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Art Therapy Considered Within
The Anthropological Traditlion of Symbolic Hegling

4,

oy #Michael John Haslam

In &his study art therapy 1s compared with
anthropologlcal evidence of healiﬁg practices fhat use
visual iﬁages. Archaelogical and anthropologic¥l literature
regardipng the uses of visual art during the Palaeolithic
Era wa’s-(\: onsulted. Research led to the corclusion that
Palaeqlithic art was created and maintaihed within a magico-
religious system that resembled shamanism. Studies of
shamanism were examined, indicating that the shaman was the
first symbolic healer. Studles of- the healing practices
of the Navaho were consulted. This particular system was
?hosen because it evolved from shamanism; 1s well-documented,
énd utilizes visual images extensively. A tradition of

symbolic healing 1s described and analysed to reveal several

key factors: the sacred space, the healing relationship,

‘and the transforma@ional symbol. Art therapy 1s consldered

within this context, and some conclusions are drawn. Art
therapy case material 1s discussed with reference to

symbolic healing.
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‘ This égﬁdy holds"persondﬁ relevance for me. It has,
helped relate my new profession as an art therapilst to
pr?riéus 1nteresté 1n'shamanism, and magilc symbols;

as well as to my activities as a visual‘éndﬁperformance
artist. Coming to art therapy was for me an intuitive
fealization of the inherent relatlonships tha% this
study hopes to render intellectually comprehenéible.
During the cours; of my trainling, I antdcipated the
opportunity to go 1n searigch of the historical
connections between aft aﬂh therap&# ,Tﬁis search took
me further afleld than I expected, aﬁd I returned with

a greater sense of relevance. ;n qhié'respect it
parallelled my training in this érbféssgonﬁ “Ag the
study progressed I learned a’grqat;deal; One realization
was that our cultural definitidﬂs”@fﬁﬁaﬁpﬂ'and Ftherapy"
cause some of the misunder%tdndingéfané aﬁﬁlguities of
art therapy 1tself. I feel that many of the events and
interests of my life have qun givéﬁ"a new meaning
through my initiation into ?hi% vocation as ;n art
therapist. This thesis haslbeén an 5pportunity'to
reexamine and more clearly develop my identity and

purpose 1n the fleld. In this way and in a very real

sense, this thesls has been a rite of passage.

A
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I. Introduction

Wth.I first embarked on thls research into healing
practices that utilize art ilmages, I found myself lost
and confused 1n an entanglement of awkward concepts
and bewlldering practices., Credit Eor helping me out
-of thils predicament and returning me to a new state of
Q\uilibrium should be given to many of the scholars with
whom 1t has been my privilige to come in contact In

particular I'think 1t was Donald Sandner's stimulating

study, Navaho Symbols of Healing (1979) that caused a

transformation in my thinking, for it 1s to Sander that

I am indebted for the concept of symbolic healing.
’

Symboiic healing 1s based on myth and ritual, not
on physiological principles. The causes and cure of
disease are connected to the greater mythological
universe that forms a background for all human existence.
The 1nevitable suffering of human life is ;iven meaning
by the mythologies of particular cultures. .The healer,

shaman, or medicline man is thoroughly trained in the

specific bellefs and symbols of his culture. Symbolic

-
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healing has a definite structure and\¥ell defined rules

and procedures.

Healing rituals have a prescribed order. Events

characteristically, begin with acts of purification;

followed by evocation or presentation of the symbolilc

images; identification; transformation; and finally !

termination or release from the ceremony. Identification

by the patient with the powers of the symbols and the
healer appears to play a pivotal part in the process.
As Cassirer (1953, Vol. I ) states, "Over and over again
we find confirmation of the fact that man can apprehend
his.own being only in so far as he can make 1t vlsible
in the image of his gods" (p.204). Through presentation
of, and identification with, these symbols the patient
1s put in touch with the inner structures and resources
of the psyche.
~

This study attempts to relate art therapy to symbolic
healing, that archaic tradition that uses art images and
other forms of expression in the treatment and cure KT

mental disordeps, and physical disease. There exlsts a

.S
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large body of archaeologicai and anthropological evidence
of artﬁs role in,these practices. Aspects of ?alaeolithic
rock-painti‘g, shananism, sympathetiC»nagic, and healing
rituals reveal important similarities toiart therapy.
There 1is no simple eorrelation.- Many changing factors '
must be taken into conslideration when examining,these"‘
diverse activities. h
.\ . N
Some consistencles are apparent Healing rituals

occur withln specially delineated parameters of time and .

space, Thls sacred epace is clearly distinguished from

the surrounding profane environment. This segregation
has important implicationa,;or the healing process. In
addition, healing rituals‘feature a specific type of ) :' -
reiationehip between the healer and the patient.a Many (i”\ 7
ethnographic aocounts indicate that this relationshilp .

