 
book (Volksbueh), the Lord shows that he acknowledges the forces of 
evil and relegates them to their rightful place in his creation. Before 
departing the stage, the Lord gives strong affirmation to the major 
themes first struck in the dedication:



You only know one driving force, 
and may you never seek to know the other! 
Two souls, alas! reside within my breast, 
and each is eager for a separation: 
in throes of coarse desire, one grips 
the earth with all its senses;
the other struggles from the dust 
to rise to high ancestral spheres.

If there are spirits in the air
who hold domain between this world and heaven—
out of your golden haze descend, 
transport me to a new and brighter life! 
If I but had a magic cloak 
that could bear me away to exotic places 
I’d not exchange it for the choicest garments, 
not even for the mantle of a king.14

It was well known from the shamanic lore of Goethe’s day that there 
were "two souls, namely the shadow and the breath of the human 
being,” and that one of them could exit the body at night to hunt, 
cavort, or whatever.15 Faust’s struggle to release his soul, however, is 
self-conscious and unsuccessful. The failure of the best conventional 
means the times could offer—the cumulative rationalistic learning of 
four university faculties—drives Faust to attempt suicide, which is the 
kind of ritualistic death and resurrection typical of shamanic initiation 
the world over.16
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Faust is totally removed from nature in his Gothic study, struggling to 
contact the spirits philosophically, through books.

When it came to the background of his most successful shaman, 
Goethe purposely made many changes.10 Goethe’s Faust is not the ig
noble peasants’ son of the sixteenth-century legend that led to the 
popular tales containing many overtly evil shamanic aspects from Eu
ropean folklore. As we learn at the beginning of the tragedy, Faust’s 
father was a medicine man, alchemist, magician, or, as he is called, ein 
dunkler Ehrenmann, who not only introduced his son to the trade but 
also reared him in the Christian religion.11 He named him Heinrich, 
instead of Johann as in folklore.12 He imbued him with a conscience, 
a sense of responsibility, and a deep concern for his fellow human 
beings. The melancholic youngster given to bouts of solitude observed 
his father’s work, all the while developing a thirst for still better ways 
to improve mankind’s plight.13 Later, in the scene with his pedantic, 
yet loyal, famulus, Faust mentions the two souls in his breast while 
reflecting on the disparity between knowledge with a capital “k” and a 
small “k”:
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On returning to his study after the Easter walk among the rejuve
nated citizenry, Faust notices the poodle who turns out to be Mephi- 
stopheles. It is at that point that Goethe, who constantly skirts the stan
dard form of the Faust legend, almost rejoins it by bringing up the 
matter of the pact. The best-trained, most intelligent human being 
stands at the same kind of impasse as natural man. He momentarily 
feels he cannot comprehend the mysteries without help. Deprived of 
the knowledge natural man gains as a matter of course through his 
images and rituals, Faust yearns to perceive heroic victory and sexual 
power, claiming

What ecstasy to feel that lofty spirit’s might— 
if only, then, my soul had left this body!1’

This professor and natural philosopher who seeks the hidden mean
ing of life thereupon curses all appearance, “all the enticements that 
delude my soul with cheating visions.”18 Hoping to bring the method
ology of scientific determinism in line with intuition and hunch, he has 
come to believe he is fully prepared to analyze rationally whatever his 
heretofore deadened nonrational capacities might teach him.

The Faust who emerges from this discussion with Mephisto might 
be discouraged, but he is not beaten. He considers the human being 
the most marvelous creature in the universe.19 If magic means any
thing to him at this point in his development, it is still a tool for the 
highest realization of natural philosophy rather than for demonic 
power.20 That is where Mephisto, who can only provide the latter, di
verges from Faust. The clearest proof of Goethe's shamanic intent is 
again his alteration of the standard legend. He has Faust offer a bet 
rather than agree to a pact:

If ever you, with lies and flattery, 
can lull me into self-complacency 
or dupe me with a life of pleasure, 
may that day be the last for me! 
This is my wager.21

The scene in Auerbach’s wine cellar serves to show the audience 
and also Mephisto that Faust has long since progressed well beyond 
the juggling tricks of the transient mountebanks that would amuse a 
group of academic failures drinking away their lives. The kind of ec
stasy available there disgusts Faust rather than enticing him to partici
pate in orgies. The further degeneration of the shamanic presented in 
the witch’s kitchen, yet another step away from the university, at once 
repulses and attracts Faust. This core of what had become folk belief 
nevertheless leads out of male academic life to the world of woman 
when its magic mirror reflects “a picture of a woman of surpassing
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beauty!”22 Mirrors had long been part of shamanic paraphernalia. As 
a receptacle for souls, the mirror often served as a means for entering 
the trance state.23 This scene also enables Faust to shed years from his 
looks. Furthermore, it shows that he is quite familiar with the type of 
stance the witch conducts, in a circle with flickering light and musical 
accompaniment as preparation for imbibing the magic potion. Faust 
states,

The silly apparatus, the demented gestures— 
I’ve seen enough of such jejune deceptions 
to know that I cannot abide them.24

Despite his rational resolve to resist, he is so swept up that his head 
begins to ache from the sounds:

What is this nonsense she’s reciting? 
If this goes on my head will split. 
I seem to hear the voices of
a hundred thousand fools in chorus.25

The subsequent Gretchen episode not only provides Faust with 
ample opportunities to experience guilt, but also, more importantly, it 
introduces him to the female creative sphere in ways he can begin to 
comprehend nonrationally as well as rationally. If he at first thought 
only of the ecstasy of deflowering a virgin—“She’s over fourteen, isn’t 
she!”—he ultimately comes to think of that female as embodying the 
love that holds the cosmos together, and he cannot get her out of his 
thoughts.26 Thus what the Lord said in his closing words in the pro
logue will be realized.

The “Wald und Hdhle” scene represents Faust’s furthest remove 
thus far from university book-learning and mechanistic approaches to 
nature. It is here that he begins to perceive some absolute truths 
nonrationally. Since primordial days, and in most shamanic practices 
of the eighteenth century, the cave was associated with the mother and 
the forest with the Great Beyond. Both were considered replete not 
only with mysteries but also with the revelation of those mysteries. As 
so often in the eighteenth century, mythology and literature gained 
new significance from recent discoveries. The caves in Franconia as 
well as elsewhere in Germany were being systematically explored in 
Goethe’s day, and evidence was being assembled about primordial 
man’s spiritual beliefs as well as his coexistence with extinct mam
mals.27 Even Justus Moser had posited in “Von den Mysterien und 
dem Volksglauben der alten Deutschen und Gallier” that the ancient 
Germans, like the ancient Greeks, had conducted underground ser
vices that were like plays. Moser also made connections to initiatory



It would seem we’ve been admitted 
to the sphere of dreams and magic. 
Guide us well, do yourself credit, 
speed us on our travels onward 
in these vast, deserted spacesl’1

Despite the feverish pitch of the orp1 and the potent salve the witches 
mention, Faust wants to turn it all into a learning experience. Such a 
concentration of evil, he believes, should solve many a riddle for him. 
Whether or not the spirits exist is not one of them. The Proktophan- 
tasmist maintains the opposite. Goethe here satirizes the Newtonian 
point of view that is determined to rely on its own perceptions even 
when faced with the very reality that contradicts them. Proclaiming 
that the Enlightenment abolished all spooks, the Proktophantasmist 
states:

I tell you spirits to your faces: 
my spirit won’t put up with despotism— 
it is itself far too despotic.32

Smitten by a beautiful young witch, Faust chooses to dance with her 
and is on the verge of succumbing to her charms until the red mouse 
so typical of evil in Germanic folklore springs from her mouth.33
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rites and Plato’s paths to the underworld.28 Faust’s lines in the cave 
scene are as follows:

And when the storm-swept forest creaks and groans, 
when, as it falls, the giant fir strips down 
and crushes neighboring boughs and trunks, and when 
the hill echoes its fall as muffled thunder, 
you guide me to the safety of a cave, 
reveal my self to me, and then my heart's 
profound and secret wonders are unveiled.29

Ignorant of any intrinsic human worth, Mephisto continually tries 
to steer Faust toward the path that the Christians interpreted as magi
cal deception and shamanic skulduggery. This is especially true in 
“Walpurgisnacht,” when Mephisto's very first lines offer a broomstick. 
It was known as early as the fifteenth century that the witches’ salves 
rubbed on the genitals with broomsticks produced sexual ecstasy and 
feelings of flight.30 Faust declines the offer, preferring to stay on his 
own two feet as long as possible. Whether under the influence of 
drugs, alcohol, stimulation of the inner ear, or autosuggestion, he, Me
phisto, and a will-o’-the-wisp enter a state of altered consciousness, or, 
as they sing,
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Thereupon Faust envisions the deserted, distraught Gretchen, which 
jolts him back to thoughts of his true mission.

After the passing revue of wavering forms that is “Walpurgisnachts- 
traum oder Oberons und Titanias Goldne Hochzeit, intermezzo,” 
Faust suffers a kind of relapse, in that he implores Mephisto to use the 
tactics of black magic or false shamanism to free his beloved. She 
senses this already as they approach her cell in the dungeon. Despite 
the absence of rationality brought on by her overwhelming guilt, she 
knows intuitively to reject all their evil magical means and place her
self in the hands of God. As a result, she is saved. Furthermore, she 
remains in Faust’s thoughts, as the Lord said, and continues to be a 
model for his behavior.

Part 2 of Goethe's work opens with Faust reclining on a flowering 
lawn while various beings from the spirit world hover above him. This 
is an inversion of the beginning of part 1, where he was sitting up at 
the desk in his Gothic study, applying his rational faculties with great 
discipline. The nocturnal healing session the spirits have been con
ducting obviously succeeds in reviving the guilt-stricken Faust, for he 
resolves to continue his striving, albeit with a different point of view. 
Instead of struggling for a head-on confrontation as before, he now 
resolves to seek enlightenment not from the sun itself but from its 
reflection.34 The rainbow, which was endemic in most eighteenth
century manifestations of shamanism, serves as the main image in this 
part, which is to deal primarily in images.35 It is here that Faust be
comes more and more a performer and a showman.

The scene shifts to the imperial throne room where Mephisto, hav
ing assumed the guise of a court jester, attempts to ingratiate himself 
with the emperor by offering to restock the depleted treasury with 
gold from hidden veins in Mother Earth. The commonsense reaction 
of the advisers as well as the average people is negative. They suspect 
trickery at best, sorcery at worst. With the herald’s announcement that 
it is time to suspend rational belief, the level of dramatic reality blurs, 
for so begins the carnival celebration that comprises all kinds of 
spooks and shenanigans. Staged as a Renaissance masque, it is more or 
less a purgation ritual, modernized and secularized.36 Again there is 
the parade of wavering forms from European theater and mythology. 
Faust, as a kind of updated shaman, has the last word. The herald, who 
amidst all the revelry seems to take his job of keeping order very seri
ously, cannot distinguish invited guests from party crashers:

But I fear that air-born spirits 
are now coming through the windows, 
and I’m helpless to protect you 
from such ghosdy sorcery.37
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This scene, which is a masque within the carnival play-within-the-play, 
not only has the much-desired gold miraculously portrayed, but also 
has the emperor so carried away by his role-playing that he actually 
thinks he is Pan, his disguise until the conflagration burns the masks 
and returns him to the appropriate level of dramatic reality. Accusa
tions of lies and charlatanry, “Lug und Trug,” accompany such go
ings-on, Even the herald’s description of Faust’s arrival includes an 
astonished comment about the magic of the performance: “A miracle 
has been performed!”38 Faust has come dispensing wealth as Plutus, 
richly attired in the turban and oriental robes long associated with 
magicians.39 Warding off the greedy with sparks from his wand, he 
forms a magic circle to protect the illusory treasure. He brings the 
scene to a conclusion with the traditional magician’s formula:

When demonic forces threaten, 
magic must come to our aid.10

The summation of action that follows in “Lustgarten" indicates that 
the paper money the emperor signed into law while in his trance state 
now floods the land and has, momentarily at least, solved the most 
pressing problems. This magic paper brings such joy to the court that 
even the treasurer relaxes his strict standards, ironically stating, “I 
welcome the magician as my colleague.’’41

The success with the money led Faust to promise to grant yet an
other of the emperor's wishes. This one involves producing Helen of 
Troy and Paris, not as wavering forms but as distinct forms—that is, 
not merely in poetic description but in actual incarnation through dra
matic portrayal.42 This is the kind of thing any successful shaman 
would be able to do, for he would have all the skills and arts of perfor
mance so as to divert or engage his audience’s imagination.43 The 
Faust of German folklore, with which Goethe was widely familiar, was 
known for being especially astute in matters histrionic.44 Mephisto, 
with whom Faust consults in “Finstere Galerie,” is, however, non
plussed by this latest wish:

Pagans are none of my affair— 
they live in their own special hell.45

Since he claims he is not completely in control of all the details of 
ancient Greek mythology, he devilishly decides to make it up as he 
goes along. He suggests a perilous journey to the mothers in the great 
repository of forms in the ur-nothingness that can be reached by 
means of a key that must touch the tripod near their approach:

all is form in transformation,
Eternal Mind’s eternal entertainment.
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About them hover images of all that’s been created, 
but you they will not see, for they see only phantoms.46

Mephisto’s words lull Faust into summoning his courage, obeying 
what he hears, and believing what is suggested. This journey will 
be the most strenuous activity to which Faust’s imagination or non- 
rational faculties have thus far been put. Its connections to shamanic 
initiation rites are more than merely superficial. The mothers who 
dwell on nine hills represented cosmic creative power to believers of 
Siberian shamanism, who incorporated them into much of the folk 
poetry recorded by Westerners.47

While the court impatiently awaits Faust’s highly publicized perfor
mance of a spirit scene (Geisterszene), Mephisto captures their attention 
with some traditional fast-talking quackery.48 His own agitation over 
the delay in getting the show mounted amusingly serves to describe 
the increased sense of anticipation in the audience, which, like any 
group at a stance, is already prepared to see whatever the medium will 
want it to see:

In such a place, I think, spells are not needed;
ghosts will come here without an invitation.49

Along with the herald, the courtiers describe the setting for the per
formance and thereby their own high levels of expectation. It is the 
astrologer, himself aware of the techniques for working an audience, 
who sees it all as the magic of theater:

By royal command the play shall start at once.
Become an opening, what now is wall!
When magic operates, ail things are easy;
like jetsam swept by tides, the arras vanishes;
the wall divides and is reversed,
creating the effect of a deep stage
as we seem bathed in some mysterious glow;
I’ll now climb up to its proscenium.50

As one who knows, he subsequently confirms the mighty power of the 
imagination by stating, “let Reason be the thrall of Magic.”51 This play- 
within-the-play begins as the astrologer reports that Faust is emerging 
from the vault as a shaman successfully returned from his perilous 
trip on behalf of the present group:

Behold the thaumaturge, in priesdy robe and wreath, 
who’ll now complete his daring enterprise.
A tripod rises with him from a cavernous hole;
I think I now smell incense from its bowl.52



FAUST, THE MODERN SHAMAN 193

Faust, who has gained the tripod, the prize that allows him to tran
scend the limitations of time and space, sums up his purported experi
ences in the ur-nothingness and, addressing the mothers, refers to the 
shaman who endures the hardships of the trip, returns to his people, 
and makes it all visible:

Some are caught up in life’s propitious course; 
others, the dauntless sorcerer seeks out, 
who generously displays for all to see 
the marvels that their hearts desire.5’

Then the astrologer once again describes the ongoing pantomime, 
which is accompanied by music as well as by something that looks like 
fog. In his opinion, it is truly a spirit masterpiece. As might be ex
pected in a post-Fontenelle, eighteenth-century rendition of a Renais
sance shamanic stance, some kind of controlled substance has been 
added to the smoke. It is even potent enough to have one ybung lady 
remark about how good it makes her feel, quite fervently refreshed.54 
An older woman confirms this:

There really emanates from him a gentle breath 
that deeply stirs my soul!55

Faust, who now considers himself initiated into the priesthood, exudes 
so much enthusiasm over Helen that Mephisto, who has been helping 
in the prompter’s box, warns him to control himself and not forget the 
role he is playing.56 The warning falls on deaf ears, for, whether or not 
pretending total emotional involvement in his role in the pantomime, 
Faust becomes so jealous of Paris that he touches him with the magic 
key after grabbing hold of Helen. The ensuing dramatic explosion 
leaves Faust stunned on the floor while the would-be spirits exit in the 
mist. This exemplifies what most eighteenth-century informants re
ported about the protection from touch granted the entranced sha
man in the show during his stance. Insects, especially flies, were to be 
swatted away, which we now realize was done to maintain the suspen
sion of disbelief or hoax among onlookers. Faust’s performance has 
been short, yet most convincing. He has returned a shaman from a 
trip to the other regions, still subject to a trancelike state that will per
sist until a cloud brings him back to the reality of the Renaissance at 
the beginning of act 4. This short performance serves as a prologue 
for the forthcoming grand production synthesizing various modern 
and revived ancient theatrical forms. It states, by way of exposition, 
the theme or argument of Faust’s search and retrieval of Helen and 
demonstrates, like any magic show, the dangers involved in attempt
ing to surmount the natural barriers of time and space.
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In order to avoid confusion during my discussion, I offer a brief 
outline of this production within the play, referring for clarity’s sake 
to acts rather than scenic or generic divisions. Act 1 begins at the 
Gothic laboratory where the newly formed Homunculus, seeking in
carnate being for himself, peers into Faust’s imagination to describe 
his preoccupation with Helen’s incarnation. Act 2 involves the begin
ning of Classische Walpurgisnacht among the witches of Thessaly. It 
portrays the perilous journey to find the means whereby Helen can be 
located. The high point then comes in act 3, which is the rest of Class
ische Walpurgisnacht while Faust is in the underworld. Homunculus’s 
attempt to marry Galatea provides the opportunity for a really big 
show that emblematically foreshadows what is eventually to happen to 
the reincarnation of Helen.67 The last acts of this production within 
the play form the third act of Faust. They take place in the Pelopenne- 
sus, act 4 dealing with Helen’s need for rescue before the palace of 
Menelaus, and act 5 with life in Arcadia and Euphorion, the product 
of the marriage of Faust and Helen. An epilogue rounds off the pro
duction as Faust mounts the glory machine to disappear among the 
clouds while the chorus of Trojan maidens sings of breaking the spell 
and getting things back to normal in the spirit world.

Act 1, then, of this production within the play opens with Faust lying 
across an antiquated bed in his former Gothic study; his soul, at least, 
would seem finally to be freed to experience other times and realms. 
Since his initial departure, science has, to apply the terms Goethe set 
up elsewhere in his four epochs of science, proceeded from the empir
ical, investigative, and curious to the dogmatic, didactic, and pedan
tic.58 Students like the Baccalaureus are boldly ratifying what was to 
become the Cartesian idea of “thinking is being”: “There was no world 
before I bade it be.”59 The major professor and the principal inves
tigator in this medievally equipped alchemical laboratory is Faust's dil
igent old famulus, Wagner, who remains baffled by all matters per
taining to natural origins and the relationship of the mind to the body. 
He has been trying to create a test-tube person, for he cannot even 
abide the thought of something as bestial as the sex act, suggested so 
wittily by Mephisto, being related to the conception of human life. 
Since reason knows that human beings are so superior, Wagner thinks 
there has to be a higher, more dignified way of generating babies. His 
experimentation, now in Mephisto’s presence, succeeds in bringing 
forth Homunculus, a spirit much like a genie in a bottle, who turns out 
to be empowered enough to see directly into the entranced Faust’s 
head. What that confirms is Faust’s thoughts about the conception by 
Leda and the swan of Helen, who represents for him at this point the 
mysteries of birth, death, and regeneration.



Your cavalier, 
once you set him on the ground,
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Like Orpheus, and like Herder’s orphic archetype among the 
Amerindians, Faust has spent his trance searching the nether regions 
for a beloved lost soul.60 His communication of that search to his Ger
man audience at the imperial court takes the form of a grand theatri
cal pageant that uses, as the director of the “Vorpiel” promised, all 
the scenery, trapdoors, lifts, glory wagons, and machines for repre
senting fog, waves, and clouds.61 Although until this day not proven to 
its fullest, due to reverential attitudes toward the text, the pageant’s 
stageworthiness is attested to by its incorporation of a wide array of 
theatrically viable techniques that are very efficient with regard to sets 
and props. For example, there are dramatic reports, recapitulations, 
simultaneous relations of telescoped events, mimetic cues in the 
speeches, and changes of venue described in the lines. In many ways 
this grand production resembles the Italian musico-dramatic works 
celebrating Orpheus that stand at the historical beginnings of modern 
opera. As the Italian Renaissance glorified the Orpheus myth with 
syntheses of the arts, so here Goethe has the German Renaissance cel
ebrate its most famous shaman’s perilous journey to fetch Helen of 
Troy.62 He uses this to outline by means of theatrical shorthand the 
evolution from the archaic shamanism of prehistorical times to the 
mythology that little by little became the foundation of Western cul
ture. It was a mythology that was revived by the Renaissance and then 
revived again in the eighteenth century and the early nineteenth 
century.63

Homunculus combines his ability to read minds with his amazing 
awareness of the ancient spirit world, and suggests helping Faust by 
attending the imminent classical Walpurgisnacht. When Mephisto, 
who claims ignorance about remote antiquity, becomes recalcitrant, 
Homunculus boldly comments,

Romantic spectres are the only ones you know, 
but any proper ghost has to be classical.64

Instead of staying in northwestern Europe, they head for the south
east and the notorious witches of Thessaly, with whom Mephisto has 
been tantalized. The witch Erichtho, noted for her ugliness in most 
sources, provides the initial description for the setting of the classical 
Walpurgisnacht, drawing immediate attention to what is to be taken as 
a meteor.65 The three aerial voyagers arrive in their glory machine 
amid legions from Hellenic saga, and Homunculus, who serves a func
tion similar to that of the will-o’-the-wisp in part 1, urges Mephisto to 
put Faust down:
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will come promptly back to life, 
since he seeks his Life in the lands of myth.66

If he dared to go to the mothers by way of initiation in the prologue of 
this production, he should now have nothing to fear. Faust, filled with 
the warm glow of the spirit, claims to feel as strong as a giant. The 
griffins, ants, and arimasps—collectors, guardians, and thieves of the 
gold—that he encounters recall the imaginings of the ancient Scythian 
shamanism reported by Herodotus.67 The sphinxes and sirens suggest 
a mythology that followed. Faust claims to have gained a new attitude 
permitting perception of grand, eternal forms—something like the 
wavering forms in the collective tribal memory.68 When he consults 
with the sphinx about Helen he learns that, like Mephisto, the various 
mythological figures operate under certain time constraints. She exists 
in a more recent level of mythology, so the sphinx recommends con
sulting the centaur Chiron, the instructor of the most illustrious Greek 
heroes.

In searching for Chiron, the still-entranced Faust, who is neither 
dreaming nor hallucinating, but rather experiencing a heightened 
form of collective reality, questions, for the Renaissance audience’s 
sake, his own level of rationality as well as what is going on:

This is not sleep! O may they never vanish, 
these forms beyond compare 
that I envision in a miracle 
of all-pervasive feeling!
Can they be dreams? Or are they memories?69

Goethe regularly shows that these characters in the play-within-the- 
play are maintaining their distance by applying the standard tech
niques of Romantic irony that his contemporaries were using and by 
having the characters comment on their emotional interest in or dis
tance from their individual roles and those of their colleagues.70

Upon mounting Chiron, Faust speaks in honor of his vast medical 
knowledge:

1 here and now embrace, in body and in spirit, 
the doctor to whom every plant is known, 
who understands the virtues of each root, 
who heals the sick and eases painful wounds!71

The centaur demonstrates his modesty when he answers that he only 
cured those heroes who fell near him; others he routinely left to 
“priests and simple-gathering women.”72 His further reminiscences 
lead to Helen whom he also, to Faust’s confused delight, admits hav-



ing

Philologists, I see, 
have led you, as they have themselves, astray. 
A woman, in mythology, is an exception 
whom poets introduce in any way they want: 
she never comes of age or ever ages; 
a form that always whets the appetite, 
when young she is abducted, in age she still is courted— 
in fine, poets ignore constraints of time.”

Faust tells Chiron he aspires to do what his predecessors did:

And shall not I, sustained by poignant longing, 
endow this perfect form with life—”

Goethe emphasizes Faust’s purported ecstatic trance here by hav
ing even the wise and just Chiron comment on the craziness of his 
behavior:

In mortal realms you may just be exalted, 
but in the spirit world the way you act seems madness.”

Then Chiron suggests that Faust seek out the charitable prophetess 
and seeress Manto, who, as a disciple of Aesculapius, can recommend 
appropriate medication to cure his illness. Insisting that he does not 
wish a cure, Faust alights to find himself in front of none other than 
Manto, who takes him seriously because of his great audacity. She 
agrees to do for him what she once did for Orpheus, and she states her 
hope that Faust will be more successful at entering the dark passage
way to Persephone and returning with the lost soul of his choice. The 
stage directions indicate that they are to descend. Faust will not re
appear again in this act.

While Faust is offstage journeying to the underworld to reclaim 
Helen, Homunculus serves as a dramatic device to explore levels of 
time and creation, which is designed to whet the theatrical appetite of 
a courtly audience accustomed to elaborate pageantry and to provide 
no offense to their concern for artistic verisimilitude. He continues to 
look for ways to become a human being, eventually finding the philos
ophers Anaxagoras and Thales in a debate over whether fire or water 
is the origin of life. Mephisto, who accompanies him amid the earth-
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ing carried on his back. When Faust tries to pinpoint Helen’s precise 
age at that time—something certain to please the courtly ladies of 
the audience—Chiron chides him for such pedantry. His explanation 
provides yet another ironic twist to what not only Faust but also the 
Renaissance audience and we the readers are here experiencing as 
regards shamanic time:
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quakes and other products of Mother Earth, remains somewhat un
nerved by the many foreign creatures who serve as his introduction to 
the shamanic origins of ancient Greek mythology. The Cabiri and Tel- 
chines, both originally related to fire and the forge, dealt in magic and 
the mysteries. As mythological vestiges from an archaic world, they 
were worshiped in ceremonies considered inferior only to those of 
Eleusis.76 Closest to Mephisto’s heart are the incredibly ugly Phork- 
yads, who manage to enchant him. In the meantime, Homunculus has 
chosen to follow Thales’s advice about seeking out the prophetic 
Nereus, who thereupon recommends consultation with the shape
shifting marine deity Proteus:

Away to Proteus, the man of magic powers—
ask him how life’s achieved, how one can change his form!”

Considered unreliable by Thales, Proteus suddenly appears unno
ticed and, through tricks of shamanic ventriloquism, diversifies his 
presence. He is one moment a gigantic turde and then more nobly 
formed the next. Fascinated by Homunculus’s problem, he playfully 
suggests it can be solved in the sea. While Thales argues that coming 
to life that way will require millenniums, Proteus turns himself into a 
dolphin that Homunculus mounts in order to join Galatea, Nereus’s 
beautiful sea-nymph daughter, who approaches aboard her chariot of 
shell, necessitating, needless to say, use of the conventional wave ma
chine. She has come for a grand celebration of the mysteries of birth 
and fertility. The resultant aquatic play, combined with fireworks, 
prompts the sirens to sing in praise of Eros as the originator of every
thing. It is a fit ending to this act of the production about Faust’s 
search for Helen. And it allows the Renaissance audience of the play, 
and us, to get up and stretch.

In the next act, the embodiment of Helen appears ironically won
dering about the distortions in her biography as well as the reasons for 
her present reincarnation before the palace of Menelas. Her status 
seems uncertain to her, especially in light of the vast differences she 
notices. She feels she is queen of the place and is offended by the lack 
of attention bestowed on her by the ugly figure of Phorkyas, who is 
played, as later revealed, by Mephisto.78 The rudeness that culminates 
in his casting up to her the long catalogue of her lovers causes her to 
faint after ironically uttering that she is becoming an idol to herself as 
well.79 Her companions implore Phorkyas to be silent so she can revive 
before her tormented spirit once again flees her form. Helen no 
sooner does so than Phorkyas hatches his plot to move her into the 
protective arms of Faust. She and those who have come with her need
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to be saved from their impending sacrifice. Phorkyas agrees to do this 
while continuing to mouth amusing one-liners about the particular 
level of make-believe reality that these characters are experiencing. As 
the mimetic cues in his lines have him sniffing her, Helen accuses him 
of acting out of character:

Do not forget
the role you’re playing; finish what you have to say!80

She also perceptively remarks about Mephisto that she fears he “will 
change what’s good to bad.”81

With help from the fog machine, the set changes so fast to a whimsi
cally built medieval structure that the spokeswoman for Helen’s com
panions perplexedly asks how they got there so quickly without need
ing to walk.82 She and the others describe the castle in detail, a device 
Goethe uses throughout Faust to set the stage, to direct the acting, or 
to position the players. It is an ancient technique that serves to stimu
late the imagination so that the spectators believe they see along with 
the shaman that which is not there or not clearly represented.

Faust appears in medieval courtly garb together with Lynkeus in 
chains because the sheer sight of Helen induced an ecstasy in him that 
prevented him from properly announcing her arrival.83 In acknowl
edging her plea for forgiveness, Faust waxes poetic about how quickly 
she has conquered the hearts of his subjects. She says she needs a man 
to give her identity and status. He offers to serve “as co-regent of your 
realm that knows no bounds.”84 She thereupon learns about rhyme, 
and he comments on their anticipated union in the suspended time 
that marks this grand synthesis of multifarious arts:

There is no past or future in an hour like this, 
the present moment only... .8S

As a shaman, he has abolished time in order to reestablish the primor
dial condition of which the myths speak.86 Goethe, the director of the 
play within the play, continues using dramatic shorthand. The chorus, 
for example, relates the courting behavior of the two lovers as they sit 
close together, going so far as to comment discreetly:

Majesty can allow itself 
the carefree display 
to the eyes of its people 
of its private affections and joys.87

Helen, who still seems unable to adjust to this puzzling reincarnation, 
admits,
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I feel so far away and yet so near, 
and only want to say: I’m herel I’m here!88

Faust then counters that he must be dreaming in this state of sus
pended time and place—which is the production within Faust—to 
which she responds, ironically enough,

My life seems past, and yet is somehow new;
I know you not, a stranger, but I live in you.89

When Phorkyas announces the arrival of Menelas’s army, Faust struc
tures the battle with an ongoing dramatic report about the ferocity of 
the defending Germanic tribes. Their victory, he contends, will finally 
put to rest Helen’s past and her somewhat sordid love life.

Arcadia, with its caves and sylvan glades, is the setting of the next 
scene, pastorals being something in which Renaissance audiences reg
ularly took great joy. Music emanates from one cave, which again is 
used to depict the long-standing abode of mystery and revelation. 
Helen and Faust are experiencing divine rapture together with the 
issue of their union, Euphorion, whom Phorkyas first describes as “a 
true wingless genius,” and then, as the description of him has him 
mature before the audience’s very eyes, “a miniature Apollo.”90 
Euphorion’s innate desire to leave the confines of earth and to fly 
manifests itself early, as does his inclination to duplicate with the lyre 
the eternal melodies that resound in his very limbs. His shamanic ten
dencies are further suggested by the choral comparisons to Hermes 
and his games and tricks on rather powerful gods.

Faust is particularly concerned about Euphorion’s antics, which 
Goethe has him relate with another eighteenth-century alternate 
word for shamanizing or conjuring, Gaukelei.9' The moderation he 
and Helen urge remains totally ignored, for Euphorion has resolved 
that it is his calling to achieve the impossible. In playing the hunter, he 
grows wilder and wilder, prompting his parents to declare, “What dis
order! What an outcry!”92 Sensing the end, they query jointly,

Don’t you care 
for us at all?

