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Foreword

I first met Nevill Drury at an international conference on Phillip
Island in Australia in November of 1980. From his works, |
already respected him as a sophisticated and prolific author, and
expected to meet a man in at least late middle age. Much to my
surprise, Nevill turned out to be only in his early thirties. In
retrospect, perhaps I should have guessed as much from his
books, for in them he is characteristically concerned with ques-
tions of consciousness, visionary experience, and the occult that
are a legacy of the psychedelic sixties. Like many others of his
generation, he found the works of Carlos Castaneda and the
literature on shamanism and occultism relevant to the search
for answers to these question. Indeed, one of Nevill Drury’s
books, ‘Don Juan, Mescalito, and Modern Magic’, addressed
itself specifically to resemblances between the world-view of
Castaneda’s shaman, don Juan, and that of late nineteenth-and
twenticth-century Western practitioners of occult magic.

In the present book Nevill Drury continues his search for
common denominators between shamanism and contemporary
western occultism. In this exploration he brings to bear approxi-
mately a decade and a half of practical experience working
within the framework of occult western magic and combines
the experience with an anthropological knowledge of
shamanism. The results are extremely interesting. Nevill Drury
demonstrates, perhaps better than anyone has ever done before,
that modern western occult magic sometimes has trance and
visionary aspects that are unexpectedly similar to those of classic
shamanism. By drawing on a thorough knowledge of a literature
that is often as obscure as it is occult, he makes a strong case
for the shamanic parallels of some of the modern magical cult
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practices. The ‘rising in the planes’ and ‘path-workings’ of the
twentieth-century visionary magician, for example, are clearly
partial analogues of the shaman’s journey to the upper world
and lower world. But there are also differences, as when the
magician utilises Tarot archetypes, adopts ancient Egyptian or
Dianic cosmology, or follows a leader’s recitation into guided
fantasy. Still, the similarities are greater than many would
expect, and one wonders if the Inquisition did not do as
thorough a job in eradicating ‘witchcraft’ (shamanism) from
Europe as is commonly assumed. While it is true that the
psychedelic ointments of late medieval and Renaissance times
are not today part of western occult magic, it does seem likely
that there was a slender thread of continutiy as represented, for
example, by some of the practices of the Hermetic Order of the
Golden Dawn at the turn of the century. Of course, it is possible
that the parallels between shamanism and western occult magic
are mainly due to a rediscovery, through trial and error, of
‘what works’. Whatever the ultimate reasons for the interesting
similarities pointed out here by Nevill Drury, he has made a
rare and fascinating contribution by bringing them to light.

Michael Harner
New York City
12 February 1981

Preface and Acknowledgments

There has been a revival of interest in the elusive figure of the
shaman, who is both the medicine man and magician, the mystic
and healer. The anthropological literature on shamanism is
extensive and such scholars as Mircea Eliade, Michael Harner,
Peter Furst, Erika Bourguignon, Agehananda Bharati, Joan
Halifax, and A. F. Anisimov, among others, have made notable
contributions to the subject. However, popular interest in the
role of the shaman and his contribution to modern thought has
undoubtedly been heightened by the international success of the
works of Carlos Castaneda whose encounters with the shaman-
sorcerer don Juan have become legendary.

With some justification, Richard de Mille has highlighted
inconsistencies of an anthropological and linguistic nature in the
Castaneda writings and these have been included in de Mille’s
own works™Castaneda’s Journey’ and ‘The Don Juan Papers’.
However, the fact remains that whether Castaneda’s shamanic
accounts are totally authentic or include fictional components,
the essential themes and world-view presented remain consistent
with the shamanic perspective. It is possible to speak of
shamanism as a universal mode linking man with the cosmos
by means of the magical journey since, as anthropologists have
discovered, the essential themes of shamanism are remarkably
similar whether in Siberia, Japan, Australia or the Americas.

My interest in this material is twofold. My academic training
is in anthropology but my personal spiritual orientation, if one
can modestly call it that, is towards the western mystery
tradition. Accordingly, the great themes which shamanism and
western magic have in common have not been brought together
here merely as an academic exercise, but to show that even
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in a modern urban context the mythic approaches to human
consciousness continue to play a vital role alongside scientific
technology.