1s an authentic and empathic one. This‘'is consistent

with contemporary theories of the therapentic relationship.

Elements of confession and suggestion are believed by ' —
some authoritiles to be universal aspecte of this

relationship. The psychologieal phenomenon of transference

15 commonlj found in healing relationships regardless of -\4*
the particular theoretical approach involved. ‘ ¢
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. Considgping art therapy wilthin th§ context off the
long evolution‘and wide distribution o? syqbolic healing
has ihteresting and perhapsﬁvaluable insights to
contribute to developing a brbader;,theoretical base
towards a definitiqn‘of artm§herapy that does nﬁt merely
§ubsume it under the théories of psychoapalysis.
Theories regarding the use of the arts in thefapy have
relied mainly on exiétent psychoanalytilc theory. In
particular the work of Freud and sgng has provided
theoretical support for the introduction of art .
expressioﬁ iqfo contemporary mental health fac;lities.
These piloneers certainly placed great importance on'the

process of symbolization for expressing the contents of

the unconscious mind. In the effort to establisn_the

»

."new" profession of art therapy in an often resistant

professional environment, these two theorists have been

-~
o N

called upon heavily for support. . 1

Occasionally attémpts have been made to relate art“

therapy to practices that predate modern psychoanalytic

.theory. Reference is made to "prehlstoric eras when our

-
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femote ancestors expressed @heir relatiénship to thelr
worl@ in cave drawings and sought the meaning of
existence in imagery" (Wadeson, 1980, p. 13). There
has been little research into the archaeélogical and
anthropological literature for possible antecedents to
art therapy. Recent archaeblogical research has ,
seriouély questioned Qﬁether our Paleolithic predecessors

were as remote as® was previously believed (Lommel, 1966;

Marshack, 1972).

Researching archaic healing practices inevitably

leads the investigator to a confrontation with such

problematic concepts as maglc and wiltcheraft. For a

" fledgling profession in the western industrial world

these are not highly prized credentials. However many
scholars have supported the contention that a valid
humanistic bésis,exists for behavior sometimes

L 4

considered to be the mere foolishness of simple-minded

] “ i
people (Rivers, 1924; Levi-Strauss, 1963;'Kiev, 1964).

Some broad parallels have been drawn between the

expressive arts-th%papies and shamanism ((McNiff,1979).

) '
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There are a number of similaritles and a few important
differences. McNiff's comparisons do not pay particulgr
attention to the image or the visual arts, and perhaps

have greater relevance for expressive theraplsts who

use music, dance, and psychodrama in a group setting.

T have tried to examine practlices in which the
visual image 1s an Important factor. In the case of
shamanism this was not always easy. Much of the
llterature on shamanism does not specificélly attend
to the visual component of the shaman's performance.
However the amount of scholarly research focussed upon
cave and rock—painting\of the Palaeolithlc Era, and
its recent interpretation in terms of shamanistic
activities provide some very useful data. This was an
important finding because, I belleve, any research into
practices that foreshadow art therapy must regard the

visual image as central to the study.

In the process of researching this material, several
important questions had to be answered. How is it

possible to speclfy Tntecedents for art therapy that

)
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originate in very different and remote culftures?”
~Defin1tions of disease, aberrant behavior, and health
may be quite different. As has been stated, some common
factors are found in all healing rituals. The degree
of correlation between practices separated by exceedingly
long peribds of time and with virtual global distribution
is remarkable. Sandner (1979) describes principleé of
symbolic healing that seem to have an archetypal
character. Two major conceptions of disease tausation
are found 1in virtually all cultures. They are foreign
intrusicn and soul ioss. The anthropological information
and the conceptual tools exlst that permit placement of
art therapy within a continuocus tradition of symbolic

healing.’ .

There are significant differences between art therapy
and other forms of symbolic healing. In contemporary
art therapy the visu;l image 1s usually required o be
the spontaneous creation of the patlent. 'There are
exceptions such as Joint productions of patlent and‘
therapist, but these are relatively infrequent. 1In

other cultures, the healer will characteristically

)
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produce the image, either spontaneously or from a
prescribed cultural tradition. There are specifile
reasons for these differences that will be examined.
Thebapparent lack of a unifying universal mythology
with its attengant transcendent symbolism 1s a major
difference between our culture and those cultures with
a hunting and gathering or subsistence agricultural

economy . Oﬂe elemegt in the diverse and fragmented

mythologies of modern soclety 1s the bellef in the value

of iIndividual self-expression and self-actualization.

