Hawaiian Shamanism
by Serge Kahili King

Whenever shamanism is discussed it is always a good idea to remember that we are using
a Russian Tungusic word, shaman, quite arbitrarily, to designate people with a particular
view of life. These people have played and continue to play a unique role in nearly every
culture on Earth.

Most languages have their own terms for such a person that clearly distinguishes him or
her from the rest of the people in the community. Others in the same society may share
some of the same functions and activities, but they don’t share the same viewpoint or all
of the same skills.

English does not presently have its own word for this kind of person and so we use the
word shaman, which is not the same as a magician, a sorcerer, a priest, a healer or a
psychic. Basically, very basically, the shaman uses altered states of consciousness to
communicate with and influence the forces of nature and the universe for the benefit of
society. In order to do this, the shaman everywhere practices the accumulation of inner
power. These are the three most distinguishing features of the shaman: the use of altered
states, influencing events for social benefit, and the accumulation of inner power.

Among all of the shaman traditions of the world there are two main paths to inner power.
The most widely known and practiced is the Way of the Warrior shaman, characterized by
an emphasis on danger, the development of hyper alertness, an ascetic and harsh self
discipline, the destruction of enemies, the cultivation of allies, the practice of survival and
fighting skills, and an ethic of conquer or be conquered. This is the way followed by the
majority of American Indian shamans, for instance, and it’s a good way, because its intent
is good. The shaman, regardless of culture, is always a healer.

In the islands of the Pacific however, out of Polynesian culture, there arose another path
that we call the Way of the Adventurer. In contrast to that of the Warrior, this path
emphasizes the seeking of adventure, the development of hyper awareness and a goal
oriented self-discipline, the cultivation of friendship and unity, the practice of survival
and exploring skills, and an ethic of love and be loved.

It’s not a better way, because both paths of shamanism have healing, in broad terms, as
their social purpose, and both can lead to the same high realms of personal development,
but it is a different way, and the differences may have profound social and personal
effects.



The typical ideal for the Warrior Shaman is to act impeccably, which means without
error, and there is a great deal of emphasis on developing and maintaining the strength to
protect oneself and others from enemies. Because of the outlook itself, both become
necessary.

On the other hand, the typical ideal for the Adventurer Shaman is to act appropriately or
in such a way as to get the best result in a given situation. The emphasis is on enjoyment
and creating peace. In fact, these were the main activities of the Arioi, which was a
shaman group of bards and dancers in the Society Islands, and it was also part of the
original shamanic hula troops of Hawaii.

The model for the Hawaiian Shaman is the great culture hero whose name was Maui. He
is known and loved for one end of Polynesia to the other. You’ve heard of the island of
Maui, perhaps. Well that was named after this great hero. That Maui was a shaman is
clear from the names that are attached to his primary name. In Hawaii he was called Maui
Kupua. In Western Polynesia he was called Maui Tiki Tiki. Both of these are usually
translated as “Maui the Wonder Worker and sometimes “Maui the Trickster.”

Maui’s exploits are also evidenced in legends. For instance, among other things Maui was
known for such shamanic practices as turning himself into various animals and birds, of
being helped by animals and birds, visiting the heavens to gain the secrets of fire and
cultivation and sharing them with human kind, and exploring the under world. Almost all
the stories of Maui end with him going off to seek another adventure just for the fun of it.

While legends say that Maui did engage in fighting when necessary, the emphasis in all
of his legends is on his great strength, his wit, his skill at magic, his independence from
outside authority, his sharing of beneficial knowledge, and his love of adventure.

Using Hawaiian Shamanism as a model, it’s important to distinguish, first of all, between
a Kahuna and a Shaman. In present day Hawaii, the word Kahuna is indiscriminately
used for a priest, a minister, a sorcerer, a psychic, a healer, or a shaman. It actually refers
to someone who has mastered the secrets of some field of knowledge, whether that field
be mind power or navigation or surfing. A close equivalent would be the Japanese Sensei
or master.

It’s also important to realize then that a Kahuna is not, per se, a shaman, although a
shaman might be a Kahuna. In the same context it is also important to note that Hawaiian
Shamanism and Hawaiian Religion and are not the same thing. Hawaiians had a number
of different religions, but for the most part they were highly structured and stratified
affairs full of prohibitions, sacrifices and ceremonies run by a hierarchy of priests
representing different Gods.



The priesthood was highly visible in Hawaiian society linked completely with the
political hierarchy. The shamans on the other hand, had very little structure, used
prohibitions, which in Polynesia are called kapu or taboo, only when it benefitted a
healing. They used no sacrifice to speak of, and kept ritual and ceremony to a minimum.
In addition, they were not very visible in society. Even in the old days, one might have to
trek deep into a hidden valley to find one. They had very little to do with politics unless
the situation required their leadership, and in that case they would become chiefs rather
than priests.