Is the joy we share a dream?95

As Euphorion falls to their feet after he has thrown himself into the 
air chasing a flamelike girl, his body disappears down the trapdoor 
while machines allow an aureole to ascend upward like a comet. What 
is left onstage are his clothes and his instrument. From beneath the 
stage his voice plaintively begs his mother not to leave him alone in the 
darkness of the underworld. Helen chooses to comply. She disappears
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in a final embrace of her beloved Faust, leaving behind in his arms her 
dress and her veil, which Phorkyas urges him to hold on to. They are 
items comparable to the feathers, stones, or pieces of leather carried 
by archaic shamans who always claimed to bring something back from 
their trips as proof of their otherworldly experiences. The play then 
ends with the kind of operatic lieto fine perfected by Mozart, imitated 
by the Romantics, and often misunderstood by producers as well as 
audiences.94 The players and the chorus express their relief that the 
magic spell has finally been broken and they can get on with the rest of 
their mythological lives. Most of the players are concerned only about 
the real mysteries, those stimulated by imbibing the products of the 
vine. The courtiers in the audience are thereby encouraged to engage 
in a gala postperformance celebration. The curtain falls, and Me
phisto visibly sheds his costume of Phorkyas.

Between the acts, Faust has, with Mephisto’s aid, been flitting 
around the world fervently searching for the solution to the mysteries. 
Still relying on the superstitions of the childish epoch of science while 
disdaining the dogmatic methodology of the subsequent epoch, he is 
quickly approaching the “ideal, methodical, mystical.”95 As act 4 
opens, Faust alights from his cloud machine expressing his belief that 
that solution lies with woman and her instinctual boundless love, 
which creates order and peace. His speech about holding such experi
ence fast in the memory echos the Lord’s words in the prologue and 
concludes with a thought foreshadowing the ultimate end of the work:

Like inward beauty of the soul the lovely form 
grows clearer, rises, not dissolving, to the ether, 
and draws away with it my best and inmost self.96

Such thoughts bring Faust to the resolve that he wishes to reclaim land 
from the sea by controlling the very forces of nature.97

Since a new war has just broken out, it takes Mephisto no time at all 
to devise a plot to comply with that wish. Together with an army of 
diabolical spirits and three supernaturally strong men, they will serve 
the emperor as hired guns. Once the battle is won, they will cut a deal 
for the desired section of coastline. Faust thereupon appears at the 
imperial camp, claiming he was sent by the sorcerer of Norcia, who felt 
he owed the emperor a favor for having had him released from cer
tain death at the stake as part of his coronation festivities in Rome. To 
convince the emperor of the legitimacy of his offer, Faust explains 
that nature’s workings are too overwhelming and free for simple 
priests to understand them as anything but magic. The battle itself is 
conveyed by means of dramatic report with interjections from the ob
servers. The emperor, soon realizing that the supernatural is indeed
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Although our battle did involve some use of tricks, 
the fact remains that we were those who did the fighting.

He proceeds to reward his advisers, including Faust, with fiefs for 
their devoted service. The archbishop is quick to accuse the emperor 
of consorting with sorcerers and their satanic spirits in order to force 
him to do penance by granting the church in perpetuity all taxes and 
other monies earned from those properties. Thus does Faust come to 
his fiefdom.

Between acts 4 and 5, Faust’s imperialistic project has progressed so 
quickly due to Mephisto’s diabolical help that the end would seem to 
be in sight. The sole obstacle to its completion is the homestead of an 
elderly couple who are as known for the warning beacon they main
tain along the ferocious coast as for the warm hospitality that derives 
from their conjugal love. The wanderer who appears to thank them 
for past favors serves as an observer of the changes that have taken 
place and as a listener to their tales of the mysteriously created new 
paradise and its godless master:

Marvel is the word to use!
Even now I'm still uneasy;
I’m convinced that the whole business
was not done with proper means.105
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directly involved, is soothed by Faust’s description of portents and by 
statements like “those are after-traces of long-since vanished spirit be
ings.”38 Then Mephisto’s trusty ravens report that things are going 
badly before a general arrives at the camp to confirm that disaster is at 
hand and to proclaim, “no lasting good can come from magic.”93 The 
indefatigable Mephisto, reverting to the showmanship he used in 
Auerbach’s cellar, unleashes the imagery of ferocious water spirits to 
deceive the enemy:

I see no part of these aquatic lies— 
the human eye alone can be deceived—1

Thereupon come the spirits of the forge—long known to have sha
manic associations—with some pyrotechnics, followed by the orches
tra with the noise of tumult that quickly turns into joyous military airs.

The supernatural is also sensed by some soldiers who witness the 
three strong men plundering the rival emperor’s tent:

It's hard to say; I lacked all strength, 
and they were somehow ghost-like, too.101

Now that the battle is won, the emperor also closes an eye to the magi
cal means that were used:
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Flames could be seen in the night, and there were streaks of incandes
cence and a suspicion of human sacrifice.

Faust has become so proud of his accomplishment, “this master
piece the human spirit has wrought,” that he orders Mephisto to ob
tain the homestead he covets even if it means forcibly resettling its 
occupants.104 A lookout then observes some sparks that ignite and in
tensify to a glow before turning into a destructive fire that creates 
a hell on earth. When Mephisto reports the three casualties, Faust 
shifts the guilt to him before asking what is drifting toward him, 
shadowlike.105

Four gray women appear, identifying themselves as Want, Guilt, 
Care, and Need. Faust, still on the balcony admiring his creation, no
tices three departing and immediately thinks of the kind of magic with 
which he has become inextricably involved. Using the subjunctive 
mode, Faust expresses the predicament of all human scientists seeking 
the answers to difficult questions:

If I could rid my path of magic, 
could totally unlearn its incantations, 
confront you, Nature, simply as a man, 
to be a human being would then be worth the effort.106

He feels he was such a person before having cursed the world, along 
with its opinions, dreams, and appearances, in part 1. Now spooks 
seem to control his life. Superstition has cast its net over all of nature’s 
manifestations, which can be interpreted only as portents. Instead of 
being an integral part of the group within nature, as he was before, he 
now feels he stands alone, intimidated by nature. In other words, hav
ing denied his natural roots as a shaman within society, he became the 
isolated researcher who lost his awe for nature, and in a concerted 
attempt to bend it to his own will, consorted with the representatives of 
black magic. As alchemists could be true and fraudulent, so too could 
shamans. In renouncing magic here, Faust renounces the showman
ship, but not the science, involved in shamanism.107

It is at this point that the figure of Care makes her presence known. 
After warning her not to utter any spells, Faust offers a summation of 
what his life was and what he learned from it. Using the kind of under
statement common to him, he tells her that he quickly stormed 
through, repeatedly craving, and even attaining, but never discover
ing what actually happens in the beyond. The greatest mysteries, he 
has concluded, lie in the world of immanence rather than over the 
rainbow or beyond the clouds. When Faust admits to being a creature 
of the earth, an earth that will never remain mute to those able to 
listen and hear, he reveals that he has emerged a modern shaman who 
supports scientific methodologies that allow for intuition and the



No pleasure sates him, no success suffices, 
and so he still keeps chasing shapes that always change; 
this final, mediocre, empty moment— 
the poor wretch wants to cling to it.109

let him stand firm and look at what's around him: 
no good and able man finds this world mute! 
What need has he to float into eternity— 
the things he knows are tangible!
Let his path be this earth while he exists; 
if spirits haunt him, let him not break stride 
but, keeping on, find all life’s pains and joys, 
always, in every moment, never satisfied!108

Faust resists whatever strategy Care uses. His refusal to acknowledge 
her power prompts her to breathe on him, thereby striking him blind. 
Joining the ranks of so many blind seers, prophets, and shamans be
fore him, Faust now experiences an internal light.

The tragedy of Faust’s life—if not his death—is that that light does 
not bring him deeper conscious insight into the impossibility of creat
ing a human paradise on earth. Consequently, he persists in his own 
personal involvement with Mephisto and the temptation that involve
ment engenders. He continues to avail himself of the Mephistophe
lean black magic. He orders the completion of his land reclamation 
project, still concentrating on the admirable end without concern for 
the diabolical means. Since Faust is blind, he cannot know that the 
sound of the work he hears is the digging of his own grave. In an aside, 
Mephisto claims the waters are aligned with his forces of chaos, and all 
the products of the hard work will soon be destroyed. Nevertheless, 
Faust remains undaunted in his belief that he is creating a state for 
millions whose freedom from destruction will require unified hard 
work and constant vigilance. Thinking his life will be remembered for 
eons because of his technological accomplishment, he states that he is 
experiencing a foretaste of the bliss he has long sought. In spite of the 
fact that the dream surely will fail, Faust has contributed mightily to 
keeping alive the grand dream of improving the human condition. It 
is a dream derived from respect, but, more importandy, from love for 
one’s fellow man. Faust dies a believer.

No sooner is he dead than Mephisto, as inured to human values as 
usual and hoping for the last laugh, mocks the particular moment 
chosen:
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study of the seemingly supernatural without adjusting the evidence to 
suit his own theories:
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Mephisto thereupon prepares his cohorts to do battle for Faust’s soul 
in a dramatized ars moriendi. Since he has been cheated before, he 
urges them to hurry and bring along the stage set depicting the jaws of 
hell, which were among the properties of most wandering troupes. 
Serving as both actor and stage director, he subsequently describes an 
old-fashioned roaring sea of fire and brimstone, full of the damned 
fighting off terrifying monsters and thin as well as fat devils. With 
inimitable irony, he comments that it is good for them all to try to scare 
the sinners, for “they think these things are only lies and figments.”110

Strewing roses and the forgiveness of sins, the host of angels de
scends to escort Faust's soul upward. Mephisto’s attempt to rally his 
cohorts fails because of the great, enveloping angelic love. Enamored 
of them, he one last time inverts everything:

You call us spirits damned but prove to be
the actual sorcerers yourselves."1

Mephisto, whose homosexual attraction rewards him with boils, be
moans the enormous injustice done him as Faust’s immortal soul sepa
rates from his body and, with the stage machinery depicting angelic 
help, literally rises into the heavens—which has been the goal of the 
entire work.

The concluding scene depicts an ascending landscape composed of 
gorges, cliffs, forests, and deserts where various anchorites sing their 
paean to the grand love that holds all creation together. In most ver
sions of shamanism, mountains, like ladders, bridges, and rainbows, 
are variants of the axis rnundi that permitted intercourse between 
heaven and earth.112 This scene, theatrically inspiring as it is, carries 
such a thin veneer of Christian belief that Goethe reveals what might 
be his inclination to accept the shamanic underpinnings of all the 
revealed religions, something theologians and biblical scholars 
nowadays discuss at great length.113 The angels hovering on high with 
Faust’s immortal soul proclaim that love has saved this noble member 
of the world of spirits from evil:

This worthy member of the spirit world 
is rescued from the devil:
for him whose striving never ceases
we can provide redemption."4

According to the summation, which is typical of the techniques used 
throughout Faust, they rejoice in their victory over “even the old Mas
ter-Devil.”115 Some younger angels, noting in the higher mists a spiri
tual life (Ein Geisterleben) composed of those who have long since sepa
rated from earth, suggest Faust’s soul begin its new existence among
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them. Accepting the chrysalis, these blessed boys detach the earthly 
flakes that surround it so as to prepare it for entrance into divine life.

The anchorite in the highest cell mentions the women who pass by, 
floating upward. In his rapture, he sings an unorthodox hymn of 
praise to Mary, virgin and mother, who sways forth:

venerated Mother;
one coequal to the gods;
Queen we have elected!116

She is surrounded by the spirits of female penitents who have all been 
forgiven their carnal sins because of their selfless love. Gretchen joins 
them describing her joy at Faust's return to her, while the blessed boys 
let the audience know that he is quickly outstripping them.117 Using 
simultaneous reports of telescoped events, comparable to those in the 
scenes with Euphorion, Gretchen conveys Faust’s casting-off of all 
earthly bonds and coming forward in youthful vigor to meet the new 
day. She intercedes for him;

Grant me permission to instruct him— 
he is still dazzled by the strange new light.118

The response of the Mater Gloriosa is for Gretchen to ascend to still 
loftier spheres so that Faust’s immortal spirit will follow. This apothe
osis of Faust the modern shaman is not sufficient. Goethe ends his 
work with a masterful stroke that consolidates its unity and makes it as 
memorable as the Lord of the prologue predicted. He has the Chorus 
Mysticus ratify all the major themes woven in the work:

All that is transitory
is only a symbol;
what seems unachievable
here is seen done;
what’s indescribable
here becomes fact;
Woman, eternally, 
shows us the way.119

The wavering forms whose appearance was so transitory in the 
“Zueignung” became incarnate in the dramatic images that formed 
the shaman's communication or the play. Now they have returned to 
the ethereal regions whence they came, for the play is over and it is 
only in the cosmos itself that they can have their absolute existence or 
reality. Only there, in those areas beyond human ken, does the inde
scribable happen. The work thus gives poetic dimensions to Goethe’s 
four stages of scientific inquiry, beginning with the early superstitious
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stage, progressing to the empirical, combating the dogmatic, and now 
arriving at the "ideal, methodical, mystical.”120 It has turned from the 
masculine academy and professions of the so-called civilized world in 
order to restore, as in the primordial creation mysteries of early 
human culture, a well-deserved awesomeness not only for Mother 
Nature, but also for woman. Male-dominated scientific determinism, 
with its dependence on reason alone, will never provide mankind with 
the ultimate explanations. Those explanations can only be sought 
from the mysterious wisdom that is the eternal womanly (das Ewig- 
Weibliche).
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Toward a Shamanology

Shamanism holds such fascination for the Western imagination that 
much continues to be written on the subject. This plethora of informa
tion from a multitude of disciplines has, however, given rise to a num
ber of methodological problems. The gravest, in my opinion, involve 
not only the way perceptions of other life-styles are arrived at, but also 
the very definition and use of evidence. Fact and fiction about sha
manism have become so intertwined that determining where one 
starts and the other stops is enormously difficult. It is equally difficult 
to find the proper attribution for the sources of many of the illustra
tions designed for the popular works that helped mold the European 
view of things shamanic (plates 21—24). Furthermore, the mytholo
gization inherently at work in the phenomenon of shamanism itself 
has not generally been well accounted for.

Compounding these problems is another closely related one: there 
has been precious little historical accountability. Most writers uncriti
cally create their own profiles of the shaman from the shifting sands of 
what was published before them. In so doing, they almost always ig
nore the believers and what external pressures they might have been 
experiencing. Twentieth-century scholarship repeatedly supports its 
observations or theories by citing earlier works that happened to have 
been built on eighteenth-century reports. Some contemporary schol
ars rely on what they know about the mythologies of ancient civiliza
tions, while others mention literary renditions that are actually inter
pretations of the explorers’ reports. Testing the credibility of sources 
has, to say the least, not become a habit among those interested in 
shamanism.

Yet another problem related to this lack of historiography has to do 
with taking the product for the process. All too often today, writers 
surmise that shamans represent vestiges of a pristine archaic phenom
enon, rather than being manifestations of changes wrought over cen
turies of contact with more dominant cultures at different levels of 
development. Hardly ever have they entertained the notion that sha
manism, like the human race itself, might have evolved and survived 
through vital processes of trial and error. Rarely have they given be
lievers in shamanism credit for being able to develop preservation
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Plate 21. Tungus Shaman.
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Plate 22. Yakut Priest.
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Plate 23. Tungus Sorceress.
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Plate 24. Tatar Shamanka.

strategies adapted to their needs so as to withstand natural changes 
oyer time, and to make modifications due to cultural conquest or reli
gious conversion by more powerful peoples. Nor do they consider the 
ongoing mutation of Western perceptions about shamanism from 
something utterly diabolical to something artistic and comforting, if 
not healing.

Since interest in shamanism has become so wide-ranging in the clos
ing decades of the twentieth century, it behooves us to work toward 
solving such methodological problems so as to establish a firmer foun
dation for future investigation. We must begin viewing shamanism 
seriously within the sociohistorical contexts in which it vanished, was 
assimilated, or grew and persisted. For that we are largely dependent 
on those who observed it in those contexts at differing times and who 
submitted reports about what they observed or thought they ob
served. Mentions of things shamanic, for example, did not suddenly 
erupt in any one period; they have flowed continuously throughout 
recorded history. That flow is what needs to be examined. Much can 
be learned from it, although the obstacles might be discouraging. Tex
tual interpretation and historical analysis will be as necessary as in
vestigative instincts and interview skills. Training in language and 
rhetoric will be required to comprehend not only the way informants
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conveyed their perceptions of the shamanic phenomenon but also the 
way those perceptions were translated so as to be made comprehensi
ble to Western audiences at that exact point in their cultural evolution. 
If terminology has varied so greatly, it has been because of the particu
lar power structure of the times, or more recently, because of the 
reigning academic disciplines staking out their demesnes.

The earliest European observers of shamanism already began rais
ing fundamental questions that are in themselves interesting and wor
thy of attention. Many of them struggled with their own biases, or at 
least began to recognize them as such, in attempting to describe, if not 
explain, something strange and forbidden—whether forbidden by or
ganized religion, government, or the ensconced scientific community. 
They invariably named predecessors in order to lend credibility and 
authority to their own reports. Those choices can be quite telling. 
Some of these observers of shamanism were functionaries of those 
who sought to exploit the unknown reaches of the world, so they em
phasized hard evidence. They concentrated on medicinal plants and 
medical practices. Others were more interested in language and the 
development of myth and folklore. They wrote about oracles and cul
tural conformities. Still others showed concern about matters of social 
organization and extinction.

The study of shamanism and its reception would, I am convinced, 
help shed light on many still-darkened areas. It might elucidate the 
process whereby cultural icons have been formed in the past and are 
still formed. It might also illuminate the lack of psychic unity in today’s 
world and help explain contemporary uprootedness. Moreover, it 
might better enable those currently involved in psychoneuroimmu- 
nology and other such fields to help comprehend what has been and 
continues to be involved in the survival of the human race. Perhaps it 
might help us all gain some respect for the natural wisdom accumu
lated over millenniums of existence.

Studying the West’s reaction to shamanism can also reveal much 
about relatively recent historical developments. It can show, for exam
ple, how the Enlightenment was in part, at least, invented to rein in the 
ubiquitous vestiges of shamanic beliefs and practices in eighteenth- 
century Europe and, little by little, to purge them from the dominant 
historical reportage. Since the occult could not be pinned down with 
any precision, it escaped satisfactory rational categorization and there
fore had to be suppressed. This, in turn, reveals something signficant 
about the development of Western science. Whatever threatened the 
formation of a scientific status quo was denigrated or relegated to the 
realm of theatrical make-believe, superstition, or old wives' tales. 
Those who nowadays study chaos theory and the fifth force might
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agree with those doing research on brain waves and imagery that the 
scientific establishment manages to retain control over what its con
sensus holds as the boundaries of acceptable inquiry. Paradigm 
changes are simply not frequent. In some instances, especially those 
in which media advertisers invoke the words “scientifically proven,” 
science itself threatens to become the new superstition among the un
initiated who choose not to reject it for fear of being hexed.

When it comes to shamanism, even the choice of words has had an 
effect. Since the generic term Schaman was German, it related the very 
study of the phenomenon with pursuits more superstitious, more bar
barous, and less connected to the masculine rationality that eigh
teenth-century French cultural politicians wanted associated with 
their hegemony. This, then, provides some insight into what has often 
been termed the German failure to embrace the Enlightenment. It 
also aids in understanding the demography as well as the chronology 
involved in the evolution of Romanticism. Illumination can be 
brought not only to religious and political power struggles but also to 
the conscious shaping of the distinctive mind-set associated with mod
ern Europe.

The nineteenth-century reception of shamanism, which is best 
characterized by popularization and transformation, could also teach 
us much about the European middle classes. They seem to have secu
larized the shaman completely and absorbed him into their concept 
of the artist as bohemian, thereby permitting his eccentric behavior 
in exchange for their momentary glimpses into the world of make- 
believe created onstage, in the orchestra hall, or in the gallery. It is 
with the middle classes that the star system began to emerge, produc
ing the kind of popular being around whom a subgroup could rally 
and find a socially suitable anodyne. Much still needs to be studied 
about the line of descent from the primordial shaman to the Roman 
mime and then to the medieval minstrel, the eighteenth-century per
former, the nineteenth-century star, and the celebrity superstar of 
today. Continuing scrutiny would, I am certain, show close ties be
tween shamanism and the empathy of the Western illusionistic or 
method acting that became the norm in the nineteenth century, as 
opposed to the distancing of the style associated with the theatrical 
alienation of Aristophanes, Goethe, Brecht, and the Orient.

As the nineteenth century progressed, European interest in sha
manism seems to have affected other fields as well. Greek antiquity 
experienced increasingly incisive investigations. There was a pro
nounced shift from the Hellenic ideal of Johann Joachim Winckel- 
mann to a view that demanded closer examination of mysteries and 
cult practices. The work of Friedrich Nietzsche, Erwin Rohde, and
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others among the classical philologists and archaeologists needs to be 
reexamined. Also in need of reexamination in this light is the emer
gence of psychiatry as a field combining art and science in the course 
of the nineteenth century. Those functions of the secularized shaman 
that did not shift to the performing artist seem to have landed with the 
general medical practitioner and, more and more, with the incipient 
psychiatrist.

The puritanical prudery of the nineteenth century that made pri
vate whatever it considered publicly reprehensible would seem to 
have given way to the opposite in the twentieth century. Much might 
be learned from the recent glorification of the shaman, whether from 
an aboriginal tribe or from the neoshamanism movement instigated 
by members of so-called higher civilization. That will surely turn out 
to have something to do with the shape-shifting the modern and, for 
that matter, the postmodern world have undergone. Perhaps the need 
for self-deception or the need for mythic continuity is involved.

There are innumerable questions latent in the study of shaman
ism and its reception, and the implications of those questions go on 
and on. If a history is beginning to form out of what has already 
been done, then perhaps we are witnessing the emergence of what 
will become a new discipline, one that in its own peculiar way will com
bine the best of the humanities with certain aspects of the social sci
ences, medicine, and the physical sciences. Perhaps it is time for a 
shamanology.
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2. Herodotus, History, 1:292-93, 301,313, 316; Minns, Scythians and Greeks, 
pp. 86-87; Neumann, Die Hellenen im Skythenlande, 1:246-50.

3. Lovejoy and Boas, Primitivism and Related Ideas in Antiquity, pp. 288, 315- 
16; Dodds, Greeks and the Irrational, pp. 135-78; Kluckhohn, Anthropology and 
the Classics, pp. 5, 19, 23; Meuli, “Scythica”; Marett, Anthropology and the Classics 
pp. 18, 44-65, 66-92, 93-120; Rohde, Psyche [German ed.], 2:69-70; Kirby, 
"Dionysus,” p. 33; Kirby, “Origin of the Mummer’s Play,” pp. 276-78; Kirby, 
"Shamanistic Origins of Popular Entertainments"; Kirby, Ur-Drama, pp. 1-32; 
Charles, “Drama in Shaman Exorcism"; Charles, "Regeneration through 
Drama at Death”; Rohrich, “Die MSrchenforschung seit dem Jahre 1945,” pp. 
291-92; Campbell, Masks of God: Primitive Mythology, pp. 229-81; Hermanns, 
Schamanen 2:343.

4. L2vi-Strauss, Structural Anthropology, 1:204. Interesting comparisons can 
be found in the writings of George Devereux; for example, “Normal and Ab
normal" in Basic Problems of Ethnopsychiatry, pp. 14-17, 25, 64-65. Among the 
pertinent works of Mircea Eliade are Myths, Dreams and Mysteries, p. 45, and 
Shamanism.

5. Rothenberg, Technicians of the Sacred, p. xxx. Rothenberg gives little or 
no acknowledgment to scholars who have treated the subject before him. 
Among those scholars are Chadwick, "Shamanism among the Tatars of Cen
tral Asia,” pp. 81,93, 102; Chadwick, Poetry and Prophecy, pp. 12,54,99; Chad
wick and Zhirmunsky, Oral Epics of Central Asia, pp. 234-67; Hatto, Shamanism 
andEpic Poetry in Northern Asia, pp. 1-7; Miihlmann, Die Metamorphose der Frau, 
pp. 67-69; Wilhelm Muster, “Der Schamanismus und seine Spuren in der 
Saga,” pp. 98, 139, 179-82; Lommel, Shamanism, pp. 25, 137; Lommel, Scha
manen undMedizinmdnner, pp. 162-206; Hoerburger,Der Tanzmitder Trommel, 
pp. 14-16; Hoerburger, "Schwert und Trommel als Tanzgerate"; and Rou- 
get, Music and Trance, pp. 125-13.

6. Rouget, Music and Trance, pp. xviii-xix. Of a similar methodological bent 
is Gruber, Tranceformation.

7. Beuys, Similia similibus, p. 203; Kreuz + Zeichen, pp. 6, 82-85; Bojescul,
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Zum Kunstbegriff des Josef Beuys, pp. 22, 94, 118, 130, 135. Many articles on the 
artist as shaman have appeared in print. Those by Jack Burnham, “The Artist 
as Shaman," “Objects and Ritual,” and "Contemporary Ritual,” were brought 
together in the book Great Western Salt Works. Of pertinence are pp. 140, 143, 
151, 152, and 154. See also Fried, “Art and Objecthood."

8. Beuys, Joseph Beuys Drawings, pp. 11-12, 14, and 18, with shaman figures 
or shaman-related scenes on 50,53,54,62,73,74,80, 102, 106, 145, and 148; 
Tisdall, Joseph Beuys Coyote, pp. 10-15. An eyewitness account was given by 
Prof. Ingeborg Hoesterey of Indiana University in Bloomington, in “Amerika 
liebt mich.” The subject of shamanism is not unknown to the world of music. 
On September 29, 1984, Janis Mattox’s computerized opera, Shaman, had its 
premiere at Stanford University. The performance involved multitrack tapes 
and four or so live performers. Rich, “Composer,” p. 97.

9. Barthes, “Death of the Author," p. 8.
10. Derrida, Dissemination, p. 97. Ulmer, Applied Grammatology, pp- 230-41, 

did not add anything to our knowledge of the background of shamanism.
11. Derrida, Dissemination, p. 118.
12. Plato, Republic, p. 358.
13. Michel Benamou, “Presence and Play,” in Benamou and Caramello, 

Performance in Postmodern Culture, p. 3. See Ulmer, Applied Grammatology, and 
Hassan, Dismemberment ofOrpheus, pp.xi,7,10,15. Compare also Lifton, Broken 
Connection, pp. 75-76, and Nazi Doctors, pp. 481-85, esp. p. 481: “All Nazi 
doctors, that is, were to become shamans, many of them black shamans in their 
ritualistic participation in killing processes in the name of healing the tribe or 
people."

14. Most subsequent studies of poets as shamans rely almost exclusively on 
Eliade s interpretation, while some include a consideration of Lommel mixed 
with others like Carl G. Jung and Northrop Frye. See, for example, Eastham, 
Paradise and Ezra Pound; Hutchinson, Ecstatic Whitman; and Spivey, Writer as 
Shaman.

15. Ersch and Gruber, Allgemeine Encyclophdie, 3:301, s.v. Orakel.
16. Early attention to the background of the word shaman was given in 

Mikhailovskii, “Shamanism in Siberia and European Russia," pp. 62—65; Gen
nep, Rites of Passage, pp. 108—9; Gennep, "De 1’emploi du mot ‘chamanisme, 
p. 51. Shirokogoroff, Psychomental Complex of the Tungus, pp. 268—71, takes up 
the origins of the term shaman. For a more philologically oriented study, see 
Lot-Falck, "A propos du terme chamane.” Eliade merely states that the word 
shaman “was accepted by the majority of nineteenth-century Orientalists. 
Shamanism, p. 495.

17. Foucault, Birth of the Clinic, pp. 44—52. For discussion of Foucault, see, 
for example, Dreyfus and Rabinow, Michel Foucault, pp. 15, 64, 113. The irra
tional was so often condemned during the eighteenth century that many sub
sequent scholars have continued in a similar vein, often subscribing to some 
current theories that disregard what might be called the other side of the 
Enlightenment. McGrane, Beyond Anthropology, for example, is an ambitious, 
well-written book containing many profitable ideas. However, McGrane all too 
often selects evidence to accommodate his reading of Foucault’s Archaeology of
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Knowledge, thereby ignoring a wealth of readily available early reports from 
the field that reveal somewhat different European perceptions of belief sys
tems in the world at large.

18. Leventhal, In the Shadow of the Enlightenment, provides, among other 
things, valuable background on "how new theories in medicine and chemistry 
were influenced by the continued existence of the hoary doctrines of the four 
elements and the four humors" (p. 2).

19. Kuhn, Structure of Scientific Revolutions, p. 52. Richard Bernstein subse
quently argued that the very choice of a theory is "a judgmental activity re
quiring imagination, interpretation, the weighing of alternatives, and applica
tion of criteria that are essentially open.” Beyond Objectivism and Relativism, 
p. 56.

20. Kuhn, Structure of Scientific Revolutions, p. 108. McGrane, on the other 
hand, does not seem to want to allow that there might have been intelligent, 
rational voices opposing Newtonianism during the eighteenth century: "New
tonian mechanics here reveals itself as the dominant metaphor in retrospec
tively formulating and describing ‘primitive mentality’; primitive mentality is 
that which lacks Newtonian mechanism, which is ignorant of a Newtonian 
mechanistic vision of the general operation of the cosmos.” Beyond Anthropol
ogy, p. 75.

21. The immediate need was for a system of classification, according to 
Pagden, Fall of Natural Man, p. 11. See also p. 200 on the increasing impor
tance of firsthand observation.

22. Those who explored Siberia between 1725 and 1825 are listed with 
brief information in the first part of Kirchner, Eine Reise durch Siberien, pp. 
9-39.

23. Sauer, Account of a Geographical and Astronomical Expedition, appendices 
5 and 6. Discussion of the ways reports were then altered to suit prevailing 
political winds can be found in Masterson and Brower, Bering’s Successors, pp. 
14-15.

24. La P6rouse, Voyage, Itxcix.
25. Ibid., l:cii.
26. As quoted in the illuminating study by Keller, Reflections, p. 36.
27. Horkheimer and Adorno, Dialectic of Enlightenment, p. 4.
28. The letters that the professor of medicine Johann Friedrich Blurnen- 

bach wrote recommending Friedrich Hornemann to his friend Joseph Banks, 
who happened to be president of the Royal Society, and to the Association for 
Promoting the Discovery of the Interior Parts of Africa give some insight into 
the curriculum being developed for the training of explorers in Gottingen. In 
addition to working closely with librarians, natural historians, astronomers, 
geographers, mineralogists, mathematicians, and linguists, specifically Arab
ists, Hornemann was to study drawing and gain “some necessary practical 
knowledge of Domestic Medicine and Surgery.” Hornemann, Journal, pp. 9- 
10.

29. Stafford, Voyage into Substance, pp. 116, 160, 290, 327, 395.
30. William Dean provides a handy summary in the first chapter of History 

Making History, pp. 1-22.
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31. Adams, Travelers and Travel Liars, pp. 11, 12, 44, 142, 162. Compare 
also Professor Adams's most recent pioneering study, Travel Literature and the 
Evolution of the Novel. The following are of related interest: Gove, Imaginary 
Voyage in Prose Fiction, pp. x, 17, 183; Mitrovich, “Deutsche Reisende und 
Reiseberichte im 17. Jahrhundert”; and Stewart, Die Reisebeschreibung, pp. 62, 
90, 180, 228, 236.

32. Kohler, Anweisung fur Reisende Gelehrte, sig. )(3 verso.
33. See, for example, Midler, Eroffnung eines Vorschlages Zu Verbesserung. 

Donnert, Russia in the Age of Enlightenment, devotes an entire chapter, pp. 115— 
25, to publishing and the press.

34. Renaudot, Ancient Accounts of India and China.
35. Coxe, Account of the Russian Discoveries; Radishchev, Journey from St. 

Petersburg to Moscow.
36. Fischer, “Muthmassliche Gedanken von dem Ursprunge der Ameri- 

kaner”; Schlbzer, Handbuch der Geschichte; Schlbzer, Historische Untersuchung 
uber Russlands Reichsgrundgesetze.

37. Benyowsky, Memoirs and Travels, discussed in Adams, Travelers and 
Travel Liars, pp. 81-83; Kotzebue, Graf Benjowsky. Compare Deguignes, His- 
toire gtntrale des Huns, and Deguignes, Voyages a Peking.

38. Hamilton, New Account of the East Indies, l:xii-xiii.
39. Svinine, Sketches of Russia.
40. Stewart, Die Reisebeschreibung, pp. 228-36.
41. Forster, Karakler, Sitten und Religion, esp. pp. 79-83 and 100; Sonntag, 

Das Russische Reich, pp. iii-iv, 59-60, 73.
42. Eckartshausen, Aufschliisse zur Magie; Eckartshausen, Entdeckte Ge- 

heimnisse der Zauberey; Meister, Ueber die Schwermerei.
43. Bruzen de la Martinidre, Ceremonies et coutumes religieuses des peuples 

idolatres; Bruzen de la Martiniire, Ceremonies et coutumes religieuses de tous les 
peuples du monde; Porter, Travelling Sketches in Russia and Sweden.

