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SELF-IDENTITY AND POLYCULTURAL SPACE OF POSTMODERNITY:
NEW FACES OF SHAMANISM

The purpose of the study is to explore neo-shamanism as a cultural, spiritual and psychological phenomenon through the lens
of polycultural space of postmodernity. Methodology of the study. The authors have used integrative anthropological approach,
multidisciplinary analysis, comparative, cultural-historical, and descriptive methods. The scientific novelty. Rejecting classical
rationality, dualist thinking “either/or”, postmodernism returns to the deep traditions of the mythological consciousness associated with
nature and full of desire to live in harmony with it. Shamanic magical thinking is a part of human inherent wisdom and is expressed in
the act of merging of shaman’s personality with the deity or spirits or in fetish worship. Shaman’s consciousness is fragmented into parts
and his/her “I” exists in any part of the fragmented reality. He/she is self-identical in multiple identities. Within the framework of the
postmodern worldview, identity loses its unitarity. The idea of the multiplicity of “I"/stream of consciousness is deeply inherent in the
shamanic worldview. The emphasis on miraculous, imaginary, symbolic allows us to talk about the return of irrational. Conclusions. For
modern individuals, shaman practices represent a way to go beyond the limits of their own Selves, maintain some affiliation with spiritual
unity, and avoid emptiness. Neo-shamanism offers the way of personal spiritual renewal through shaman practices, which may be seen
as a psychotherapeutic method for mind-body healing.
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LWuHkapyk Jlidis BacusnieHa, O0KmMop eKOHOMIYHUX HayK, npoghecop, dreH-kopecrioHdeHm HAH YkpaiHu, JaHunoea TemsiHa
BikmopieHa, kaHOuOam pinocogbcbkux Hayk, OoueHm kaghedpu pinocogpii HauioHanbHozo yHieepcumemy 6iopecypcie i
npupodokopucmyeaHHs YkpaiHu;, ®eduk OkcaHa BacunieHa, kaHOuGam rcuxoso2iyHUX HayK, OouyeHm, 3acmyrnHuKk OekaHa
ginocoghcbkoeao chakynbmemy [NpukaprnamcbKo2o HauioHanbHo20 yHieepcumemy imeHi Bacunsi CmeghaHuka

CamoigeHTudikalisi Ta nonikynbTYpPHUI NPOCTiIp MOCTMOAEPHY: HOBI 06NMYYA WaMaHi3My

MeTta pocnigxeHHsA. CTaTtTa cnpsMOBaHa Ha [OCHIMKEHHS HeollaMaHi3aMy SIK KyrnbTypHOrO, OYXOBHOMO i MCUXOMOriYHOro
heHOMeHy B KOHTEKCTi MOMiKynbTypHOro MpocTopy nocTMofepHy. MeTomonoria pocnimkeHHA. ABTOPU BUKOPUCTOBYBanwu
iHTErpaTMBHWUIM aHTPONOMONYHWIA NiAXid, MynbTUAUCUMAMAIHAPHWI aHani3, NopPiBHANBHWUA, KYNbTYPHO-ICTOPUYHUIA Ta ONUCOBUA METOAMW.
HaykoBa HoBu3Ha. Bigkupatoum knmacvyHy pauioHanbHICTb, AyanicTudHe MUCNeHHs «abo/abo», mocTModepH MOBEPTAETbCs A0
rMUBUHHMX TpaaumLuin MidomnoriyHOi CBIJOMOCTI, NOB’A3aHOI 3 NPMPOAOH0 | CMOBHEHOI BaXaHHSA XuTu B rapMoHii 3 Heto. LLlamaHcbke
MariyHe MUCIEHHS € YaCTUHOIO NKACHKOI MyapOCTi | BUPAXaETbCA B aKTi 3NUTTA 0COOUCTOCTI WwamaHa 3 6oxecTBoM abo Ayxamu yn B
MOKMOHIHHI deTuwam. CBigOMICTb LamaHa parMeHTyeTbes i oro «HA» icHye B Oyab-skil 4acTWHi dparMeHTOBaHOI peanbHOCTi.
LlamaH camoigeHTUYHWUI Y MHOXWHI iBEHTUYHOCTEN. Y KOHTEKCTi MOCTMOAEPHOro CBITOrNsAy OCOOUCTICTE BTpavae CBOK YHITApHICTb.
|aes MHOXMHHOCTI «si»/MOTOKY CBIAOMOCTI MpUTaMaHHa LUamMaHCbKOMy CBiTOrnsay. AKLUEHT Ha yydecHe, ysBHe, CMMBOIIYHE [03BONSE
HaM roBOpUTU MpO MOBEPHEHHS ippauioHansHoro. BucHoBku. [Ins cyvacHoro iHAMBIAa LuamaHCbKi NpakTuku sBNsoTe coboto crnocit
BVMITW 3a MeXi BNacHoro «f», Big4yTU MPUYETHICTb A0 NEBHOI LiMiCHOCTI, YHUKHYTU MOYYTTS TOTanbHOi CaMOTHOCTI. HeoliamaHiam
NPOMOHYE CMoCiO AYXOBHOTO OHOBMIEHHA OCOBMUCTOCTI Yepes LaMaHCbKy NPaKTKKy, sika € NcuxoTepaneBTUYHUM METOLAOM BiHOBIIEHHS
LinicHOI cucTemMm Tino-posym.