Probably one of the greatest differences between the priests and the shamans was that the
former worshiped the gods or spirits at a distance, while the the shaman simply interacted
with them in a personal way. The shaman also did not engage in sorcery or what could be
termed black magic. There was a special class of people who did this who were called
‘ana’ana and they were despised and feared by all of the Hawaiians. Fortunately, the
word ‘ana’ana has fallen into disuse and was replaced by the overworked word, Kahuna,
so today even many Hawaiians automatically think of sorcerers whenever the word
Kahuna is mentioned.

The true shamans of Hawaii were called Kupua or sometimes Kalakupua, words that
have meanings related to the possession of an ability to release mana, which is inner or
divine power. They were generally trained within the structure of an order or guild
maintained by certain families. They started out as apprentices and advanced to the
equivalent of journeyman status, and once they had demonstrated enough mastery of the
shaman practices they could be initiated as Kahuna Kalakupua or a Master Shaman.

The shamans of Hawaii have two rather unique characteristics which set them apart from
other shamans of most cultures. First of all, they do not use drumming or rhythmic
percussion or even chanting to help them enter into trance states for journeying into inner
worlds. For that they use the mind alone. Now and then they might focus their attention
on the sound of the surf or the sound of the rain, or watch clouds or something like that,
but primarily the mind. They do use percussion and chanting to produce various kinds of
altered states in themselves and others, but not trance states.

Secondly, they do not use masks of any kind, and this holds true for all Polynesians. In
most cultures that have shamans, including those of Europe, masks or costumes that
represent gods or animal spirits have been used to enhance a sense of connection with
such spiritual beings, but not in Polynesia.

My attempts to find a reason for this among Hawaiian shamans I have known has not met
with much success. When I ask, “Why not?” they answer with “Why?” Apparently they
feel the inner ability to make the connection is enough and so they don’t need special



clothing or covering, but, never-the-less, it is very curious that the whole culture has
excluded masks for that kind of thing.

Central to the Hawaiian Shaman’s view of the universe is the concept of mana, which
may be translated as inner or divine power and energy sometimes, but it really means
power, or directed energy or energy that is put to use, not just plain energy. There is a
new word in Hawaiian for just plain energy, ikehu. The most common symbol for mana
in Hawaii was the lightening bolt, and that is where the well known surfer symbol came
from.

In spite of several references in modern literature which equate mana with the Chinese
Chi and the Japanese Ki and the Hindu Prana and Reich’s orgone, the fact is that mana is
not identical to any of these. It’s not just energy in the physical or bio-energetic sense.
Hawaiians had other words for those. It’s much more, it is the word “power” in the sense
of “effective energy.” For the Hawaiian Shaman, everything has mana, but some things
have more mana than others, either naturally or because it has been imparted to them.

During interactions with spirits and nature and other human beings, the shaman takes
their mana into account and seeks to work with it in using his or her personal mana. He
or she doesn’t try to control it, because that would cause a conflict and be a waste of
one’s own mana. Instead of force then, the shaman uses persuasion, and the more mana
the shaman has, the more persuasive the shaman can be. The Hawaiian shaman’s daily
aim 1s to increase one’s mana in order to be more effective in everything he or she does.

Simply put, there are four kinds of mana that the shaman seeks to increase in one’s self
and others. First of all, there is physical mana, which is equivalent to what might be
called bio-energy. Next is emotional mana, which might be likened to a state of inner
excitement. Then there is mental mana, best described as a kind of high self confidence.
Next is is spiritual mana, which includes self-esteem and a deep respect for, or a sense of
connectedness with, the object of wherever one is putting one’s attention.

Almost as important as mana for the Hawaiian shaman is the concept of aka, which is
something like etheric matter. Like many other shamans, the kupua has the concept that
everything is interconnected, and these connections can be perceived and acted upon by
someone who knows how to do it. That is, the connections are real and not abstract and
can be given form by consciousness.

The two forms most commonly used by the Hawaiian shamans are those of an etheric
web and an etheric net. In the web concept, the shaman sees one’s self as a spider at the
center of a three-dimensional web stretching out in all directions to every part of the
universe. Like a spider, the shaman can be aware of vibrations from activity anywhere
along the web, ignoring or paying attention to whatever one chooses. Like the spider,



one can move along the web without getting caught in it. Unlike a spider, but like a
shaman, he or she can also send out vibrations along the web and consciously affect
anything in the universe, according to the strength of one’s mana. In the net concept, the
shaman sees one’s self as a weaver or a fisherman, able to cast nets in order to capture
ideas and events which are symbolized by fish.

There are two ways to become a shaman in Hawaii. You can have a natural predilection
for it, or, more or less, stumble your way into it by learning from experience or what you
can pick up from relatives and friends. Or you can be selected by a shaman guild and be
guided into it’s mysteries as deeply as you dare go. Usually the selection is done by an
older family member, but in Hawaiian terms this can mean any one of your parent’s or
grandparent’s generation.