44. La Crfquinifere, Conformity des coutumes; Shoberl, Russia; Rechberg und 
Rothenlowen, Les peuples de la Russie; see plates 21-24 below.

45. King, Philosophy of Medicine, p. 18.
46. Grassl, Aufbruch zur Romantik, p. 133. Of similar interest might be But

ler, Myth of the Magus, pp. 179-242.
47. Compare Burkert, Lore and Science in Ancient Pythagoreanism, pp. 120- 

65.
48. For example, Didszegi wrote in Tracing Shamans in Siberia, pp. 10-11: 

“Today, shamanism already belongs to the past. Due to the propagation of 
science it had to become extinct. But for the sake of science, it must not dis
appear without trace: for the benefit of the researchers of Comparative Eth
nology, Ethnogenetics and History of Religion it is indispensable that the au
thentic and detailed records of this vanished world be collected without 
delay.” Compare Rank, “Shamanism as a Research Subject.”

49. Among today’s debunkers are James Randi and the Committee for Sci
entific Investigation of Claims of the Paranormal. See, for example, Randi’s 
totally unhistorical Flim Flam! pp. 173—95, on “the medical humbugs.'

50. The matter is made even more complex because many nineteenth-



Chapter One
The Paradigm of Permissibility, or, Early Reporting Strategies

1. Older anthropological writers generally denigrated the contributions of 
early travelers. Czaplicka wrote, for example, in Aboriginal Siberia, p. ix: “The 
works of early travellers which deal with the area as a whole give us nothing 
beyond general impressions and items of curious information.” Nevertheless, 
she, like many of her colleagues, bases her arguments on the reports of early 
travelers (pp. 203, 222, 243). The same was true of Oesterreich, Possession, p. 
295: “The travellers of the eighteenth century, the ‘Age of Enlightenment,’ 
could not do enough to show the shamans as mere charlatans or impostors. 
Their accounts are therefore devoid of information.”

2. Lea, Materials Toward a History of Witchcraft, 2:434-48. Thomas wrote the 
following, for example, in Religion and the Decline of Magic, p. 229: "Indeed in 
the sixteenth century the influence was as much the other way around. In
stead of the village sorcerer putting into practice the doctrines of Agrippa or 
Paracelsus, it was the intellectual magician who was stimulated by the activities 
of the cunning man into a search for the occult influences which he believed 
must have underlain them. The period saw a serious attempt to study long- 
established folk procedures with a view to discovering the principles on which 
they rested.” On the other hand, Ladurie agrees with those who consider Eu
ropean witchcraft a vestige of primordial shamanic practices. Jasmin's Witch, 
pp. 5, 8, 10, 61, 62. He speculates, “It is also possible that the eighteenth cen
tury, while retaining a respectable contingent of witches (though now less per
secuted), was a time that engendered less tension and popular frustration, 
such as could give rise to witchcraft, than had been the case in the seventeenth 
century, with its great waves of impoverishment, economic stagnation and 
general crisis” (p. 6). Ginzburg chose to treat popular beliefs transformed 
under inquisitorial pressure so as to result in traditional characteristics of 
witchcraft, in Night Battles.
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century students of shamanism, recognizing the great difficulties involved in 
the evaluation of information, turned to legends, sagas, fairy tales, stories, and 
songs as their main sources. They then interwove these sources with what they 
purported to observe. As a result, the literature continued to inform the 
fieldwork. See, for example, “Aus Sibirien: Lose Blatter aus dem Tagebuche 
eines reisenden Linguisten” in Radloff, Das Schamanenthum und sein Kultus, pp. 
2-3. On the other hand, Shirokogoroff, Psychomental Complex of the Tungus, 
uses notes on the earliest history of shamanism to hypothesize as to its initial 
form. 

51. Daniel Defert states that the considerable body of literature relating to 
discovery, exploration, and conquest has not been viewed by anthropology as 
its prehistory, in “Collection of the World.” Defert argues that such writings 
"constituted not a genre but a cultural formation, that is, an area of culture, of 
knowledge, and the practices which structure and are supported by it” (p. 11). 
It is his intention to study the organizational schemes of those writings and to 
"elucidate the tactics of domination to which they correspond” (p. 12).
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3. I use the word "paradigm” here in the traditional sense. It would be 
tempting to speculate about applying to shamanic reportage the concept of 
paradigm articulated by Kuhn in 1962, that is, “that some accepted examples 
of actual scientific practice—examples which include law, theory, application, 
and instrumentation together—provide models from which spring particular 
coherent traditions of scientific research.” Structure of Scientific Revolutions, p. 
10. If I do not do so, it is because I believe the history of shamanism needs 
much additional research and contemplation before its relationship to possi
ble revolutions can be commonly acknowledged. For discussion-o£- Kuhn’s 
work among the social scientists, see, for example, Marcus and Fischer, Anthro
pology as Cultural Critique, p. x. Dreyfus and Rabinow discuss Foucault’s rela
tionship to Kuhn and the concept of paradigm in Michel Foucault, pp. 197- 
202.

4. See, for example, the account Hans Staden published in 1556—trans
lated into English in 1559—Wahrhaftige Historia, pp. 51-54.

5. Guerra, Pre-Columbian Mind, pp. 133-34, 180, 191. See also, Anderson, 
Peyote, pp. 2-8.

6. Cabeza de Vaca, Journey, pp. 106—7. Hans Schadewaldt mentions Cabeza 
de Vaca in his survey, Der Medizinmann bei den Naturvolkem, pp. 46-47. See also 
Guerra, Pre-Columbian Mind, pp. 65-66.

7. Einhorn, Ueber die religidsen Vorstellungen, p. 18.
8. Ibid., p. 53. Page references will henceforth be given in parentheses in 

the text whenever possible.
9. Struys, Perillous and most Unhappy Voyages, p. 117. According to Adelung, 

Kritisch-Literdrische Ubersicht, 2:344, Struys had a meager amount of formal 
education; consequently his work, which originally appeared in Amsterdam in 
1676, contained much that was trivial and incorrect.

10. Tooke, View of the Russian Empire, 1:562.
11. Adelung, Kritisch-Literdrische Ubersicht, 1:32-33 and 2:338-40.
12. Ibid., 1:33 lists 1672 as the initial publication date, contrary to the stan

dard bibliographic works, including the National Union Catalogue, which all 
agree on 1692. A second edition was dated 1705, and a reprint of that edition 
was issued in 1785 with a new introduction. There was much contemporary 
speculation that publication was suppressed and then delayed on orders from 
Peter the Great. Ibid., 1:34.

13. Witsen, Noord en Oost Tartaryen, 2:636, 662-63. Mikola recently pre
pared and published an abridged German translation, N. Witsens Berichte uber 
die uralischen Volker. See, for example, pp. 11, 49, 68, 100.

14. Adelung, Kritisch-Literdrische Ubersicht, 2:400 dates the first edition 
1698.1 used the 1716 edition at the Newberry Library. A French edition, Elat 
present de la Grande Russia, appeared in Brussels in 1717. There is a copy of it 
at the Bavarian State Library in Munich. Compare Latourette, History of the 
Expansion of Christianity, vol. 3: Three Centuries ofAdvance, A.D. 1500-A.D. 1800, 
pp. 367-71.

15. For information on other such publications about America, see Sabin, 
Eames, and Vail, Dictionary of Books Relating to America.

16. Wafer, New Voyage and Description, p. 273.



Chapter Two 
Eighteenth-Century Observations from the Field

1. Berchtold, Essay, 1:14.
2. With regard to medicine, compare Foucault, Birth of the Clinic, p. 89.
3. Meikle (1730-1799), Traveller, p. 14.
4. Hodgen pointed out that the range of human customs had already been 

delimited and formularized into ten categories by the late seventeenth cen
tury. Early Anthropology, pp. 167-68. Compare also Stafford, Voyage, pp. 40- 
41,46.

5. Darnell, Readings in the History of Anthropology, p. 80.
6. Hodgen, Early Anthropology, p. 191.
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17. La Hontan, New Voyages to North-America, 2:49-50.
18. Adelung, Kritisch-Literarische Ubersicht, 1:88-93 and 100-116.
19. Hakluyt, Principal Navigations, 1:141-42. Compare comments about 

commercial needs in Hodgen, Early Anthropology, pp. 211-12.
20. Polo, Description of the World, 1:283-85. One such eighteenth-century 

commendation of Marco Polo’s Beobachtungsgeist can be found in the invalua
ble bibliography Versuch einer Litteratur deutscher Reisebeschreibungen, p. 374.

21. William N. Fenton and Elizabeth L. Moore, introduction to Lafitau, 
Customs of the American Indians, l.'xxxiii, xci, and 95 n. 2.

22. Thwaites, Jesuit Relations, 72:324-26; Marshall and Williams, Great Map 
of Mankind, pp. 32, 83.

23. Lockman, Travels of the Jesuits, 1 :viii—ix.
24. Shea, Discovery and Exploration, p. 17. Compare Quaife, Western Country 

in the Seventeenth Century, pp. 46-51.
25. Travels of Several Learned Missioners, p. 37.
26. The method of seeking conformities has been discussed in Hodgen, 

Early Anthropology, pp. 298, 337, 346. See also McGrane, Beyond Anthropology, 
pp. 20-21,68.

27. Travels of Several Learned Missioners, p. 29.
28. Ibid., p. 30.
29. Ibid., pp. 48—49.
30. Hennepin, New Discovery, 1:464-65.
31. Porta, Natural Magick, p. 407.
32. See Flaherty, “Sex and Shamanism in the Eighteenth Century,” pp. 

261-80.
33. Burton, Anatomy of Melancholy, 1:254.
34. Scheffer, Lappland. Scheffer’s full title translates into English as “Lap

land; that Is, a New and Reliable Description of Lapland and Its Inhabitants, 
Which Tells of Many Heretofore Unknown Matters about the Lapps’ Origins, 
Their Superstitions, Magical Arts, Diet, Clothing, and Activities, as Well as 
about the Animals and Metals of Their Country, and Which Provides Sundry 
Illustrations.”

35. Fontenelle, History of Oracles, p. 103. Horst Kirchner discusses caves and 
cave paintings in “Ein archaologischer Beitrag,” pp. 254-62.
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7. Observations on the Present State of Denmark, Russia, and Switzerland, p. 280.
8. 1 cannot agree with Hodgen’s claim that the scholarship of the early 

Enlightenment was "supposedly original but actually imitative.” Early Anthro
pology, pp. 490-91. It seems to me that those scholars were, more often than 
not, testing the waters, so to speak.

9. Pearce, Savagism and Civilization, p. 15, singles out stress on the negative 
aspects.

10. See Stocking, Victorian Anthropology, esp. chapter 3: “Travelers and Sav
ages: The Data of Victorian Ethnology (1830-1858),” pp. 79-109.

11. See, for example, Stuck, Verzeichnis, l:iv, vi, xi; Versuch einer Litteratur 
deutscher Reisebeschreibungen, pp. 1-17,394-98. There were also the collections 
of chronicles and historical data; for example, Miiller, Erbffnung eines Vor- 
schlages Zu Verbesserung.

12. The methodology these explorers developed was often thrown into 
question by those who remained behind. A prime example from 1800 was 
Deg£rando, "Considerations on the Various Methods to Follow in the Obser
vation of Savage People,” in Observation of Savage Peoples, pp. 59-104. His text 
was to guide members of the Society des Observations de 1’Homme who were 
about to voyage to Australia. Deglrando outlined what he considered their 
eight basic faults, which involved incompleteness, lack of authenticity, lack of 
order, false analogy, linguistic limitation, partiality, failure to report on native 
languages, and neglect of traditions and ceremonies (pp. 64-69). The topics 
he tried to make programmatic are less impartial and more eurocentric than 
many of the earlier eighteenth-century ones.

13. Stafford, Voyage, pp. 46-52.
14. Bell, Travels, l:xiv-xv. Bell’s work appeared in French translation in 

1766, Dutch in 1769-1770, and German in 1787. Compare Adams, Travelers 
and Travel Liars, pp. 1-11.

15. Bell, Travels, 1:207; compare also 2:146.
16. For an eighteenth-century discussion of his methodological concerns, 

see Messerschmidt, “Nachricht,” pp. 98-99.
17. Messerschmidt, Forschungsreise durch Sibirien, 1:59-60.
18. Donnert, Russia in the Age of Enlightenment, pp. 96-97, stated that the 

entire report did not appear until the 1962-1977 edition.
19. Ibid., p. 97.
20. Strahlenberg, An Histori-Geographical Description of the North and Eastern 

Part of Europe and Asia; But more particularly of Russia, Siberia, and Great Tartary; 
Both in their Ancient and Modem State: Together with An entire New Polyglot-Table 
of the Dialects of 32 Tartarian Nations: And a Vocabulary of the Kalmuck-Mungolian 
Tongue; As Also, A Large and Accurate Map of those Countries; and Variety of Cuts, 
representing Asiatick-Scythian Antiquities.

21. Moore, Travels into the Inland Parts of Africa, p. 87, and Marshall and 
Williams, Great Map of Mankind, pp. 234-35.

22. Donnert, Russia in the Age of Enlightenment, pp. 99-100, discusses the 
team members.

23. Steller, Beschreibung, pp. 284-85.
24. The effects of climate on the nervous system and the susceptibility to



28.

Chapter Three 
Interaction, Transformation, and Extinction

1. For information on the various detachments of explorers and their rela
tionship to the project as a whole, see Donnert, Russia in the Age of Enlighten
ment, pp. 110-11.

2. Falk, Beytrdge, 2:459-60.
3. Lepechin, Tagebuch, 1:44—45.
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superstition gradually became considerations in the last quarter of the eight
eenth century because of works on the subject like Falconer’s Remarks, esp. pp. 
130-59. By the middle of the nineteenth century, climate and location had 
formed the basis for theories concerning “arctic hysteria” as a source for sha
manism. Eiiade mentions this in his chapter on shamanism and psychopathol
ogy in Shamanism, pp. 23-24.

25. Krascheninnikow, History of Kamtschatka, p. 208.
26. The father, Hans Poulsen Egede (1686-1758), was bishop in Green

land. He wrote several works on his mission, which were translated from Dan
ish into German and English. His sons subsequently wrote continuations.

27. Donnert, Russia in the Age of Enlightenment, pp. 99-100, 109. 
Wo Russlands breites Reich sich mit der Erde schliesset, 
Und in den letzten West des Morgens March zerfliesset; 
Wohin kein Vorwitz drang; wo Thiere fremder Art, 
Noch ungenannten Vdlkern dienten;
Wo unbekanntes Erzt sich kUnftgen Kiinstlern spart, 
Und nie besehne Krauter griinten;
Lag eine neue Welt, von der Natur versteckt, 
Biss Gmelin sie entdeckt.

29. Lafitau's awareness of the methodological errors of his predecessors is 
discussed by Pagden in Fall of Natural Man, p. 184. Lafitau, Pagden maintains, 
realized “that all cultures are systems of symbolic representaions which consti
tute the means of communication between individuals within societies" (p. 
199).

30. Fenton, “J.-F. Lafitau."
31. Manuel, in Eighteenth Century Confronts the Gods, stated, “From the travel 

literature, particularly the recent work of the Jesuit Lafitau, Vico learned that 
the American Indians animated and called gods whatever power in nature 
surpassed their feeble understanding” (p. 156). I have not been able to find 
any direct references to it, although Vico generally relies very heavily on trav
elers’ reports, often unquestioningly so. For example, see Vico, New Science, 
pars. 334, 337, 517.

32. Lafitau, Customs of the American Indians, 1:95 (113). The page numbers 
in the text refer first to the English edition above and then to the French 
edition mentioned in the text. Compare Dodds, Greeks and the Irrational, pp. 70, 
72, and chapter 5: "The Greek Shamans and the Origins of Puritanism,” pp. 
135—78.

33. Vico, New Science, pars. 100, 375, 517.
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4. Donnert, Russia in the Age of Enlightenment, p. 111.
5. This work was often cited by subsequent writers on the subject of sha

manism; see, for example, Mikhailovskii, "Shamanism in Siberia and Euro
pean Russia,” pp. 81—82.

6. Compare, for example, Huet, Trait! de I’origine des Romans.
7. Pallas, Reise durch verschiedene Provinzen, 3:65. Later observers in the field 

continued to associate the shamans' activities with storytelling and mytholo
gizing. Sarytschew, for example, wrote in Achtjahnge Reise im nordbstlichen Sibi- 
ritn, 1:31: "Diese ihnen zugeschriebene Gewalt uber die Geister hat ihnen 
auch das Recht gegeben, verschiedene Mahrchen und Albernheiten zum 
Niessbrauch der abergUubischen Unwissenheit auszudenken, damit diese um 
desto gliubiger werden."

8. Both were published in St. Petersburg, the Bemerkungen in 1775 and the 
Beschreibung in four parts in 1776, 1777, and 1780.

9. Georgi thus contributed to the perception that became more prevalent 
in the course of the nineteenth century and that came to be labeled “arctic 
hysteria." See Shirokogoroff, Psychomental Complex of the Tungus, pp. 252—54.

10. Georgi’s firsthand experiences in the field made his writing on belief 
systems a far cry from earlier interpretations, like Hume’s Natural History of 
Religion (1757), that considered polytheism or idolatry the most ancient relig
ion, yet concluded that “men have a natural tendency to rise from idolatry to 
theism, and to sink again from theism into idolatry” (pp. 23; cf. 46).

11. For my biographical discussion, I am indebted to Uhlig, Georg Forster, 
pp. 2-14, and Saine, Georg Forster, pp. 9-55.

12. Forster, Geschichte der Reisen, 3:62. See also his reviews of travel litera
ture, for example, in Sammtliche Schriften, 5:317-400.

13. Forster, Geschichte der Reisen, 3:69.
14. Ibid., pp. 63-65. Compare West, "Limits of Enlightenment Anthropol

ogy”
15. For examples, see Manuel, Eighteenth Century Confronts the Gods, p. 42, 

and Eliade, Myths, Dreams, and Mysteries, p. 39. Eliade contended that the con
cept of the noble savage was created and promulgated by the sixteenth, seven
teenth, and eighteenth centuries “as a criterion for their moral, political and 
social disquisitions.”

16. Forster, “Uber die PygmSen,” in Werke, 7:119-20.
17. Ibid., pp. 27-28.
18. As with many members of eighteenth-century expeditions and authors 

of travel reports, there is very litde biographical information available about 
Martin Sauer. He did not gain entry into the British, French, German, Aus
trian, or Swiss dictionaries of national biography, although his travel account 
did manage to get listed in Brunet’s Manuel, Graesse’s Tresor, and A Dictionary 
of Books Relating to America by Sabin, Eames, and Vail. In the article under 
Billings in the Dictionary of National Biography, we read that Sauer was conscien
tious in fulfilling his assigned duties, but that he greatly disliked Billings for all 
his personal weaknesses and public cruelties.

Sauer’s dedication and preface, in addition to occasional remarks through
out his account, provide some biographical information, although it is more
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perplexing than intellectually satisfying. Sauer dedicated his account to Jo
seph Banks (1743-1820), who, among other things, was at the time president 
of the illustrious Royal Society of London. In Sauer’s preface, we read, “1 was 
personally acquainted with Doctor Pallas and Mr. Billings, both of whom re
quested that I would accompany the Expedition as Private Secretary and 
Translator; and on receiving the promise of permission to publish my re
marks upon my return, I agreed," which would lead us to believe Sauer was a 
resident of St. Petersburg (pp. ix-x). While mentioning the health reasons for 
his return from the Billings expedition, he gave thanks to certain people who 
offered him assistance. They all happened to be English. Nevertheless, Sauer 
writes not of his return to England, as one might expect, but rather of “my 
arrival in London" (p. xi). Another strange statement is that he felt incapable 
of “saying whether the computed distances are geographical or German 
miles; both measures having been used by the originaljoumalists” (p. xiii). Yet 
another comes at the very end of Sauer's account, where we read: “The other 
remarks made by the writer of the journal that I have translated, are such as 
I have already taken notice of’ (p. 330).

The person who translated Sauer’s account into French in 1802, a certain J. 
Cast^ra, mentioned in the "Avertissement du Traducteur” that he was “un 
Anglais.” M. C. Sprengel, Sauer’s German translator, reported in Reise nach 
dm Nardlichen Gegenden vom Russischen Asien und America, the eighth volume of 
the series Bibliothek der neuesten und wichtigsten Reisebeschreibungen, pub
lished in 1803, only that Sauer had accompanied Billings everywhere as “Se- 
cretar und Journalist” (p. viii). Donnert, Russia in the Age of Enlightenment, p. 
112, considered him an Englishman.

19. Translations appeared in German, French, and Dutch before the turn 
of the nineteenth century.

20. A German translation appeared in 1803, followed by one in French in

Chapter Four 
Shamanism among the Medical Researchers

1. Foucault, Birth of the Clinic, p. 96, wrote, “Medicine as an uncertain kind 
of knowledge is an old theme to which the eighteenth century was especially 
sensitive.”

2. Sierke’s title might sound very promising, but it represents little more 
than the kind of standard debunking that evolved in the eighteenth century: 
Schwdrmer und Schwindler; he concentrated on Emanuel Swedenborg, Franz 
Anton Mesmer, Johann Joseph Gassner, Johann Georg Schrepfer, and Cagli- 
ostro. On the other hand, compare N. O. Brown, Hennes the Thief, pp. 17-18.

3. Translated in Rather, Mind and Body, pp. 20-21.
4. Ibid., p. 128.
5. Ibid., pp. 174-75.
6. Ibid., p. 184.
7. Ibid., p. 110.
8. Ibid., p. 114.



Chapter Five
The Impact of Russia on Diderot and Le neveu de Rameau

1. See, for example, Fidgel, Geschichle der komischen Liieratur, 1:99,124,224- 
27, 318-21, and 4:22-27.

2. Denis Diderot’s Neveu de Rameau has been subjected to innumerable in
terpretations, each different and each valuable in its own way. In the nine- 
teenth century, for example, Hegel insisted that it represented a dialectic be
tween the old honest consciousness and the modern alienated or disintegrated 
one. Nietzsche thereupon saw it as the confrontation of philosophy or rational 
thought (the Apollonian) with music, intuition, or emotion (the Dionysian). 
The twentieth century has not hesitated to make its views known as well. Trill
ing wrote, “Rameau represents what lies, dangerous but wholly necessary, be
neath the reasonable decorum of social life." “The Legacy of Freud.” For 
Trilling, so deeply influenced by late nineteenth-century thought, Lui or Ra- 
meanu’s nephew was Freud’s id, while Moi or the narrator was Freud’s ego. 
Compare also Sherman, “The Neveu de Rameau and the Grotesque,” and Mall, 
"Le Neveu de Rameau and the Idea of Genius,” pp. 28, 31-35. On the other 
hand, Leo Spitzer articulated yet another juxtaposition. He wrote that Diderot 
was treating a theory of mimesis or imitation vis-it-vis a theory of expression. 
Spitzer even went on to interpret the operatic scene at the Cafe de la R^gence 
as one of incantation, claiming that it is like a lullaby, a stimulant that becomes 
a soporific and causes the automaton to run down. Compare Roach, “Diderot 
and the Actor's Machine,” pp. 64-65. See also de Fontenay, Diderot, pp. 200— 
209, and Kouidis, "The Praise of Folly.” Michel Foucault preferred to claim that 
Diderot’s text showed that irrationality had resurfaced among eighteenth
century Western Europeans because Diderot had chosen to take or mistake a 
madman for a social individual. Madness and Civilization, pp. 99-100. For 
Donald O’Gorman, however, it represented the debate between Enlighten
ment views and enthusiasm, that is, the rational versus the irrational, in Diderot 
the Satirist, pp. 128, 152, 189, 215-16. Herbert Josephs preferred to see Di
derot’s Neveu de Rameau as a satire against society and against the author him
self, in Diderot’s Dialogue, p. 113. John Neubauer has recently gone on record 
as insisting that Diderot used this piece “to show by means of the incongruity 
between the music theory and the performance that the text radically diffuses 
the self.” Emancipation of Music from Language, pp. 114-20. Friedrich Plotkin,
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9. Ibid., p. 113.
10. Tissot, Life of J. G. Zimmermann, p. 15.
11. Zimmermann, Uber Friedrich den Grossen and Fragmente Uber Friedrich 

den Grossen.
12. Zimmermann, Solitude, 2:98-99.
13. Frank, System. The page numbers given in the text refer to the enlarged 

edition, vols. 1-4 (Mannheim, 1804), vol. 5 (Tilbingen, 1813), vols. 6.1-6.2 
(Vienna, 1817), vol. 6.3 (Vienna, 1819).

14. Jung-Stilling, Theorie der Geisler-Kunde.
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who once called it a “somewhat baffling dialogue," summed up what all the 
interpreters wrote and offered an assessment I do not consider incorrect: 
“They have generally grasped the underlying significance of Diderot’s famous 
dialogue: that it prefigures the passing of ‘the Age of Reason,’ and the emer
gence of a new spirit that has somewhat loosely been identified as 'Romanti
cism......Diderot's Nephew."

3. Cronin, Catherine, p. 223, and Flaherty, “Catherine the Great and Men.”
4. See, for example, Lechner, “Gotthilf Heinrich von Schubert’s Einfiuss,” 

p. 3. The scholarly blocking-out of concern for the occult during the Enlight
enment is everywhere evident. A good example is Briggs, Pale Hecate's Team, p. 
15: an “abrupt change of heart in the eighteenth century caused the belief [in 
witchcraft] to be esteemed as no more than a barbarous superstition. By the 
end of the eighteenth century witchcraft had become, with armour, secret 
passages and family curses, a pleasant piece of Gothic machinery."

5. Catherine II, Memoirs, pp. 152-53; Gooch, Catherine the Great, p. 34.
6. Guerra, Pre-Columbian Mind, pp. 4-5.
7. Catherine used strong words to combat “the French traveller’s malicious 

misrepresentations of all matters, as well as his dislike to whatever bears the 
apellation of Russian.” Antidote, p. iii. She also points out his failure to deal in 
a scholarly fashion with Gmelin and other established scientific writers (pp. 
4-5, 87). For discussion, see Cronin, Catherine, pp. 230-31.

8. Diderot, Encycloptdie, 16:253-61.
9. Jessen, Katharina II, p. 325.
10. Compare Fitzgerald Molloy’s emphasis on the use of theater to influ

ence public opinion, in Russian Court, 2:422. Karlinsky, Russian Drama, pp. 
86-88, treats Catherine’s dramatic writings within the historical framework of 
Russian drama.

11. Jessen, Katherina II, p. 331.
12. Ibid., p. 343.
13. Catherine II, Der sibirische Schaman, p. 11. Page references given in the 

text refer to this edition, which I consulted at the Firestone Library of Prince
ton University. It is an especially rare copy, made even more so by the hand
writing on the flyleaf that indicates it was the presentation copy given by Cath
erine to Zimmermann on January 30, 1787.

14. Lentin, “Catherine the Great and Diderot.”
15. Mohrenschildt, Russia, pp. 23, 48.
16. Lentin, "Catherine the Great and Diderot," p. 315.
17. Schlbsser, Rameaus Neffe, pp. 1-3, 11, 29.
18. Voltaire treats the beliefs of various peoples, concentrating on the Sam- 

oyedes, Ostyaks, and Kamchatkans. “La Russie sous Pierre le Grand,” pp. 370, 
374.

19. Diderot, Encyclopidie (1765), 14:444.
20. Ibid. (1765), 14:604.
21. Ibid. (1765), 9:110.
22. Ibid. (1765), 15:923.
23. Ibid. (1765), 8:436.
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24. Ibid. (1765), 14:759.
25. Ibid. (1765), 8:875. Compare also (1756), 6:878, s.v. Floride.
26. Ibid. (1765), 8:875.
27. Ibid. (1755), 5:719.
28. Ibid. (1755), 5:722.
29. Ibid. Compare also (1756), 6:324-25, s.v. Extase.
30. Ibid. (1756), 10:276, and (1765), 16:278.
31. Lentin, "Catherine the Great and Diderot,” pp. 319-20.
32. Oustinoff, “Notes on Diderot's Fortunes,” 121-22.

in Rron My Life, 1:361; Goethe, Gedenkausgabe, ed. Beutler,
10:534. References to this work will be cited as Gedenkausgabe.

34. Schldsser, Rameaus Neffe, pp. 87, 89, 96. See also Mortier, Diderot in
* pp. 87, 124. It is more than merely interesting that the corre- 

5p°n cnc® warmly recommended the history of Russia by Levesque, Historical
Memoirs, pp. 25—30. The edition of Levesque’s Histoire de Russie 

avai a le to me at the Newberry Library was the fourth. The fourth section of 
vjo ume , pp. 159-9 j t contains a rather thorough summary of information on 

6 DU Chamanisme, Religion fort ancienne et tr£s-r<£pandue dans le
nor e Asie.” The footnote on p. 191 indicates Levesque’s research involve
ment at least since the 1780s.

35. Mortier, Diderot in Deutschland, pp. 219-26.
rot’s D^l^SeT' R.ameaus N‘ffe' PP' 107“15. >87, 208. Also see Josephs, Dide- 

F 37- Diderot, Rameau’s Nephew, trans. Barzun and Bowen, p. 8. The original 
encn given here in the notes is from Oeuvres, ed. BiUy pp. 395-96: "Il est 

ou une organisation forte, d’une chaleur d’imagination singuliire, et 
?.n5vl.8ueur de poumons peu commune.” References to Rameau's Nephew 
„„ rvjd aS Barzun and Bowen; references to Oeuvres will be cited as Billy.

. ™ Diderot, Paradox, trans. Pollock, p. 46. References to this work will be 
1^8e original French given here in the notes is from Billy, p- 
la fi 11 n 8rand comidien est un autre pantin merveilleux dont le poite tient 
j * e’et au9uel *1 indique A chaque ligne la veritable forme qu’il doit pren-

39. Barzun and Bowen, p. 73. “Et puis c'cest qu’il y avait quelque chose de 
race. Le sang de mon pire et le sang de mon onde est le meme sang; mon sang 
rest " Biity"p9 459dUi m°n P*rC’ *a mol6cule Premiire s’est assimili tout le 

Bilty p^45gUn ®owen’ P- 73- “Sije I’aime le petit sauvage? J’en suis fou."

V ,^arzu” and Bowen, p. 9. “S’il en paraft un dans une compagnie, c’est un 
B^an1 levain qui fermente et qui restitue & chacun une portion de son indi
te a a ?artUre^e' “ secoue> >1 agite, il fait approuver ou blamer, il fait sortir 

v nt , il fait connaitre les gens de bien, il dimasque les coquins; c’est alors 
quel homme de bon sens icoute et dimile son monde.” Billy, pp. 396-97.

• Barzun and Bowen, p. 54. “Je suis rare dans mon espice, oui, tris rare, 
pr sent qu ils ne m'ont plus; que font-ils? Ils s'ennuient comme des chiens.
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Je suis un sac inipuisable d’impertinences. J’avais A chaque instant une 
boutade qui les faisait rire aux larrnes; j'ltais pour eux les Petites-Maisons tout 
entires.” Billy, p. 441. Compare the twentieth-century interpretation of the 
shaman as a socially useful parasite in Maddox, Medicine Man, p. 128.

43. Barzun and Bowen, p. 18. "Un ignorant, un sot, un fou, un imperti
nent, un paresseux, ce que nos bourguignons appellent un fiefft truand, un 
escroc, un gourmand.” Billy, pp. 405-6.

44. Barzun and Bowen, p. 18. "Vous avez toujours pris quelque int£rtt & 
moi, parce que je suis un bon diable que vous miprisez dans le fond, mais qui 
vous amuse.” Billy, p. 405.

45. Pollock, p. 67. “Mon ami, il y a trois modules, 1’homme de la nature, 
1'homme du pofete, 1'homme de 1’acteur. Celui de la nature est moins grand 
que celui du pobte, et celui-ci moins grand encore que celui du grand 
comldien, le plus exagtrS de tous. Ce dernier monte sur les Ipaules du 
prtcident, et se renferme dans un grand mannequin d’osier dont il est 1’ime.” 
Billy, p. 1054.