Knro4yoBi cnoBa: WwamaHi3aM; HeollamaHi3M; camoigeHTUdikauis; MHOXMHHA iAeHTUYHICTb; AYXOBHICTb; MOCTMOAEPH.

LWunkapyk Jludusi BacunbeeHa, OOKMOpP 3KOHOMUYECKUX HayK, npoghbeccop, uneH-koppecrioHOeHm HAH YkpauHbl; JaHunoea
Tambsina BukmopogHa, kaHOuOam ¢buriocoghcKux Hayk, doueHm KagheOpbl ¢huriocoghuu HayuoHanbHoeo yHusepcumema buopecypcos u
ripupodorions3o8aHusi YkpauHbl, ®eduk OkcaHa BacunwesHa, kaHOUOam rcuxoro2udeckux Hayk, doueHm, 3amecmumesib OekaHa
gbunocoghckoeo hakyrnbmema [NpukaprnamcKo2o HayUuoHaIbHO20 yHUBepcumema umeHu Bacunus CmegbaHuka

CamoupeHTU(MKaLMsa M NONUKYNbTYPHOE NPOCTPAaHCTBO NOCTMOAEPHA: HOBbIe N1La lWiamaHu3ma

Lenb uccnepoBaHusa. B crtatbe npeanpuHsaTa nonbiTka WCCNedoBaHWs HeollaMaHuM3Ma Kak KynbTypHOro, AyXOBHOMO U
ricMxonorndyeckoro peHoMeHa B KOHTEKCTE MOMUKYNbTYPHOrO NMPOCTPaHCTBa nocTMofepHa. MeToponorus uccrnieqoBaHus. ABTOpPbI
MCMonb30Bann MHTErpaTUBHbLIN  @HTPOMOSIOTMYECKUN  MOAXOA, MYMbTUAUCLUMNIIMHAPHBLIA  aHanu3, CpaBHUTENbHbINA, KyNbTypHO-
MNCTOPUYECKUI 1 onucaTenbHbii MeToabl. HayuyHas HoBu3Ha. OTBeprasi Knaccu4eckylo paumoHanbHOCTb, AyanMcTUYeCcKoe MbllreHne
«UnU/Mnu», NOCTMOAEPH BO3BpaLLaeTcsl K FMyOUMHHLIM TpaguuMsiM  MUAOMIONMYECKOr0 CO3HaHWsi, CBS3aHHOrO C Npupoaon U
MCMOJSTHEHHOTO XXeNnaHWs XWTb B rapMoHuM ¢ Hel. LLlamaHckoe marnyeckoe MbllLnieHne SABMSIETCA YacTblo YernoBeYeckon MyApoCcTh M
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BbIPaXaeTCA B aKTe CMUAHMA JIMYHOCTU LuamMaHa ¢ OOXeCTBOM MM AyxaMu unu B MoOkrnoHeHun deTtuwam. CosHaHue LwamaHa
bparmeHTUpyeTCs 1 ero «» cyllecTByeT B NoGol Yactu cparMeHTUPOBAHHON pearnbHocTy. LLlamaH camonaeHTUYeH BO MHOXeECTBE
naeHTUYHOCTeW. B KOHTeKcTe MOCTMOAEPHOr0 MWPOBO33PEHUS NIMYHOCTb TEpsieT CBOK YHUTApHOCTb. Maes MHOXeCcTBEHHOCTM
«A»/NOTOKa CO3HAHWS NpUCYLLA LLIaMaHCKOMY MUPOBO33PEHNIO. AKLEHT Ha YydecHoe, Boobpaxaemoe, CUMBOMNMYECKOEe MO3BOMAET HaM
roBOpUTb O BO3BpPALLEHUW MppaumoHanbHoro. BeiBoabl. [N COBpeMEHHOro MHAMBMAA LWaMaHCKue MpakTuku NpeacTaBnsioT cobon
cnocob BbINTW 3a Npefenbl COBCTBEHHOrO «fA», NOYyBCTBOBaTb NMPUYACTHOCTb K OMpPeAeneHHOW LenoCcTHOCTU, n3bexaTb 4yBCTBa
nofiHoro ogmHoyecTsa. HeowamaHnsm npegnaraeT cnocob AyXOBHOrO OBHOBMEHWSA NMNMYHOCTWM MOCPEACTBOM LUAMAHCKOW MPaKTUKK,
KoTOpas siBNsieTCs ncmxotepaneBTUYECKMM METOAOM BOCCTAHOBIEHNS LIENOCTHOW CUCTEMbI TEMO-YM.