The selection generally takes place when you are between the ages of seven and fourteen,
and is based on observation of the interests and skills and potentials that are shown by the
candidate. The main factors looked for are general health, dexterity, a curiosity about
nature, and psychic ability. In old Hawaii, psychic ability was often revealed through
popular children’s guessing games like kahikahikapalala, the object of which was to find
an object hidden in the earth or the sand. If a child were to be very good at that, and
selected for training, then he or she might be taught the art of Kuhikuhipu 'uone, a form of
geomancy that was taught in a special hut on the beach and which dealt with what could
best be termed “earth currents”.

In my own case, my father used to lead my brothers and sister and myself in various
kinds of telepathic and guessing games for the same purpose. By the age of seven, a
potential shaman would already be noticed, and for the next seven years he or she would
be subtly tested and gradually introduced to the notion of becoming a shaman. From the
age of fourteen, the youngster selected would be apprenticed to a Kahuna and could
expect another seven to fourteen years of training before being accepted as a Kahuna.

In the old days this would most likely be a live-in arrangement with the apprentice
exchanging his labour directly for the training, but in modern times the exchange is either
by barter or money, and live-in arrangements are rare. Also in modern times more
attention is paid to inclination than age, and the formal training might not take as long,
because much it has already been done due to modern education and experience.

For instance, few people realize how developed their skill of concentration 1s, compared
to that of most non-technological people, simply due to their skill of reading a book.
Another important factor is the extremely abundant repertoire of inner imagery and
experience available to those in modern society from books, movies and television. The
value of such resources for a potential shaman cannot be over emphasized. Because so
much of the work has been done already by modern education and communication, a



person so inclined can learn some basic shaman skills in a fairly short time. What usually
takes longer, however, is learning the viewpoint.

The most common viewpoint in modern times is that the world i1s a dangerous place.
There is danger of disease and death and failure and rejection and tyranny and
annihilation. The warrior shaman builds his world on this viewpoint and includes more
dangers from unseen forces, such as evil or chaotic spirits. He seeks to increase his own
power to the point where he is unconquerable by man or spirit, and to the point where he
can help others and protect them from the dangers of the world. The big appeal of the
warrior way is that it starts from where the common viewpoint leaves off. “Yes, the world
is dangerous, but I can overcome the power to overcome it.”” It’s that leap from
powerlessness to power that’s too great for many people, who not only feel powerless,
but fear power.

The Adventurer viewpoint does not even accept the first premise. It acknowledges that
there are dangers in the world, but not that the world is a dangerous place. On the
contrary, the world is an exciting place, full of opportunity to make of it what you will.
The fundamental premise of the Adventurer is that we are the makers of our own world
and that all dangers and even all pleasures and all experiences are self-generated.

The Adventurer seeks the power to create and change experience and help others do the
same. So, Maui gave fire to man so he could cook his own food and see by his own light.
It’s a hard viewpoint to handle in a society brought up on the simple idea of objective
experience, because it gives us the ultimate power over our own lives, and for many, this
is more devastatingly fearful than the more objective power of the warrior.

It’s a hard viewpoint to maintain in an objectively oriented society, but for those who are
able, it is an immensely rewarding viewpoint. From this viewpoint, we create our own
good and we create our own evil. Significantly, the only word in Hawaiian for evil is
‘ino, which really means harmful, and is based upon roots which mean “too intense.” In
the original language there aren’t even any words for evil spirits or an evil being. The
closest ideas to that are simply harmful thoughts or harmful minds.

No matter how much evil there is in the world, it is still not an evil world. And no matter
how much there is, it can all be changed by the right beliefs. However, the Adventurer
ideal of the power of belief may be even harder to maintain in the modern world than the
Warrior ideal of the power of strength.

In an apparently objective and dangerous world, the value of strength is more easily
recognized than the value of belief. Also, in such a world, the power of the mind is more
likely to be feared than cultivated.



For the shaman, using mental abilities to communicate with and alter realities is as easy
and natural as using physical abilities to play sports. In some cultures, the shaman may
surround the use of these abilities with ceremony and ritual when in a social context, but
in one’s own situation, one slips in and out of shamanic states with ease.

It’s here that the shaman differs so much from the ceremonial magician, who believes that
ceremony and ritual are essential to his craft. For the shaman, they are merely useful.

The term “shamanic states” may be better described as frameworks of belief with the
understanding that shifting into different frameworks allows different potentials to
manifest. Each framework constitutes a set of beliefs about reality. What a person does
and is able to do at any given time depends on the particular framework or mindset or
viewpoint that the person’s mind is operating from.

Everyone has a few frameworks that they move in and out of according to circumstances,
such as a parent who is also a child of one’s own parents, a teacher who is also a student
of someone else, a scientist who must shop for groceries, or a dancer who is also a
novelist. The shaman simply acknowledges a wider range of frameworks than most
people do and is able to move among them at will. The Adventurer simply uses a
somewhat different set of frameworks from the Warrior. In addition, the shaman has the
ability, known in Hawaii as maka ‘ike, which means “knowing eye,” that is, being aware
of the frameworks themselves.