These bellefs are part of the foundation of art therapy.

What has been called "Palaeolithic thinking" may
have more to do with our own cultural prejudices than
with the cognitlive experlences of Palaeolithic hunters
and gatherers. How symbols affect a restructuring of
the psyche'remains an obscure process. It 1is quite
possible that "magic tﬁinking" and "cures" are related
in ways we don't as yet understand. Obviously for
shamanism and symbolic healing tp have survilived to this
day must mean that the& have some important relevance

for the amelioration'of human suffering. I believe the
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fact that there is now a profession called art therapy emerging in
the western Industrialized world is further evidence for the

efficacy of these practices.

By placing art therapy within the historical contirmum of
symbolic healing a clearer understarding of the essential nature
of art therapy may be possible. Case material from my art ‘
therapy practice will be presented that illustrates the important

functions of projection, idehtification, symbolic enactment, and

ceremony in the therapeutiE process ,

In parts of the text both Freudian and Junglan terminology
ard theories are used to analyse and clarify phenomena that:
originate in diverse cultures and in ancient times. These
theoretical models are not entirely campatible. Within the |
1limits of the present work no attempt has been made to explore
differences in the two theordes. |
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II. PALAEOLITHIC IMAGES . ‘

Perhaps, more éhan ¢oinclidentally, study of tke

prehistoric visual image hés led to evidence of th&
’ \
archaic origins of shamanism. Palaeolithic rock art

(petroglyphs and pictographs) has been interpreted i%

3

terms of maglico-religlous practices that must have
tlosely resembled shamanism (Vastokas and Vastokas,

1973 ; Lommel, 1966; Schaafsma, 1980). The characteristics

and locatlions of many ancient documents of artistic \

\

L]

activity suggest rituals of a proto-shamanic nature.

4

The evidence indicates a long evolution of ceremonies \

" involving. the use of the visual image. These date well \‘

back into the Palaeolithic Era (Eliade, 1968; Marshack, \
1972). ' S “ \

ldence} much of this area ¢gf }
sghdy 1s a matter of cg¢ '-enerally,uthe further A

back in time: the less BoRglusiv

the evidence. For . ( \

the purposes of this 1nvestigation,:no one 1nterpretatidn .\
15 more important than another. Although scholars may

disagree about the many possible meanings of Palaeolit%lc : (' \
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art, there is general agreement on one point; that many
of the petroglyphs and pictographs of the Pélaeolithic
Er; found in caves and obscure locations were part of
a symbolic system of ceremonies and rites. These rock
art sites exhiblt characteristics of shrinesnor sacred

places. The visual symbols were part of a magico-

religlous complex.

Art-making 1s simultaneously a conscious and an
unconscious act. It provides a first-person narrative
that 1§ unmatched for the quality of information, albelt
imprecise, that it provides. The art of the Ice Age
is an interpersonal communication that spans tens of
thousands of years. The changlng culture and
consciousness of the Palaeolithic hunters and gatherers
is indicated in the countless representations that
survive from that period. Palaeolilthic art may provide
evide;ce of the emergence of a unified consciousness
(Raphael, 1945; Marshack, 1972).

v

Remote Ancestors

A human being vefy similar in skeletal and cranial

characteristics to modern man migrated into Europe
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approximately 37,000 years ago, during the last.glaciatioﬁ.

" This human population has been called Cro-magnon man.

At about the same period, it is belleved, human beings ;

/ began to enter the Americas.via a landbridge across the

Bering Stralt., Studles have tended to confirm that

these hunters and gatherers were capable of thinking in

°surprising1y complex and modern ways. Art, and visual

notatlon were means of expressing, recognizing, and
communicating a complex reality (Marshack, 1975).

. ‘
Other means were likely in use, but the visual images

have survived to this day.

A :
@

Bones and Soul

Indications of art and the use of symbols have
been found that predate Cro-magnon by many thousands of
years. Finds 1n Italy support the contention that

Neanderthal Man of the last 1nterglacial period, the

Eemian (180,000-120,000 B.P.), preserved the skulls of
the dead in shrines (Maringer, 1960; Bréuil & Lantier,
1965). Also fromthat period, skulls and long bones
have been founa tovered in red ochre, a practice noted
amongstyhunters and gatherers ip historic times(Giedion;

1962; Breuil & Lantier, 1965).

s
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Also dating from the Eemian are many finds indicative

“of a cult of the cave bear. Skulls and long bones thave

S : : \
been found on altar-like ledges and in coffers in AMlpine N\

. . N . * ! ’
caves. This’ is a phenomenon remarkably similar to recent 3.