46. Barzun and Bowen, p. 12. “Rien n’itait plus utile aux peuples que le 
mensonge, rien de plus nuisible que la v£rit£.” Billy, p. 399.

47. “Elies sont d’usage dans mon <tat.” Billy, p. 419.
48. Barzun and Bowen, p. 47. “Jamais faux, pour peu que j’aie intirtt 

d’etre vrai; jamais vrai pour peu que j’aie int^rtt d’etre faux.” Billy, p. 434.
49. Barzun and Bowen, p. 34. “Nous nous enivrerons, nous ferons des ren

tes, nous aurons toutes sortes de travers et de vices. Cela sera d^licieux.” Billy, 
p. 422.

50. Barzun and Bowen, p. 48. “Nous dgvorons comme des loups, lorsque la 
terre a 6t6 longtemps couverte de neige; nous dichirons comme des tigres 
tout ce qui rdussit.” Billy, p. 435.

51. Barzun and Bowen, p. 71. “C’est au cri animal de la passion 4 dieter la 
ligne qui nous convient. Il faut que ces expressions soient presses les unes sur 
les autres.” Billy, p. 457.

52. Barzun and Bowen, p. 63. “Sur la ligne des grands vauriens.” Billy, p. 
449.

53. Barzun and Bowen, p. 79. "Il semblait pitrir entre ses doigts un 
morceau de pate, et sourire aux formes ridicules qu’il lui donnait. Cela fait, il 
jeta la pagode h&droclite loin de lui.” Billy, p. 464.

54. "Je sentis que nature avait mis ma ligitime dans la bourse des pagodes, 
et j’inventai mille moyens de m’en ressaisir.” Billy, p. 465.

55. Compare what Diderot wrote in the Paradoxes “Dans la grande 
comgdie, la comidie du monde, celle k laquellej’en reviens toujours, toutes les 
Aes chaudes occupent le th^Atre; tous les hommes de ginie sont au parterre. 
Les premiers s’appellent des fous; les seconds, qui s’occupent k copier leurs 
folies, s’appellent des sages.” Billy, p. 1009.

56. Barzun and Bowen, p. 45. “Il est vrai; mais vous ne soup^onnez pas 
combien je fais peu de cas de la methode et des prtceptes. Celui qui a besoin 
d’un protocole n’ira jamais loin; les g6nies lisent peu, pratiquent beaucoup et 
se font d’eux-mfimes. Voyez C6sar, Turenne, Vauban, la marquise de Tencin,
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son frtre le cardinal, et le secretaire de celui-ci, 1’abbe Trublet. Et Bouret? Qui 
est-ce qui a donni des lecfons i Bouret? Personne. C’est la nature qui forme 
ces homines rares-lA.” Billy, pp. 432-33.

57. Pollock, p. 17. “On ne sait d’oil. ces traits viennent; ils tiennent de 1’in- 
spiration. C’est lorsque, suspendus entre la nature et leur ibauche, ces ginies 
portent alternativement un oeil attentif sur 1’une et 1'autre; les beautis d’inspi
ration, les traits fortuits qu’ils ripandent dans leurs ouvrages, et dont i’appari- 
tion subite les itonne eux-mimes, sont d'un effet et d’un succis bien autre- 
ment assures que ce qu’ils y ont jeti de boutade. C’est au sang-froid A tempirer 
le dtlire de i’enthousiasme." Billy, p. 1008.

58. Barzun and Bowen, p. 69. “Lui n’apercevait rien; il continuait, saisi 
d'une alienation d’esprit, d’un enthousiasme si voisin de la folie qu’il est incer
tain qu’il en revienne, s'il ne faudra pas le jeter dans un fiacre et le mener droit 
aux Petites-Maisons. En chantant un lambeau des Lamentations de Jomelli, il 
repetait avec une precision, une verite et une chaleur incroyables les plus 
beaux endroits de chaque morceau; ce beau recitatif oblige ou le prophite 
peint la desolation de Jerusalem, il 1’arrosa d’un torrent de larmes qui en ar- 
racherent de tous les yeux. Tout y itait, et la delicatesse du chant, et la force de 
1’expression, et la douleur. Il insistait sur les endroits oil le musicien s’etait 
particulierement montri un grand maitre. S’il quittait la partie du chant, 
c'etait pour prendre celle des instruments qu’il laissait subitement pour re- 
venir A la voix, entrela^ant 1’une A 1’autre de maniere A conserver les liaisons et 
1’unite du tout; s'emparant de nos Ames et les tenant suspendues dans la situa
tion la plus singuliire que j'aiejamais iprouvie." Billy, p. 455. A similar exam
ple is to be found in the Paradox^. “A great actor is neither a pianoforte, nor a 
harp, nor a spinnet, nor a violin, nor a violoncello; he has no key peculiar to 
him; he takes the key and the tone fit for his part of the score, and he can take 
up any. I put a high value on the talent of a great actor; he is a rare being—as 
rare as, and perhaps greater than, a poet." Pollock, p. 46. “Un grand comidien 
n’est ni un pianoforte, ni une harpe, ni un clavecin, ni un violon, ni un violon- 
celle; il n’a point d’accord qui lui soit propre; mais il prend 1'accord et le ton 
qui conviennent A sa partie, et il sait se priter A toutes. J’ai une haute idie du 
talent d’un grand comidien: cet homme est rare, aussi rare et peut-itre plus 
que le grand poite.” Billy, pp. 1034-35.

59. Barzun and Bowen, p. 69. “11 sifflait les petites fldtes, il recoulait les 
traversiires, criant, chantant, se dimenant comme un forceni, faisant lui seul 
les danseurs, les danseuses, les chanteurs, les chanteuses, tout un orchestre, 
tout un th6Atre lyrique, et se divisant en vingt rdles divers, courant, s'arritant 
avec 1’air d’un inergumine, iteincelant des yeux, icumant de la bouche.” Billy, 
pp. 455-56.

60. Barzun and Bowen, p. 70. “C’itait la nuit avec ses tinibres; c’itait 
ombre et le silence, car le silence mime se peint par des sons." Billy, p. 456.

61. Barzun and Bowen, p. 70. “Epuisi de fatigue, tel qu’un homme qui sort 
d’un profond sommeil ou d’une longue distraction, il resta immobile, stupide, 
itonni. Il tournait ses regards autour de lui comme un homme igari qui 
cherche A reconnaitre le lieu oil il se trouve; il attendait le retour de ses forces
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Chapter Six
Herder on the Artist as the Shaman of Western Civilization

1. “Ueber die verschiedenen Religionen,” Herder, Sdmmtliche Werke, ed. 
Suphan, 32:147. References to this edition will be cited as Suphan, by volume 
and page numbers.

2. Ibid., 32:19.
3. Herder wrote, for instance, that “alle diese Nationen gehdren zu den 

Kaklogalliniern, Liliputtern und Huynhuyms, in die Welt, die Swift erschaf- 
fen.” Ibid., 32:21.

4. “Ueber die neuere Deutsche Litteratur, Eine Beilage zu den Briefen, die 
neueste Litteratur betreffend." Ibid., 1:345.

5. Ibid., 1:394,545.
6. Ibid., 5:449.
7. Ibid., 5:451.
8. Herder, Kritische Wdlder, in Suphan 3:260-64.
9. Herder, “ Versuch einer Geschichte,” in Suphan, 32:94. According to the 

editorial comment, it never appeared in print.
10. Suphan, 5:5.
11. Billy, p. 457. See chapter 5 above.
12. Suphan, 5:12.
13. Ibid., 5:7.
14. Ibid., 5:16.
15. Ibid., 5:53.
16. Ibid., 5:58.
17. Ibid., 5:122-23.
18. Ibid., 5:168, 197.
19. Ibid., 5:170, 172.
20. Ibid., 5:167, 187. Herder argued much as Rothenberg was to do in 

Technicians of the Sacred almost two centuries later. For Rothenberg’s position, 
see the Introduction, above.

21. Herder, “Fragment iiber die beste Leitung,” Suphan, 9:542.
22. Suphan, 25:81.
23. Ibid.
24. Ibid., 25:82. Compare Herder’s insistent analysis: “In den sogenannten 

Pobelvorurtheilen, im Wahn, der Mythologie, der Tradition, der Sprache, den 
GebrSuchen, den Merkwurdigkeiten des Lebens aller Wilden ist mehr Poesie 
und Poetische Fundgrube, als in alien Poetiken und Oratorien aller Zeit.” 
Ibid., 25:88.

et de ses esprits; il essuyait machinalement son visage. Semblable i celui qui 
verrait h son r6veil son lit environn^ d’un grand nombre de personnes dans un 
entier oubli ou dans une profonde ignorance de ce qu’il a fait, il s’toia dans le 
premier moment: ‘H6 bien, Messieurs, qu’est-ce qu’il y a? D’oil viennent vos ris 
et votre surprise? Qu’est-ce qu’il y a?’ Ensuite il ajouta: ‘Voila ce qu’on doit 
appeler de la musique et un musicien.’” Billy, p. 456.



an den Herm Vicar in Savoyen,” in Sdmmtliche
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25. Ibid., 25:83.
26. The role of Orpheus in eighteenth-century thought has been generally 

neglected because of suppositions about the purported antimythological 
stance of the men of the Enlightenment. Strauss, for example, wrote in Descent 
and Return, p. 3, that the rationalistic eighteenth century attempted to de
mythologize thinking totally while the Romantics, especially Novalis, the 
Schlegels, and Schelling, “were intoxicated with mythological and symbolic 
thinking." The first “modern” he takes up is Novalis.

27. Suphan, 25:84. Ernest Theodore Kirby has written extensively on this 
aspect of the subject without accounting for Herder. See Kirby, "Dionysus";
Origin of the Mummers’ Play"; “Shamanistic Origins of Popular Entertain

ments ; and Ur-Drama, esp. chaps. 1 and 5.
28. Adelung, Grammatisch-kritisches, pt. 1, col. 1636, s.v. edel, wrote that the 

word was most often used figuratively to mean “(1) rechtmSssig, echt. ... (2)
orzuglich, das Beste in seiner Art.... Die Edlen des Volkes, in der biblischen 

und hdhern Schreibart, die vornehmsten, die wilrdigsten Personen in einem 
nicht allein dem Stande, sondern auch der Tugend, der Denkungsart

29. Suphan, 6:492.
30. Ibid., 6:392.
31. Ibid., 6:493.
32. Moser, “Schreiben

Werke, ed. Abeken, MOser, and Nicolai, 5:247.
33. Suphan, 6:284-85.
34. What recent researchers have concluded is notable; see, for example, 

Rudy, “Die Pictographie,” p. 103.
35. Suphan, 6:288, 32:110.
36. Ibid., 6:369. Herder remained fascinated by the implications of the 

invention of alphabets—that is, systems that facilitated recording abstract 
signs. In his late years in Weimar, he even penned an outline for an essay,
Vom Einfluss der Schreibekunst ins Reich der menschlichen Gedanken.” 

Ibid., 32:517-18. Herder’s fascination was shared by other eighteenth-cen
tury Germans who were reading travel literature and who knew their Plato, 
especially the Phaedrus, wherein Socrates bemoaned the ruin of memory 
through discovery of the art of writing. Immanuel Kant stands out among 
them. He took up the issue in his anthropological lectures, which unfortu
nately scholarship has relegated to the realm of his extracurricular activities.

37. Suphan, 6:285. Another essay that shows Herder’s thinking on the sub
ject is Erlduterungen zum Neuen Testament aus einer neuerofneten Morgenldndischen 
Quelle, published in 1775. Ibid., 7:338—39. Compare Mircea Eliade on Or
pheus and Pythagoras, in Geschichte der religidsen Idem, 1:160—71.

38. Suphan, 32:110.
39. Standard eighteenth-century mythological dictionaries always men

tioned the Asiatic origins of Orpheus. In Hederich, GrUndliches mythologisches 
Lexicon, he was called, among other things, a civilizing poet and an Egyptian 
Hexenmeister (col. 1812). Interesting for comparison with Herder’s interpreta
tion is the following comment: “Wed nun hieselbst alles noch roh und unwis-
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send gewesen, so konnte er sich durch seine Beredtsamkeit, Musik und andere 
Kiinste gar leicht in eine solche Achtung setzen, dass er hernach far einen 
Filrsten und Kdnig gehalten worden, zumal er noch dazu mit einigen 
schwarzen Kiinsten soli haben umgehen, und also die dummen Leute desto 
eher zu allem, was er gewollt, bewegen kttnnen" (col. 1819).

40. Suphan, 6:398.
41. Ibid., 6:357.
42. Ibid., 6:397-98.
43. Ibid., 6:403, 424, 453.
44. Ibid., 6:463.
45. Achterberg, Imagery in Healing, p. 29, and also pp. 75-87 and p. 100. 

See also part 2 of Doore, Shaman’s Path, pp. 88-175.
46. Two excellent studies deal with the historical development of the three

fold role of Orpheus as mythical magician-theologian-civilizer: Lee, “Orpheus 
and Euridice,” and Warden, Orpheus.

47. Suphan, 17:150.
48. Ibid., 9:531. This remains a topic of great interest to medievalists of the 

late twentieth century; see, for example, Kabell, “Skalden und Schamanen."
49. Suphan, 9:532.
50. Ibid., 9:534.
51. “Edie griechische Schamanen,” ibid. The note Ronald Taylor provided 

about Herder’s use of the word “shaman” in this passage indicated nothing 
more than “Buddhist priests with healing powers.” Romantic Tradition in Ger
many, p. 19; cf. p. 25.

52. Suphan, 8:340.
53. Ibid., 8:180.
54. Ibid., 8:190.
55. Ibid., 8:226.
56. Ibid., 8:227.
57. Ibid., 8:221-22.
58. Ibid., 8:222.
59. Ibid. 16:334.
60. Ibid., 16:336.
61. Ibid., 16:343.
62. Ibid., 16:347.
63. Ibid., 16:343.
64. Ibid., 16:346.
65. Ibid., 16:348.
66. Ibid., 16:355-56.
67. Ibid., 16:357.
68. Ibid., 16:363.
69. Ibid., 12:159.
70. Ibid., 13:242, 305-6.
71. Ibid., 13:307-8.
72. Ibid., 14:23, 57, 100; also, 8:399-400.
73. Ibid., 24:29-30.
74. Ibid., 24:149.
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75. See also Herder’s unpublished manuscript dealing with the meretri
cious influences of secret societies: “Glaukon und Nicias, Gesprache,” ibid., 
15:165-78.

76. Ibid., 24:151. Compare Judith Devlin’s recent study of the irrational in 
post-revolutionary France, Superstitious Mind, esp. pp. 215-30.

77. Suphan, 24:152-53.

Chapter Seven 
Mozart, or, Orpheus Reborn

1. Fetzer, Romantic Orpheus, pp. 179-80, argues that revival of interest in the 
Orpheus myth began with the Romantics who sought the reintegration of 
poetry and music into life.

2. Lessing’s contribution, entitled “Uber die Regeln der Wissenschaften 
zum VergnUgen; besonders der Poesie und Tonkunst," first appeared in Mar- 
purg, Der Critische Musicus an der Spree. The original German is as follows:

Ein Geist, den die Natur zum Mustergeist beschloss, 
1st, was er ist, dutch sich; wird ohne Regeln gross. 
Er geht, so kuhn er geht, auch ohne Weiser sicher.
Er schopfet aus sich selbst. Er ist sich Schul’ und Bucher 
Was ihn bewegt, bewegt; was ihn gefallt, gefellt.
Sein glilcklicher Geschmack ist der Geschmack der Welt.
Wer fasset seinen Werth? Er selbst nur kann ihn fassen.

It is also available in Lessing, Werke, ed. Petersen and Olshausen 1:185-86, 
lines 165—71. References to this work will be cited as Petersen-Olshausen. For 
a survey of discussions on genius in German culture, specifically Lessing, see 
Schmidt, Genie-Gedankens, 2:69-95.

3. See, for example, Ehrenwald, Anatomy of Genius, pp. 5—7.
4. Hamburgische Dramaturgic, no. 34 (August 25, 1767), in Petersen-Ols

hausen, 5:152-53. For his treatment of related issues, see nos. 30 (August 11, 
1767) and 48 (October 13, 1767).

5. Hamburgische Dramaturgie, no. 96 (April 1, 1768), Petersen-Olshausen, 
5:390.

6. Gerstenberg, Briefe uber Merkwurdigkeiten der Literatur, pp. 215, 232.
7. Translated in le Huray and Day, Music and Aesthetics, p. 130.
8. Hamann, “Aesthetica in nuce,” 2:197. Schmidt, Genie-Gedanken, takes up 

Hamann on pp. 96-119.
9. Hamann, Tagebuch eines Christen, 1:241.
10. Hamann, “Aesthetica in nuce," 2:197.
11. For questions about eighteenth-century perceptions of androgyny and 

artistic performance, see Flaherty, “Sex and Shamanism in the Eighteenth 
Century.” May was so concerned about such matters that he followed up with 
a series of lectures on personal and public hygiene in the concert hall of the 
Mannheim theater. They eventually appeared in print as Medicinische Fasten- 
predigten.
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30.
31.
32.
33.
34.
35.

can be found in Hoffbauer, Psychologische Unter-

12. Weickard, Der Philosophische Ant, 1:284: “Ein Genie, ein Mensch von 
erhdhter Einbildungskraft muss beweglichern Himzasern, als ein anderer 
haben. Die Zasern mussen geschwinder und leichter erschuttert werden, so 
dass lebhafte und haufige Vorstellungen entstehen kdnnen.” See Meusel, Das 
gelehrte Teutschland, 8:387—89. See also Historische Kommission, Allgemeine 
Deutsche Biographic, 41:485.

13. A good example ’ ’ ~
suchungen, pp. 58-59.

14. Rogerson, “Ut musica poesis," pp. 141-42.
15. Spingam, Critical Essays, 3:56. For a discussion of British and German 

musical criticism, see Cowart, Origins of Modem Musical Criticism, pp. 115-39.
16. Walther, Musikalisches Lexicon, p. 454.
17. Wessel, “Affektenkhre in the Eighteenth Century,” pp. 18,44.
18. L. Mozart, Treatise, p. 120. L. Mozart, Griindliche Violinschule, p. 15.
19. Ibid. L. Mozart, Treatise, p. 20.
20. Frederick the Great, De la literature allemande, pp. 4-5.
21. Burney, Eighteenth-Century Musical Tour, p. 167. The singer purport

edly in question was Gertrude Elizabeth Schmeling (1749-1830), known by 
her husband's name as La Mara.

22. Frederick the Gieat, De la literature allemande, ed. Geiger, 17.
23. Ibid., p. 23.
24. I took up that subject in Opera in the Development of German Critical 

Thought, pp. 37-66, 281-300.
25. Deutsch, Mozart, pp. 3, 5-9.
26. Deutsch, Mozart, pp. 103-5, and Goetz, Mozart, p. 25.
27. W. A. Mozart, Mozart, 1:76.
28. Ibid., p. 427.
29. Leitzmann, Mozarts Personlichkeit, pp. 18-19, 30-31. Goetz, Mozart, pp. 

33-34, provides, for example, the following German version of the December 
1, 1763 issue of the Correspondance literaire: “Noch unglaublicher aber ist es, 
dass er eine ganze Stunde lang phantasieren kann, wobei er sich Visionen voll 
entziickender Motive hingibt, die er mit gutem Geschmack und mit Sinn und 
Verstand wiederzugeben weiss... . Das Wunderkind verdreht einem richtig 
den Kopf.” See also Eisen, “Contributions."

Deutsch, Mozart, p. 28.
Nissen, Biographic, p. 29.
Deutsch, Mozart, p. 26.
Ibid., p. 295.
Ibid., p. 193.
Burney, General History, 1:279,286. The music literature of the day had 

generally absorbed much from the reports about other parts of the world. 
Johann Nikolaus Forkel, for example, wrote in the preface to the first volume 
of his Allgemeine Geschiche der Musik, published in 1788, that cultural differ
ences wrought musical differences and that Europeans should show concern 
for the young, whether individuals, tribes, or nations. He repeatedly referred 
to Siberia, the South Seas, and the Near East (pp. xiv-xv, 140-41). Further
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examples can be found in Schusky, Das deutsche Singspiel, pp. 3—4, 27—28, 65, 
78.

36. Deutsch, Mozart, p. 140, from Burney, Present State of Music.
37. W. A. Mozart, Mozart, 2:138, no. 377: “Er ist meinethalben kein hexen- 

meister, aber ein sehr solider geiger.”
38. Tissot’s “Discours XVI” appeared in the journal Aristide ou le citoyen 

(Lausanne, October 11, 1766). English translations are available in Deutsch, 
Mozart, pp. 61-66, and King, Mozart in Retrospect, pp. 132—37. The quotation 
is from Deutsch, Mozart, 61. The role of music as a medium of communication 
in shamanism has long been recognized. Chadwick, Poetry and Prophecy, is a 
classic in this field of research. See esp. p. 14.

39. Chadwick, Poetry and Prophecy, p. 63. Netti, Mozart und der Tara, p. 8, 
pointed out that Mozart was not only a naturally gifted dancer, but also that he 
possessed the kind of physical agility that enabled him to excel at billiards and 
other social games. Tissot’s reference to Mozart’s ear obviously struck a chord 
with those who came later. The biography prepared by Constanze Mozart and 
her second husband, Georg Nicolaus von Nissen, Biographic, contained a com
parative illustration of Mozart’s ear and a normal ear across from p. 586.

40. Deutsch, Mozart, p. 64.
41. Ibid.
42. Ibid., p. 66.
43. Ibid., p. 97.
44. Ibid., p. 100
45. Antonio Maria Meschini, in Deutsch, Mozart, p. 103. Compare the one 

from 1768 by Christoph Zabuesing, in Nissen, Biographie, pp. 153—54.
46. Joseph Hurdalek, in Deutsch, Mozart, p. 304.
47. Ibid., pp. 282-83. Meusel, Das gelehrte Teulschland, 1:421.
48. Deutsch, Mozart, p. 213. Magazin der Musik, ed. Karl Friedrich Cramer 

(Hamburg, March 2, 1783).
49. Deutsch, Mozart, pp. 344-45. Dramaturgische Blatter, ed. Adolf Franz 

Friedrich Ludwig von Knigge (Hanover, 1789).
50. Deutsch, Mozart, p. 372. Chronik von Berlin (October 2, 1790).
51. Deutsch, Mozart, p. 431. Wiener Zeiiung (December 31, 1791).
52. Deutsch, Mozart, p. 464. Hamburgische Theaterzeitung (July 7, 1792).
53. Deutsch, Mozart, pp. 472-73.
54. Ibid., pp. 497-98.
55. Ibid., p. 431.
56. This translation is from Neubauer, Emancipation, p. 129, which first 

alerted me to the passage. The original is available in Eckermann, Gesprdche mil 
Goethe, in Gedenkausgabe, 24:472.

See also Deutsch, Mozart, p. 673 (March 11, 1828), “Denn was ist Genie 
anders als jene produktive Kraft,” and p. 450 (February 14, 1831), “Aber frei- 
lich, eine Erscheinung wie Mozart bleibt immer ein Wunder, das nicht weiter 
zu erklaren ist.” Furthermore, compare Orel, “Mozart auf Goethes Biihne.”

57. Deutsch, Mozart, p. 533; Kelly, Reminiscences.
58. Doris Stuck, in Deutsch, Mozart, p. 569.
59. Leitzmann, Mozarts Persbnlichkeit, p. 117.
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60. Ibid., p. 557. Her memoirs, Denkumrdigkeiten aus meinem Leben, 1769- 
1843, were published in Vienna in 1844.

61. One of the most important contributions to the subsequent mytholo
gization was the biography by Georg Nicolaus von Nissen that was edited and 
seen through the press by his widow, Constanze Mozart von Nissen. For bibli
ographical information about how that process manifested itself in literary 
writings about Mozart, see Bdhme, Mozart in der schbnen Lileratur, pp. 203-4. 
Bdhme provided an update with “Mozart in der schbnen Literatur, II.” The 
recent work of H. C. Robbins Landon has been devoted to stripping the myth 
of its many trappings in order to uncover the true facts about Mozart's life. In 
1791: Mozart's Last Year, p. 124, Landon acknowledges the mythologization 
process and laments how difficult it has become “to separate fact from fiction."

62. King, Mozart in Retrospect, p. 21. The Mozartian interest of the Roman
tics and those who followed them would support Fetzer’s contention Romantic 
Orpheus, p. 180.

63. See Engel, “Mozart in der philosophischen und asthetischen Litera
tur.” Of related interest might be Sir Walter Scott’s attribution of Hoffmann's 
stance to opium abuse rather than insight or sensitivity, in “On the Supernatu
ral," p. 97.

64. The particular E.T.A. Hoffmann tale in question is, for example, avail
able in the original German in Dichtungen, ed. Harich, 1:139-56.

65. Allanbrook discusses the operatic convention of the happy ending in 
Rhythmic Gesture in Mozart, p. 324.

Chapter Eight 
Shamans Failed and Successful in Goethe

1. In his conversations with Eckermann, Goethe mentioned some implica
tions of the Orpheus myth for his corpus. On March 15,1831, for example, it 
was Novelle, Gedenkausgabe, vol. 24: Gesprdche mit Goethe in den letzten Jahren 
seines Lebens, p. 479. Compare Burkert, Lore and Science, pp. 120-65, and 
Spaethling, Music and Mozart, esp. pp. 130-31. Sewell, Orphic Voice, p. 176, 
contends that Herder was part of Goethe’s Orphic education. The Goethean 
work she selects as her example is Urworte: Orphisch.

2. Goethe, Maximen und Reflexionen, in Goethes Werlte, ed. Trunz et al., 
12:418,1. 391. References to this edition will be cited as Hamburger Ausgabe.

3. Vier Epochen der Wissenschaften:
kindliche,

poetische, aberglaubische;
empirische,

forschende, neugierige;
dogma tische,

didaktische, pedantische;
ideele,

methodische, mystische.

Ibid., p. 419, no. 399.
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4. Zastrau, Goethe Handbuch, vol. l,col. 15. This section also provides a sur
vey of Goethe's utterances on superstition.

5. “Uber epische und dramatische Dichtung,” in Gedenkausgabe, 14:369, 
Grumach, Goethe und die Antike, 2:700.

6. For a general introduction, see Grilnthal, “Ueber die historischen 
Wurzeln,” pp. 8-10. The research of Margaret C. Jacob would seem to sup
port Goethe’s contention. She writes, for example, “The simplistic assumption 
that at every turn the Newtonian natural philosophy fostered the intellectual 
revolution which is at the foundation of so much modern thought and belief 
requires serious evaluation and modification. The ideological dimension of 
Newtonianism, once understood, forces that reevaluation.” “Newtonianism, 
p. 11.

7. Goethe, Maximen und Reflexionen, Hamburger Ausgabe, 12:440,1. 547.
8. Ibid., p. 455,1.652. Cottrell, Goethe’s"Faust " pp. 87-88 and 128-29, cites 

such physicists as Walter Heitler and Werner Heisenberg to show that con
temporary scientists have come to appreciate the methodology Goethe es
poused, especially that involving the effect of the researcher on the results o 
his research.

9. Goethe, “Analyse und Synthese,” Hamburger Ausgabe, 13:51.
10. Hamburger Ausgabe, 14:11. . ,
11. Grumach, Goethe und die Antike, 2:700: Riemer 28.8.1808, Gesprac e 

1:534.
12. Ibid. p. 47.
13. Ibid., p. 63.
14. Ibid., p. 142.
15. Ibid., pp. 183-86, 190-91. .
16. Gedenkausgabe, vol. 10: Dichtung und Wahrheit, pt. 2, bk. 6, p. 266. ei 

diesen Gesinnungen hatte ich immer Gottingen im Auge. Auf MOnnern, wie 
Heyne, Michaelis und so manchem andern ruhte mein ganzes Vertrauen, 
mein sehnlichster Wunsch war, zu ihren Fiissen zu sitzen und auf ihre Lehren 
zu merken. Aber mein Vater blieb unbeweglich."

17. Buchholz, pp. 16, 27-89.
18. Buchholz, Asch, p. 101. ,.
19. CIBA-Zeitschrift 4 (October 1936): 1322; Schmid, Goethe und au 

Naturwissenschaften, ed. Abderhalden, pp. 66, 490. References to this 1 
ography will be cited as Abderhalden. With regard to Blumenbach, see 1- 
schke, Die Ethnographische Sammlung, and Quantz, “Beitrag,” pp. 289—

20. Buchholz, Asch, pp. 73-74. . .
21. Ibid, p. 102. I am indebted to Dr. Manfred Urban, Akademischer Di- 

rektor, Institut und Sammlung fur Vblkerkunde der Universitat Gottingen, 
for allowing me to see “Das alte Fremdenbuch des academischen Museums, 
the book of visitors’ autographs that dates from 1808. It contains the signa
tures of several of Goethe’s friends and associates.

22. Gedenkausgabe, vol. 11: Tag- und Jahreshefte oder Annalen als Ergdmung 
meiner sonstigen Bekenntnisse, p. 853; see also, Zastrau, Goethe Handbuch, vol. 1, 
cols. 407-9, esp. 409.

23. Abderhalden, pp. 66,67, 490.
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24. Gedenkausgabe, vol. 20: Briefwechsel mit Friedrich Schiller, no. 225: 
Goethe’s letter to Schiller, October 15, 1796, p. 258.

25. Ibid., no. 821: Goethe’s letter to Schiller, July 12, 1801, p. 866.
26. Plischke, Blumenbachs Einfluss, p. 10.
27. See, for example, “Ubersicht der Geographischen Verlags-Werke."
28. See Keudell, Goethe, for example, p. 35, nos. 194 and 195.1 was privi

leged to use the annotated copy at the Zentralbibliothek der deutschen Klassik 
in Weimar.

29. Abderhalden, pp. 491, 522, 532, 544.
30. Keudell, Goethe, pp. 2, 35, 36, 139, 154.
31. Ibid., no. 641, p. 104, and handwritten references on the interleaf.
32. This work, published in Leipzig in 1799, was reviewed anonymously in 

the AUgememe geographische Ephemeriden 5 (Weimar, 1800): 55-82.
33. Hamburger Ausgabe, vol. 2: Noten und Abhandlungen zu besserem 

Verstdndnis des West-Ostlichen Divans, pp. 128 and 135.
34. See chapter 6 above.
35. Abderhalden, p. 71; Keudell, Goethe, no. 72, p. 13, and no. 552, p. 91. In 

Zur Morphologie (1817), for example, Goethe reported, “meine miihselige, 
qualvolle Nachforschung ward erleichtert, ja versilsst, indem Herder die 
Ideen zur Geschichte der Menschheit aufzuzeichnen untemahm. Unser thg- 
liches Gesprach beschaftigte sich mit dem Uranfingen der Wasser-Erde, und 
der darauf von altersher sich entwickelnden organischen Geschopfe." Ham
burger Ausgabe, 13:63.

36. Keudell, Goethe, lists Johann Heym’s grammar and bilingual dictionary, 
p. 61, nos. 350 and 351. Propper, “Miszellen.” Abderhalden, pp. 74,491,522, 
527,532, and 544, provides information about Goethe’s association with eth
nographers as well as his familiarity with their work.

37. Gedenkausgabe, vol. 24: Eckermann, Gesprdche mit Goethe, November 13, 
1823, pp. 70-71.

38. July 23, 1820, as quoted in Dankert, DerMythische Urgrund, p. 87.
39. Goethe’s letter to Wieland (April 1776); Dankert, Der Mythische 

Urgrund, p. 163.
40. Goethe, Italian Journey, p. 22. Gedenkausgabe, vol. 11: Italienische Reise, 

Annalen, September 11, 1786, p. 28.
41. My attention was drawn to the code name by Wilson, “Weimar Politics," 

p. 165.
42. Bode, Goethes Schweizer Reisen, pp. 100-101.
43. Goethe, Conversations, pp. 309-10. Gedenkausgabe, March 11, 1828, 

24:678-79.
44. Goethe, Conversations, p. 527. Gedenkausgabe, March 8,1831,24:472; see 

also, December 6, 1829, pp. 373-74.
45. Die Horen-, see Tag- undJahreshefte 1796, Hamburger Ausgabe, 10:447.
46. Schlosser, Rameaus Neffe, p. 87.
47. "Eine sehr dogmatische Dratpuppe.” Goethe, Die Lieden desjungen Oer

thers, pp. 48—49.
48. “Vorgestern kam der Medikus hier aus der Stadt hinaus zum 

Amtmanne und fand mich auf der Erde unter Lottens Kindem, wie einige auf
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mir herumkrabelten, andere mich nekten und wie ich sie kiizzelte, und ein 
grosses Geschrey mit ihnen verfiihrte." Ibid., p. 48.

ka’ examp|e, P- 19- See Dankert, Der Mythische Urgrund, p. 106.
Ob so tauschende Geister um diese Gegend schweben, oder ob die 

warme immlische Phantasie in meinem Herzen ist, die mir alles rings urnher 
„ ”,.5ch macht” Goethe-d-ieden des jungen Werthers, p. 10.