When I was was taught by my African mentor to move out of a modern American
scientific objective view of health and into a shamanic one, it wasn’t easy, even though I
had already been trained for years in various mental arts. What I was asked to accept was
that good health is our natural state, and that illness of any sort is due to a malevolent
spirit interfering with the natural healing of the body. The role of the shaman was to cast
out that malevolent spirit.

The real problem was that it took me a long time to realize that what was meant by “a
malevolent spirit” was some kind of negative idea or belief held by the person who was
ill, and that what the shaman had to do was find some way to change that idea. This was
not a purely psychosomatic approach to illness, because they recognized that certain
physical conditions could bring on diseases such as malaria and cholera, but they could
also see that not everyone exposed to the same conditions would get the disease. This
they attributed to the different spirits - or ideas- dwelling in each person.

They also knew that an input of energy in various forms, such as emotions or herbs or
western medicines, could be very helpful in changing the negative ideas or casting out the
malevolent spirits. Whatever the form of the energy input, it was always seen as a tool, an
additional tool, for accomplishing the main objective, because they could see as well that
the energy applications alone didn’t always work. Actually, just working with changing



ideas alone didn’t always work, either, but they attributed this to the strength of the
negative idea and not the fault of the concept.

Since they were often successful at curing even serious illnesses through a form of
hypnosis, they reasoned that medicine and energy, however helpful, were not the essential
factors in healing.

This shamanic concept of the relationship between health and ideas or beliefs 1s both
important and difficult to grasp, because it’s not “Positive Thinking” as it is commonly
understood. Nor is it a denial of the physical aspects of health and illness. Instead, it is a
recognition that what a person believes is true, is true for that person, and that when basic
belief is changed, so is experience.

One of the most important shamanic skills, particularly in regard to healing, is that of
influencing others to change their beliefs in such a way as to bring about desired results.
In certain instances, then, depending on the person, the shaman might seek to instill a
belief in the shaman’s energy to bring about a cure or in the power of a particular herb or
medicine or ritual, or in the power of the person to do it one’s self. When the change in
belief is effective, then the negative idea is neutralized, and body is free to heal itself,
and, of course this can operate for oneself as well.

In my experiments with this concept, I’ve done what some would consider remarkable
things. In one instance I completely shifted my current mental framework at the time to
one that [ had when I was a young child, and succeeded, if you want to call it that, in
bring on a full blown occurrence of bronchial asthma. I made a shift to a different
framework, and I eliminated that in a few minutes.

On another occasion I was in bed with a viral flu, and I shifted to another framework in
which I used a visualisation process that removed all traces of the illness in a hour. In the
latter case, you could say that my subconscious believed in the effectiveness of the
visualisation, and therefore it allowed the body to heal. I didn’t have to know what the
negative idea was. I just had to focus on a believable idea that had a positive intent.

In still another case, I actually watched in a mirror as a cold sore formed on my lip after
an incident in which I suppressed an emotional response, and I continued to watch as it
disappeared when I switched to a different emotional framework.

In the healing realm, as far as I can determine, both the Warrior and the Adventurer
shaman use similar concepts and are more interested in results than methods. Apart from
cultural variations, I have found no significant differences in their approach to healing.



The most widely know shamanic skills are those of ascending to something called “The
Upper World,” and descending to the “Underworld”, and using the experience to effect
some kind of change in the outer world, whether it is individual or social or even
environmental. The effectiveness of this journeying for either a warrior or adventurer,
meaning it’s effectiveness for influencing a change in some kind of outer condition,
depends almost entirely on the absolute conviction of the shaman that something
substantial has actually been accomplished in the inner world. The sense of conviction or
confidence is the shaman’s greatest asset because by it he convinces others of its truth
and their joint belief creates a joint reality.

I often tell my students that anyone can be a shaman in the wilderness, that’s easy.
What’s really tough is being a shaman in the city, and yet that’s where we really need
shamans. Historically the shaman has always been an integral part of society that he or
she lived in, wherever the shaman was allowed to operate. Today we have that freedom
and today we need to use it, within society and not outside of it.

The world needs shamans who can function within the modern cultural context for
helping with our modern problems. Wherever there is unhappiness or disharmony, the
shaman can play a constructive role. Whenever new ideas are needed for solving human
problems or advancing the frontiers of any field the shaman can also lend his special
skills. In areas of health, psychology, technology and ecology the unique viewpoint and
practice of the shaman has space to grow and prosper thus enriching the race as a whole.