-

.practices such’

s thosé of the Alaskaf:Inuit. They hide
el the skulls d long bones qf-their.quarry to assist in
the reincarnation of.the souls of these economically
vital anfmals (Breuil and Lantier,. 1965; Eliade, 1968).
) : |

'
-~

In the world view of the hunﬁers,:every creature 1s

3

3%

‘d1vided into a physical and -a spiripual‘ﬁeing «Ellade,
1968). 'Tne spirftual or psychic component is linked to
parts of the body, -such as sknlls, bones; skin, feathers,
" etc. The eternal soul of the creature is contained in
theﬁe body parts (Lommel, 1966) The’ greatest psychic
»dangerlto the hunter lies in‘the faetﬁthat his éource of
food 1s made up of'seuls. Speclal care must Ee taken of-
the animal. ﬁo doubt the inevitable sﬁressee of huntiﬁg
‘ also played a part in the early attempts to charm the o $
.animals (Heizer and Hester, 1978). Palaegz}thic hunters :
jbelieved themselves 1ntimately connected to the- animals.

Lo

* By treating the body. parts in presoribed ways they
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belleved they could intervene in the processes of
nature.

L
»

The‘Ice Age hunter and his entire community were
dependent upon the animals. The animal was‘a given
resource of nature which he was obliged, by the rigors
of survival, to kill (Eliade, 1964). This murder, the ‘..

hunter was forced to commit, may have been a kind of

- original sin in the psyche of the hunter. Certainly he
must. have feared his own death. By treating both human
and animal remains honorably, the hunter attempted to

make death less terrifying.

Early humans saw all life as invested with soul or
spirit'(Eliéde, 1964). Bones were the final séurce of
life. Methods ;f burial (for both humans and game
gnimaLs) are ogﬁen similar in hunting cultures (Maringer,
1960). In both cases the soul 1s.believed to reside in
the bones; The evidence leads to the conclusion that
there were ceremonial practices that featured bones and

skulls as honored fetish objects.
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The human and animal skulls are found objécts
elevated to a level of the sacred through mythological .
beliefs and ritual practices. It 1s the contention of
LQ&mel (1966) that these finds represent a transformation
in human consclousness. Here are the beginnings of a |
sense of relation between the living and the dead. The
dead became an object for the projection of fears and
wishes by the living. The hunters came to belleve that
the dead could think, act and feel like the living. These
emerging spiritual beliefs were expressed through the
ceremonial production and preservation of sacred art
objects.’

In this.culture of early homo sapiens the real aﬁd

the symbolic worlds were Intertwined and there was

a continuity and sequence in man's ritual and

ceremonial relationship to this worid.‘ Art, image,

and notation were means of recogq}zing and

‘participating in it (Marshack, 1975, p. 89).

U O VNS “ .
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Ethnographlc Parallels

Comparisohs have beeﬁ‘made between Palaeollthic
art and the practices of hunting cultures in historie
time. The possible purposes of human activity within
a given level of technological development and with the
same economic base are not limitless (Schaafsma, 1880).
Ethnographic comparison can indicate what 1is not relevant
and may reveal many valld similarities. Interpretatilons
have been made of Palaeolithic art on the basis of real
or 1Aag1ned associationé with hunting magic. Before
summarizing the most significant interpretations of
Palaeolithic art some clarification of hunting mag;c

may be helpful.
7 ® Hunting Magic

There are many examples of visual images being used
as part of sympathetic magic rites (Rivers, 1924; Evans- '
Pritchard, 1937; Field, 1937; Kluckhohn, 1944).

Commonly an image 1is created, and invested by the creator

with the soul of the person, animal or thing it represents.'