... eJn Wort von der Zauberkraft der alten Musik ist mir unwahrschein-
Wik^‘Ch der einfache G«ang angreift.” Ibid., p. 67.

mus " pp 128^292,14°’ H9‘ C°mpare Kihm- “Zur symbolik dcr Schamanis- 

^nd 'venn 'cb ^Or Miidigkeit und Durst manchsmal unterwegs liegen 
. . ’ ma. ma* *n der tiefen Nacht, wenn der hohe Vollmond Ober mir 

. im einsamen Walde auf einem krumgewachsnen Baum mich sezze, um 
in 1"en verwundeten Solen nur einige Linderung zu verschaffen, und dann 
n;» y'a e™attenden Ruhe in dem D&mmerscheine hinschlummre!” Goethe, 

^4 o d<rj>un?nl Werthers, p. 101.
d H i h,at nachher den Huth auf einem Felsen, der an dem Abhange 
pin r ^e S 'n S s’ebt gefunden, und es ist unbegreiflich, wie er ihn in 

er nnstern feuchten Nacht ohne zu stilrzen erstiegen hat.” Ibid., p. 208.
™ ,war.kein Mensch mehr.” Ibid., p. 38.

Wirth hr Seit derZeit k6nnen Sonne, Mond und Sterne geruhig ihre 
w . ,re'*’en> icb weis weder dass Tag noch dass Nacht ist, und die 

h7' u Verlier‘Sich um mich her ” lbid- P-
58 -n Werde gespielt wie eine Marionette.” Ibid., p. 125.

Ibid, p 157^erZ ’Stjezo todt’ aus ’bm Aiessen keine Entzilkkungen mehr."

60 ^-nS<:haUer<iberfielihn ”Ibid-’P' 192'
in a er B'Wegung beyder war fOrchterlich. Sie fuhlten ihr eigenes Elend 

em chicksal der Edlen, filhlten es zusammen, und ihre Thriinen ver- 
mg en sie. Die Lippen und Augen Werthers gliihten an Lottens Arme, ein 

a auer ^necSel sie, sie wollte sich entfemen und es lag all der Schmerz, der 
Anthe.! betaubend wie Bley auf ihr.” Ibid., pp. 205-6.
., ' ,bre Sinnen verwirrten sich, sie drukte seine HSnde, drukte sie wider
.... "a*51’ ne*gte s*cb m*t c>ner wehmilthigen Bewegung zu ihm, und ihre 

giunenden Wangen berUhrten sich. Die Welt vergieng ihnen, er schlang seine 
rrne um sie her, presste sie an seine Brust, und dekte ihre zitternde stam-

*"de Llppen mit wiithenden KUssen. Werther!” Ibid., pp. 206-7. 
Suphan, 25:472-76.

63. Act 1, scene 3,11. 79-99.
4. Goethe, Wilhelm Meister’s Apprenticeship, trans. Blackall, 9:108. Refer- 

nces to this work will be cited as Blackall. “Man erzahlt von Zauberern, die 
urc magische Formein eine ungeheure Menge allerlei geistiger Gestalten in 
re tube herbei ziehen. Die Beschwdrungen sind so krdftig, dass sich bald 

er Kaum des Zimmers ausfiillt, und die Geister, bis an den kleinen gezogenen 
lr^ngedr^ngt, um denselben und uber dem Haupt des Meisters in 

cvv|g rehender Verwandlung sich bewegend vermehren. Jeder Winkel ist
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vollgepfropft, und jedes Gesims besetzt. Eier dehnen sich aus, und Riesenge- 
stalten ziehen sich in Pilze zusammen. Unglucklicherweise hat der Schwarz- 
kUnstler das Wort vergessen, womit er diese Geisterflut wieder zur Ebbe 
bringen konnte.” Gedenkausgabe, 7:198.

65. Blackall, p. 169. "Unterallerlei wunderlichen Reden, Zeremonien und 
Spruchen.” Gedenkausgabe, 7:303.

66. Blackall, pp. 64-65. “Sie verband sich die Augen, gab das Zeichen, und 
fing zugleich mit der Musik, wie ein aufgezogenes Raderwerk, ihre Bewe- 
gungen an, indem sie Takt und Melodie mit dem Schlage der Kastagnetten 
begleitete.

"Behende, leicht, rasch, genau fiihrte sie den Tanz. Sie trat so scharf und so 
sicher zwischen die Eier hinein, bei den Eiern nieder, dass man jeden 
Augenblick dachte, sie mdsse eins zertreten oder bei schnellen Wendungen 
das andre fortschleudem. Mit nichten! Sie beriihrte keines, ob sie gleich mit 
alien Arten von Schritten, engen und weiten, ja sogar mit SprUngen, und 
zuletzt halb kniend sich durch die Reihen durchwand.

“Unaufhaltsam, wie ein Uhrwerk, lief sie ihren Weg, und die sonderbare 
Musik gab dem immer wieder von vorne anfangenden und losrauschenden 
Tanze bei jeder Wiederholung einen neuen Stoss. Wilhelm war von dem son- 
derbaren Schauspiele ganz hingerissen; er vergass seiner Sorgen, folgte jeder 
Bewegung der geliebten Kreatur, und war verwundert, wie in diesem Tanze 
sich ihr Charakter vorziiglich entwickelte.” Gedenkausgabe, 7:123.

67. Blackall, pp. 81—82. “Sie fuhr auf, und fiel auch sogleich wie an alien 
Gelenken gebrochen vor ihm nieder. Es war ein grSsslicher Anblickl” 
Gedenkausgabe, 7:153.

68. Blackall, p. 82. “Ihre starren Glieder wurden gelinde, es ergoss sich ihr 
Innerstes, und in der Verirrung des Augenblickes fiirchtete Wilhelm, sie 
werde in seinen Armen zerschmelzen, und er nichts von ihr Ubrig behalten." 
Gedenkausgabe, 7:153.

69. Blackall, p. 196. “Es schien, als wenn eine kdnigliche Familie im Geister- 
reiche zusammen kame." Gedenkausgabe, 7:348.

70. Blackall, p. 197. “Die Kinder sprangen und sangen fort, und besonders 
war Mignon ausgelassen, wie man sie niemals gesehen. Sie schlug das Tam- 
burin mit aller mttglichen Zierlichkeit und Lebhaftigkeit, indem sie bald mit 
druckendem Finger auf dem Felle schnell hin und her schnurrte, bald mit 
dem Rucken der Hand, bald mit den Kndcheln darauf pochte, ja mit ab- 
wechselnden Rhythmen das Pergament bald wider die Knie, bald wider den 
Kopf schlug, bald schUttelnd die Schellen allein klingen liess, und so aus 
dem einfachsten Instrumente gar verschiedene Tone hervorlockte.” Gedenk
ausgabe, 7:350.

71. Blackall, p. 197. “Er ist mein Oheim.” Gedenkausgabe, 7:350.
72. Blackall, pp. 197—98. “Mignon ward bis zur Wut lustig, und die Ge

sellschaft, so sehr sie anfangs Uber den Scherz gelacht hatte, musste zuletzt 
Einhalt tun. Aber wenig half das Zureden, denn nun sprang sie auf und raste, 
die Schellentrommel in der Hand, um den Tisch herum. Ihre Haare flogen, 
und indem sie den Kopf zuriick und alle ihre Glieder gleichsam in die Luft



Chapter Nine 
Faust, the Modern Shaman

1. I would not be so presumptuous as to try to pass off my findings as the 
fruit of independent research done in a vacuum. I am deeply indebted to that 
long line of scholars who, having spent their lives studying Goethe's text, clar
ified the philosophical and mythological sources of many passages and left 
clues for subsequent generations to pursue. My greatest debt is to Harold 
Jantz. What I absorbed about Renaissance magic, mythology, and Neoplaton
ism from his seminars at the Johns Hopkins University, as well as from Goethe's 
Faust as a Renaissance Man, The Mothers in "Faust," and The Form of “Faust" is 
greater than 1 can detail here.

I am also deeply indebted to Atkins, Goethe's “Faust," A Literary Analysis 
whose interpretation of part 2 as a series of dream-plays, pp. 119-20, gave me 
the courage to continue looking for semblances of stance and trance. His dis
cussion of the text’s suggestion of various dramatic forms was equally helpful. 
To distinguish it from his translation of Faust, which is cited in the text, I shall 
refer to it as Atkins, Literary Analysis. Another study from which I profited 
gready is Jane K. Brown’s recent Goethe’s “Faust," The German Tragedy, al
though I strongly disagree with her overall evaluation of the role of magic as 
entirely symbolic or as authorial artifice (pp. 23,65,85,86,123, 136,238, and 
251). Theories of drama unfortunately becloud the multifarious aspects of 
theatrical magic inherent in contemporary acting theory.

2. In a recent article, Jost Schillemeit, for example, still sees one of them as 
having been written for another work, “Das Vorspiel auf dem Theater zu Goethes 
Faust."

3. Cottrell, Goethe's “Faust," p. 74, sees it, interestingly enough, as an inner 
monologue: “We are inside the poet’s mind and all is in flux.”

4. Gearey, Goethe’s “Faust," p. 98, alerted me to Dichtung und Wahrheit, book 
13, where Goethe describes his habit of communing with nonpresent voices. I 
cite from Gedenkausgabe, 10:630: “Er pflegte nSmlich, wenn er sich allein sah, 
irgendeine Person seiner Bekanntschaft im Geiste zu sich zu rufen. Er bat sie, 
nieder zu sitzen, ging an ihr auf und ab, blieb vor ihr stehen, und verhandelte
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warf, schien sie einer Manade ahnlich, deren wilde und beinah unmdgliche 
Stellungen uns auf alten Monumenten noch oft in Erstaunen setzen.” 
Gedenkausgabe, 7:350-51.

73. Blackall, p. 198. “Mignon hatte sich versteckt gehabt, hatte ihn an- 
gefasst und ihn in den Arm gebissen." Gedenkausgabe, 7:351. Also compare 
Flaherty, “Sex and Shamanism.”

74. Blackall, p. 316. “So lasst rnich scheinen, bis ich werde." Gedenkausgabe, 
7:553-54.

75. "Das einzige Irdische an ihr." Gedenkausgabe, 7:560.
76. Blackall, p. 322. “Sie sah vbllig aus wie ein abgeschiedner Geist.” 

Gedenkausgabe, 7:564.
77. Blackall, p. 359. “Und es schien das Hindernis mehr in seiner Den- 

kungsart als in den Sprachwerkzeugen zu liegen.” Gedenkausgabe, 7:628.
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mit ihr den Gegenstand der ihm eben im Sinne lag. Hierauf antwortete sie 
gelegentlich, oder gab durch die gewdhnliche Mimik ihr Zu- oder Abstimmen 
zu erkennen."

5. Meuli, “Scythica,” p. 172: “Nun ist die Seelenreise das Hauptsttlck der 
Tatigkeit des Schamanen, so durchaus identisch mit seinem Lied, dass der 
Ausdruck filr ‘Fahrt’ in der Schamanenpoesie eine ganz gelaufige Formel filr 
'Lied, Gesang’ geworden ist.”

6. Goethe, Faust I and II, ed. and trans. Atkins, 2:1. References to this work 
will be cited as Atkins.

Was ich besitze, seh’ ich wie im Weiten,
Und was verschwand, wird mir zu Wirklichkeiten.

Hamburger Ausgabe, 3:9,1. 31.
7. Atkins, p. 7.

So schreitet in dem engen Bretterhaus 
Den ganzen Kreis der Schopfung aus 
Und wandelt mit bedacht'ger Schnelle 
Vom Himmel durch die Welt zur Hdlle.

Hamburger Ausgabe, 3:15,1. 239.
8. Benjamin Bennett, whose reading is vastly different from mine, prefers 

to employ the term phrenographic, that is, “the use of the whole visible stage 
to represent the interior of a single mind,” in Goethe's Theory of Poetry, p. 69; see 
also p. 114.

9. Atkins, p. 11.
Das Werdende, das ewig wirkt und lebt, 
Umfass’ euch mit der Liebe holden Schranken 
Und was in schwankender Erscheinung schwebt, 
Befestiget mit dauemden Gedanken.

Hamburger Ausgabe, 3:19,1. 346.
10. Mason, Goethe's “Faust," p. 7, views this as part of a “paradoxical pro

cess.” The older generation of German writers no sooner flung Faust “out the 
front door of the temple of German literature and culture than the younger 
generation of writers set about bringing him in again at the back door.” I 
believe their reading of travel literature with its many shamanic reports may 
have had something to do with this.

11. Hamburger Ausgabe, 3:39, 1. 1034. In “Der Verfasser teilt die Ge- 
schichte seiner botanischen Studien mit,” which was published in Zur Morpho- 
logie (1817), Goethe describes his increasing interest in the pharmacological 
value of plants with mention of the long tradition handed down from fathers 
to sons: “In jenen Waldgegenden hatten sich nimlich, von den dunkelsten 
Zeiten her, geheimnisvoll nach Rezepten arbeitende Laboranten angesiedelt 
und vom Vater zum Sohn manche Arten von Extrakten und Geisten bear- 
beitet, deren allgemeiner Ruf von einer ganz vorziiglichen Heilsamkeit durch 
emsige Balsamtrager erneuert, verbreitet und genutzt ward.” Hamburger 
Ausgabe, 13:151.
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12. Claudia Kniep argues interestingly that the puppet-play tradition 
taught Goethe to think of Faust’s monogram as H. F. since the warning 
“Homo fuge” was contained in the bloody writing. ‘“Blut ist ein ganz beson- 
drer Saft.”’

13. Atkins, Literary Analysis, has pointed out many of Goethe’s divergences, 
e.g., pp. 62,65, 90, 192, 218.

14. Atkins, pp. 30-31.

Du bist dir nur des einen Triebs bewusst;
O leme nie den andern kennen!
Zwei Seelen wohnen, ach! in meiner Brust, 
Die eine will sich von der andern trennen; 
Die eine halt, in derber Liebeslust,
Sich an die Welt mit klammernden Organen;
Die andre hebt gewaltsam sich vom Dust
Zu den Gefilden hoher Ahnen.
O gibt es Geister in der Luft,
Die zwischen Erde' und Himmel herrschend weben,
So steiget nieder aus dem goldnen Duft
Und fuhrt mich weg, zu neuem, buntem Leben!
Ja, ware nur ein Zaubermantel mein 
Und trug’ er mich in fremde Lander! 
Mir sollt’ er um die kdstlichen Gewander, 
Nicht feil um einen Kdnigsmantel sein.

Hamburger Ausgabe, 3:41,1. 1110.
15. Klemm, Allgemeine Cultur-Geschichte der Menschheit 2:309: “Zwei Seelen, 

namlich den Schatten und den Odem des Menschen.” Bennett, Goethe’s Theory 
of Poetry, p. 125, derives the two souls from Schiller’s form and matter drives.

16. Goethe has Faust choose to decant the poison from the vial to a crystal 
chalice, something that had so long been associated with German shamanic 
practices that the very vocabulary—beaker, becher, coclearius, koukelari, gau- 
keln—was affected. See Grimm, Deutsche Mythologie, 2:867: “Eine art weissa- 
gungen geschah mit dem becher."

17. Atkins, p. 41.

O war’ ich vor des hohen Geistes Kraft
Enuiickt, entseelt dahingesunkenl

Hamburger Ausgabe, 3:53,1. 1577.
18. Atkins, p. 41. “Was die Seele Mit Lock- und Gaukelwerk umspannt.” 

Hamburger Ausgabe, 3:54,1. 1588.
19. As Jantz pointed out, Renaissance Man, pp. 41-45, there are affinities to 

Pico della Mirandola, On the Dignity of Man. For example, Pico wrote (pp. 3—4) 
“that man is the intermediary between creatures, that he is the familiar of the 
gods above him as he is lord of the beings beneath him; that by the acuteness 
of his senses, the inquiry of his reason and the light of his intelligence, he is the 
interpreter of nature, set midway between the timeless unchanging and the
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von einem Weibel" Hamburger

flux of time; the living union (as the Persians say), the very marriage hymn of 
the world, and, by David’s testimony but little lower than the angels.”

20. Compare Pico della Mirandola, On the Dignity of Man, pp. 53-54.
21. Atkins, p. 44.

Kannst du mich schmeichelnd je beliigen, 
Dass ich mir selbst gefallen mag, 
Kannst du mich mit Genuss betrilgen, 
Das sei fur mich der letzte Tag!
Die Wette biet’ ich!

Hamburger Ausgabe, 3:57,1. 1694.
22. Atkins, p. 62. “Das schonste Bild 

Ausgabe, 3:78,1. 2436.
23. Compare Eliade, Shamanism, p. 154.
24. Atkins, p. 65.

Das toile Zeug, die rasenden Gebirden, 
Der abgeschmackteste Betrug, 
Sind mir bekannt, verhasst genug.

Hamburger Ausgabe, 3:82,1. 2533.
25. Atkins, p. 66.

Was sagt sie uns ftir Unsinn vor?
Es wird mir gleich den Kopf zerbrechen.
Mich dUnkt, ich hdr’ ein ganzes Chor 
Von hunderttausend Narren sprechen.

Hamburger Ausgabe, 3:83,1. 2573.
26. Atkins, p. 67. “1st Uber vierzehn Jahr doch alt." Hamburger Ausgabe, 

3:85,1.2627. Compare Eliade, Shamanism, p. 78: “An important division of the 
‘mythology of woman’ is devoted to showing that it is always a feminine being 
who helps the hero to conquer immortality or to emerge victorious from his 
initiatory ordeals.”

27. Haddon, History of Anthropology, p. 81. Stafford, Voyages, p. 116, discusses 
eighteenth-century artistic interest in caves and grottoes.

28. Moser, SUmtliche Werke, Historisch-Kritische Ausgabe, 2:402. Compare 
Eliade, Shamanism, p. 51, for an interpretation of caves in paleolithic religions.

29. Atkins, p. 83.

Und wenn der Sturm im Walde braust und knarrt, 
Die Riesenfichte stUrzend Nachbaraste
Und Nachbarsthmme quetschend niederstreift, 
Und ihrem Fall dumpf hohl der Huge! donnert, 
Dann fuhrst du mich zur sichern H6hle, zeigst 
Mich dann mir selbst, und meiner eignen Brust 
Geheime tiefe Wunder offnen sich.

Hamburger Ausgabe, 3:103,1.3228. Atkins, Literary Analysis, discusses the oc-
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currence of caves throughout the text, concluding “this symbol now repre
sents life creating and life created," p. 218. As mentioned above, the rediscov
ery of many primeval caves in the eighteenth century stimulated much specu
lation about the life-styles of their inhabitants. Recent interest in caves has 
manifested itself in various ways in Western Europe. One example is Grai- 
chen, Das Kultplatzbuch.

30. Lea, Materials, 1:177. A discussion of Hieronymus Cardanus’s writing 
on the subject can be found in Leuner, “Die toxische Ekstase,” p. 89. Compare 
also Grimm, Mythologie, 2:878, 880.

31. Tr. Atkins, p. 99.

In die Traum- und Zaubersphare 
Sind wir, scheint es, eingegangen. 
Fiihr’ uns gut und mach’ dir Ehre, 
Dass wir vorwarts bald gelangen 
In den weiten, Oden Raumen!

Hamburger Ausgabe, 3:122,1. 3871.
32. Atkins, p. 106.

Ich sag's euch Geistern ins Gesicht, 
Den Geistesdespotismus leid’ ich nicht; 
Mein Geist kann ihn nicht exerzieren.

Hamburger Ausgabe, 3:130,1.4165. Atkins, Literary Analysis, pp. 92-93, views 
the Proktophantasmist as an “exponent of German Enlightenment. 
J. Brown, Goethe’s "Faust,” p. 125, points out the double irony but is too quick 
to find it merely absurd.

33. Atkins, 131. Bachthold-Staubli and Hoffmann-Krayer, Handworter- 
buch, vol. 6, s.v. Maus, cols. 40-41.

34. "Am farbigen Abglanz haben wir das Leben.” Hamburger Ausgabe, 
3:149,1. 4727.

35. J. Brown, Goethe’s “Faust,” pp. 138-39, sees the rainbow as “a symbol 
that is simultaneously nature and art, Puck and Ariel"; also, p. 143. Bennett, 
Goethe's Theory of Poetry, on the other hand, considers it at one point a meta
phor for what Faust has done, specifially with Gretchen, p. 95, and at another 
point, “the affirmed illusoriness of culture," p. 120. See also p. 188.

36. Atkins, Literary Analysis, pp. 118-23. Compare Eliade, Myth of the Eternal 
Return, pp.34-35.

37. Atkins, p. 142.
Doch ich ftlrchte, durch die Fenster 
Ziehen luftige Gespenster, 
Und von Spuk und Zaubereien 
Wflsst’ ich euch nicht zu befreien.

Hamburger Ausgabe, 3:171,1. 5500.
38. Atkins, p. 146. “Ein Wunder ist es, wie’s geschah.” Hamburger Aus

gabe, 3:176, 1. 5688.
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39. Atkins, Literary Analysis, p. 124.
40. Atkins, p. 153.

Drohen Geister, uns zu schadigen, 
Soil sich die Magie betdtigen.

Hamburger Ausgabe, 3:184,1. 5985.
41. Atkins, p. 157. “Ich liebe mir den Zaubrer zum Kollegen." Hamburger 

Ausgabe, 3:189,1. 6142.
42. “In deutlichen Gestalten.” Hamburger Ausgabe, 3:190,1.6186.
43. Compare my discussion of Burton, Anatomy of Melancholy, 1:205 above. 

Shamanic trance, along with mesmerism and other such phenomena, had be
come increasingly fashionable dramatic subjects by the middle of the eight
eenth century. I have, for example, already treated the work of Catherine the 
Great. Compare Gearey, Goethe’s "Faust," p. 48: “The Faust of the legend was 
a scholar, but he was not less but more than an artist: he was able to bring to 
life what he imagined, not as art, but in the real world." Gearey equates poetry 
and magic on pp. 55 and 88.

44. Baron points out in Doctor Faustus, p. 61, that such leading intellectuals 
of the German Renaissance as Trithemius and Mutianus Rufus believed Faust 
was “a theatrical boasting deceiver.”

45. Atkins, p. 159.

Das Heidenvolk geht mich nicht an, 
Es haust in seiner eignen Hoile.

Hamburger Ausgabe, 3:191,1. 6209.
46. Atkins, p. 161.

Gestaltung, Umgestaltung, 
Des ewigen Sinnes ewige Unterhaltung. 
Umschwebt von Bildern aller Kreatur; 
Sie sehn dich nicht, denn Schemen sehn sie nur.

Hamburger Ausgabe, 3:193,1. 6287.
47. Chadwick, Shamanism among the Tatars, p. 96. Compare Neumann, Great 

Mother, chapter 9, “The Primordial Goddess,” esp. pp. 94-96. As far as the 
mothers in Faust are concerned, Atkins, Literary Analysis, pp. 133-34, calls this 
"first and foremost a brilliant improvisation.” Jantz, Mothers, pp. 47-49, expli
cates the Renaissance iconography of creative females and discusses Goethe’s 
familiarlity with Western myths about the magna mater. He argues, p. 81, that 
Goethe created the myth of the mothers out of his cumulative experience. 
Strauss, Descent and Return, pp. 25-26, prefers to interpret these scenes as part 
of the Orphic tradition, asserting that even the word priesthood, which is later 
used, was dear to them.

48. Atkins, p. 162. Hamburger Ausgabe, 3:194. Ida H. Washington has con
vincingly shown that Mephisto’s earthy vulgarity, like his many disguises, stems 
from the Aristophanic tradition. “Mephistopheles as an Aristophanic Devil.”

49. Atkins, p. 163.
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Hier braucht es, dacht’ ich, keine Zauberworte; 
Die Geisler finden sich von selbst zum One.

Hamburger Ausgabe, 3:196,1.6375.
50. Atkins, p. 164.

Beginne gleich das Drama seinen Lauf, 
Der Herr befiehlt's, ihr Wande tut euch auf! 
Nichts hindert mehr, hier ist Magie zur Hand: 
Die Teppiche schwinden, wie gerollt vom Brand; 
Die Mauer spaltet sich, sie kehrt sich urn, 
Ein tief Theater scheint sich aufzustellen, 
Geheimnisvoll ein Schein uns zu erhellen, 
Und ich besteige das Proszenium.

Hamburger Ausgabe, 3:196-97,1. 6391.
51. Atkins, p. 164. “Durch magisch Wort sei die Vernunft gebunden.” 

Hamburger Ausgabe, 3:197,1. 6416.
52. Atkins, pp. 164-65.

Im Priesterkleid, bekrlnzt, ein Wundermann 
Der nun vollbringt, was er getrost begann 
Ein Dreifuss steigt mit ihm aus hohler Gruft, 
Schon ahn’ ich aus der Schale Weihrauchduft.

Hamburger Ausgabe, 3:197,1. 6421.
53. Atkins, p. 165.

Die einen fasst des Lebens holder Lauf, 
Die andern sucht der kiihne Magier auf; 
In reicher Spende lasst er, voll Vertrauen, 
Was jeder wiinscht, das Wunderwiirdige schauen.

Hamburger Ausgabe, 3:198,1.6435. Goethe’s changing of the word “Dichter 
to "Magier" would seem to indicate that he wanted to clarify Faust’s position 
as the modem shaman. This serves to support the Jantz contention, in Mothers, 
pp. 64, that the magus is “the creative master of forms, the artist poet.” This 
would not contradict Atkins's idea: “His current role of magician-priest is an 
extension of that showman-poet which he first consciously essayed in Mas
querade." Literary Analysis, p. 138.

54. Zum Weihrauchsdampf was duftet so gemischt, 
Das mir das Herz zum innigstens erfrischt?

Hamburger Ausgabe, 3:199,1. 6473.
55. Atkins, p. 166.

FUrwahrl Es dringt ein Hauch tief ins Gemiite, 
Er kommt von ihm!

Hamburger Ausgabe, 3:199,1. 6475.
56. “So fasst Euch doch und fallt nicht aus der Rolle." Hamburger 

Ausgabe, 3:200, 1. 6501. Jantz, Mothers, p. 55, suggests this represents “the
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mysteries and initiation,” and, p. 67, writes that Goethe incorporated elements 
from Pausanias’s description of the descent into the den of Trophonius. See 
my discussion of Werther in chapter 8 as well as my discussion of Einhorn and 
then Fontenelle in chapter 1.

57. Atkins, Literary Analysis, pp. 157—58, contends as follows: “Classical 
Walpurgisnight, then, is the first half of a double dream-play representing a 
victory of Faust over Mephistopheles. In form a series of carnival-like episodes 
(the scene Pharsalian Fields) that culminate in a grand trionfo (the scene Rocky 
Inlets of the Aegean Sea), the pattern is that of Masquerade, but its execution 
is unfettered by any physical or occasional limitations other than those inher
ent in the fiction of a witches’ Sabbath." Gearey, Goethe's “Faust," pp. 202-8, 
writes, "The play generally will become less and less the imitation of an action 
presumed to be read, and more the projection of images intended to make 
visible to the hero, no less than to the audience, the great forces by which they 
have been invisibly and collectively formed."

58. See my discussion in chapter 8.
59. Atkins, p. 174. “Die Welt, sie war nicht, eh’ ich sie erschuf.” Hamburger 

Ausgabe, 3:208,1. 6794.
60. J. Brown, Goethe's “Faust," p. 180, comments on the Orpheus relation

ship without taking it further: "Faust has already donned his role as poet in 
Act I; as poet—a second Orpheus in this context—Faust creates a Helen apart 
from himself.”

61. Scholars have overlooked neither the operatic features of the Helen 
episode nor the musico-dramatic possibilities of part 1. Most recently there 
has been Schimpf, “Faust als Melodrama?"

62. Jantz, Mothers, pp. 51—52, pointed out that Goethe clearly wanted the 
association of Faust and Orpheus noticed. I believe the text indicates it was 
much stronger than that.

63. For Bennett’s interpretation of mythology and myth, see Goethe's Theory 
of Poetry, pp. 145, 161.

64. Atkins, p. 178.

Romantische Gespenster kennt ihr nur allein; 
Ein echt Gespenst, auch klassisch hat's zu sein.

Hamburger Ausgabe, 3:213,1. 6946.
65. J. Brown, Goethe’s “Faust, "p. 172, interprets her as mediating the trans

formation of the historical world into a poetic one.
66. Atkins, p. 181.

Setz ihn nieder, 
deinen Ritter und sogleich 
Kehret ihm das Leben wieder, 
Denn er sucht’s im Fabelreich.

Hamburger Ausgabe, 3:216,1. 7052.
67. Books 3 and 4. Atkins, Literary Analysis, p. 161.
68. “Gestalten gross, gross die Erinnerungen." Hamburger Ausgabe, 

3:220,1.7190.
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69. Atkins, p. 186.

Ich wache jal O lasst sie waken, 
Die unvergleichlichen Gestalten, 
Wie sie dorthin mein Auge schickt. 
So wunderbar bin ich durchdrungen! 
Sind’s Traume? Sind’s Erinnerungen?

Hamburger Ausgabe, 3:222-23,1. 7271.
70. I take up this question in “Empathy and Distance.” A few examples are 

Ludwig Tieck’s Die verkehrte Welt: Ein Historisches Schauspiel in fiinf Aufziigen 
(1798), August Wilhelm Schlegel’s Ehrenpforte und Triumphbogen fUr den Thea- 
ler-Prastdenlen von Kotzebue bei seiner gehofften RUckhehr in's Vaterland, Mil Mustk 
(1800), and E.T.A. Hoffmann’s Sellsame Leiden eines Theater-Direktors (1819) 
and Prinzessin Brambilla, Ein Capriccio nach Jakob Callot (1821).

71. Atkins, p. 188.

Den Arzt, der jede Pflanze nennt, 
Die Wurzeln bis ins tiefste kennt, 
Dem Kranken Heil, dem Wunden Linderung schafft, 
Umarm' ich hier in Geist- und Korperkraft!

Hamburger Ausgabe, 3:224,1. 7345.
72. Atkins, p. 188. “Den Wurzelweibem und den Pfaffen." Hamburger 

Ausgabe, 3:225,1. 7352.
73. Atkins, p. 190.

Ich seh’, die Philologen, 
Sie haben dich so wie sich selbst betrogen. 
Ganz eigen ist’s mit mythologischer Frau, 
Der Dichter bringt sie, wie er’s braucht, zur Schau: 
Nie wird sie miindig, wird nicht alt, 
Stets appetitlicher Gestalt, 
Wird jung entfiihrt, im Alter noch umfreit; 
Gnug, den Poeten bindet keine Zeit.

Hamburger Ausgabe, 3:227,1. 7426.
74. Atkins, p. 190.

Und sollt’ ich nicht, sehnsUchtiger Gewalt, 
Ins Leben ziehn die einzigste Gestalt?

Hamburger Ausgabe, 3:227,1. 7438.
75. Atkins, p. 190.

Mein fremder Mannl als Mensch bist du entzOckt; 
Doch unter Geistem scheinst du wohl verrilckt.

Hamburger Ausgabe, 3:227,1. 7446.
76. Lindsay, Clashing Rocks, pp. 195-96. See also Eliade, Forge and the Cruci

ble, pp. 102-3.
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77. Atkins, p. 207.

Hinweg zu Proteus! Fragt den Wundermann 
Wie man entstehn und sich verwandeln kann.