And there is a kind of duty to the Earth as well that the shaman can perform as no other
can. Although he wasn’t writing about shamans as such, I’d like to share a very apt quote
from Dr. Laurence Leshan, author of the excellent book, “Alternate Realities,” because he
said, “Our freedom is so much greater than we have comprehended. We can learn to shift
from reality to reality, choosing the one that is most relevant to our needs and purposes at
the moment, and use our new approach to nourish our being, love, cherish and garden
ourselves and each other. Be at home in our universe and help save ourselves and our
planet.”

WORLDS OF THE SHAMAN

Now I’m going to tell you about the four worlds of the shaman, of the Hawaiian Shaman,
or a least the Hawaiian Shaman the way I learned it.

One of the most confusing things to students of shamanism is the way shamans look at
the world. It confuses my students now and it certainly confused me as [ was growing up
in this tradition.



When [ was a teenager growing up on a farm, my father would sometimes talk about the
crops and the animals around us just like the neighboring farmers would, and sometimes
he would talk to the same crops and animals as if they were all intelligent beings who
could understand and respond to him. Even though I learned to do what he did it was a
good while before I understood the process.

There was a time when I found it difficult to concentrate on my work, because of all the
conversations of trees and flowers and bugs and rocks and buildings going on around me.
Then, somehow, I learned to switch in and out of that awareness without knowing how |
was doing it.

From Imbala, my African mentor, with whom I spent seven years, I learned to merge with
the animals of the jungle after going into a deep trance state. I thought that the trance
state was the means to accomplish that change, until I realized that he was able to do the
same thing in the blink of an eye without going into trance at all. Obviously, trance was
just a tool, and not the thing that caused the shift in experience.

My Hawaiian Kahuna uncle, Wana Kahili, taught me to go on inner journeys that were
filled with wonder and terror, and to see omens in clouds and leaves and furniture, but he
also taught me to be very aware of my waking state and how not to see omens as well.
There are times when that can be just as important.

My father and Imbala and Wana Kahili spent very little time explaining these phenomena
that they were teaching me. They all felt that experience was the best teacher, and that an
intellectual explanation would get in the way of it. That was a good method for getting
me out of my hard head and into my body, but having to deal with the doubts and fears
generated by the non-shamanic culture I also lived in, slowed down my learning a lot.

In my own learning and teaching I’ve found that satisfying the intellect often lowers the
analytical and emotional barriers to learning and allows for a much faster assimilation of
experience. So I spent a lot of years in non-judgemental analyzing of my personal
experiences and those of other shamans in order to more fully understand what we were
doing when we did what we did, so it could be shared more easily.

The real starting point, I think, was Wana Kabhili’s teaching that there were four worlds,
or levels or classes, of experience that everyone moved in and out of spontaneously,
usually unconsciously, but which shamans consciously cultivated. These were ‘Tke Papa
Kahi, which is literally first level experience, ‘Tke Papa Lua, or second level experience,
‘Ike Papa Kolu, or third level experience,. and ‘Tke Papa Ha, or fourth level experience.

His rough explanation was that these represented, respectively, the ordinary world, the
psychic world, the dream world and the world of being. For teaching purposes I have



sometimes renamed them the objective, the subjective, the symbolic and holistic worlds.
He also said that all of these worlds were common to everyone, not just shamans, and the
only difference was that shamans used them knowingly and with purpose. He added that
a lot of confusion in people’s lives came from mixing worlds in their thoughts and
speech.

It was my aim to teach a lot of people in a short time about shamanic experience, so even
with that helpful start I still had a lot of filling in to do. What I am going to present now is
a brief result of all that search and research.

What are we doing when we do shamanic work? We speak with nature and with spirits
and we change the weather and we create events, we heal minds and bodies and channel
strange beings, we fly out of our bodies, we travel through the other dimensions, we see
what other people can’t see, we pay our taxes wash our cars and buy our our groceries. Is
there a common thread that’s connecting all of these widely varying activities, or are they
all just a bunch of separate skills?

There’s a powerful clue in the first and fundamental principle of Huna, which is the
generic term for the Polynesian philosophy of life that I was trained in. This principle
says that “the world is what you think it is.” Another more popular way of stating the
same thing is that “we create our own reality.”

Most people who say this, however, don’t really accept it. At least not fully, because they
think it only means that everything bad that happens to them is their fault. Also, many
who accept it with better understanding still limit it’s meaning to the idea that they are
responsible for their feelings and experience, and that if they change their negative
thoughts to positive ones they’ll begin to attract positive instead of negative experiences.

That’s fine, that’s good, but shamans go much further than that. We take that idea to mean
that we not only attract experience by our thinking, but that we actually create realities,
by our assumptions, our attitudes and expectations. We make things real or unreal,
possible or impossible. To put it another way by shifting mindsets we can do ordinary and
non-ordinary things in the same physical dimension that we share with everyone else.