KnioyeBble cnoBa: LamMaHW3M; HeOLlaMaHU3M; CaMOUAEHTUMDMKALNS; MHOXECTBEHHas WAEHTUYHOCTb; [OYXOBHOCT;
NMOCTMOZAEPH.

Introduction. Paradoxically though it may seem in the 21 century, shamanism increasingly enters our
lives. Numerous articles and seminars offer an opportunity to get acquainted with the so-called archaic
techniques of ecstasy. Nowadays, they are increasingly explored by religious scholars, philosophers,
historians, psychologists, anthropologists, and ethnographers. A great wave of amateur and professional
interest arose, in particular, as a result of recent transformations in the Western and Eastern cultures. These
changes reflect the growing interest in Oriental cultures, especially their healing and spiritual practices.
Some of these practices, such as yoga, have become so popular that literally millions of people in the
Western society are involved into them. The study of other communities, religious traditions, meditation, yoga
has revealed the striking plasticity of consciousness. Exceptional concentration, calmness, clarity of mind,
and increasing perceptions are just some of the states that have been identified.

Despite the fact that shamanism refers to the most ancient forms of religious practices, some of its
elements organically exist in the postmodern culture. This is partly due to the fact that postmodernism is
syncretic: it combines dissimilar elements, styles, concepts, etc. The postmodern worldview looks like a
puzzle and we are players who need to collect puzzle pieces. Through the lens of this chaotic, uncertain
worldview, it is necessary to rethink the very concept of human identity to create new constructive projects
for the future of both individuals and the world community as a whole [4; 18; 29; 30].

Postmodern thinkers oppose the traditional understanding of the subject as a sovereign being who
determines his/her activity and life position consciously, independently, and actively. They deny the
existence of substantial, eternal, indivisible “I” in the center of the world introducing the notion of subjectivity:
“I” exists only through a constant dialogue with Others as a part of the human universe. Postmodern thinkers
are focused on linguistic structures; this entails the decentration of the subject. The subject him/herself
becomes changeable, situational, constructed; his/her identity is constituted and reconstituted in relation to
the existing social reality.

The rational individual, enclosed in the framework of stable institutions, is replaced by a personality
who is much less predictable, hungry for life and change, whose soul takes pagan delight. The era described
by Jean-Frangois Lyotard as the end of the great meta-narrative gave rise to a new reality, in which
everything is an interpretation: we create our own reality by interpreting the world around us [5]. The
awareness of the existence of alternative ways of thinking, world perception and human self-determination
changes the very understanding of human identity: human “I” is no longer single and indivisible; on the
contrary, it consists of various, often contradictory, parts, and represents itself in different forms.

One of the forms of self-identification in postmodern culture is heo-shamanism, which is seen as a way
of self-realization of spiritually oriented city dwellers. It is not that much an ancient religion or magical
superstition, but one of the ancient human’s attempts to break through to the lost Eden [3].

Literature review. There is no single definition for shamanism. It has been regarded as one of the
world’s oldest religions as well as one of its newest. The narrowest conceptions of shamanism describe it as
a specific form of religious practice in Siberia. On the other hand, the use of the concept of shamanism was
extrapolated to a universal set of beliefs about spirits and occult realms [24]. First published in 1951, Mircea
Eliade’s seminal book “Shamanism: Archaic Techniques of Ecstasy” had a tremendous impact on the
development of ideas on shamanism [10]. Claude Lévi-Strauss’s “Structural anthropology” was also of great
importance, namely explaining shamanic practice as a form of psychotherapy [20]. Carlos Castaneda
contributed to the popularity of shamanism amongst Western cultures [1]. Postmodern turn in anthropology
has led to a new understanding of shamanism.