We are talking essentially, of the possible alternative that the
western mystery tradition of magic and mythology offers to the
person who is not able physically to embark on a shamanic
journey with a Jivaro or Huichol Indian. Since this book is
intended for the general reader interested in shamanic and
magical thought, I have isolated a more analytical chapter on
states of consciousness as Appendix A. Such psychological
perspectives are of academic interest but to some extent conflict
with the essential poetry of shamanism and visionary magic
which 1 hope will be apparent from the mythic journeys
described in this book.

I would like to thank the following people for kindly allowing
me to reproduce copyright material: Dolores Ashcroft-Nowicki
for passages from ‘Highways of the Mind’, first published in
‘Round Merlin’s Table’; Catherine Colefax and Cheryl Weeks
for the ‘entry’ and ‘magical journey’ to the Cosmic Dragon;
Moses Aaron for his account of the magical encounter with Pan.

The Shaman and the Magician



1 A Jivaro shaman photographed by Michael Harner

CHAPTER 1
The World of the Shaman

In 1951 a legendary Iban healer named Manang Bungai
performed a dramatic ritual which was believed to slay an
incubus, or evil spirit, that had been blamed for the death of a
seven-month-old baby girl.

Bungai, clad in a loin cloth and carrying a spear, entered a
darkened room and began summoning the incubus by means of
various invocations and also by tempting it with food. His
audience was unable to clearly perceive what was happening
and was in a state of heightened suggestibility.

Very soon there was a yelping sound and a noisy scuffle, after
which Bungai emerged with a blood smeared spear claiming he
had inflicted mortal wounds on the incubus. Several experienced
Iban hunters were aware that Bungai had in fact been doing
battle with a monkey and the anthropologist observing the
event, Derek Freeman, was later able to verify this by means of
blood tests. However the majority of the Iban present at the
ceremony believed that their healing magician was engaged in
a mystical encounter.

The case of Bungai represents the shaman-who-is-not. True
shamanism is characterised by access to other realms of
consciousness. As Mircea Eliade notes: ‘the shaman specializes
in a trance during which his soul is believed to leave his body
and ascend to the sky or descend to the underworld.”

Indeed, the shaman is a master of spirit entities, a venturer
on different cosmic planes. When the would-be Jivaro shaman
ventures near the sacred waterfalls to seek the power of the
arutam wakan, the soul force identified with the visionary
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experience, he takes natema, a hallucinogenic beverage made

from the Banisteriopsis vine, which allows access to the spirit

world. In his visions he may see rolling towards him a pair
of giant mythic jaguars fighting viciously or alternatively two
enormous writhing snakes, and it is his task to master the reality
of the vision by running forward to touch it. Anthropologist
Michael Harner who, himself experienced psychedelic initiation
with the Indians, notes that for the Jivaro the supernatural is
the real world, and in this sense confirms the idea of the shaman
as a ‘master of ecstasy’. But the shaman is also in a very real
sense a ‘traveller’, a visionary who has access to other dimen-
sions of experience. :

* The remarkable case of Deguchi Onisaburo is one of the most
extraordinary examples of this type of shamanism and gave rise
to the Omoto religious movement in Japan.

In 1898, Deguchi, who was by all accounts a frail youth, was
beaten up by some gamblers and nearly died. A short while later
he sank into a comatose sleep and on recovering consciousness
declared that he had journeyed to a cave on Mt Takakuma and
after fasting there had travelled through regions of Heaven and
Hell. On his journey he had been granted occult powers such
as clairvoyance and clairaudience and had seen back as far as
the creation of the world. His visionary experiences included a
meeting with the king of the underworld who in a moment was
able to transform from a white-haired old man with a gentle
face into a frightening demonic monarch with a bright red face,
eyes like mirrors and a tongue of flame.?