Now I repeat, shamans are not unique in doing this. Any uniqueness comes from how we
apply the principle. The way to change experience and be able to use non-ordinary
abilities within a given reality is to shift from one set of beliefs or assumption, attitudes
and expectations about that reality to another set. It sounds so very simple and it is. The
most difficult, part, and it can be extremely difficult for some people, is to accept the
simplicity, because that means changing your idea about what reality is.



The model I am about to present has been specifically designed to enable modern
shamans to make clear and conscious distinctions between reality levels or mindsets. In a
society more familiar with and accepting of shamanism this wouldn’t be necessary. The
same sort of shifts would be made, but they could be made more intuitively, because
there would be fewer contradictory mindsets from other philosophies, both religious and
secular.

As an example, let’s imagine that a modern anthropologist is on an island in the South

Pacific studying the native culture. One day the native shaman comes in from weeding
his taro patch and tells the villagers that while he was working, the goddess Hina came
down on a rainbow and warned him that a hurricane was approaching, whereupon she

turned into a bird and flew away.

The shaman moves easily from weeding to talking to the goddess, and the villagers
accept it easily, because they expect the shaman to be able to weed his taro and also be
able to talk to gods. The anthropologist, however, is likely to be stuck in a mindset that
can only allow for drug induced hallucination, mental aberration, fakery or dramatization
of some ordinary perception. The possibility that the shaman actually communed with a
spirit is lost to him, as is the ability to do it himself.

As the different worlds are discussed, keep in mind that each world can be entered into
just a little bit like dipping your toes in a pond of water, or it can be entered into as fully
as diving into an ocean’s depths.

So let’s take the first one, ‘Tke Papa Kahi, the objective world. This first level world is
what most people in modern society would call ordinary reality. Using a meadow and a
forest as our example, your purely sensory experience of it, the colors of the plants, the
soil and the sky, the smell of the flowers, the sound of birds, the feel of the breeze on
your skin, the perception of the movement of a doe and her fawn, all of this would take
place in an objective world framework.

It would also seem obvious and unquestionable to you, when viewing the meadow from
this level, that it is so many square feet in size, there are so many trees of certain kinds,
some of them are broad leafed hardwood and others are conifers, so many animals of
different sorts inhabit the area, somebody owns it, and so on.

All of this, of course, would be true, but only at that level of perception, because this first
level, as obvious as it seems, is perceivable in that way only because of one fundamental
belief or assumption that serves as the framework for the objective world, the assumption
that everything is separate. This is the assumption that allows for direct sensory
experience, classical physics, and the various philosophies of cause and effect.



It’s often really difficult for people brought up with that assumption to see it as just an
assumption. It’s so obvious, that it appears to be the only possible truth, but that’s the
nature of fundamental assumptions. All experience tends to be consistent with your
assumptions about experience. It’s like putting on rose colored glasses and forgetting that
you are wearing them. If you never remember that you can take them off, you’ll always
think that rose is the natural and only color that the world can be.

Inconsistency enters in when you become aware, consciously or subconsciously, of other
assumptions, as, for example, when the glasses slip or when you start to remember that
you once put then on or when you have a dream about a different world, a green one.
Then you might open up to the experience of other levels. Shamans are taught as early as
possible that the objective world is only one way of seeing.

The idea that everything is separate is very powerful and very useful. It has encouraged
travel and exploration, science and industry, and all of the miracles of modern
technology. However, it has also been used to justify slavery, racism, war, vivisection,
pollution, and other exploitations of the Earth’s resources.

We need to understand that the assumption itself is neither good nor bad. Human beings
must make other assumptions associated with value systems before good and bad enter
the picture, and those can operate at any level of reality. By looking at a meadow
objectively, for instance, one person might see it as good, because it provides a food
source for various animals, or it might be seen as bad, because it is taking up valuable
space that might better be used for housing or feeding humans.

The point is that the use or misuse of the environment or its inhabitants is based on the
idea that things are separate, as well as on personal value systems. Two secondary
assumptions of this objective world view are that everything has a beginning and an
ending, and that every affect has a cause. Things are caused to be born or come into being
by some act or another, and then they die or cease to be.

This 1s of vital concern in objective world thinking, and therefore great controversies rage
over the physical causes of illness, or exactly at what point a cell or group of cells
becomes a human being. Huge amounts of money are spent to determine the social and
environmental causes of crime, or to preserve historic buildings, because the end of their
existence would be a cultural loss. People undergo all kinds of emotional and financial
burdens to uncover the specific trauma of their childhood that makes them unhappy
today, or to extend the life of the physical body.

All of these actions make perfectly good sense when they are viewed in the light of the
assumption that [ mentioned before, but viewed from other worlds, they don’t make any
sense at all. Some people might make the value judgement that the objective world is bad



and so they seek to escape it or diminish it or deny it. In shamanic thinking, however, the
objective world is simply one more place in which to operate, and to operate effectively
in any world is the shamanic goal.

In his or her role as a central healer, therefore, the shaman may use objective world
assumptions to become proficient in healing methods like massage and chiropractic and
herbs and medicine and surgery, and exercise or nutrition or color therapy, without being
limited to the assumptions of those methods.