-
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The signifying image becoméé\;he‘vlrtual embodiment of
the thing that 1s signified. An idegtification between
the two existg in the m;nd of the creator or beholder.
The image 1s then treated as 1f 1t were actually the
thing it represents. The image is believéd to have
special power. Thils power ;eems to arise from th;
consensus of group beliefs and from the motlives of the

L]

individual (Kluckhohn, 194k4),

-

Pl

Images of animals are not copies of real animals,

but spirit animals (Lommel, 1966). THe hunter believes’
that by palnting or“drawing the picture éf an animal,

he can capture and influence its spirit. Abor;gina;
Australians, some of whom remain at an economic aﬁd

technological level comparable to Palaeclithlc hunters,

~

still retouch rock palntings each year so that new soul-

o

forces may go out frém them and take on new bodies
(Lommel, 1966). Ma;y accounts exist from around the
world of hunters ceremoniafly drawing a represeqtation
of a game animal and then shooting arrows or speafs into
it

It is not bossible;to be certain exactly what the

purposes were for the production of Palaeolithic art.

b

o]

o
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Generally, evidence 1s inc_onclusive, although some examples
seem to favour the hunting mégic interpretation. Some of
the rock painting of the southwestern United States has
pronouncgd h:nting assoclations. However, Heizer and
Hester (1978). suggest that hunting magic may not be
distin~guishable fr'om other\ éhamanistic practices.
Eliade (196‘8) recognizes the existence of‘“a form of palaeo-
shamanism that probably accounted for the performance of

hunting rites (Fig. 1 and 2). &



\ FIG.1 Man, spear points, deer, and sheep in Diablo Dam retroglyph

'Style. Man is 10 inches tall. Fort Hancock, Texas.

1
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FIG. 2 Dancers, animals, and hunting scene, Gila Petroglyph 3tyle,
Picture Rogcks, Tucson Mountalns, Arizona.
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ITI. A BRIEF SURVEY OF INTERPRETATION OF PALAFOLTTHIC IMAGERY
Traditional Theories

Relnach first ﬁroposed in 1903 that Palaeclithic
art was evidence of 5 belief in the efficacy of magic.
Relnach 1indicated the two major divisions pf magic that
would be more fully developed by later scholars: hunting
magic and fertility magic. Hls 1deas about the basis
of*magic relied on Frazer's analysis of magic according
to tw§ principles: (1) like produces like, or an effect
resembles 1ts cause, and (ii1) things which have been in
contact will continue to act upon each other even after
physical contact has been broken (Ucko and Rosenfeld, 1968).

'

For Relnach, the first of’these principles‘explained
Palaeolithlec art. This concluéion was based on'the fact
that most representations were of animals, and that they
occurred mostly in obscure locations. Reinach belileved
that the images were nondecorative and had an instrumental
function in rites of hunting magic~—Reinach cited incildents
of sympathetic hunting magic amongstQaboriginaimégzgzggmn.

of Australia and North America (Ucko,and Rosenfeld, 1968).



\ Symbolic Heallng
22

These practices can provide useful information on which

to base Interpretation, however the theory of hunting

magic would appear to offer only a partial explanatilon.

Abbé Breuil contributed important discoveries
and reliable datings. Many of his interpretations are
now subject to question. Breuil went further than Reilnach
and proposed that the painted caves were religious
sanctuarles. Particularly in his later work there is
an implicit assumption of a religious ﬁeaning‘that
pervades his interpretations (Ucko and Rosenfeld, 1968).
There was, according to Breuil and Lantier (1965)

"a desire to create an atmosphere of mystery in a secret
place forbidden to the uninitiated. Certaln nooké of
the sinctuary—caves were given a specially sacred
chaﬁécter" (p. 255). The sheltered location of many
palaeolithic art sites has been considered by a number
of prehistorians as evidence of a ceremonlal or sacred
function. The famous, so-called "Sorcererﬁ'of Les

Trols Freres cave, belleved by many scholars to be a
representat of a magician or s;aman, becomes for

Breuil a God Spirit controlling the game and the

hunters.,
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Contemporary Research

Among contemporary prehistorians, André Lerol- —
Gourhan has made what 1s probably the most'thorough
analysis of the typology and distributdion of the
Palaeolithic cave art of Europe. Over sixty-five caves
of southern France and eastern Spain were painstakingly
investigated. Earlier excavations have been criticized
for not always belng scientifically rigorous in their
methodology. Leqoi-goufhan refused to accept the primﬁcy'of
ethnographlc parallels as a basis for interpretation.

He contended that interpretation should be based, at‘
least in the first instance, on the evidence of the

Palaeolithic art 1tself (Leroi-Gourhan, 1982).

ﬁeroi-Gourhan studied the frequency and distribution
of animal images. He also created a separate dategory
. for what he termed, the signs. The signs are the abstract
shapes and obscure configurations that are often found
in assoclation with the animal images. Analysis of the
. material led Leroi-Gourhan to a number of conclusions.