Embodying a theme which recurs in shamanism — the trans-

" formation of the symbolic vision — we see from the account that

time and again Deguchi is ‘killed, split in half with a sharp blade
like a pear, dashed to pieces on rocks, frozen, burnt, engulfed
in avalanches of snow . . . turned into a goddess’ and yet he still
emerges from his journey victorious over the forces of apparent
death. It is this power which gives the shaman his awesome
standing among his fellows. It is his conquest of the dangers
and pitfalls of the visionary journey, even through death and
rebirth, that places the shaman among ‘the elect’. The themes
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of dismemberment, ascent to the sky, descent to the underworld
are clearly initiatory.

It is significant, then, that after his ordeal Deguchi eventually
finds himself at the centre of the world, at the summit of the
huge axial mountain, Sumeru. He is granted a vision of the
creation of the world and then comes to a river beyond which
lies paradise. Before him and standing on a vast lotus he finds
a marvellous palace of gold, agate and jewels. All around him
are blue mountains and the golden lapping waves of a lake.
Golden doves fly above him in the air.3

Several aspects of Deguchi’s journey are typical of shamanism
in general. He is in a state of psychic dissociation caused by
his near death; he gains visionary powers from the beings he
encounters; he journeys upon a magic mountain, which in other
cultures equates in significance with the Cosmic Tree, and
eventually arrives at the ‘centre of the world’; his enlightenment
includes a vision of the world’s origin; vistas of serene and
majestic landscapes, and imposing temples. Despite Deguchi’s
traumatic encounters with powerful cosmic forces he is finally
a transformed and ‘reborn’ figure. Initiation is central to
shamanism in the same way that it is a vital component of
modern magic, and specific initiations tend to arise as crises at
different stages of the mythic journey. From culture to culture
these patterns of transformation take different forms according
to the way in which the mythic universe is perceived and the
nature of the hierarchies of gods who dwell there.

THE COSMOS AND ITS DENIZENS

In the sense that the shaman acts as an intermediary between
the sacred and profane worlds, between mankind and the realm
of gods and spirits, he has special access to a defined cosmos.
The actual cosmology, in terms of levels and hierarchies may be
reasonably basic, as it is with the Australian Aborigines and
many South and Central American tribes, or it may be complex
and highly structured, as in the case of Siberian shamanism.
For example the Jivaro believe that all knowledge pertaining
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to tsentsak, or magical power, derives from the mythical first
shaman, Tsuni, who is still alive today. He lives underwater in
a house whose walls are formed like palm staves by upright
anacondas and sits on a turtle, using it as a stool. He is said to
be white skinned with long hair and he supplies privileged
shamans with special quartz crystals (tsentsak) which are
particularly deadly. No shamans are able to stand up to or
overcome Tsuni.*

The sky god of the Wiradjeri medicine men of Western New
South Wales has a comparable function. Known as Baiame, he
is described as a ‘very great old man, with a long beard, sitting
in his camp with his legs under him. Two great quartz crystals
extend from his shoulders to the sky above him.’s

Baiame sometimes appears to the Aborigines in their dreams.
He causes a sacred waterfall of liquid quartz to pour over their
bodies absorbing them totally. They then grow wings replacing
their arms. Later the dreamer learns to fly and Baiame sinks a
piece of magical quartz into his forehead to enable him to
see inside physical objects. Subsequently an inner flame and a
heavenly cord are also incorporated into the body of the new
shaman.®

The Mazatec Indians of Mexico, meanwhile, have been
exposed to Christian influence and such elements have entered
their cosmology while the indigenous component remains. The
Mazatecs make use of psilocybe mushrooms and the female
shamans use this altered state of consciousness to determine the
causes of sickness. On a local level they believe that the groves
and abysses are inhabited by the little people or dwarves known
as the laa, but they have also assimilated into their belief systems
Jesus Christ and the Virgin Mary.

Among the Mazatecs both the patient and the shaman take
the sacred mushrooms, so that the sick person may hear the
healing words which come from the spirit world and thereby
share in the cure. Munn reports that as the shaman sinks deeper
into trance she seems to go on a journey. She mutters: ‘Let us
go searching for the path, the tracks of her feet, the tracks of
her nails. From the right side to the left side, let us look.” After
several hours she appears to reach a peak:
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There is the flesh of God, There is the flesh of Jesus Christ.
There with the Virgin.”