Among the various areas of psychological science relevant to the problems of shamanism,
experimental study on altered states of consciousness conducted by Stanislav Grof was of particular
importance. Analytical psychology of Carl Gustav Jung and transpersonal psychology of Stanislav Grof
moved the problem of shaman’s psyche to a universal level. Michael Harner, Arnold Mindell, Terence
McKenna, Sandra Ingerman, Nevill Druri, leaning upon their own transpersonal understanding, were deeply
interested in the phenomenon of shamanism. They referred to shamanism as a universal mode linking
humans with cosmos during their magical journey [8], as a system and path to access spiritual information
[16], as an ancient system of body-mind healing [13].

The purpose of the study. This paper aims at exploring neo-shamanism as a cultural, spiritual and
psychological phenomenon through the lens of polycultural space of postmodernity.

Theoretical basis and results. Many researchers contribute to the ongoing debate on neo-shamanism.
The term neo-shamanism is rather conditional and is often interpreted different ways. There is disagreement
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whether it describes contemporary versions of shamanism in traditional societies, attempts by contemporary
societies to reconstruct a practice based on patterns of traditional societies, neo-paganism, New Age,
psychological help, etc.

Neo-shamanism may be seen as a set of discourses and practices involving the integration of
indigenous shamanic, psychotherapeutic techniques by the Western urban residents [27]. Neo-shamanism is
not a cult. It demonstrates a holistic approach to Nature and Humans; it is an individualized method of
communication with spirits-helpers, “all appeal to all members of a society, which is seen as highly
fragmented and diffuse, secular in its approach to healing, education and social interaction” [17, 177].

The term neo-shamanism was coined by Jerome Rothenberg in the mid1980-s and was applied to
distinguish between indigenous shamanism and Western spiritual practices [23; 26]. The other names for the
modern shamanism are core shamanism, urban shamanism, modern European shamanism.

An American anthropologist and authentic white shaman Michael Harner introduced the term Core
Shamanism. He defines neo-shamanism as a set of shamanic psycho-techniques beyond cultural or
historical context [13]. Harner established The Foundation for Shamanic Studies - a nonprofit public
charitable and educational organization dedicated to the preservation, study, and teaching of shamanic
knowledge for the welfare of the Planet and its inhabitants [31]. Harner bridged the worlds of indigenous
shamanism and the contemporary West through anthropological fieldwork, cross-cultural studies, experiment
research, personal experience, as well as experiences of his students: “what Yogananda did for Hinduism
and D.T. Suzuki did for Zen, Michael Harner has done for shamanism” [31].

The cornerstone of Harner's system is the shamanic state of consciousness. Harner calls ordinary
reality the Ordinary State of Consciousness (OSC) and the altered state of shamanic trance - the Shamanic
State of Consciousness (SSC). Eliade referred to the shamanic trance as ecstasy [10]. According to the
shamanic cosmology, the universe is represented as a world of things seen and things unseen and there is
no insurmountable boundary between them. Shamanic cosmos is divided into three levels: Lower, Middle,
and Upper Worlds. The Middle World covers things seen and unseen, while the Upper and the Lower Worlds
are the unseen domains only [11]. These worlds are connected through a certain world axis — the World
Tree. The Upper and the Lower Worlds are filled with compassionate spirit helpers. The Upper World is
primarily populated by Spirit Teachers, Ancestors, Ascended Masters, Angels, etc., whereas the Lower
World is represented by Spirit Helpers, Spirit Guides, Spirit Animals, Natural and Mythical Animals,
Indigenous people, Elfin Creatures [7]. Shamans often prefer not to draw on the spirits of the Middle World
(Low Level Souls, Lost Souls, Nature Spirits, Spirits with Ego), because many of them are confused and
lacking in power [14]. Spirit helpers are unable to reach our ordinary reality — the Middle World — without
shamans. The shaman bridges the gap between two realities. To take a shamanic journey to the spiritual
realm, a practitioner induces an altered state of consciousness while being in complete control. Shamans
make a journey to get information about the human’s problems from a spiritual point of view in order to
restore a person’s connectedness to his/her spiritual power.

Although the experience acquired in a shamanic state of consciousness may seem fantastic and
illusory, this does not mean that everything that happens with a shaman in the SSC is a figment of his/her
imagination: shaman practices are in a completely different substantive area. Harner's system of
experimental shamanism suggests that each of us is able to gain experience of accessing non-ordinary
reality without using any special psychotropic substances: “Michael Harner’s technique of Core Shamanism,
probably the best-known shamanistic method in Western practice, is centered on the use of rapid drumming
(220 beats per minute, corresponding to a little less than 4 Hz) to attain shamanic trance states” [12].