Hamburger Ausgabe, 3:247,1. 8152.
78. Wolfgang Schadewaldt came close to explicating this intricately inter

woven play of image and reality when he gave the following interpretation: 
“Vom Blendwerk der Magie bleibt alles umspielt, es ist keine Frage, Mephisto 
spielt die Schaffnerin Phorkyade, ja er spielt sie. Denn alles ist irgendwie auch 
wieder wie ein aufgefiihrtes Spiel, das schliesslich mit dem Todessturz des 
Sohnes, dem die Mutter in den Tod folgt, grksslich zerreisst.” "Faust und He
lena,” p. 30. More recently David Barry has argued about the uncanny reading 
effect this episode produces. “Turning the Screw on Goethe's Helena,” p. 268. 
I agree with Jane Brown’s view that this is all Renaissance pastiche. Goethe's 
"Faust,” pp. 198, 210.

79. Ich als Idol, ihm dem Idol verband ich mich. 
Es war ein Traum, so sagen ja die Worte selbst. 
Ich schwinde hin und werde selbst mir zum Idol.

Hamburger Ausgabe, 3:267,1. 8879.
80. Atkins, p. 229.

Du fallst
Ganz aus der Rolle; sage mir das letzte Wort!

Hamburger Ausgabe, 3:273,1. 9047.
81. Atkins, p. 229. “Gutes wendest du zum Bdsen urn.” Hamburger 

Ausgabe, 3:274,1. 9073.
82. “Schnell und sonder Schritt.” Hamburger Ausgabe, 3:276,1. 9144.
83. Discussion of Lynkeus the lynx-eyed man as well as hypotheses about 

the shamanic origins of the classical myths can be found in Lindsay, Clashing 
Rocks, pp. 89-90, 118-21.

84. Atkins, p. 236. “Als Mitregenten deines Grenzunbewussten Reichs.” 
Hamburger Ausgabe, 3:282,1. 9362.

85. Atkins, p. 237.

Nun schaut der Geist nicht vorwarts, nicht zurilck, 
Die Gegenwart allein—.

Hamburger Ausgabe, 3:283,1. 9381.
86. Eliade, Shamanism, p. 171.
87. Atkins, p. 237.

Nicht versagt sich die Majestat 
Heimlicher Freuden
Vor den Augen des Volkes 
Ubermiitiges Offenbarsein.

Hamburger Ausgabe, 3:284,1. 9407.
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88. Atkins, p. 237.

Ich fuhle mich so fem und doch so nah, 
Und sage nur zu gern: Da bin ich! da!

Hamburger Ausgabe, 3:284,1. 9411.
89. Atkins, p. 237.

Ich scheine mir verlebt und doch so neu, 
In dich verwebt, dem Unbekannten treu.

Hamburger Ausgabe, 3:284,1. 9415.
90. Atkins, pp. 242-43. “Ein Genius ohne FlUgel” and “ein kleiner 

Phdbus.” Hamburger Ausgabe, 3:290,11. 9603, 9620.
91. Atkins, p. 246. Hamburger Ausgabe, 3:294.
92. Atkins, p. 246. "Welch ein Unfug! welch Geschrei!” Hamburger 

Ausgabe, 3:295,1. 9789.
93. Atkins, p. 249.

Sind denn wir
Gar nichts dir?
1st der holde Bund ein Traum?

Hamburger Ausgabe, 3:298,1. 9881.
94. Allanbrook, Rhythmic Gesture, p. 324: "The lietofine (‘happy ending’) was 

of course habitual in the late eighteenth century; somehow, no matter what 
the depredations, proper orders were reestablished and their restoration cele
brated. This celebration ought not to be considered the result of ‘mere con
vention'; it emanates from a distinct point of view which, eschewing satirical or 
tragical exaggerations of the way the world is, chooses to assert instead the 
goods of continuity and order, and the equilibrium of good sense. It is a little- 
remarked habit of much late eighteenth-century opera to make mention 
somewhere in the happy closing chorus of its musical nature—to call attention 
to the fact that the participants are singing. This custom may have to do 
with the fact that many operas were feste teatrali commissioned to honor 
a royal wedding or other ceremony, and were thus in themselves cele
bratory."

95. See chapter 8.
96. Atkins, p. 254.

Wie Seelenschdnheit steigert sich die holde Form, 
Ldst sich nicht auf, erhebt sich in den Ather hin 
Und zieht das Beste meines Innern mit sich fort.

Hamburger Ausgabe, 3:304,1. 10064.
97. I have not been able to find any textual evidence to agree with Jane 

Brown that it is appropriate to read acts 4 and 5 “as a commentary on the 
aftermath of the French Revolution." Goethe’s “Faust," p. 224.

98. Atkins, p. 267. “Das sind die Spuren Verschollner geistiger Naturen.” 
Hamburger Ausgabe, 3:319,1. 10598.
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99. Atkins, p. 269. “Das Gaukeln schafft kein festes Gliick." Hamburger 
Ausgabe, 3:322,1. 10695.

100. Atkins, p. 270.

Ich sehe nichts von diesen WasserlOgen, 
Nur Menschenaugen lassen sich betrugen.

Hamburger Ausgabe, 3:323,1. 10734.
101. Atkins, p. 273.

Ich weiss nicht, mir verging die Kraft, 
Sie waren so gespensterhaft.

Hamburger Ausgabe, 3:326,1. 10835.
102. Atkins, p. 273.

Hat sich in unsern Kampf auch Gaukelei geflochten, 
Am Ende haben wir uns nur allein gefochten.

Hamburger Ausgabe, 3:327,1. 10857.
103. Atkins, p. 280.

Wohl! ein Wunder ist’s gewesenl
Lhsst mich heut noch nicht in Ruh;
Denn es ging das ganze Wesen 
Nicht mit rechten Dingen zu.

Hamburger Ausgabe, 3:335,1. 11111.
104. Atkins, p. 284. “Des Menschengeistes Meisterstilck.” Hamburger 

Ausgabe, 3:339,1. 11248.
105. “Was schwebet schattenhaft heran?” Hamburger Ausgabe, 3:342,1. 

11383.
106. Atkins, p. 288.

Konnt ich Magie von meinem Pfad entfernen, 
Die Zauberspruche ganz und gar verlernen, 
Stiind’ ich, Natur, vor dir ein Mann allein, 
Da war’s der Miihe wert, ein Mensch zu sein.

Hamburger Ausgabe, 3:343,1. 11404.
107. Dieckmann holds, “He is wrong to recoil from the magic in his path. 

The demonic forces are life, his life.” Goethe’s “Faust," p. 78. Gearey, on the 
other hand, contends that the renunciation speech does not mean rejection of 
the imaginative faculty, so that “Not to think, but to be, will come to claim 
priority.” Goethe’s “Faust," p. 88.

108. Atkins, p. 289.

Er stehe fest und sehe hier sich urn;
Dem Tiichtigen ist diese Welt nicht stumm.
Was braucht er in die Ewigkeit zu schweifenl 
Was er erkennt, lasst sich ergreifen.
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Er wandle so den Erdentag entlang;
Wenn Geister spuken, geh' er seinen Gang, 
Im Weiterschreiten find er Qual und Gliick, 
Er, unbefriedigt jeden Augenblick.

Hamburger Ausgabe, 3:344-45,1. 11445.
109. Atkins, p. 292.

Ihm sattigt keine Lust, ihm gnUgt kein Gliick, 
So buhlt er fort nach wechselnden Gestalten;
Den letzten, schlechten, leeren Augenblick, 
Dec Arme wilnscht ihn festzuhalten.

Hamburger Ausgabe, 3:349,1. 11587.
110. Atkins, p. 294. “Sie halten’s doch fur Lug und Trug und Traum.” 

Hamburger Ausgabe, 3:351,1. 11655.
111. Atkins, p. 297.

Ihr scheltet uns verdammte Geister
Und seid die wahren Hexenmeister.

Hamburger Ausgabe, 3:354,1. 11780.
112. Eliade, Shamanism, pp. 492-93.
113. Atkins, for one, observes, “And so, the stage picture notwithstanding, 

it is clear that the heaven to which Faust imagines himself being transported 
is to be no more Christian and conventional than was that of the Prologue in 
Heaven.” Literary Analysis, p. 259. Compare also pp. 17 and 39. On p. 264, he 
likened it to “a Catholicized Arcadia” and wrote, p. 276, one could note ' in 
man s imperfect striving for natural truths a university shared pattern of relig
ious experience." See also Mason, Goethe’s "Faust," pp. 360, 373. This complex 
issue, like many I have raised, cannot be given its due here. The evidence 
would indicate, however, that it should be studied at length soon.

114. Atkins, p. 301.

Gerettet ist das edle Glied 
Der Geisterwelt vom BOsen, 
Wer immer strebend sich bemiiht, 
Den kftnnen wir erldsen.

Hamburger Ausgabe, 3:359,1. 11934.
115. Atkins, p. 301. “Der alte Satansmeister.” Hamburger Ausgabe, 3:359, 

1. 11951,
116. Atkins, p. 303.

Mutter, Ehren wilrdig, 
Uns erwihlte Konigin 
Gdttern ebenbiirtig.

Hamburger Ausgabe, 3:361,1. 12010.
117. Atkins, Literary Analysis, p. 266, considers them “counterparts of Ho

munculus by virtue of their insubstantiality and power of levitation.”
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118. Atkins, p. 305.

Vergonne mir, ihn zu belehren, 
Noch blendet ihn der neue Tag.

Hamburger Ausgabe, 3:363,1. 12092.
119. Atkins, p. 305.

Alles VergSngliche 
1st nur ein Gleichnis;
Das UnzulSngliche,
Hier wird’s Ereignis;
Das Unbeschreibliche,
Hier ist’s getan;
Das Ewig-Weibliche
Zieht uns hinan.

Hamburger Ausgabe, 3:364,1. 12104.
120. See my discussion above. Cottrell, Goethe’s "Faust,” p. 127, observes, 

“Goethe virtually turns the epistemological basis of science inside-out."
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chorus, 58
Christ: and Europeans, 85; as everlasting 
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Siberia, 120; of juggling, 31; of mad
men, 104; preceded by sacrifice, 123 

control, physical, 127,177 
convents, 102 
conversion: to Catholicism, 60; to Christi

anity, 22, 36; forced, 86; in Greenland, 
55; lessened native celebrations, 111; 
in Neveu de Rameau, 129; resistance to, 
37; statistics of, 68; two centuries of, 
95; of various orthodox religions, 67. 
See also underground movement 

convulsionaries: compared to mesmer
ized subjects, 108; in France, 101; im
agery of, 135; as irrational, 118; and re
ligious enthusiasts, 40

convulsions: accounts of, 12; comparison 
to Quaker, 90; of Mignon, 180; of Ra
meau’s Nephew, 130; as standard fea
ture, 75; visibly enter, 124

Cook, James, 10,87 
corpse: revived, 22. See also apparent 

death
cosmic regions, 14; trees representing, 

176
cosmogony, 50; of Orphic hymns, 141
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dance (cont.)
fire, 47; frenetic, 3; Herder on, 138; as 
performance, 140; to scare evil spirits, 
69; during stance, 72; and trance, 27; 
theatricality of, 58; among vagabonds, 
179; and Werther, 176; women and, 
31

Dashkova, Catherine Romanov, 117 
datura, 33. See also drugs; substances 
dead to the world, 120. See also apparent 

death
death: frightened to, 56; initiate ap

proaches, 61; and regeneration, 28, 35, 
194; Werther’s, 176. See also regenera
tion; suicide

deathlike sleep, 32. See also apparent 
death

debunking, indigenous beliefs, 56 
deceiver, 58
Defert, Daniel, 221n.51
degeneration, theory of, 28, 85, 88; chal

lenge to, 95; and French, 133
Degtrando, Joseph-Marie, 224n. 12 
Deguignes, Joseph, 261
delirious experiences, 41. See also drugs; 

substances
demography, 68
demon: and Devil, 28; and fakers, 128; 

and Goethe, 174; possessed by, 47; pur
veyors of, 56; shaman like a, 70; and 
sickness, 27; wounds imagination, 
61

demoniac, 34
demonology, 21 
depersonalization, 3 
Derrida, Jacques, 5, 218nn. lOand 11 
devil: in army, 58; and demons, 28; com

munication with, 30; disavow, 21; and 
plants, 69; praying to, 29; shaman’s in
fluence over, 123; usual role of, 32 

devil-charmers, 27
Devins, 60
Devlin, Judith, 236n.76
diagnosis: as divination, 66; and percep

tion, 101
diaries, 44, 45
Diderot, Denis, 121-31; and Catherine, 

117; in Germany, 126; and Goethe, 
175; and Grimm, 16, 158; and Herder, 
136; and natural language, 135; Rus
sian visit of, 125; scholarship on, 228- 
29n.2; works and library of, 125; and

Zimmermann, 102. works; Le neveu de 
Rameau, 122, 126-31,228-29n.2; Para
dox sue le comidien, 127—28, 130, 
231n.55,232n.58

Dieckmann, Liselotte, 255n.l07 
diet, 97, 132, 134
Di6szegi, Vilmos, 220n.48
disciplines: changing, 8; producing new, 

68
discovery, age of, 21
dissidents, 118
divination: and females, 85; gift of, 54;

and God, 66; most respected, 25; or or
acles, 36; and tambourine, 37; among 
the Tatars, 26

diviners: ancient, 60; disavowal of, 33; as 
jugglers, 47; as sages, 61; Scythian, 34

Dodds, Eric Robertson, 225n.32
Donnert, Erich, 220n.33, 224nn. 18, 19, 

and 22, 225nn. 27 and 1, 226n.4, 
227n.l8

draftsmen, 45
dramatists, 12
dreams: and irritability, 75; portrayed as 

reality, 70; and religion, 93; soul de
parted body during, 146; spirits assist 
in interpreting, 124

dream-play, and Faust, 251 n.57 
drinking habits, 97 
drowning, 30, 124
drugs: addiction to, 118; and arts, 89; ca

pable of affecting the mind, 99-100; 
consumed by natives, 104; in curing, 
124; for ecstasy, 126; and ecstatic rites, 
3; and exoticism, 12; controlled applica
tion of, 32; and Faust, 189; studying na
tive, 67

Druides, 60
druids, as conjurers, 111
drum: beating time with, 55; beat while 

dancing, 123; and clamor, 25; com
pared to sieve, 35; as compendium of 
paganism, 96; and gods, 69; with rings, 
46; runic, 95; and stance, 72; and 
shaitan, 48; singled out, 75; sorry sort 
of, 26; and theatricality, 58. See also 
tambourine

drumstick: beating with, 47, 56; illus
trated, 37; or spoon, 48

dunkler Ehrenmann, father of Faust as, 
186

duties, 60
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senses of, 183; meaning of, 146; and 
power, 7; and progress, 107; from re
fleaion, 190

Enlightenment: abolished spooks, 189; 
antimythological stance of, 234n.26; 
discredited shamanism, 40; doubts 
about, 7; failed to purge superstition, 
139; finding fault with, 110; German, 
248n,32; German failure to embrace, 
214; Herder on, 149; invented by 
French, 168; the other side of, 
218n. 17; reason for invention of, 213; 
scholarship during, 224n.8; science in, 
10; and unfashionable subjects, 167; 
worked to obliterate shamanism, 139- 
40

enthusiasm: contagious, 130; debate on, 
228n.2; in Encyclopedic, 124; and Did
erot’s Lui, 127; in Diderot’s Paradox, 
130; exposes of, 13; to be communi
cated and reproduced, 125; gave imagi
nation wings, 89; imagery of, 135; 
among pagans, 29; religious, 102; 
transmitted by Rameau’s Nephew, 131; 
universal significance of, 149; Werther 
transmits, 178

enthusiasts: Burton on, 33; contempo
rary European, 40; in Russia, 118; sha
mans as, 75

environment: affetted nerves, 75; influ
enced social behavior, 68. Sei also cli
mate

epileptics, 30; Mignon as, 180 
Epimenides, 14 
Erlangen, 109 
Eros, 198
Esenbeck, Gottfried Nees von, 173
Eskimos, 87 
essayists, 12 
Estonians, 135 
eternal womanly, 207. Sa also mothers;

woman
ethnobotanists, 21
ethnocentricity: Herder on, 136 
ethnographers, 8,14, 
ethnography: publications in, 11; sepa

rate from historical reportage, 44; 
suited to male-oriented purposes, 108 

Eumolpus, 60
Euphorion: in Arcadia, 194; scenes with, 

206; shamanic tendencies of, 200 
eurocentricity, 22,73,132

earth spirits. See spirits
East, 172
Easter, 187
Eckermann, Johann Peter, 163, 174, 

238n,56, 239n.l, 241n.37
ecstasy: as angelic voices, 107; archaic 

forms of, 4; and arts, 89; causes of, 
126; from deflowering virgin, 188; de
scriptions of, 37; and drumming, 69; 
in Encyclopedic, 124; Faust yearns for, 
187; and fire, 149; Goethe on creative 
surges during, 126; and Helen, 199; 
and Herder, 142; Marco Polo on, 27; 
and marriage to the divine, 102; and 
mesmerism, 108; with physical control, 
177; and rites, 3; soul departs body in, 
146; and substances, 38; transmitted to 
others, 108; Werther’s, 177

Edda: comparable to primitive songs, 
137; had own dictionary, 140

Egede, Hans Poulsen, 225n.26 
Egede, Poul Hansen, 55-57,95 
Egyptian mysteries, 140 
Einhorn, Paul, 22, 251n.56 
Einstein, Albert, 8 
Eleusis, mysteries of, 198 
Eliade, Mircea, 4, 217n.4,218n,14, 

226n,15, 234n.37, 247nn. 23,26, and 
28, 248n,36,252n,76,253n.86, 
256n,112

Elysium, 144-45
emotions: of believers, 67; as considera

tion in medicine, 97; not to be sup
pressed, 98; manipulation of, 98 

empathy: in acting, 214 
Empire of All the Russias. See Russia 
empiricism: methods of, 69; tests of, 10 
enchanters: American, 34; jugglers as, 

123; Mozart as, 158
enchantment, replaced by hypochondria, 

vapors, and nerves, 107
Encyclopedia, articles on Russia in, 122 
encycopedists, 118; responsible for un

rest and revolution, 125 
engineers, 8
England, 7; Forsters in, 87; Acerbi in, 95; 

sloppy scholarship in, 133
English language, gains in translation, 

155
enlightened European: and fraudulence, 

29-30; upbringing of, 13 
enlightenment: to aborigines, 59; all
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fables, 90
fainting, 25, 37, 75. See also apparent 

death
fairy tales: of Amerindian, 146; bizarre, 

90; and nervous system, 75; origins of, 
3; and power over spirits, 226n.7

faith: appeal to, 22; and patients, 99; 
stimulates regenerative powers, 100

faith healers: and Goethe, 174; shamans 
as, 3

fakers, 128
Fakirs of India, 103
Falconer, William, 224-25n.24
Falk, Johann Peter, 68-69 
falsification, checks for, 44 
familiar spirit. See spirits 
fanaticism: French eruption of, 149; and 

dissidents, 18; political, 102

Europe: inhibited culture of, 138; re
mote parts of, 22; stultified by deter
minism, 136; and superiority, 132 

evidence: definition and use of, 208; dif
ferences in, 213; handling of, 40; ques
tioning reliability of, 139 

evil spirits. See spirits 
evolution: shaman’s role in, 140 
excitability, 75. See also hypersensitivity;

irritability
exhilaration, 41. See also drugs; sub

stances
exorcism, 13,22, 36 
exoticism, 12, 15, 21, 44 
expeditions, 8. See also academic expedi

tions
experimentation: call for methodological, 

111
exploration: attitudes towards, 91; and 

Eruyclopldie, 124; publications on, 11- 
12

explorers: confused natives, 56; different 
from compilers, 88; extrinsic ap
proaches of, 137; and Goethe, 178; 
Gottingen curriculum for, 219n.28; 
methods of, 43; moved by native incan
tations, 135; professional profile of, 
43; in Siberia, 125; training of, 10 

exposis: about magic, 13 
expression, theory of, 228n.2 
extinction: scientific importance of, 67—

68; and eighteenth century, 213 
eyewitnesses, 44, 89

fancy, 148. See also brain; fantasy; imagi
nation

fandango, 180 
fantasy, 167. See also brain; fancy; imagi

nation
. Far East, 147 

farce, 58 
fashions, 11 
fasting, 61, 148; Lui capable of, 127 
Faust: abolishes time, 199; as artist, 

249n.43; of folklore, 191; in German 
folklore, 185-86; in Goethe’s youth, 
166; as legendary shaman, 32; melan
cholic youngster, 186; and Orpheus, 
166; restablishes primordial condition, 
199; searching for lost soul, 195; as the- 

, atrical deceiver, 249n.44 
fat, 4,31,48 
feasting, 28 
feathers: and costume, 11; significance 

of, 72
fecundating, 104 
fertility, 22 
Fetzer, John, 236n. 1, 239n. 62 
Ficino, Marsilio, 33 
fictions, 45,90 
fieldwork: and comparative method, 59;

findings of, 85; informed by literature, 
220-2 ln.50; interpretations without, 
15; and methodology, 132; in Russian 
provinces, 74 

fifth force, 213 
filtration process, 11, 15, 137 
Fingal, 136 
Finland, 36,147 
Finn-Lapps, 36 
Finns, 49 
fire: control of, 149; creates hell, 203;

flickering, 54, 72; and forge, 198; and 
hearth, 47; and imagination, 158; sacri
ficial, 86. See also flame 

fireplace, 48. See also forge 
fit, self-induced, 12 
Five Nations, 137 
flame, enthusiasm as, 125. See also fire 
flights: of fancy, 127, 129; to heavens, 

11; in E.T.A. Hoffmann, 165; Mozart’s 
daring, 164; and Rameau’s Nephew, 
129; shaman emulates birds’, 124; 
token to prove, 40,201; and Werther, 
176; witches induce, 189 

flora and fauna, 69



INDEX SOI

ganscho, 99. See also Cannabis activa-, 
drugs', hemp; substances

garb, 120. See also accoutrements', cos
tume

Florida, 230n.25
Fludd, Robert, 134
fly agaric. See mushrooms 
foaming at mouth, 27,29,47,131 
fog machine, 199
folk healing, as quackery, 98 
folk stories, 90
folklore: development of, 213; Euro

pean, 16
Fontenelle, Bernard Le Bovier de, 40-41, 

59, 61, 89, 124, 133, 139,169,193, 
251n.56

forest: associated with Great Beyond, 
188; in Faust, 188; in Lithuanian tale, 
145; primeval, 29

forge, 198, 202 
forgery, 140 
Forkel, Johann Nikolaus, 237n.35 
Forster, Georg, 9-10, 86-89,147 
Forster, Johann Reinhold, 86 
fortune-tellers, 104
Foucault, Michel, 7, 2I8n.l7, 222n.3, 

223n.2, 227n.l,228n.2
fragmentation, 3
France: as center of the Enlightenment, 

125; cultural aggrandizement of, 144; 
and Lafitau, 59; superstitions in, 101 

Franciscan Recollect friars, 30 
Frank, Johann Peter, 103-5
Franklin, Benjamin: on the Germans, 

157
Frederick the Great of Prussia, 16,102, 

156, 162; De la literature allemande, 
154—55; as matchmaker, 117

Free Economic Society, 118
French people: to blame for Newtonian- 

ism, 168; convinced of own cultural 
perfection, 133

French Academy, 169 
French Revolution, 121,149,254n.97 
Freud, Sigmund, 228n.2 
Friedrich Wilhelm III, 179 
fright, dying from, 104,107 
frothing at mouth. See foaming at mouth
Frye, Northrup, 218n.l4 
fungi, 10. See also mushrooms 
fury, 47

Garden of Eden, 145
gardens of sexual delights, 14
Garrick, David, 160
Gassner, Johann Joseph, 227n.2 
Gaub, Jerome, 98-100
Gaukler, 6,58,179,200,246n.l6. See also 

jongleurjjuggler
Gearey, John, 244n.4,249n.43,251n.57, 

255n.l07
genocide, 67-68
Geographical Institute in Weimar, 172 
George HI, King of England, 16,102,

162
Georgi, Johann Gottlieb, 74-86,226,nn.

9 and 10; and Goethe, 172
genius: and art, 150; Barthes on, 5;

Beethoven as, 161-62; as child, 163; ex
alted imagination of, 153; Frederick 
the Great on, 155; and French, 144;
and the genius movement, 101; in Ger
man culture, 236n.2; Germans lacking 
in, 154; glowing rays of, 164; in medi
cine, 100-101; Mozart and theory of, 
159-60; Mozart as, 158; and shaman, 
129,144; as shibboleth, 151; theory of, 
150-2; transmits trance, 14 

geographers: ancient, 49; on expeditions,
8; and mores, 12

geologists, 8
German language, 154
Germans: ancient, 104; behavior of, 125; 

courts of, 16; with genius, 157; among 
less intelligent, 157

Germany, 6
Gerstenberg, Heinrich Wilhelm von, 142, 

151
gestures: like the possessed, 120; vehe

ment, 35
ginseng, 59
Ginzburg, Carlo, 221n.2 
giocolare, 6 
glory machine, 194 
Glubbdubdrib, 89 
Gluck, Christoph Willibald, 155 
Gmelin, Johann Georg, 57-59,70,71, 

104,147,229n.7; cited in Encycloptdie, 
122

goblins, 101
Goethe: on aesthetic theory, 126; and al- 

ienauon theory, 214; and Cellini, 175; 
condemned by Frederick the Great, 
155; and Diderot, 126; on ecstasy, 126;
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Goethe (cont.)
family of, 16; has Faust use beaker, 
246n.l6; and German connection to 
Diderot, 125; and Herder, 172-73; as 
Hufeland’s patient, 106; on Mozart, 
157; and mythologization of Mozart, 
163; and Neveu de Rameau, 126, 175; 
and out-of-body experiences, 174; 
pharmacological interests of, 245n.l 1; 
and travel reports, 126, 172. works: 
“Analyse und Synthese," 240n.9; Di- 
chtungund Wahrheit, 126, 167, 230n.33, 
240n.l6, 244n.4; Epimenides Erwachen, 
179; Faust, 16, 183-207; Italienische 
Reise, 241n.4O; Werther, 102, 175-78, 
25 In.56; MaskenzUge russischer Vblher, 
172; Materialien zur Geschichte der 
Farbenlehre, 168-69; Maximen und Re- 
flexionen, 239n.2, 240nn. 7 and 8; Nov- 
elle, 239n. 1; Tag- und Jahreshefte, 
240n.22, 241n.45; "Ober epische und 
dramatische Dichtung,” 240n.5;
Urworte: Orphisch, 239n.l; West-Ostlicher 
Divan, 172-73, 241n.33; Wilhelm Meis
ters Lehrjahre, 179-82, 185; Der Zauber- 
lehrling, 179; ZurMorphologic, 24In.35, 
245n.ll

Gotha, 16, 126
Gottingen: and Eckermann, 163; Geor

gia Augusta University in, 10, 54, 103, 
159,169; Goethe visited, 170; and intel
lectual circles, 16; and leading scien
tists, 87; medicine in, 100, 109; mu
seum and library in, 170, 240n.21; as 
safe haven, 118; and scientific commu
nity, 57

GOtz von Berlichingen, 166 
Great Beyond, 144,184,188 
Great Divide, 177 
Greco-Roman antiquity, 29 
Greece, barbarians of ancient, 59 
Greek comedy, primitive mummeries as 

inception of, 139
Greek ideal, 126
Greek language, as comparison for 

Mozart, 160
Greek mythology: and Mephisto, 191; 

shamanic origins of, 198
Greeks, ancient: civilization of, 138; dif

ferent from Frenchmen, 133; imagistic 
magical practices of, 105; and other- 
world, 145; philosophers of, 41; as

primitives, 142; song of heroes, 
136

Greenland, 10, 55, 56, 87, 88, 147; and
Goethe, 173; songs from, 137

Greenlanders, and ancient Greeks, 138
Gretchen episode, 188
Grieve, James, 54
griffins, and ancient shamanism, 196 
grimaces: of ancient and modem pagan

priests, 124; monstrous, 29
Grimm, Friedrich Melchior: Carrespon- 

dance HtUraire, 16, 237n.29; as interces
sor between French and Germans, 
125; and Mozart, 157-58; in Russia, 
126

Guerra, Francisco, 222nn. 5 and 6, 229n.6
Guiana, 11 
gullibility, 59 
Gulliver, Lemuel, 89, 132

Habsburgs, 36 
Hades, 14, 145 
Haller, Albrecht von, 57, 100, 169, 174 
hallucinations, 32
Hamann, Johann Georg, 152 
Hamlet, 180 
handbooks, for explorers. 43 
Handel, George Frederic, 160 
Hanoverians, 7,10, 91, 155, 159 
happy ending, 201, 254n.94 
Harz Mountains, 111, 170 
Hasan, Ihab, 6 
hashish, 99. See also drugs; substances 
Hawkesworth, John, and Goethe, 172 
Hayden, Franz Josef, 155 
healing: approved systems of, 99; effec

tive native, 12; and European travelers, 
97; and females, 85; as important 
issue, 26; means of, 33; methods of, 
104; and native medications, 21; na
ture’s power of, 98; observations of na
tive, 9; as old as humankind, 109; and 
power, 60; practiced by fathers, 109- 
11; by priestlike group, 110; problem 
related to form of, 71; revives Faust, 
190; ritual of, 10; and tambourine, 37;
Tatar, 4. See also curing, stance 

health: European physicians and, 66; as 
psychosomatic harmony, 105; restor
ing, 23

hearsay, 139 
heathens, 30,68, 122
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Hermes, 60; Orpheus compared to, 141 
Herodotus: and ancient Scythians, 60,66, 

196; on Aristeas and Abaris, 3; and En- 
cyclopldie, 124; Histor), 217n.2 

heroic tales, shamans as originators of, 73 
Hesiod, 14
Hexe. See sorceress; witches 
Hexenmeister: Mozart as, 158; Orpheus as

Egyptian, 234n.39 
hexing, 104 
Heym, Johann, 241n.36 
Heyne, Christian Gottlieb, 240n.l6 
hieroglyphs, 37, 74, 140 
Hierophanles, 60
Hippocrates, surpassed Plato, 101 
historians of religion, 8,85 
historical awareness, European lack of,

132
history: context in, 15; in explorers' train

ing, 10; information for, 12; from mon
uments, 138; of Nile, 49; of religion, 
13; reportage of, 44; shamanism in, 
183; in song, 135; stance in, 89; subject 
worthy of, 15

hoaxes, 59
Hogden, Margaret T., 223nn. 19,26,4, 

and 6, 224n.8
Hoffmann, E.T.A.: “Don Juan," 164-65; 

and opium abuse, 239n.6S; “Prinzessin 
Brambilla," 252n.70; “Seltsame Leiden 
eines Theater-Direktors," 252n.7O; 
tales, 239n.64

holistic approach, 8,134 
holy men, 23
Holy Roman Empire of the German Na

tion, 155
Homer, 14,143 
homosexuality, 118; and objects of unnat

ural affection, 93. See also women-men 
Homunculus, 194,256n. 117; as dramatic 

device, 197-98
hope: naturally regenerative power of, 

98; techniques to instill, 100
Horkheimer, Max, 10
Hornemann, Friedrich, 172,219n.28 
hostages, 26
Huet, Pierre Daniel, 226n.6
Hufeland, Christian Wilhelm, 105-8 
human remains, 44 
humanity, Herder associated Orpheus 

with, 141
Humboldt, Alexander von, 172

heavens: flying to, 57; populated with 
reindeer, 57; travel through the many, 
104; various levels of, 11