But if such shamanic pronouncements seem reasonably
orthodox they may often be infused with magic. Another
Mazatec ceremony includes the following:

The aurora of the dawn is coming and the light of day. In
the name of the Father, the Son and the Holy Spirit, by
the sign of the Holy Cross, free us Our Lord from our
enemies and all evil. . . .

I am he who cures. I am he who speaks with the Lord
of the World. I am happy. I speak with the mountains of
peaks. I am he who speaks with Bald Mountain. I am the
remedy and the medicine man, I am the mushroom. [ am
the fresh mushroom. I am the large mushroom. | am the’
fragrant mushroom. I am the mushroom of the spirit.$

Invariably the shamanic process entails direct contact and
rapport with the gods and goddesses who provide their followers
with first principles, with a sense of causality, balance, order
and with it health and well-being.

Especially among American Indians, for example the Desana
group of the Eastern Colombian Tukano, we find a strong
identification of the shaman’s vision with the primal reality of
the cosmos:

On awakening from the trance, the individual remains
convinced of the religious teachings. He has seen every-
thing; he has seen Vai-mahse, master of the Game animals,
and the daughter of the Sun, he has heard her voice; he
has seen the Snake canoe float out through the rivers and
he has seen the first men spring from it.?

The concept of a system of rivers or an ocean of being from
which the Universe derives is also a common mythological
element in several unconnected cosmologies in both simple and
complex religions. Quite aside from shamanic accounts the idea
also occurs, for example, in the creation myths of the Babylon-
ians and in the Jewish Qabalistic mystery teachings.
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Among the Evenks of Siberia the Universe is thought to have
been born from a watery waste. Rivers feature predominantly
in Evenk mythology and the shaman’s helper spirits are often
water birds like the duck or goldeneye.!® The Evenk universe is
a characteristically shamanic one in the sense that it conforms
to the normal Siberian pattern of being divided into three
worlds, upper, middle and lower, vertically aligned around a
central axis or World Tree. The Evenk lives in the middle world.
His options are upwards towards the benevolent sky dwellers,
or downwards to the world of the dead, the spirit ancestors and
the mistress of the Underworld. This dualism is reinforced by
the fact that the term for the upper world (uga buga) has a
linguistic origin in a phrase meaning ‘toward morning’ while
that of the lower world (khergu-ergu buga) means ‘towards
night’.!!

m_;ra Evenks believe the sky dwellers in ugu buga live a life
comparable to that found in the middle world except on a more
exalted level. For example Amaka, who taught the first Evenks
how to use fire and make tools, is thought to be a very old man,
dressed in fur clothing and living among treasures, gold, copper
and silver. Around him are large herds grazing in lush pastures.!?
Other prominent Evenk deities include Eksheri, supreme master
of animals, birds and fish and ruler of fate. Local spirit rulers
of the hills, rivers and streams are subservient to him. He labours
on behalf of the Evenks gathering heat for them and as Spring
comes, his sons carry his bag and shake out the heat upon the
middle world.

Khergu-ergu buga, on the other hand, represents a world
which is quite the reverse of man’s. Living things become dead
there, and the dead come alive.!* Animals and beings which
were resident in the lower world become invisible if they transfer
to the middle plane and accordingly shaman heroes who venture
down into the underworld will be seen only by the shamans of
that region.

In the Evenk underworld dwell deceased kinsmen and the
spirits of evil and illness. The deceased continue to lay their
traps there, and to fish and hunt, but their bodies are cold and
lack the life essence of the middle world. Meanwhile the ancestor
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spirits who reside there are only half-human and are linked with
totemic reincarnations. The possibility of a transfer of plane
does exist however, and this is the shaman’s role. The hole
which leads into the heavenly vault is guarded by an old woman
~ the Mistress of the Universe — and she is sometimes visualised
in an animal’/human transformation with horns on her head.
Her task at the entrance to heaven is to point the way to the
dwelling of the ruler of the heavenly lights.