Besides exploring the theory and practice of shamanism, The Foundation for Shamanic Studies provides
advice on various international issues, as well as provides treatment for tackling stress and depression. According
to Harner, any person can become a shaman. For Harner, shamanism is a well-known and proven way of healing
— healing of the soul. Interest in shamanism is a reaction to the collapse of the principle of knowledge in science
and the replacement of knowledge by faith - faith in the spiritual power of a human. Harner calls his concept
“spiritual democracy”, which is free of any authoritarian ideologies, totalitarian principles, and regimes [15]. In the
21% century, spirituality might be seen as a kind of bridge between secular and religious worldviews with room for
many perspectives: “Spirituality is the aspect of humanity that refers to the way individuals seek and express
meaning and purpose and the way they experience their connectedness to the moment, to self, to others, to
nature, and to the significant or sacred” [26].

Spirituality is a transcendent journey to something bigger than us. Many religious institutions, their leaders
and followers, become that rigid, preach about their exclusivity, and claim superiority over others [2]. Thus,
religions are turned into ideologies and are not helpful anymore. Lacking spiritual enquiry and development,
people move away from religion. But the secular world and its queen — science — failed to replace it: classical
rationality turned a person into an element of a huge economic, social, political, ideological machine, and “selfish,
material and commercial values overtake spiritual and humanitarian values” [2]. It is time for contemporary
humans to bring themselves in touch with a spiritual domain, sacred reality.

The scientific novelty. It is not coincidence that neo-shamanism has gained popularity in the
postmodern world. Rejecting classical rationality, dualist thinking “either/or”, postmodernism returns to the
deep traditions of the mythological consciousness associated with nature and full of desire to live in harmony
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with it. Myth is timeless: the one who knows the present, knows infinity [6]. In terms of mythological
consciousness, there are no clear barriers between the natural and supernatural worlds. Thus, shamans
make their trips along the World Tree entering the realms of things unseen. The subject does not oppose
him/herself to the object. Shamanic magical thinking is a part of human inherent wisdom and is expressed in
the act of merging of shaman’s personality with the deity or spirits or in fetish worship. During the rituals, a
good shaman experiences a certain psychological transformation associated with the altered state of
consciousness. He/she gains awareness and sensitivity to others relying on the “second eyes” — human
senses that are neglected or ignored. This is a state of synesthesia, in “which sensory states are blended
and combined in unusual ways into a unified perception” [19]. Shaman’s consciousness is fragmented into
parts and his/her “I” exists in any part of the fragmented reality.

Postmodern interpretation of the self tends to move away from Cartesian rational indivisible self
towards pre-scientific fragmented identity [9]. An individual “explodes” in order to expand the boundaries of
his/her subjectivity: in the group, in nature, in religion. He/she is self-identical in multiple identities [21]. Within
the framework of the postmodern worldview, identity loses its unitarity. The idea of the multiplicity of
“I’/stream of consciousness is deeply inherent in the shamanic worldview. An “internal vision” and sensual
imagination are valuable gifts for a shaman. A shaman is immersed into a virtual reality — the reality of the
Other “I”. The shaman'’s ability to transform into a patient, overcome his/her “I” to become a significant part of
the Other is a vital precondition for healing. As William Dunning emphasized, multiply identity of
postmodernity “is more readily affected by powers that are not entirely rational, and pursues meaning
through the following: myth rather than history; religion rather than science; and a sense of time that is cyclic
rather than linear. Thus, the well-heralded fragmentation of society coupled with renewed interests in a
collective identity, myth, religion, and cyclical time all demand an idea more complex than the “death” of the
private self. They demand acknowledgement of the rebirth of a divisible self” [9, 140]. The emphasis on
miraculous, imaginary, symbolic allows us to talk about the return of irrational.

Conclusions. For modern individuals, shaman practices represent a way to go beyond the limits of
their own selves, maintain some affiliation with spiritual unity, and avoid emptiness [28]. Neo-shamanism
offers the way of personal spiritual renewal through shaman practices, which may be seen as a
psychotherapeutic method for mind-body healing. Neo-shamanism reflects a social and spiritual request for
a new philosophical paradigm in a postmodern world and indicates drastic changes in cultural codes.
According to Michel Maffesoli, “we could say that we are witnessing a return to syncretism in our society,
which could be the melding of astrology, American New Age, pseudoscience in its many forms... Our century
will see many of these somewhat mystical or esoteric forms returning” [22].
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