The animals are, it is revealed, not necessarily game




Symbolic Healing
- 24
animals. In some cases, dating of the paintings and.
subsequent excavation of the caves indicated a lack of
correlation between the fossil remains and those

species represented on the cave walls (Leroi-Gourhan, 1982).

Over half of the animal images that Leroi-Gourhan
studied are elther horses or bison. Often the animals
are grouped in pairs - male and female. An analysis of
the material led Leroi-Gourhan to consider the animals
as symbols of malg‘and female principles that are
constantly juxtaposed, associated, or coupled. His
work with the signs resulted ;n a similar reduction of

the data into two groﬁps, male and female. The caves,

for Leroi-Gourhan, are also sanctuaries with visual art
representing a complex mythological system, a language

of symbolic animals (Leroi-Gourhan, 1982).

It is considered that Leroi-Gourhan has made a
majJor contribution to the study of Franco-Cantabrian
cave art through his thorough documentation; However
several criticisms ha&e been levelled at his work. One
value of ethnographlc comparison is to avold cultural

blas. Leroi-Gourhan has attempted to reduce Palaeolithic

~
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cave art to a linguistic sysﬁem. Ucko and Rosenfeld
(1968) fault Leroi-Gourhan for making the assumption,
that others before him have made, namely, that one can
tell what was of interest to Palaeolithic human beings.

Palaeoiithic art 1s not a code that can be deciphered,

Alexander Marshack's microscopic examination of a
carved bone fragment, dating ffﬁm approximately 30,000
B.P., provided some new and startling information. The

~minute and varied marklings revealed to Marshack a
complex system of notation. In this particular document

~ the notation corresponds to the waxing and waning of

the moon for a period of 24 lunar months (Marshack, 1975). -

This was a first step in a program of research 1ln which
Marshack ha% used closeup, infrared, and ultraviolet
photography. Thils research led Marshack to some

interesting conclusions.

According to Marshack, Cro~-magnons and also
Neanderthals had made sophlsticated ?daptions to phe‘
environment. Both left evidence that they were engaged

in complex ceremonies and rites (Marshack, 1972).
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Marshack examinedfother bones engraved with a notation
indicating slgns related-to seagonal changes. He agrees
with Leroil-Gourhan fhat there are meaningfu; a§sociqtions
of animals, signg,‘and symbbls. However Marshack |
belleves these'assoqiations are not necessarily
" concerned with the patring of male and female oppsitions.
Marshack's contention is that the mobility art, small
statuary and portable objects,‘éontainunotétional
Information of a seasonal?'behévioral, or mythological
kind. The paintings and engfavings ofdphe Franco-

Cantabrian caves, Marshack (1972) concludes, had a '

mythological and ritual function. (
Marshack takes a more igformed and broader view of
Jﬁun?ing magic than earlier pfghisﬁorians. He cites
evidence‘that many images wefé acted-upon over and over
again. "The horse was an image whose storied meaning,
existence or uspiritf was .continuous and not terminated
by any one 'killing'" (Mérshack, 1972, p. 233). Many
animal images have been overpalnted, overengraved or
have had signs or symbols'added ‘later. ,Rather'tﬁan an
act of sympathetic magic solely wifh food‘as iﬁs aim;

.
PR
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~Mar§hack sees a repeated, ritual éct,’aé an indication
f "symbollc mythical killing" (Marshack, 1972, p.234).

Max Raphael (1945) belleves that the cave paintings are
indicators of the development of ego-consciousness.

Marshack Interprets the art of the Dalaeolithic Bra ds -

[3

a means of developlng, representing, and symbolizing

»
’ '

. a changing awareness.

v
©

Marshack draws attention to other approaches for

‘o

the interpretation of Palaeolithic art. He belleves

3

that we should not rely on such culturally bound categories

as maglc, animism, and totemlisw to understand the

c?gnitive processes behind this art. He states that '
an analysis on the basis of recognized psychological.
processes and strategiles dhich use symbols and symbolicd
relations would be more productive (Marshack, 1972).

- Palaeollithic humans increasingly substituted symbolic
action for instinctual action. Marshack suggests a
study of the acculturalization process of aggressive
~and sexual Instincts. He repeatedly emphasizes the

importance of art images as a part of mythological

story-telling. Thils actlivity would have been a crucial
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factor for group cohesion and communication. "Magic
and myth; aggression, symbolism, and sexuallity are ‘

elements 1n the stories, the whole might more aptly, if
awkwardly, be called 'a cognitive-and-time-factored use

of art, myth, rite, and symbol'" (Marshack, 1972, p.276).