Hebrews, 145, 160
Hederich, Benjamin, 234-35n.39 
Hegel, Georg Wilhelm Friedrich, 228n.2 
Heidelberg, 152
Heinroth, Johann Christian Friedrich Au

gust von, 172
Heisenberg, Werner, 240n.8 
Heitler, Walter, 240n.8 
Helen of Troy: adjusting to reincarna

tion, 198, 199-200; and Euridice, 195; 
Faust and incarnation of, 194; incarna
tion through dramatic portrayal, 191; 
operatic features of episode about, 
251n.61; and perilous journey, 195; re
trieving, 193

hemlock, 100
hemp, 3, 99. See also drugs; substances 
Hennepin, Louis, 30 
herbalists, 7, 176
herbs: and curing, 124; preparation and 

proportions of, 69; specimens of, 10; 
and wounds, 25

Herder, Johann Gottfried: and Diderot, 
175; as example, 16; and folk songs, 
179; and Goethe, 166-67; and Orphic 
education, 239n.l; Orphic archetype 
of, 195; and performance, 185; visited 
Diderot in Paris, 126. works: Abhand- 
lung Uber den Ursprung der Sprat he, 
134—35; Adrastea, 149; Aelteste Urkunde 
des Menschengeschlechts, 139-41; Alte 
Volkslieder, 137-39; Briefe zu 
Beforderung der HumanitAt, 141—42; 
Ideen zu einer Philosophie der Geschichte 
der Menschheit, 147-48,173; “Das Land 
der Seelen,” 144; “Palingenesie, Vom 
Wiederkommen menschlicher Seelen,” 
145-46; Uber die WUrkung der Di- 
chtkunsl, 142—43; “Uber Ossian und 
die Lieder alter Volker," 136-37; 
“Vom Einfluss der Schreibekunst,” 
234n.36; Vom Erkennen und Empfinden 
der menschlichen Seele, 143; Vom Geist der 
Ebrtkischen Poesie, 146, 172; “Von Ahnli- 
chkeit der mittlern englischen und 
deutschen Dichtkunst,” 142

heredity, 127
heresy: or paradigm of permissibility, 21; 

related to popery, 33
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Hume, David, 226n,10
hunches: deprecated by rationalists, 167; 

in methodology, 187; as revered by na
tives, 119; Werther and, 176. See also in
tuition; premonitions

Hurd, Richard, 11
Hurons, 135
hygiene, 97
hypersensitivity: in different degrees in 

different nations, 71; among natives, 
75; of performing artist, 163. See also ir
ritability

hypochondriacs, incline to visions, 112

Iceland, 88
idolatry: as ancient religion, 226n.l0;

Burton on, 33; as degeneration of relig
ion, 85; forms of, 23; of Lapps and 
Finns, 49; related to popery, 33; 
among religious practices, 122; renun
ciation of, 68; ruses to conceal, 95; and 
shaman, 34; worst kind of, 34

idols: advice from, 23; burned by mission
aries, 92; feasting to, 28; formed by Ra
meau's Nephew, 129; Helen as, 198; il
lustrations of, 75; keepers of, 27; manu
facturing, 72; medical applications of, 
48; stupid brutes believe in, 22; wor
shipped by ancient heathens, 111

illnesses, to observe indigenous, 48 
Illuminati, 173
illumination, 143, 149
illusions: as loss of distance from reality, 

90; as pedagogical means, 61
illustrators: and explorers, 10,45; mold 

views, 208
imagery: effects on brain, 98; of native 

languages, 41; in natural language, 
135; research on, 214; of transport, 
149

images: communicating by, 74; consid
ered real, 112; during psychic inten
sity, 151-52; in Faust, 190; and immu
nological system, 141; as means of com
munication, 140; in medicine, 100; 
mothersand, 192; Mozart plays, 159; 
as treasure of knowledge, 152

imagination: activity of Faust's, 192; and 
aestheticians, 14; ailments caused by, 
107; and alleviating pain, 13; assaults 
on, 106; of believers, 67; and climate 
and topography, 88; communing with

spirits, 111; and comprehension of 
signs, 101; curing wounded, 61; devel
oped in womb, 143; to divert or en
gage the, 191; and drugs, 112; and ec
stasy, 107; and facts, 49; and fictions 
that produce superstitions, 100; force 
of, 32; gaining sway over, 148; hyper
sensitive, 71; and images, tones, and 
feelings, 143; Lui’s warm, 127; manipu
lation of, 4, 33; means appealing to, 
120; and medicine, 68,97, 108; musi
cal, 159; native, 12, 28, 41,54; and 
physical bliss, 107; and play, 185; 
power of, 192; has power over body, 
107; releasing natural fecundity of, 
124; ruined by superstition, 71; and 
sickness, 32; stimulated audience’s, 
199; struck with awe, 94; susceptibility 
of, 102; and unintelligible grunts, 124 

immunity, 105 
immunological system, 141 
impostors, 30, 31, 123 
impostures: artistry of, 32; compared to 

European, 90; as mental illness, 40 
imprecations, 36 
incantations, 104, 183; of Rameau’s

Nephew, 228n.2 
incarnation: through dramatic portrayal,

191
incense, 35; in Faust, 192 
incest, 129 
Index librorum prohibitorum, 21 
India, 11, 29, 85 
Indians of the Americas. See Amerindi

ans
inductive methods: and Enlightenment, 

7; and Herder, 134; preferred by Ger
manic peoples, 156

infectiousness of performance, 58 
informants: and Europeans, 44; forcibly 

Christianized, 93; perceptions of, 212- 
13; as source, 89

ingenia praecoda, 160 
initiation, 37, 41, 60; like plays, 188 
insanity, 102
insects: bites of, 30; shaman protected 

from, 40, 193
inspiration: in Diderot's Paradoxe, 130; 

Mozart's improvisations as, 158; and 
Quakers, 90; Sulzer on, 151. See also en
thusiasm

instinct, 4
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Kahm. See ham
Kalidasa, 146
ham, 3,57,69,72,104. See also shaman, 

native words for
Kamchatka: descripdon of, 50; French 

expedition to, 89-90; songs from, 137; 
and magicians, 122; in travel accounts, 
71; Voltaire on, 229n.l8

Karnnd, 12. See also shaman, native words 
for

Kant, Immanuel, 12,133,155,234n.36
Kassel, 87
Keferstein, Christian, 172
Kelly, Michael, 163
King, LesterS., 13
Kirby, Emest Theodore, 217n.3,234n,27 
Kirchner, Walther, 219n.22
Kleist, Ewald Christian von, 142 
Klemm, Gustav, 246n.l5

Kniep, Claudia, 246n.l2
knots, 33
knowledge: disparity of, 186; through im

ages and rituals, 187; and power, 168;
search for, 166

der Universitdt Gottingen, 240n.21. 
See also Gottingen

instructions to explorers, 8-10,43, 89 
instrument, man as, 174. See also musical 

instruments
insults, 19. See also techniques 
intellectuals, 88 
intelligence gathering, 9 
intercession of spirits, 100 
interconnections of arts and sciences, 86 
intercourse with gods, 61 
interview, 69
intoxicants: inordinate amounts of, 60; as 

vapors, 41; studying native, 67; tempta
tion for physician, 107. See also alcohol; 
drugs; substances

introspection, 175
intuition: biologically determined, 102; 

Faust and, 204; in methodology, 187; 
return to, 4; Werther and, 176. See also 
hunches

invisible power, 88
iron: rings, 46; coming to terms with, 72;

thin plates of, 90
irrationality: in Catherine's realm, 125; 

and Goethe, 126; to be confronted, 
149; manifestations of, 7; resurfaced, 
228n.2

irritability, 75. See also Arctic hysteria; ex
citability; hypersensitivity

Isis, 60
Islam, 122
Isles of the Blest, 144

Institut und Samtnlung filr VOlkerkunde Jamma, 75. See also shaman, native words 
-----------------e-M..:------------ ojn- 01 for

jongleur, 6,26,60. See also juggler 
Joseph of Austria, 162 
Josephs, Herbert, 228n.2
journey, aerial: before our eyes, 56; ca

vorting after, 32; details on, 75; to 
fetch Helen, 195; through heavens, 
56-57; to mothers, 191-92; of poet, 
184; of soul, 37; of witches, 100. See 
also flights

juggler: and animal magnetism, 108; 
background of, 26; counterfeiting of, 
31; in Eruyclopldie, 123-24; and 
Herder, 148; impose on credulous, 47; 
and Mignon, 179; most nations have, 
30; and priests, 123. See also GauUer, 

jongleur
Julius Caesar, 166
Juma, 75. See also shaman, native words 

for
Jung, Carl G.,218n.l4
Jung, Johann Heinrich, 110-13; Heinrich 

Stillings Jugend, 110; Theme der Geisler- 
Kunde, 110-13

Jung-Stilling. See Johann Heinrich Jung

Jacob, MargaretC., 240n.6
Jacobi, Friedrich Heinrich, 175
Jacobi, Maximilian Karl Wiegand, 175
Jansenists, 40
Jantz, Harold, 244n.l, 246n.l9,249n.47,

250n.53, 250-51n.56,251n.62
Jehovah, 146
Jena: Schiller in, 12; university of, 105, 

170
Jesuits: in Canada, 59; common denomi

nator of, 29; corroboration for, 32;
and diseases, 30; and Lettres idifianles el Klopstock, Friedrich Gottlieb, 166 
cuneuses, 28; money from, 8; relations v-:— <->— 
of, 59

Jews in Russia, 118
Johnson, Samuel, 96
Jomelli [Jommelli], Niccold, 130
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Kohler, Johann Tobias, 54
Kotzebue, August Friedrich Ferdinand 

von, 13
Krascheninnikow, Stephan, 54, 147 
Kuhn, Thomas S. 7, 8, 15, 219nn. 19 and 

20, 222n.3

McGrane, Bernard, 218-19n.l7, 
219n.20,223n.26

Macpherson, James, 140, 177 
macrobiotics, 106
Madagascar, 137
Maddox, John Lee, 23In.42 
madman: compared to berserker, 71;

movements of, 58; Rameau’s Nephew 
as, 131; as social individual, 228n.2 

madness: as otherness, 153; outer
reaches of, 164; seclusion and, 103;
from substances, 31

maenads: Greek, 60; Mignon compared 
to, 181

mage or priest, 34,60

La Hontan, Louis Armand de, 26
La Pirouse, Jean-Francois de Galaup, 9, 

89
Labrador, 87
ladders, as variant of axis mundi, 205 
Ladurie, Emmanuel Le Roy, 221 n.2 
Lafitau, Joseph Francois, 59-66; in Ency

clopedia, 124; and Herder, 147; and 
jugglers, 123; and methodological er
rors, 225n.29; and perilous voyage of 
Amerindian, 144; singled out by 
Herder, 137

lama, 148. See also shaman, native words 
for

Lamaism, 86
Landon, H. C. Robbins, 239n.61 
language: as channel, 142; as divine, 124;

flowery and unclear, 74; Herder on, 
134-35; of immortals, 159; of Indians, 
59; limitations of verbal, 70

Lapland: and extant shamanism, 147;
and stance, 10; songs from, 137 

Lappia. See Lapland 
Lapps, 49, 135 
Lascaux, 129 
lasciviousness, 54 
Latin, 59
law: and Orpheus, 141; originated with 

shamans, 139
laying on hands, 3
legend, Mozart and, 156,160. See also 

mythologization
legerdemain, 3,47, 55, 148
Leibniz, Gottfried Wilhelm, 23; Herder 

against, 133
Leiden, 98, 100
Leipzig, 147; Russian students in, 126
Lepechin, Ivan Ivanovich, 69-70
Lesseps, Mathieu de, 89-91
Lessing, Gotthold Ephraim: Eniehung des

Menschengeschlechts, 143; on genius, 
150-51; and Herder, 142, 145

Leventhal, Herbert, 219n.l8 
Levesque, Pierre-Charles, 230n.34 
Ltvi-Strauss, Chude, 4,217n.4

levitation, 256n.ll7
Lichtenberg, Georg Christoph, 87, 105, 

170
lieto fine. See happy ending 
life-style: and body’s natural balance, 

106; of natives, 10; perception of, 208
Lifton, Robert Jay, 218n.l3
light: fluctuating, 3; flickering, 188. See 

also fire; flame
Lindsay, Jack, 252n.76, 253n.83 
linguistics: and anthropology, 49; factors 

in, 67; songs as source for, 136 
linguists: on expeditons, 8; work as, 59 
lists of words, 45 
litany, 74 
literary fictions, origins of, 73, 89 
literature, 14
literature of travel, 132. See also travel re

ports
Lithuanian peasant girl, 145 
Livonians, 22
location. See places 
logs of explorers, 44 
Lommel, Andreas, 217n.5, 218n.l4 
London, 40, 87, 93, 166 
longevity and art, 152
Longinus, 14, 124 
Louisiana, 11 
lunar cycle, 177 
lunatics, 14, 127-28 
lycanthropy: and ecstasy, 31; Hufeland 

explained, 107—8; in Neveu de Rameau, 
129. See also werewolves

Lynkeus, 253n.83 
lyre: with seven strings, 141; of

Euphorion, 200
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magi: Marco Polo on, 27; Persian, 34;
analysis of, 167; and Faust, 244n.l 

magic: arts of, 36; and Faust, 255n.l07;
Goethe's reading in, 166; and hidden 
secrets, 21; illusions of, 36; Mephisto 
and black, 204; and Mozart's music, 
164; and perception, 44; Renaissance, 
16, 244n.l; and science, 13; of sor
cerer, 25; stories about, 96; style and, 
168; of theater, 192; as tool of natural 
philosophy, 187; warrants scientific at
tention, 104; as way simple under
stand, 201; worlds created by, 14; writ
ings on, 32

magic circle, 191. See also location; space 
magic cloak, 186 
magic key, 193 
magic mountain, 95, 96 
magic potion, 188
magic verses, 95. See also runes
magic wand, 191
magic word, 140, 179
magicians: control demons, 28; and cur

ing, 27; Faust's father as, 186; and folk
lore, 16; and Herder, 148; as jugglers, 
47, 123; as priest, 34,250n.53; and 
Russian emperor, 36; and stance, 91;

magicians, 122 
magier, 250n.53 
magna mater, 109,249n.47. See also moth

ers
magnetism, 112. See also animal magnet

ism
magus, 250n.53
make-believe: and science, 213; standard 

references to, 123; as substitute, 27 
mankind, primordial, 168 
Mannheim, 152,236n.ll 
Manto, 197
Manuel, Frank E., 40,225n.31,226n.l5 
maps, 10
Maria Pavlowna, 172
Marianas, 136
marionettes, 124; assuming postures of, 

127; Werther and, 177
Marpurg, Friedrich Wilhelm, 236n.2 
Marquette, Jacques, 28
Martius, Carl Friedrich Philipp von, 172 
Maschan, 75. See also shaman, native 

words for
mask, 35,58,92
Mason, Eudo C., 245n.l0,256n.ll3

masque, 190
materia medica, 9,48
mathematics: and Europeans, 127; origi

nated with shaman, 139; and the 
French, 167

Mattox, Janis, 218n.8
May, Franz Anton, 152,236n. 11 
measurements, 10, 12, 45,58,67,118, 

133
mechanistic approach, 111 
media, emerging, 126,164 
mediator, 5, 142
medical profession, 50; Werther and, 

176
medications, 21
medicine: and ancient Greece, 109;

based on experience, 101; European, 
31; in explorers’ training, 10; and imag
ination, 68; implications for, 69; as in
exact science, 100; masterpiece of, 66; 
native, 48; natural, 72,124; and oral 
tradition, 109; originated with shaman, 
139; as poison, 143; preventive, 97, 
105; psychosomatic, 98; questions 
about nature of, 97; theories of, 
219n. 18; training in, 45,105; and 
tribal life, 66; as uncertain knowledge, 
227n.l

medicine man, 12,123,186 
medicine-man shows, 73. See also stance 
Mldicins, 60
medium: controls audience, 192; Faust 

as, 185; music as, 238n.38
megalithic monuments, 140 
Meiners, Christoph, 147 
melancholy: cured in theater, 103; from 

mushrooms, 54; produces darker mel
ancholy, 103; of shamanka, 71; and 
Werther, 178; witches cure, 33 

memories: and collective reality, 196 
Mendelssohn, Moses, 155 
mental illness, 40 
Mephistopheles, 185,205 
mercantilism, 9,10,49, 
Merck, Karl Heinrich, 170 
Mercury, 60
Mesmer, Franz Anton, 108,227n.2 
mesmerism: as dramatic subject, 

249n.43. See also animal magnetism 
Messerschmidt, Daniel Gottlieb, 47-48, 

224nn. 16 and 17
metamorphosing, 104
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monogenetic theory, 134
Montaigne, Michel Eyquem de, 44 
Montesquieu, 12
mood swings, 164,175. See also hypersen

sitivity; irritability
methodology: comparative, 59; of explor- moon, 176

ers, 224n. 12; Faust’s scientific, 203;
and Goethe, 166,240n.8; and Herder,
132, 133, 139, 149; historiographical, 
108; Jesuit, 28; and missionaries, 55; 
of new disciplines, 68; in prefaces, 44; 
problems in, 44; and scientific societies, 
67; shifts in, 16; traditionally accepted, 
45

Meuli, Karl, 217n.3,245n.5
Michaelis, Johann David, 240n.l6 
midnight, 70 
midwives, 97
Mignon: artistic instincts of, 182; and con

vulsions, 180; envies birds, 182; hears 
voices, 181; intoxicated, 181; plays um
bourine, 181

Mikhailovskii, V. M„ 226n.5
Milwaukee Center for Twentieth-Cen

tury Studies, 6 
mimes, 148 
mimesis, 5,228n.2 
mind-body relationship: age-old question

of, 8; and fancy, 148; imbalanced, 11;
and Mignon, 181; philosophers on, 98;
Wagner baffled by, 194 

mines, 176. See also caves 
minstrels, 34,47, 142,148 
miracle, 33; Mozart as, 158-59 
miracle workers, 14, 141, 174 
mirrors: as means for entering trance,

188; as recepucle for souls, 188; stimu
lation from Hashing, 108

missionaries: children of, 55; confused
natives, 56; and conquerors, 22; de-

tious, 92; lack sense for native survival, 
87; observations of, 26; and the occult, 
36; of past centuries, 8; and stories of 
natives, 57

Mississippi valley, 30 
mockery, 12 
moderation, 149 
Mohammedans, 49, 86 
Molloy, Fitzgerald, 229n.l0 
Mongols, 120

metempsychosis: antiquity of, 145; and 
Herder, 143; and inexplicable past, 23; 
songs exemplify, 144

method acting: and alienation, 214; and 
Werther, 178

Moore, Francis, 49-50 
moral weeklies, 11 
mores, 12
Moschan, 75. See also shaman, native 

words for
Moscow, 23, 36, 109
MOser, Justus: and caves, 247n.28; and 

Goethe, 167; "Schreiben an den Herm 
Vicar in Savoyen," 234n.32; on super
stition, 139; “Von den Mysterien und 
dem Volksglauben," 188

Mother Earth, 190, 198 
Mother Nature, 10, 207 
mothers: in Faust, 249n.47; Faust's jour

ney to, 196; in shamanism, 192; songs 
about, 22

Mount Parnassus, 41 
mountains, as variant of axis muruii, 205 
mountebanks: and curing, 99; tricks of, 

187
Mozart, Leopold, 150; Griindliche Violin- 

schule, 154
Mozart, Wolfgang Amadeus, 16, 150-65; 

as child, 163; curative powers of, 158; 
as dancer, 238n.39; and Don Giovanni, 
165; epitaph suggested for, 163; as 
focal point, 150; and mad mood, 164; 
as Orpheus reincarnated, 158, 159, 
162, 163, 164; Goethe on, 174; and 
magic, 158; magic name of, 163; as 
measuring stick, 161; public image of, 
157; supernatural talents of, 158 

Mozart von Nissen, Constanze, 239n.6I 
multimedia events, 4

stroy idols, 90; as illiterate and supersti- Mumbo Jumbo, 50
— nn. ------- r------- :------- _.._i mummeries: as description, 90; as Greek

comedy, 139
Mundingoes, 50
Muschan, 75. See also shaman, native 

words for
Musco. See Moscow
Muscovite court. See Moscow 
muses, 126, 142, 160-61, 163 
mushrooms, 14; infusions of, 54-55; 

used to kill flies, 54
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names of shamans: Carimlacha, 55; in
cluded in reports; 72; Stepan, 73

music: and Amerindians, 94; charms of, 
153; and dancing, 3; and demonic, 
163, 174; and the Dionysian, 228n.2; 
to induce ecstatic behavior, 108; as me
dium for sculpture, 4; oriental, 14; pal
liative effects of, 103; and Plato, 5; 
transmitted interpersonal harmony, 
94; Turkish, 14; Werther on magic of, 
176; world of, 218n.8

musical instruments: confiscated, 92; and 
explorers, 10; as vehicle of transporta
tion, 184. See also drum; rattle; tambou
rine; triangle

musicians: as jugglers, 47; Orphic view 
of, 154; professional servitude of, 154

Mutianus Rufus, 249n.44 
mysteries: age-old writings on, 32; an

cient, 35; ancient Egyptian, 106; of 
birth and fertility, 198; in caves, 188; 
closer examination of, 214; and cun
ning, 50; Faust and search for, 201; 
Goethe on, 173; Greco-Roman, 14; 
help needed to understand, 187; initia
tion into, 61; keep practices as, 55; lie 
in immanence, 203; and Plato, 6; of pri
mordial creation, 207; and promiscu
ity, 60; rational explanation for, 40; 
represented by Helen, 194; universally 
documented, 134; of the vine, 201 

mysticism, 13, 135 
mythical primordial peoples, 59 
mythical time, 4 
mythologization: inherent in shamanism, 

208; of Mozart, 156,164,239n,61; in 
nineteenth century, 163; and theoreti
cal writings, 157

mythology: ancient, 29; attempt to demys
tify, 40; development of, 213; Euro
pean, 16; of forefathers, 145; as foun
dation of Western Culture, 195; and 
Goethe, 166; Greek, 3, 59; and Helen, 
132; and Herder, 134; intertwined 
with poetry, animism, and natural his
tory, 134; Nordic and classical, 178; 
Norse, 71, 95; obscurity in, 86; pagan, 
59; shamanic origins of, 253n.83 time 
constraints of, 196; women never age 
in, 197

Naples, 40 
narcotics: and ecstasy, 112; and imagina

tion, 108; of natives, 106. See also 
drugs; substances

narrative code, 5 
nations, enlightened, 90 
natives: European image of, 137; hospita

ble, 73
naturalist, 70
Near East, 14,133,237n.35 
necromancy, 22,104 
Negroes, 106 
neoclassical code: archproponents of, 

169; codified creativity, 155-56; and 
explorer, 90; rejection of, 136; and re
pression, 149; and shamanic perfor
mance, 73

Neoplatonism, 16,146,152,166,183, 
244n.l

neoshamanisms, 4,215 
nervous system: female, 152; as femi

nine, 71; and climate, 224n.24; irritabil
ity of, 71, 74-75; physicians examined, 
152; restoring tone of, 99; sounds and 
excitability of, 134; Tissot on, 158; of 
Werther, 175, 177

Nestorian Christianity: as daughter of 
shamanism, 86

Netti, Paul, 238n.39
Neubauer, John, 228n.2, 239n.56 
new historicists, 11
New World, 22, 30
Newton, Isaac: Goethe's aversion to, 

168—69; and Herder, 133; and 
predecessors, 8

Newtonianism: clouded issues, 88; and 
medicine, 97; and primitive mentality, 
219n.20; and Proktophantasmist, 189; 
and quantitative approach, 58; ques
tions about, 112; reevaluation of, 
240n.6; theory and mathematics of, 
167; Werther opposes, 176

Nibelungs, 67
Nicolai, Friedrich, 119
Niebuhr, Carsten, 172
Nietzsche, Friedrich, 214,228n.2 
night-side of nature, 7
Nissen, Georg Nicolaus von, 237n.31, 

238nn. 39 and 45,239n.61
Noaaid, 96. See also shaman, native words 

for
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pact with demons, 124
pagans: and Amerindians, 29; celebrated 

winter solstice, 177; efforts to convert, 
49; laughter among, 54; regarded di
viners as sages, 61

Pagden, Anthony, 219n.21, 225n.29

emperor, 36; as synonym for shaman, 
34; among Tatars, 26

organicism, 7,113
orgies: and ecstasy, 187; not wanton 

promiscuity, 60; Rameau's Nephew on, 
128; of Walpurgisnight, 189

Orient: mysteries originated in, 140; 
and shamanic religion, 85; theater of, 
214

oriental robes, associated with magician, 
191

origin of life, fire or water as, 197 
origins: primordial, 61; speculations 

about, 12
Orpheus: an Amerindian, 144; and 

Amerindian healers, 60; Asiatic origins 
of, 234n.39; as chronologically late, 
140; civilizing influence of, 17, 153; 
and classicists, 14; in eighteenth-cen
tury thought, 234n.26; as epitome of 
shaman, 138; Europeans predisposed 
to, 150; and Faust, 251nn. 60 and 62; 
glorified in Renaissance opera, 195; 
Goethe mentioned, 239n. 1; as Greek 
shaman, 142; as legendary shaman, 
125; and Hermes, 141; historical exis
tence of, 154; as magician-theologian- 
civilizer, 235n.46; Manto helped, 197;
Mozart compared to, 160; as poet-musi
cian-magician-seer-prophet, 154; and 
Pythagoras, 234n.37; reincarnated, 163 

Orpheus-shaman-genius, 150, 164 
Orphism: and Egyptian mysteries, 140;

tradition of, 249n.47 
Ossian, 136, 140, 177 
Ostyaks, 71, 73, 122, 229n.l8 
Otaheitians, 146 
otherness, 12, 41, 153 
otherworld: journeys to, 144; proof of, 

201; tones from, 143
outfit. See accoutrements; costume 
out-of-body experiences: of Cellini, 174;

in E.T.A. Hoffmann, 165; of Werther, 
177

overview. See bilocation

noble savage: as criterion for disquisi
tions, 226n.l5; no such thing as, 88; 
originated with armchair commenta
tors, 91

nonbeing, trying to achieve, 121. See also 
apparent death

Nordic types, to populate Catherine’s em
pire, 117

Normans, 88
Norse civilization, 138
North Americans. See Amerindians
Novalis, Friedrich von Hardenberg, 

234n.26
novelists, 12
novels, 157
Nynauld, Jean de, 31-32

objectivity: and curiosity, 27; of Forster, 
87; increasing concern for, 45; as ulte
rior motive, 46

observation, 15,21, 
obstetrical case, 69-70
occult: becoming enlightened, 166; curi

osity about, 31; in the Enlightenment, 
7, 229n.4; escaped categorization, 213; 
and folk procedures, 221n.2; and 
Gaub, 99; and missionaries, 36; as se
crets of nature, 61; as source of knowl
edge, 68; writing as, 5

Odin: as ancient Germanic shaman, 179; 
shamanic powers of, 95

Oesterreich, Traugott Konstantin, 
221n.l

O'Gorman, Donald, 228n.2
ointments, 99. See also drugs; substances 
pjun, 3. See also shaman, native words for 
Olearius, Adam, 172
Omogai Bey, story of, 92
opera: celebrated Orpheus, 195; ethnog

raphy as subject for, 11; Italian, 155; 
and public health, 103; about shaman, 
218n.8

opium: abuse of, 239n.63; causes indif
ference, 146; reactions to, 99; trans
forms humans, 31. See also drugs; sub
stances

optics, Goethe on, 168
oracles: ambiguity of, 46; of ancients, 

167; Boeotian, 41; and caves, 176; and 
climate, 41; evolution of, 41; heathen, 
40; imitation of, 30; as mouthpieces of 
divinity, 61; origins of, 41; and Russian
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tery of narrative code, 5; and mysteri
ous processes, 130; preceding trance, 
29; not in Russian house, 47; as sha
manic medium, 185; standard refer
ences to, 123; theories of, 132; as thera
peutic measure, 103; as unifying mode 
of postmodern, 6

performing artists: as psychiatrists, 152; 
in novels, 157

Perry, John, 25; cited in Encydopldie, 122 
Persephone, 61,197
Persia, 34,36 
personalities: creative, 14; multiple, 128 
Peru, 35,135-36
Peter the Great of Russia, 23,48,229n.l8 
pharmacology, 21,96, 245n.ll 
pharmaluus, 5
Philadelphia, 93 
philologists: classical, 215; and explorers, 

10; and Greco-Roman mysteries, 14 
philosophes, 16,121 
philosophy: as antidote to shamanism, 

119; and the Apollonian, 228n.2; and 
contemporary natives, 29; Diderot’s 
knowledge of, 127; and Diderot's Moi, 
127; history of, 168; prevents supersti
tion, 101

philters, 33
physicians: academically trained, 98; 

cures of, 30; diagnosis of, 32; on expe
ditions, 8; and implications for medi
cine, 69; to intercede like shamans, 
106-7; magicians as, 27; or quacks, 26; 
and rhetoric, 31; suspicions of, 16; 
training and apprenticeship of, 97; 
Wertheron, 175

physiognomic differences, 13 
physiology: and drugs, 32; and Herder, 

134,143. See also nervous system
Phorkyads, 198, 253n.78 
Phorkyas: Mephisto as, 198-201 
piayl, 3,60. See also shaman, native words 

for
Pichler, Caroline, 164
Pico della Mirandola, Giovanni, 33,134, 

246n.l9,247n.20
pictographs, 140 
Pindar, 105 
places: choice of, 29; inspired awe, 94;

knowledge of sacred, 67; natives pro
tect sacred, 75; with nonworldly quali
ties, 29. See also caves; sanctuaries

Pagis, 60. See also shaman, native words 
for

pain: suspending perception of, 32 
Pallas, Petrus Simon, 70-74; and Frank, 

104; and Goethe, 172; and Herder, 
147; and Sauer, 227n.l8; and story
telling, 226n.7

papists, 35
Paracelsus, Theophrastus Bombastus von 

Hohenheim, 7, 33, 134, 221n.2 
paradigm: consensus-formed, 8; infre

quent changes in, 214; and Kuhn, 
222n.3; of normal science, 16 

paradigm of permissibility: acknowledg
ing, 36; amended by Protestants, 34; 
applying, 31; aspects of, 29, 30; at
tempts to discredit, 40; compared to 
Kuhn, 222n.3; Forster disregarded, 
87; freedom to ignore, 68; and Lafitau, 
61; lip service to, 44; remaining within, 
23; rhetoric of, 28; as safe pattern of 
discourse, 21

paradise, 144
paranormal: and Encyclopedists, 118; ob

structing study of, 168; warning about 
sources of, 111

paraphernalia: guarded, 73; hidden 
from missionaries, 95; mirrors in Faust 
as, 188

parasite: socially useful, 23In.42; stan
dard references to, 123; Werther as, 
176

Paris, 16, 40, 166
Paris and Helen, 191,193
Park, Mungo, 172 
paroxysms, 75,93. See also contortions;

convulsions
participants, 72. See also believers 
partisanship: among scholars, 14 
paterfamilias, 109 
pathology, 105 
patrons, 43
Pausanias, 25In.56
Pavia, 103 
pawaw. See powwow 
perceptions, European, 44,46 
performance: arts of, 14,42; command, 

58; components of, 3; dance and mim
icry in, 140; described, 46; Diderot's 
theory of, 127; essence of, 5; incongru
ity between music and, 228n.2; infec
tiousness of, 58; magic of, 191; as mas-
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plorer, 44; produced by Georgi, 75

am but not natives, 105
Polo, Marco, 26-28, 87, 110, 124, 172, 

223n.2O
polytheism, 95
popery, 33
popularizers, 11
Porta, Giambattista della, 31
portents, 202
Portuguese, 9
possession: in France, 101, and Rameau's 

Nephew, 130; related to shamanism, 
104; replaced by hypochondria, va
pors, and nerves, 107; in southern Ger
man lands, 101

postmodernism, 6
postures: extravagant, 29; many dis

torted, 47. See also contortions; convul
sions; grimaces

Potemkin, Grigory Aleksandrovich, 162 
power, 7, 30 
powwow, 25-26
practicer of wicked arts, 34
Prague, 162
preface: bemoans lack of historical infor

mation, 109; conveys intentions, 70; 
the custom of, 49; by explorers, 43; 
methodological, 44,75; and truthful
ness, 49; warns prospective physicians, 
107

plants, 9,10,60,66, 70,124. See also herbs 
Plato: Derrida on, 5; and ideas of others, 

101; and trance, 122; and transference 
through rings, 184; and underworld, 
189; and women as origin of supersti
tion and fanaticism, 102. works: Ion, 
14, 163,174; Phaedms, 234n.36; Repub
lic, 218n. 12; Symposium, 5

play, 176
Plischke, Ham, 240n.l9, 241n.26 
Plotkin, Friedrich, 228-29n.2 
poet: and Faust, 184; as shaman, 4, 34, 