A similar female deity also guards the animals of the clan
lands below the earth. In order to ensure a satisfactory hunt,
the shaman journeys down below the roots of the sacred tree
to visit her. Aided by spirit guides who help him overcome
various obstacles which impede his path, he encounters the Clan
Mistress and begs her to release animals for the hunt. She may
be witholding animals from the middle world because vital
taboos have been breached. The shaman seeks to capture from
her magical threads which he hides in his special drum. When
he returns to the middle world, he shakes these forth from his
drum indicating that these threads will in turn transform into
real animals.1*

The symbolic Tree is a vital pillar in the cosmology for it
connects the three planes of reality. The crown of the Tree
reaches into the heavens, the trunk sustains the middle world
and the roots extend down into the underworld. The shaman’s
drum is often made from the wood of the Cosmic Tree and thus
symbolises his journey upon it. The Chumikan and Upper Zeya
Evenks specifically identify the Tree with the source of life: ‘Man
was born from a tree. There was a tree, it split in two. Two
people came out. One was a man, the other a woman.’!5 Mircea
Eliade, meanwhile, identifies the Tree as a major motif within
shamanism. ‘The central practice’, he writes, ‘is to climb the
axis of the world on an ecstatic journey to the Centre.’16 In this
sense the Centre is the cause of all being, the origin and source
of explanation for all that happens in the waking world. It is
interesting that both the mistress of heaven and the clan mistress
of the underworld resemble each other except with dualistic
connotations, so that what is above and below are also, so to
speak, twin sides of the coin.
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placed in the centre of the Triangle incorporates the seal, or sign
of the spirit and provides the focus of the ritual.

Returning to the nature of invocation, certain magical
implements are employed by the magician within the Magic
Circle. Most of these objects are placed upon the central Altar,
which symbolises the foundation of the ritual, the Magical Will
itself.

Consisting of a double cube of wood — usually acacia or oak
— the Altar has ten exposed faces, corresponding with the ten
Sephiroth upon the Tree of Life. The lowest face is Malkuth,
The World, which represents things as they are in the manifested
universe. The upper face is Kether, the Crown, the First-Mani-
fest, and Crowley recommends that it be plated with gold, the
metal of perfection. Upon the sides of the Altar, he adds, should
be written ‘the sigils of the holy Elemental Kings’.!3

Placed upon the Altar are certain symbolic implements
designed to channel the imagination into a state of transcend-
ence. These may be summarised as follows:

THE HOLY OIL This golden fluid is ideally contained in a
vessel of rock-crystal, and in using it, the magician anoints the
Four Points of the Microcosm (Kether, Chesed, Geburah and
Malkuth) upon his forehead, left and right shoulders and solar
plexus respectively, at the same time reminding himself of the
sacred nature of the task ahead. The holy ointment itself consists
of the oils of the olive, myrrh, cinnamon and galangual, these
representing in turn Chokmah (the Logos, Wisdom); Binah
(Understanding); Tiphareth (Harmony, Spiritual Awakening)
Kether-Malkuth (the Greater and Lesser Countenance, the
Union of Being and Created).

THE WAND This, like the altar, symbolises the pursuit of
Higher Wisdom (Chokmah) achieved through the Will. Its tip
is Kether, the ambivalent first Sephirah of the Tree of Life which
contains the Union of opposites, the transcendence of duality in
all its forms. In the Golden Dawn a Lotus Wand was used which
was multi-coloured, with its upper end white and its lower,
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black. In between were twelve bands of colour corresponding
to the astrological divisions:

White

Red Aries
Red-orange Taurus
Orange Gemini
Amber Cancer
Lemon-yellow Leo
Yellow-green Virgo
Emerald Libra
Green-blue Scorpio
Blue Sagittarius
Indigo Capricorn
Violet Aquarius
Purple Pisces
Black

The lotus flower, with three whorls of petals, was placed upon
the tip of the wand, the white end being used for invocation
the black end for banishing. _
Franz Bardon suggested a similar procedure except that he
substituted, instead, bands of metal whose Qabalistic attributes
uligned with the seven planets:

(White) Silver Moon Yesod
Brass Mercury Hod
Copper Venus Netzach
Gold Sun Tiphareth
Iron/steel Mars Geburah
Tin Jupiter Chesed

(Black) Lead Saturn Binah

In Bardon’s system the Wand is made of wood (especially
ush, oak or acacia) or magnetised electro-steel (nickel-plated for
totection). In the latter case, the North and South poles are
dentified and marked positive and negative. The magician may
have different wands for varying magical purposes, and like all

~ s other magical implements, they are insulated in silk cloth

when not in use.
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The Wand represents the first letter, Yod, of the Tetra-gramm-
ator YHVH, and also the element Air. The ritual objects immedi-
ately following, the Cup, Sword and Pentacle complete this
Sacred Name of God and represent the elements Water, Fire
and Earth respectively.