Now let’s look at ‘Tke Papa Lua, the subjective world. Let’s assume that you are at the
meadow again. This time you are aware of the interdependence of the natural world, of
the mutually supportive roles played by the elements of light and shade and wind and
water and soil and stone, trees birds, flowers, insects. You feel now as though you are part
of that interdependence, not just an observer.

Perhaps you feel emotions of peace, happiness, love or awe. Perhaps you are aware of the
season and are reminded of seasons past and those yet to come. If you are a shaman, or
sensitive psychically, you are probably able to make a greater internal shift and be able to
become aware of the auras or energy fields of everything in the scene before you, and the
interplay of those forces, as well. You may be able to talk with the plants and animals and
stones, or with the wind and sun and the waters, sharing in their secrets and their stories.

Depending on your background experience and your skill, you might even be aware of
and be able to communicate with nature spirits or with the oversoul or aumakua of the
meadow itself. While standing there, you could suddenly witness a scene from a hundred
years ago of Indians camping there after a successful hunt, smoking their pipes around
the fire and giving thanks to the Great Spirit. You might even be able to feel that you
were or are one of them.

The above examples of subjective world experience are possible because of the basic
assumption of this level, that everything is connected, which is supported by a secondary
assumption that everything is part of a cycle and in transition, that all events are
synchronous.

In the framework of this world, telepathy and clairvoyance are natural facts as
unquestionable as the action of a lever in the objective world. Mental communication,
regardless of distance and with anything that exists, is possible because everything is
connected. Emotions can be experienced because of empathetic connections. Auras can
be seen and felt because energy is the connection. Past and future lives can be known
because life is a cycle and time is synchronous. Death at this level is only a transition,
part of a cycle, where in the objective world, death is a finality.



Everything about this level is true, just like the other level, but again, only from the
viewpoint of this level. This is why people primarily oriented in the objective world have
such difficulty accepting psychic phenomena and subjective sciences like astrology as
facts, while those oriented in the subjective world find it so hard to explain their
experiences to their objectively rooted friends.

Neither world makes sense when viewed from the perspective of the other. If you are
born and you die and that is that, then past lives are nonsense. If the stars are a zillion
miles away and you are here on earth, then any influence is absurd. On the other hand, if
everything is interdependent and connected, then cutting down every tree in sight to build
more cities is suicide. And if you had been a member of a different race in a previous life,
then to hate that race today is hypocrisy.

A shamanic way out of this dilemma is achieved through the seventh principle of Huna
which says “effectiveness is the measure of truth.” Instead of trying to decide which
viewpoint is right, the shaman uses whichever one is effective and appropriate to the
healing aim that is at hand.

Shamanic healing methods at this level make use of telepathic suggestion and thought
forms, acupuncture or acupressure, energy balancing, energy transfer and movement,
either by hand or the use of tools such as crystals and with special energy shapes and
patterns.

Now for ‘Tke Papa Kolu, the symbolic world. Here you are in the meadow again, only
this time you can let your imagination soar and you see the openness of the meadow as
representing your own openness to love and life. The trees become representations of
your inner strength and highest aspirations. The birds sing promises of joy and the
sunlight is the touch of God upon your brow. You are filled with the beauty of the place,
so moved that, depending on your inclinations, you may immediately write a poem or
paint a picture to capture the mood.

You have now shifted into a mindset that has as its basic assumption, “everything is
symbolic.” With a shamanic background, you could go further and look for guiding
omens in the patterns of clouds or leaves or bird flights, or you could do a ritual that
would consecrate the meadow and make it an even better healing place for future visitors.

A typical shamanic progression of thought at this level is that if dreams are symbols, then
this reality is also a dream. One aspect of shamanic skill is to enter into dreams and
change them. Now someone might ask at this point, “Of what is everything symbolic, and
who’s dream is it?”” It would be correct at this level to say that everything is symbolic of
everything else, but especially of the perceiver, and that the dream is everyone’s dream,
but especially yours.



We might also say this another way. At the symbolic level, everything in your personal
life experience is a reflection of you, including all of the people and things around you,
and to change experiences from this level, you can either change the symbols, change
your interpretation of the symbols, or change yourself so that the reflection changes.
Secondary assumptions of this level are that everything is part of a pattern and exists in a
relationship to something else, and that everything means whatever you decide it means.

Many research scientists and many mathematicians are rooted in this level. They are
seeking meaningful experience in patterns and relationships in the apparent structure of
the universe, frequently ignoring the affect of their search, of their own decisions about
meaningfulness, as well as ignoring any objective applications of their research. For the
shaman, or other symbolically minded person, it becomes useful to notice how beliefs are
reflected in the body and in life experiences, and how easily conditions and relationships
are changed when patterns of belief are also changed.