218n.l4
poetry: as anthropological evidence, 136; 

of antiquity, 184; and demonic, 174; 
Haman on, 152; Herder on, 134; and 
Jesuits, 29; and natural restorative 
functions, 152; older than prose, 135; 
and Orpheus, 141; pointed out by ex
plorers, 73; as primordial, 42; Rothen
berg on, 4; as universal means of com- profile: of archaic shaman, 112; of ex
munication, 41 plorer, 44; produced by Georgi, 75

poisons: and Faust, 246n.l6; kill Europe- prognosticating, 37, 85 
Proktophantasmist, 248n.32 
prophecies, 54, 112, 141; amazed travel

ers, 147
prophets, 30, 31, 91 
proselyte, 61
Proserpine. See Persephone 
Protestants, 33, 34,36 
Proteus, 198
psyche: residual traces in, 135; and soma, 

141; sources of information about,
143

psychiatry, 4; combines art and science, 
215; forming as specialty, 97; Zimmer
mann's discussions about, 102

psychic unity, lacking today, 213 
psychic well-being, Mozart establishes,

160
psychoanalysis, Ldvi-Strauss on, 4 
psychology: and arts, 96; discussion of,

129; Goethe on, 169; and Herder, 132, 
134; of natives, 67, 70, 88, 90; related 
to physical illness, 105; research in, 
170; warranted attention, 133; of 
Yakuts, 71

psychoneuroimmunology, 152, 213 
psychopharmacology, 13,99 
puberty, 9
public health, 97, 103, 105,152 
publishing industry, 12

pregnancy, 9, 22
prehistory: of anthropology, 221n.51;

shamanism in, 183
premonitions, 112,119, 167. See also 

hunches
presents, 46
Prltres, 60
Pretresses, 60
priests; of the devil, 23; duties of, 111; 

and Faust, 193; heathen, 23; and 
Herder, 148; of the idols, 22, 29,30; or 
sorcerers, 34

prisoners, 26
problems, methodological, 208
prodigies, 99, 163
professionalism; among savage nations, 

124; emerging triumphant, 97; increas
ing, 45; inhibiting rise of, 98; opposi
tion to, 66; scientific, 134; and self
image, 48



INDEX 313

quack: cured of distemper, 26; manipu
lates customs, 98; and prophet, 31

quackery: and Goethe, 174; Mephisto’s 
fast-talking, 192

Quakers, compared to shamans, 40,90 
queen of darkness, 144 
questionnaires: for explorers, 44; and sci

entific academies, 89; by spedalists, 
118

puppet: actor as, 127; and Goethe, 166, 
246n.l2; initiate as, 181

Purchas, Samuel, 34-36, 95 
purgation, 190 
purification, 26, 60,140 
pyrotechnics, 202
Pythagoras, 14, 23, 32, 140,234n.37
Pythagorean tradition, 113,146 
Pythian priestesses, 41, 124 
pythonesses, 27

receptivity, 184 
record keeping, 44 
recreation: Rameau's Nephew provides, 

128; to remain socially productive, 103 
red mouse, 189
reform, enlightened attempts to, 25 
Reformation, 91
regalia. See accoutrements; costume 
regeneration, 23,35,194; associated with 

woman, 56. See also death; suicide
reincarnation: antiquity of belief in, 145; 

and Goethe, 173; of Helen of Troy, 
194; and Herder, 143

reindeer: anders of, 23; burning hair of, 
71; ceremoniously slaughtered, 72; in 
heaven, 57; learning to ride, 91

reintegration, 236n. 1 
relativism, and Goethe, 126 
religion: aboriginal practices of, 40; com

pared with idolatry, 49; heathen, 22; 
and Herder, 132; Jewish, 86; ortho
dox, 69; paleolithic, 247n.28; and sci
ence, 13; shamanic underpinnings of, 
205

remedies, 16,26,30,66. See also healing; 
medicine

Renaissance: celebrated famous shaman, 
195; exploration during, 91; in Faust, 
253n.78; investigators of unknown dur
ing, 34; and magic, 16,134; and Or
pheus myth, 153; view of poetry, 152 

reports, altered to suit politics, 219n.23 
repository of forms, mothers dwell in, 

191
reputation, 67 
resources, 45 
resuscitation: Amerindian methods of, 

124; and savages, 106
Reval, 109 
rhetoric, 28,31,61 
rhythms and tones, 74 
Richter, Wilhelm Michael, 108-10 
riddle: Faust to solve, 189; Mignon as, 

179; solution of, 168; stymied scien
tists, 111

Riga, 147
Rilke, Rainer Maria, 4
Rimbaud, Arthur, 4
rituals, 4; clothes for, 58; collections pic

turing, 13; considered farces, 73; loca
tion of, 29; long, drawn-out, 35; and 
missionaries, 60; purposes of, 67; of

racial distinctions, Europeans on, 88 
raiment. See accoutrements; costume 
rainbow: endemic in shamanism, 190; in 

Faust, 248n.35; and mysteries, 203; 
trip beyond, 40; and riddles, 168; as 
variant of axis mundi, 205

rainmaking, 30, 104
Randi, James, 220n.49
Raphael, 174
rapture: entering into, 124; of Rameau’s 

Nephew, 130. See also ecstasy; enthusi
asm

rascal, 58
rational faculties: bypassing of, 125 
rationalism: and methods, 10; propo

nents of, 59; tenets of, 14
rattles, 35,94. See also drum; tambou

rine; triangle
ravens, 202
reading public: comprehension of, 45;

and delicacy, 45; English, 34; expecta
tions of, 36; imagination of, 12; and 
otherness, 11; and prefaces, 40; and 
utility, 13; of Zimmermann's works, 
100

reality, heteromorphic, 133 
realms of existence, trips into, 185 
reason: ran rampant, 110; revealed 

crimes, 121; suggested methods, 89 
reception: complexity of, 14,15; of ex

plorers’ reports, 11
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sacred places. See places
sacrifice: Felix as, 181; sheep as, 27; 

sumptuous, 85; suspicions of human, 
203; witnessing, 69; Yakut, 123

St. Petersburg: academy in, 48, 68, 69, 
70, 118, 119, 125, 169; news from 166; 
from Paris to, 16; and Sauer, 227n.l8; 
and Siberians, 120; Zimmermann in
vited to, 102

Saiotkatta, 60. See also shaman, native 
words for

Salzburg, 160
Samoyedes, 25, 34, 229n.l8; and antiso

cial acts, 122; physical irritability of, 71
Sanchuniathon, the Phoenician, 141

rituals (coni.)
stance, 10; sexual basis of, 34; theatri
cality of, 30; titillating, 21

Rohde, Erwin, 214, 217n.3 
roles: getting carried away by, 14, 58, 

127,191; of Mephisto, 193; playing of, 
30; Werther emphathizes with, 178 

Roman Catholicism. See Catholicism 
romantic irony, 196 
romanticism, manifestations of, 7 
Romanticism: evolution of, 214; Goethe’s 

warning against, 126; incipient, 118; 
Jung-Stilling and, 113; as new spirit, 
229n.2

Romantics: and Mozart, 201, 239n.62; 
and mythology, 234n.26

Rome, 166
Rothenberg, Jerome, 4, 217n.5,233n.20 
Rousseau, Jean Jacques, 106
Royal Society of London. See societies 
runes, 95. See also magic verses 
Russia: and Diderot, 16, 117; empire of, 

67, 118; in Encyclopldie, 122; Georgi 
on, 86; hospitable, 13; medicine in, 
109; Merck in, 170; northeastern 
reaches of, 91; and Pallas, 70; prov
inces of, 68; residence in, 25; size of, 
57; and Voltaire, 121; and Witsen, 23 

Russian language: compared to German 
and Italian, 117; Goethe’s study of, 173 

Russian Orthodox Christians, 49, 110 
Russians: equated with Scythians, 110;

and Goethe in Leipzig, 126; Gottingen 
contingent of, 169; jokes and tricks of, 
73; wealth of, 8

Russomania, 121

sanctuaries: apparatus of conjuration de
posited in, 94; and topography, 41

Sarytschew, Gawrila Andr6 Jewitsch, 
226n.7

saturnalias, 22
Sauer, Martin, 91-93, 219n.23, 226- 

27n.l8
savages: in Diderot, 127; wash daily, 106 
Scandinavia, 117
scaring to death. See fright 
Schadewaldt, Hans, 222n.6 
Schadewaldt, Wolfgang, 253n.78 
Schaman, 7, 23, 58, 72, 122, 214 
schamanen, 7 
Schamanentum, 7 
Schamanka, 7, 58 
Schamannerey, 50
Schamannin, 50
Scheffer, Johann, 36-10,95, 122,223n.34 
Scheintod. See apparent death
Schelling, Friedrich Wilhelm Joseph von, 

234n.26
Schelm, 58
Schenie. See genius
Schlegel, August Wilhelm, 234n.26, 

252n.70
Schlegel, Friedrich, 234n.26 
Schillemeit, Jost, 244n.2
Schiller, Friedrich, 12, 155, 175, 241nn.

24 and 25, 246n.l5
Schlosser, Cornelia Goethe, 102 
Schmeling, Gertrude Elizabeth, 237n.21 
scholarship, testing of, 49
Schrepfer, Johann Georg, 227n.2 
Schuppach, Michael, 174 
Schutzgeist. See tutelary spirit 
schwankende GestalUn. See wavering forms 
science: and alternative approaches, 8;

and animism, 13; chemical, 32; and 
community, 57; and concern for exacti
tude, 45; development of, 213; and 
Diderot, 127; epochs of, 167, 194, 201, 
206; and erudition, 101; evolution of, 
168; explanations in, 16; history of, 8;
and inquiry, 15; instincts for, 59; limita
tions of, 95; of longevity, 106; and 
magic, 13; method of, 57-59; and my
thology, 166; in name of, 73; as new su
perstition, 214; objectivity of, 11; on
slaught of, 49; and poetry, 166; predic
ament of, 203; problems of enlight
ened, 15; as process not product, 45;
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shaitan, 46,48
Shakespeare, William, 14,142-4!, 155, 

160,174,179
shaman: Carimlacha the, 55; Christ as 

kind of, 111; as critical shibboleth. 6; 
European terms describing, 5,6,7,25- 
27,29-31, 33-34,47,54,60,91,99, 
104,122-23,138-39,141,148,183, 
200,213 ; as generic term, 6,7,23,50, 
72,91, 123,214; native words for, 3, 
22,23,46,56,60,67,69,75,96,122, 
148,217n. 1,218n. 16; as outcast or lu
natic in Europe, 129. See also chaman; 
Hexenmeister, Schaman

Shaman, computerized opera, 218n.8 
shamanism: ancient Scythian, 129; ar

chaic, 208; as archaic system of relig
ious beliefs, 85; and arrow, 129; benefi
cial accomplishments of, 108; collective 
participation in, 143; as common de
nominator of all religions, 172; as com
posite of obscurantist forces, 118; con
ventional information about, 127; crea
tive appropriation of, 17; discussion of, 
16; as epitome of natural religion, 86; 
European susceptibility to, 120; evolu
tion of, 195,208; extinct, 220n.48; fact 
and fiction of, 208; four major func
tions of, 72; and freedom of inquiry, 
125; future study of, 212; Goethe and 
research on, 169; gradations of differ
ences in, 71; Herder’s sketch of, 140— 
41; history of, 222n.3; implications for 
psychology of, 89; information on, 
208; Mephisto uses false, 190; as mode 
of postmodern, 6; as mother of all re
ligions, 85; in nineteenth century, 214; 
and origin of the arts, 74; and popular 
welfare, 103; practices of, 12,93; as re
ligion or superstition, 147; scholarship 
on, 36; sources for, 220-2 ln.50; specu
lation about primordial versions of, 
111; as source of Christianity, 86; 
status of, 95,185; still documentable, 
147; as subject worthy of scientific ex
amination, 91; suppressed, 147; and 
theory of genius, 144; in travel rela
tions of all countries, 146; as ubiqui
tous phenomenon, 12,142; universal
ity of, 34; vestiges of, 21; Western per
ceptions of, 212

shamanka: herbal knowledge of, 7; Mi-

progress in, 107; and publishing indus
try, 12; and religion, 13; in service of, 
43; specialization in, 66; turned inside- 
out, 257n.l20; to verify Mozart’s gen
ius, 159; Western man of, 72; worthy 
of, 46

scientific determinism: depends on rea
son, 207; effects of, 55; and Faust, 187; 
questioning, 112-13; rejected by 
Herder, 133; Werther opposes, 176 

Scott, Sir Walter, 239n,63 
Scottish discoveries, 137 
sculpture, 5
Scythians, 3, 34, 60,66, 110, 121,122 
stance: American, 26; attending, 37;

black drink at, 94; and burlesque pan
tomimes, 73; Canadian, 29; and cre
dence, 48; and curing, 69; and dream
plays, 244n.l; in Faust, 192; Faust's fa
miliarity with, 188; de Lesseps on, 91; 
in Encyclopedic, 124; Forster on, 89; 
Georgi on, 75; Polo on, 27-28; intoxi
cated participants of, 128; at night, 56; 
Pallas on, 72; psychotropic drugs at, 
177; Renaissance rendition of, 193; 
and ritual, 10; scientific examination 
of, 46; Siberian, 25; as sideshow, 46; in 
sixteenth century, 35; as spectacle, 90; 
spirit sees cure in, 96; as spiritual jour
ney, 89; theatricality of, 58; and Wil
helm Meister, 180-81

secret societies. See societies 
secrets of nature, 21,61 
seer-poet, 177 
seers: and blindness, 204 
Seetzen, Ulrich Jasper, 172 
self-preservation, 97-97. See also survival 
sensations, communicating by, 74 
sermons, 57. See also Christianization;

conversion
sexuality: acts of, 50; and arts, 89; bestial, 

194; and billy goat, 112; celebrations 
involving, 93; and customs, 98; and 
Faust, 187; and fertility, 60; in heathen 
beliefs, 22; Herder on, 134, 145; and 
human condition, 127; issues of, 37; 
and mores, 50; orientation of, 56; and 
power, 187; and witches, 32

shades: realm of, 145; and spirit world, 
184

shadow: blowing up new, 56; and light, 
168; as soul, 85, 186
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shamanka (cont.)
gnon as, 179; physiology of, 71. See also 
sorceress

shamans: and ability to transfer con
sciousness, 125; activities of, 104; ar
chaic, 142; article in Encydoptdie on, 
123; blindness and, 204; black, 
218n.l3; Celtic, 177; as channelers, 
142; and Christianization, 54; com
pared to oracles, 74; confuse reason, 
100; created order out of chaos, 139; 
death of, 85; effect on women, 31; fe
male, 46; genealogy of, 144; Greek, 
225n.32; humiliation of, 92; illiterate,

erful condition, 146; legendary, 32-33, 
125, 173; lesser, 33; line of descent of, 
142,144, 148, 214; magicians called, 
122; as mediators, 142; uses methods 
to gain obedience, 104; and nature of 
artist, 150; Nazi doctors as, 218n.l3; of 
the north, 36; originated social frame
work, 139; as philosophers, 85; poetic 
gifts of, 75; prevented mankind’s ex
tinction, 105; psychology of, 75, 173; 
rational explanations for behavior of, 
55; recent glorification of, 215; reputa
tion of, 46; retrieved souls, 146; had 
role in evolution, 140; school for, 121; 
secularized, 214; and selection of loca
tions, 29; serve tribe, 23; shenanigans 
of, 25; Siberian, 57,71, 119, 147; song 
as journey of, 184; and stories, 73; and 
storytelling, 226n.7; status among 
tribesmen, 61; as terrifying figures, 13;

thriving business of, 58, 121; tracing 
ancestry of, 141; as tricksters, 148; as 
true and fraudulent, 203; Tungus, 
170; uses techniques to stimulate imagi
nation, 28; various types, 90; and ver
bal threats, 29; Yakut, 123 

shamanology, 215 
shaytan. See shaitan 
sheep, 72 
Shirokogoroff, Sergei Mikhailovich,

226n.9
shirt of male (sic), 35 
show-business, 157 
showman-poet, 250n.53 
showmanship: Faust renounces, 203; of 

Mephisto, 202; of Mozart, 157

of incantation, 96; as language, 135; 
lascivious, 22; in stances, 58; as sha
man’s journey, 184—85; subdues rage, 
141; ties everything together, 138 

soothsayers: and ancients, 104, 167; Chi
nese, 34; early peoples consulted, 146; 
frightens audience, 29; and poet, 3; 
and power, 22; as sorcerer, 25 

soothsaying session. See siance 
sorcerer: and conjurers, 54; deceptions 

of, 90; and emperor, 202; endures 
hardship, 193; and Herder, 148; as jug
gler, 30; and magic, 25; of Norcia, 201; 
observed omens, 93; and plants, 69; 
and puppet shows, 166; rather than 
priest, 123; Tatar, 34

Siberia: captivity in, 48-49; Diderot’s 
questions about, 125; and early explor
ers, 6; explored between 1725 and 
1825,219n.22; and music, 237n.35; 
North American connection to, 170; 
and reading public, 11; scholarship on, 
220n.48; in 1720s, 48; southern, 46; 
ten years in, 57; trance in, 122; and 
vanishing peoples, 67; as wilderness, 10 

siicle des lumiires. See Enlightenment 
silence, 26, 131 
Simon Magus, 32 
singer, 34 
singing, 35,40 

104; and imagination, 100; induce pow- sirens, 196
skalds, magically empowered, 142, 148 
skin lacerations, 61
skulls: collecting, 44, 152; and medicine, 

68; Russian and Asian, 170
slave trade, 49 
sleep, 25. See also apparent death 
sleight of hand, 58 
Sleipnir, 95
societies: learned, 98, 159, 219n.28, 

227n.l8; medical, 9; scientific, 67; se
cret, 149,173, 236n.75

Society of Jesus. See Jesuits 
Socrates, as pharmakeus, 5, 234n.36 
sodomy, 25, 35, 50
solitude: and Faust, 186; incubating for

bidden beliefs, 145; and initiation, 148; 
and Mignon, 182; and Werther, 175; 
and Zimmermann, 102

solstice, winter, 177 
 _o , somnambulism, 14, 112, 176

three-fourths of people believe in, 147; song: as archives, 142; and healing, 104;
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sorceress: as wife of male god, 50; or 
Zauberm, 58. See also shamanka

sorcery: aptitude for, 37; Livonian, 22; 
mechanical, 164; results from wicked, 
111; similarity of Russian, 36; with 
style, 168; among Tatars, 26

soul; departed body, 56,60, 103, 146; di
vides itself, 130; of Faust, 194, 205-6; 
Faust to release, 186; freed at stance, 
37; of heroes, 145; included in medi
cine, 68; journeys on bears, etc., 85; lib- staging, 30 
eration of, 103; lost, 11; visits gods, 75; 
wanders, 146

South Seas, 10, 148, 237n.35
space, circumscribed, 3,41,56. See also 

caves; places
spangles, 11, 37, 72. See also accoutre

ments; costume
Spaniards, 9
spark, 151. See also fire; flame 
spectres, 195 
spell, 32,104,140; finally broken, 201; in

clude Christian elements, 122 
Spenser, Edmund, 14, 142 
sphinxes, 196 
spiced drinks. See drugs; substances 
spirit: as esprit, not Geist, 155; to flee 

form, 198; and exorcism, 13; and Ra
meau's Nephew, 130; transferred 
through rings, 163; and tricks, 30; 
warm glow of, 196

spirits: army of diabolical, 201; believing 
in, 33; celebrations to appease, 112; 
commune through sensitive nervous 
system. 111; and creative people, 174; 
earth, 85; evil, 11,22,26,55,69-70, 
177; familiar, 61; and feasting, 28; of 
female penitents, 206; good, 26; inter
ceding with, 67; and origins of mala
dies, 124; propitiation of, 37; reconcil
ing, 85; songs to reconcile, 140; traffic 
with, 75; and Wilhelm Meister, 179 

spirit world: beings from, 190; communi
cating with, 27,61; dominates arts, 
174; in Encyclop/die, 124; family ties to, 
37; and Goethe, 173; hidden, 110— 
111; and E.T.A. Hoffmann, 165; and 
hypochondriacs, 112; king of, 144; in 
Swift, 89; transmitted to audiences, 
183

spiritual health, 30 
spiritual needs, 105

spiritual percepuon. 37 
spiritual wbcnisbn. 130 
spirituality, 134 
Spitzer, Leo, 228n-2 
spooks, 190
framana/frasna, 6. See also shaman, native 

words for
stabbing self with knife, 25,35,4/. 55,123 
Staden, Hans, 222n.4
stage properties, jaws of hell among, 205

_ _ __ OQ

star system, 214
statistics: abuse of, 133; census, conver

sion, or tribute, 87; on life-expectancy, 
106; and methodology, 67; providing 
many, 70

Steller, Georg Wilhelm, 50-54,55,147 
stimulations: from frenetic dancing, 3; to 

induce ecstasy, 126; vestibular, 89 
stories: verifying strange, 46; to instill 

fear, 70
Strahlenberg, Philipp Johann Tabbert 

von, 48-49; cited in Enqclopfdu, 122
Strasbourg: and Goethe, 126: and 

Herder, 136; and Jung-Stilling, 110; 
and Lepechin, 69

Strauss, Walter A., 234n.26, 249n.47 
study of man, 68
Struys, Johann Jansen, 222n.9
Sturm und Drang, 110
Suard, Jean Baptiste-Antoine, 163 
sublime, 14; violence as component of, 

129
substances: to anesthetize believers, 54; 

chemical components of, 32; and 
Faust’s audience, 193; to induce ec
stasy, 54; infusions of, 54-55; mind-al
tering, 99,104; from mushrooms, 14; 
narcotic, 31; opiumlike, 33; and poi
sons, 109; smoking certain, 14; stan
dard references to, 123; witches' salves 
and other, 31,189. See also alcohol; in
toxicants; narcotics

sucking, 35-36
suicide: ritualistic, 186. See also death; re

generation
Sulzer, Johann Georg, 151-52 
sunlight, reflected rays of, 143 
supernatural: and battle, 202; from de

nial of natural, 102; in Enlightenment, 
7; powers of, 92; release from, 165; 
and Sir Walter Scott, 239n.63
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students of, 14; as therapeutic meas
ure, 103; tradition of, 184

theatricality: aspects of, 73; of faith heal
ers, 174; of rituals, 30, 93-94; of 
stance, 11, 58

theology, 141
theoretical buzzword, 5

to heavens, 11; hidden in yurt, 73; Mi
gnon plays, 180-81; and rattle, 94; re
ports of, 93; and stance, 35; uses of, 
37. See also drum

Taschenspieler, 58
Tatars, 4, 34,71, 104, 122, 139 
teeth, 11, 35
Telchines, 198
Teleut, 69
Temple, William, 153 
terror, 29
Thales, 197-98
Thamyris, 60
theater: exemplifies transfer of enthusi

asm, 125; people of, 12; stance as, 46;

Thoth, the Egyptian, 141 
thought patterns, 15 
Thrace: noblest shaman of, 139; Or

pheus civilized, 153
Tieck, Ludwig, 252n.7O 
tightrope walkers, 179 
time: exploration of, 197; suspended, 

199-200
Tissot, Simon Andri, 158, 174, 228n.l0, 

238n.38,239n.39
tobacco, 48, 61, 104. See also drugs; sub

stances
token, as proof of trip, 40, 201 
tones, 143
tongues: speaking in, 3 
topographers, 8
Toteba, 75. See also shaman, native words 

for
Totscheba, 75. See also shaman, native 

words for

superstar, descent from shaman, 214 
superstition: African, 50; arises when 

causes incomprehensible, 101; Baltic, 
22; blinded by, 55; caverns advance, 
41; and Christianization, 86; and en
thusiasm, 13; extant, 23; in Faust, 203; 
Goethe on, 167, 240n.4; and irritabil
ity, 75; and medicine, 9; and orthodox theory: combined Orpheus, shaman, and 
religion, 85; pagan, 30; and reform, —"=n-J----1 ..j.u n—i.. ico.
25; related to shamanism, 104; and sci
ence, 213; as scientific data, 7, 134; sor-

tabula rasa, 143 
tadyb, 3, 72. See also shaman, native words 

for
tambourine: and chant, 56,120; confisca

tion of, 37; dancing to, 148; and flying Toynbee, Arnold, 6
— i--------  ii.luj—»<■.»: tracking and sensing abilities, 88

training, 15, 67
trance: attention given, 11; Chiron on 

Faust’s, 197; coming out of, 131; death
like, 27; as dramatic subject, 249n.43; 
and dream-plays, 244n.l; and ecstasy, 
29; emperor in, 191; frenzied perfor
mance before, 29; inducing, 148; and 
paroxysms, 93; Renaissance reports on, 
32; standard references to, 123; theo
ries of Western thinkers on, 122; trans
mitting, 14; and Werther, 178; wit
nessed by Catherine, 120. See also ap
parent death

transference: to audiences, 126; compari-

genius, 150; dawned with Greeks, 168; 
of degeneration, 28, 85, 88, 95, 133; 
Wilhelm Meister and, 179

eery relegated to realm of, lll;suscep- tMasophes, 118-19 
tibility to, 224n.24; tricks of, 128 thesaurus, 34

surefootedness during frenzy, 177 theurgical beliefs, 50
surgeon, 43,45; training and apprentice- Thomas, Keith Vivian, 221n.2 

ship of, 97 "
survival: beliefs peculiar to, 145; and Eu

ropeans, 213; explorers’ tactics of, 45; 
in harsh climate, 73; pertinence of 
song for, 138; poetry and, 41; role of 
deception in, 128; secretive for, 86 

sweat, 3,26,60,66,124,130 
Sweden, 36, 157 
Swedenborg, Emanuel, 227n.2 
Swift, Jonathan, 89, 233n.3 
swim,106 
swindlers, 61 
Switzerland, 174 
sympathy for natives, 49 
synthesis of the arts, 195
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Van Dale, Anthony, 40-41

Vienna, 103
Vilnius, 87,103 
virgin: desecrating touch of, 37; in a dis

tant country, 57; Gretchen as, 188; 
hymn to Mary the, 206; and power of 
virginity, 60,177

Virginia, 35 
virtuosos, 154 
visions, 32, 100,108, 112,146,187 
vocation, 71. Sei also Arctic hysteria; excit

ability; hypersensitivity; irritability 
voices: coming from inside, 56; counter

feiting of, 33; of devils, 29; effect with, 
6; Goethe communing with, 244n.4; 
hearing, 3; imitation of, 26; and Mi
gnon, 181; of Pythian priestesses, 41; 
subject of, 5; take on tones of, 124. See 
also ventriloquism

turban of magician, 191
Turkey, 11
tutelary spirit: assistance from, 124; effi

gies of, 88; Mignon as, 179; Mumbo 
Jumbo as, 50; summoning, 148. See 
also spirits

Tyrtaeus, 139,142

sons to theatrical, 125; from divine to 
mundane, 161; through Platonic rings, 
184. See also trance

transmigration of souls: classicists on, 14;
considered abominable, 72; and eter
nal return, 86; and Goethe, 173; and 
Herder, 143; and other existences, 
143; as primordial belief, 145; made 
into believed experience, 146

transport: and bilocation, 32; and flying 
high, 124; and Longinus, 14; to other 
realms, 162; self-induced, 124; as stan
dard feature, 75. See also ecstasy; enthu
siasm; flight; journey; trance

travel reports: and age-old writings, 32; 
denigrated, 221n.l; and E.T.A.
Hoffmann, 165; current findings sup
port earlier, 69; and Forster, 87; and 
Frank, 104; and Goethe, 172-73; peda
gogical, 13; popularity of, 12; and Ra
meau’s Nephew, 127; scrutiny of, 132; 
as source for songs, 136-37; surfeit of, 
42; and Vico, 225n,31; and Zimmer
mann, 100 

trees, 176
triangle, 5,180. See also drum; rattle; tam

bourine
tribe: collective memory of, 196; and per- Vancouver, George, 172 

formance, 131; songs and preservation vanishing peoples, 67, 92, 138 
ventriloquism, 3,58,148,181,198 
vestal virgins, 60 
Vico, Giambattista, 59,225nn. 31 and 33

Uduguhn, 72. See also shaman, native 
words for

unconsciousness, 120
underground movement: among Baltic 

peoples, 22; Herder’s awareness of, 
145; high time for, 56; many attempts 
at, 73; noticeable, 22; and practices, 54; 
strategies of, 91; and wise women, 7. 
See also Christianization; conversion 

underworld: Faust in, 194; as transforma
tion of here and now, 85

unguents, 21. See also drugs; substances 
universal history, 12 
Uppsala, 36 
Urban, Manfred, 240n.21
urine, 12, 55,99,
Uwarow, Sergej Semenowitsch, 170

formance, 131; songs and preservation 
of, 94,138; unity of, 67,93; or Volk, 
145

tricks: with charms and amulets, 99; and
cheats, 120; details revealing, 58; easily victims, 86 
recognized, 55; of evil spirits, 30; ex- ---- ,n
posing, 33; of legerdemain, 47; of Me
phisto, 190; practitioners perpetrated, 
41; with no scientific value, 48; seduce 
rude nations, 123; of tightrope-walker, 
164; usefulness of lies and, 128; as vic
tories of imagination, 148

tricksters, 47,75
Trilling, Lionel, 228n.2 
trip. See journey 
tripod, 124,191,192-93 
Trithemius, Johannes, 249n.44 
Trojans, 67 
Trophonius, 41,60,176, 251n.56 
troubadours, 142 
trust, 15,107,112 
Tubingen, 57
Tungus, 6,23,71,73,120,138,148
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Yakuts, 71,92,122 
Yenisei, 71

Zauberin. See sorceress; witches 
Zimmermann, Johann Georg, 16, 100- 

103, 119, 174, 229n.l8
zoologists, 8
Zoroaster, 34, 36,141, 173

Wafer, Lionel, 25
Wald und Hbhle, 188. See also caves; forest 
Walhalla, 144
Walpurgisnight, 189-90, 251n.57. See 

also witches
Walther, Johann Gottfried, 153 
warmth, generated by participation, 143 
Washington, Ida H., 249n.48 
waterfalls, 88
wavering forms: actors embody, 185; in 

collective memory, 196; from mythol
ogy and theater, 190; as opposed to dis
tinct forms, 191; passing revue of, 190; 
return to ethereal regions, 206; of 
spirit world, 183

wealth and treasure, 33
Weickard, Melchior Adam, 153, 237n.l2 
weightlessness, 3
Weimar: as crossroads of Europe, 166; 

depot for travel accounts, 105; Did
erot's manuscript in, 126; library in, 
172, 24 In.28; news in, 16

werewolves, 32. See also lycanthropy
West Indies, 106
Western Hemisphere, 147
Wieland, Christoph Martin, 144
Winckelmann, Johann Joachim, 14, 214 
wine, 99, 201
wise women. See witches
witchcraft: art likened to, 154; compared 

to shamanic healing, 97; in England, 
96; European fear of, 21; as Gothic ma
chinery, 229n.4; as hocus pocus, 185; 
remained in operation, 112; and pop
ery, 33; as vestige of primordial sha
manism, 104, 221n.2; writings on, 32

Voltaire: and Catherine, 121; as demysti
fier, 139; Histoire de 1‘empire de Russia 
sous Pierre le Grand, 122, 229n.l8; and 
Newton, 169; and travel reports, 12

Votyaks, 68
voyages, imaginary, 44

witches: and aerial journeys, 32; as bind
ing forces of social life, 112; deni
grated in favor of science, 97; herbal 
knowledge of, 7; of Lapland, 33; of 
Lithuania, 33; and Russian emperor, 
36; salves of, 31, 189; Samoyede, 34; 
synonymous with occult, 96; terms for, 
58; of Thessaly, 194-95; in absence of 
philosophy, 101; sabbath of, 112, 
251n.57

Witsen, Nicolas, 23
wizards: cure without rational explana

tion, 99; denigrating, 22; drawing cir
cle, 179; and Goethe, 166; plants immo
bilize, 69; Mozart considered violinist 
among, 158; as practitioners, 3; stem- 
related to Gaukler, 6

wolves, 107-8, 153. See also lycanthropy; 
werewolves

woman: greater behavioral extrava
gances, 102; high status of, 22; mysteri
ous wisdom of, 207; mythology of, 
247n.26

women-men: Alaskan, 93; in California 
and Peru, 35

woods. See forests
words: collections of, 70; for curing, 33; 

high-flown, 99; magic, 179; Werther 
and power of, 178

writing: as occult power, 5; originated 
with shaman, 139; and ruination of 
memory, 234n.36

Wunderkind. See child-wonder 
Wundermann, 141