THE CUP As a feminine, receptive symbol, the Cup aligns with
Binah, the Mother of Understanding. The magician believes he
must fill his cup of consciousness with an understanding and
knowledge of his Higher Self. As a symbol of containment rather
than of Becoming, the Cup is not of practical importance in
invocation, but is used in rituals of manifestation.

THE SWORD Indicative of the magician’s vital victory, or
mastery over the invoked or evoked powers, the Sword (human
force) parallels the Wand (divine power). Suggestive of control
and therefore order, it implies Reason, the offspring of Wisdom
and Understanding. It is therefore attributed to Tiphareth, the
sphere of Harmony. The symmetry of the Sword is correspond-
ingly appropriate. According to Aleister Crowley, the guard
should consist of two moons waxing and waning, affixed back
to back (Yesod); the blade should be made of steel (corre-
sponding to Mars) and the hilt should be constructed of copper
(symbolic of Venus) indicating that ultimately the Sword is
subject to the all-encompassing principle of Love. When the
Sword is placed representationally upon the Tree of Life, the
pommel rests in Daath, gateway to the sacred Trinity; the points
of the guard lie in Chesed and Geburah; and the tip in Malkuth.
Crowley makes the observation that ‘the Magician cannot wield
the Sword unless the Crown is on his head.” That is to say, force
and aspiration without inspiration are of no avail.

THE PENTACLE (DISC) In the same way that the Sword corre-
sponds to the Wand, the Pentacle parallels the Cup. Symbolic
of Malkuth, the Heavenly Daughter and goddess of the manifest
universe, the Pentacle or Disc, is said traditionally to ‘induce
awe’ in the magician. Malkuth symbolises the first step of the
mystical journey back to the Source of Being. The Pentacle is
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thus the Body of the Magician, which he would wish to be filled
~ with the Holy Ghost, and it also stands for his Karma, or actual
~ lature prior to spiritual transformation. .

The magician himself wears upon his head The Crown, or

~ headband, representative of Kether. Golden in colour, it is a
.n_ symbol of aspiration to the Divine.

Over his body falls The Robe whose function is to protect
% the magician from adverse ‘astral’ influences. For this reason the
- tobed (and hooded) figure is recommended by occultists as the
- mental form of the Body of Light during projection. Normally
~ hlack in colour the Robe symbolises anonymity and silence and
I the dark vessel into which Light is poured. Attached or sewn
10 it across the chest is The Lamen, the ‘breastplate’, which

totects the heart (Tiphareth). In the same way that Tiphareth
& the focal point of all the Sephiroth, the Lamen has inscribed
- upon it symbols which relate to all aspects of the magical
urpose. An active form of the passive Pentacle, the Lamen
- Indicates strength. So too does the Magical Book which the

- magician holds in his hands. This contains the entire magical
3 details of ritual aims and practice; it is in a sense, a history of
~ the unfolding of the effects of his Magical Will. As such it
vonstitutes a steadfast symbol of power and determination.