Shaman healing methods at this level include all faith healings, verbal and visualisation
therapies, including hypnosis, things like neuro-liguistic programming, affirmations,
guided imagery, placebos, dream work and the use of amulets and talismans.

Finally, there is ‘Tke Papa Ha, the holistic world. This time you are not standing in the
meadow, you are the meadow. You can feel the sunlight being turned into useable energy
by the chlorophyll in your leaves as your roots soak up nutrients from the soil. You gladly
give up your nectar to the bee who gathers your pollen to share with other flowers. As the
bee you enjoy sucking up the nectar. You know without thinking that some of the pollen
will be shared with other flowers and that plenty will still be there to take back to the
extensions of yourself in the hive.

You feel the trebling in your throat as you sing your mating song and tip your feathered
tail to keep your balance on the pine branch hanging at the meadows edge. As the pine

you know you are not at the edge of the meadow but a part of what makes the meadow
what it is.

This is only a tiny sampling of experience at the holistic level. The basic assumption here
is that everything is one. In practical terms, it is one’s sense of identity. The deepest
experience of it is generally called something like “cosmic consciousness,” which is a
really inadequate attempt to grab a sense of being one with the universe, which itself is
essentially indescribable, because words and language just can’t contain the experience.

A more shallow and common experience of it is your sense of knowing that you exist. A
French philosopher, René Descartes, used a very third level symbolic approach to justify
this sense of being when he said “I think, therefore I am.” An objective approach might



be, “I sense therefore I am.” The subjective phrase might be, “I feel, therefore I am.” At
the fourth holistic level however, we can probably do no better than Popeye, who said, “I
am what [ am and that’s all that I am.”

In the fourth, holistic world, there is no sense of distinction between yourself and
whatever it is that you identify with as also being yourself. To the extent that you are
aware of the identification, you are operating in the holistic realm. To the extent that you
are aware of “otherness,” you are operating in other realms.

If you noticed in our progression from one world view to another world view, the sense
of separation, a quite distinct and primary attribute of the objective world, grew less in
the subjective world, with an increasing sense of connection, indicating less separateness.
Even less so in the symbolic world, although “reflections” still implies something else
that reflects.

A person can also have a holistic awareness of what’s considered to be self while at the
same time having a non-holistic awareness of what is not self. So, as a member of a
certain tribe in West Africa can have a holistic identification with his own tribe, that is, he
might not have any sense of his personal identity apart from being a tribal member, and
yet have a completely objective, separatist and hostile view of another tribe.

While holistic identity is a natural human experience, some people normally extent their
sense of identity to personal belongings and family and town or country. It requires
considerable skill to enter and operate consciously in this world. Actors and actresses,
whose profession developed out of an age-old shamanic tradition, are the best known
practitioners of this skill today. In ancient times, and, to a certain extent in modern times,
shamans were and are able to take on the identity of animals and nature spirits and
archetypes to pass for gods and goddesses.

When in that state of identification, they take on the qualities and the powers of those
entities, just as a good actor who is normally shy can play a convincing role as a
confident hero by really getting into the part, so can a shaman, acting the part so well that
the part acts the shaman. This comes from the secondary assumption of this level that
knowing begets being. As Emerson said it, “Do the thing and you shall have the power.”

At this level, the shamanic healing modes are primarily of two sorts. First, there is
channelling, where, to a greater or lesser degree, you take on the identity of a more
powerful healer, or become one with a greater healing power, and then work on someone
in a healing way. Second is a process that I call “grokking and guiding,” whereby you
identify with or become the person to be healed, and then you heal yourself. Needless to
say, the latter takes a pretty fair amount of confidence to do successfully, otherwise you
get so disturbed by the other person’s condition that you might pop out of that holistic



level and forget who you really are, and you take on the other person’s symptoms without
being able to heal it.

People who are strongly empathetic can have this experience frequently. Many therapists,
for example, can have this kind of a problem so much with clients and patients that they
take on all the ills and problems that they are trying to help cure. Therefore, when I train
my students at the holistic level, I recommend that they limit any identification process to
a maximum of 99% so that the 1% shaman can always return to the core identity.

Changing mindsets or moving between worlds in full consciousness is a subtle and
delicate process. All that is necessary is to change what you are looking for, and then
change the assumptions that are associated with that aim. The biggest obstacle to this, and
any other shamanic practice, is the interference of critical analysis from other levels. It is
quite difficult to practice telepathy if you keep telling yourself that psychic stuff is
nonsense. Visualisation won’t do you much good if you keep asking, “Am I just making
this up?” It’s difficult to make a decent income if you identify yourself as spiritual and
identify money as non-spiritual.

You have to practice dropping all of these assumptions when moving from one level to
another. Practice dropping the criticisms that you might bring along with you. When you
practice a lot — a lot — it can become virtually automatic. What helps tremendously is
loving yourself without reserve and trusting the God within you, but that is good advice
whether you are a shaman or not.