Marshack also suggests that the study of shamanism
may provide the most approprlate basis for an Interpretation
of Palaeollithlc art. The performances of the shaman may
help us to understand how "the stories" were used %to
involve the community in ceremonlial events. The shaman's

‘ ) 4
trancq 1s a story of a transformation that is mythological

and psychological, This mythic story is a Journey, a
hunt, or a search 1n which the hero escapes through a
miracle and 1s transformed (Ellade, 1964). Palaeolithic
visual art was, in part, a focal point for these rituals

of transformation.

It seems evident, that many of the cave paintings
were included in a.system of thought and action that helped
sublimate and transform éggressive and sexual instincts

ﬁhat were potentlally destruct;ve to the gpoup.

v
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;ncréasingly complex symbolic expression made 1t possible
to develop socilally approved solutions for individual
problems. Marshack (1972) suggests that symbolic
expression may have made it possible to Qevelop a.-
greater diversity of human pérsonality.éﬁThrough ritual
art and ceremony, the crilses, transitionsiand stresses
of the Palaeolithic community were expresseéd, shared,

and resolved, .
The Palaeolithic Artist

Recent studles have led scholars to conclude that
shamanlc trance and ritual actilvitiles aée revealed in
Palaeolithic and Neolitﬂic rock art (Eliade, 1964;
Lommél, 1967; Vastokas and Vastokas, 1973; Garvin, 1978;
Schaafsma, 1980). Shamanistic activities most probably
provided the context for the productilon of petroglibhs

. and plictographs.

Lommel ( 1967) considers rock painting to be
essentlally an art form of nomadic hunting cultures.

It seems reasonable that the mythology of a hunting and

4
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gathering economy would rely heavily on animal symbolism.
Eliade (1968) contends that the spiritual universe of

palaeo~-shamanism was dominated by relations between man

‘and the ariimals. Helzer and Hester (1978) have noted

that correspondence between rock painting sites 'and
animal migration trails in the Gfeat Basis region of ~
western N?rth America. They suggest that these art
productions were related to hunting magic rituals.
possibly performed by shamans (Fig. 3). Once again it
has to be sald, on the basis of the archaeoloéical
documents, that a clear'differentiatiog between hunting
maglic and shamanic practices may not be possible. It 1s
likely that 'the »mages of the hunt became the sympols of
shamanic mythology. Possibly a difficulfy arlises from
the application of relatively fixed theoretical models

to the manifestations of distant and diverse cultures.

A clear examble of shamanic influence in lithic
petrdélyphs and plctographs is the, so-called, X-ray
Style. These images of animals contain a depiction of
the skeleton or internal o;gans. iMany examples have

been found 1n eastern and western Europe and in North
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FIG. 3 'Spirits, traps, animals . Lower White River Valley, Nevada ,
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America. The mythology of thé shaman rgfers%tﬁjhisf {
dismemberment, or reduction to bones; and subgéqﬁent'q
re?irﬁh. Thg shaman too can 'see the skeletons pf‘tﬁe
living (Czaplicka, l91h/i969). Occasionally the
representation bf th; skeletoq or internal organs,‘Qas
been st&lized into a life line (Schaafsma, 1989).
ﬁommel (1967) contends that these images are support

for the shamanic origin of rock art (Fig. ).

B 13

Images of animal conflicts' are for some scholars
the expression of %pgmanic strqggies_(Lommel, 1967), or
of struggle-én a pqygﬁic level (Raphael; 1945), There
are many examples of animai‘parts having:been recombined
to form mythical animais, or human beingslwith zoombrpﬁic
characteristics. Other'reseafchers havx seen them as

porfraits of . costumed dancers. Either-way, these images

“portray beliefs and rites of transformation that must

have been quite similar to shamanic practices. - N

' In 1950 Horst Kirschner proposed that the painting

} - .
of '‘a prostrate man, dlsemboweled bull, and 'bird perched

on a staff that was found in the Lascaux cavemin.

>

:rl;
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southern France was a depi‘ctio'r;) of a sharﬁanic se’ar;‘cep
(Eliade, 1978) (Fig. 5). The widespread shamanic’ symbol
of the bird perched on a pole or in the branchés of the
World Tree has been noted (Eliade, 1964). Vastokas (1977)
considers the painting at Lascaux to be the earllest
representation of this symbol known to us. Lomme 1 (1969)
believes this is the ‘scene of a sharixan's psychic struggle.,‘
Remarkab;y similgr images have been found on the cliffs
at the {Three Rivers site in New Mexico (Fig. 6) and at
other lgcations in North America (S¢haafsma, 1§80)
(Fig. 7 8nd 8).