In addition, the magician sometimes employs the use of a Bell
‘worn on a chain around the neck. “This Bell summons and
alarms and it is also the Bell which sounds at the elevation of
the Host.’ Representative of alertness, it thus alludes to the
sublime ‘musical note’ of the Higher Spheres, which sounds in
~ the heart of the perfected man. In this respect the symbolism of
the Bell parallels that of the Sacred Lamp which as ‘the light of
~ the pure soul’ resides above the ritual implements and represents
the descent of Spirit into Form, Light into Darkness, God into
Man. It stands for all that is eternal and unchanging, the first
~ awirlings of the Primal Energy (‘Let there be Light’). It is ‘the
% ~Lost Word, the dying music whose sevenfold echo is IAO and
- AUM. Without this Light,” says Crowley, ‘the magician could
ot work at all; yet few indeed are the magicians that have
known of it, and far fewer they that have beheld its brilliance.’1#
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CEREMONIAL

As we noted, the ritual magician stimulates his imagination by
surrounding himself with a number of sacred, symbolic objects,
and by employing mythological principles as the basis of
ceremonial. Facing towards the East, he engages upon his
encounter with the gods. In the Eastern quarter stands the
Censer containing red-hot coals and fuming incense, and which
symbolises the manner in which the imperfect lower ego is to
be sacrificed to the ‘true’ Higher Self.

The Neophyte ritual stresses the beginning of the magical
journey in an appropriate manner. When the Hierophant, or
spiritual master of the ceremony addresses the gathering he says:

My station is on the Throne of the East in the place where
the Sun rises and 1 am the Master of the Hall, governing
it according to the Laws of the Order, as He whose Image
I am, is the Master of all who work for the Hidden Knowl-
edge. My robe is red because of Uncreated Fire and
Created Fire and 1 hold the Banner of the Morning Light
which is the Banner of the East. I am called Power and
Mercy and Light and Abundance, and I am the Expounder
of the Mysteries.’

In delineating the magical quest as a transition from darkness
to light, the Hierophant adds on behalf of the Neophyte whom
he is guiding,

‘I come in the Power of Light

I come in the Light of Wisdom

I come in the Mercy of the Light

The Light hath Healing in its Wings.’

Although there are several intermediary stages the immediate
goal of the ritual magician is symbolic renewal.

After passing through several grades over a lengthy period
and preparing for this experience, the magician eventually unde-
rgoes a symbolic burial and emergence in the Tomb of the
Adepti identifying with Christian Rosenkreutz, the Rose and
Cross of the Immortal Christ, and the risen Osiris. The tomb has

MAGICAL SYMBOLS AND CEREMONIAL 45

seven sides representing the seven lower Sephiroth emanating
beneath the Trinity which are also the seven ‘Days’ of Creation.
The chamber is situated symbolically in the centre of the Earth
just as Tiphareth resides in the centre of the Tree of Life. Spiri-
tual rebirth occurs after ‘one hundred and twenty years’ which
are the ten Sephiroth multiplied by the twelve signs of the
Nﬂ&mm. m:% :_uﬁ:oém nﬂzm:w the form of the myth of Osiris
whereby the body of the slai i i i
e Ma - y ain King of Egypt is magically
Hrm magician lies clothed with the symbols of the embalmed
Osiris: the symbol of the Rosy Cross also rests upon his breast.

‘Eternal One. .. let the influence of Thy Divine Ones
n_nmn.n:m upon his head, and teach him the value of self-
mmn:mn.n so that he shrink not in the hour of trial, but that
thus his name may be written on high and that his Genius
may stand in the presence of the Holy Ones, in that hour
when the Son of Man is invoked before the Lord of Spirits
_nSn_ His Name in the presence of the Ancient of Days. It
is written: “If any man will come after Me, let him take
up his cross, and deny himself, and follow Me”.’

The magician extends his arms so that his body forms a cross,

- the ritual expression of rebirth. He experiences the ritual process

us it is intoned over him:

‘Buried with that Light in a mystical death, rising again in
a4 mystical resurrection. ... Quit then this Tomb, O
Aspirant, [whose arms have been earlier] crossed upon thy
breast, bearing in thy right hand the Crook of Mercy, and
in thy left the Scourge of Severity, the emblems of those
Eternal Forces betwixt which the equilibrium of the
universe dependeth; those forces whose reconciliation is
the Key of Life, whose separation is evil and death.’

The ..:m_mmniuu. filled with light, now comes forth symbolically
_f.:s.@_:m with Christ and Osiris. The following passage
mbines Egyptian mythology with ‘The Book of Revelations’:

~ '"And being turned, I saw Seven Golden Lightbearers, and
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