%

The study of rock art in North America has led many
scholars to conclude that it waé closely related to shamanism
(Vastokas and Vastokas, 1973; Furst, 1974; Garvin, 1978;
Schaafsma, 1980). Modern day shamans draw pictures
that are very simil‘ar to figures found on the canyon
walls (Castaneda, 1971). The numerous representations
of birds acqulire a different meaning when seen in the
context. of the shamanic symbolism of bird flight 'ar:d
the journey of the soul (Garvin, 1978). Many bird

figures have noticeable anthropoid features (Fig. 9).
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F‘IG. 6 3ird motifs from lhree Rivers, New Mexico , '
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+ FIG. 7 Petroglyphs from the Cave of Life, Petrified Forest
Natlonal Monument, Arizona .
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FIG. 8 XNavaho bird, corn, and terrace complex pecked over anthropomorphs
of the Rosa Representatlonal Style, Largo Canyon, New Mexlco,

)
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' The numerous examples of the spirit-like anthropomorphs-
found in New Mexlco and Arizona have been regarded as
substantial evidence of shamanic trance activities

(Schaafsma, 1980) (Fig. 10).

Research has revealed that the réck art of southern
Africa has a pronounced assoclation witﬁ symbolic healing
rituals. Two common elements of thils 1mager¥ are dead or
dying elands (i.e., large antelopes) and medicine men
in trance postures ki.e., shamans). According to J. David
Lewis-Williams (1983), the prominence of the eland is
explained by its symbolic function rather than by its value
as a food animal. In the mytholog& of the Bushman of the
Kalahari the odour of the killed and skinned eland is the
essence of a potent force that wards off potential dangers,
especially "the arrows of sickness" (Lewls-Williams, 1983,
p. 47). To this day Bushman hunters hold a dance at the
site of a fresh eland kill, The shamans present belleve
they can exploit this acquired power in their trance
performances. "A mediclne man who has special control of
eland potency enters a trance and cures all present of
known and unknown 1lls by removing any 'arrows of siékness'
whiJh‘might have been directed against them" (Lewls-Willams,

1983, p‘ u?)o
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FIG,10 San Juan Anthropomorph 3tyle. Large figures are .
3 to 4 feet tall. 3an Juan River, New Mexico, ]

-
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The dying eland's appearance 1s sald to resembie a
man entering a trance. The eyes roll back, the tongue
hangs out, and there are tremoré and(convulsions as the
large antelope drops on its haunches. Palntings of
trance dancers have physical features of eland heads,
horns, limbs{ or hooves, The dancers bleed from the nose
and perspire like dying elands. Lewis-Williams (1983)
concludes that the rock art of southern Africa represents
and expresses an "eland language" (p. 52) of religious
ritual. Art played a cenfral role 1n developing and
elaborating upon thls system, and according to Lewis—
Williams (1983) "...if the artists were themselves
medlicine men, they were actuaily strengthening themselves
by painting" (p. 52). This study provides the most solid
connection betweén rock painting and rituals of symbolic

healing.
Conclusioﬂs

The consequences of learned opinion 1s that many of
the painted and etched figures were elements in ritual
ceremonies. Hunting and fertility magic, 1nitiat16n,
prbpitiation of the spirits, andlshamanic’transformation

and healing may all be indicated. For this investigatilon

it is not important which of these functions was paramount .

1
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What i1s signific;nt 1s that we have clear prehistoric
evidence of visual art being used as a focus for symbolic
lenqctment and ritual. In such an event there must have
been projection unto, and identification with the art
image. It seems that art was used to express énd‘
facilitate the resolution of individual and group
Jconflict. It was a force for personal and socilal
adjustment. The symbollc art ritual wqyld havg played
an important part in group dynamics, and adaption to
the physical and metaphysical environment: This is not
to gilve art an inordinate importance in the cultures of
the Palaeolithic. Art existed as an integral part of

a complex system of thought and action.

This hés important implications for modern art
therapy. Art.is put in a different perspective.
Rather than being considered as a latter and secondary
development of culture, art assumes a rlace of primary
importance 1in the emergence of human consciousness and
culture. Art therapists occasionally find themselves
required to explain why art 1is necessary. The assumption

being that art 1s merely a decorative diversion. What
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néeds to be explalned iskthe process whereby ért became
spllit off from 1lts meaningful role as an adaptive
psychological and cognitive activity in the lives of
individuals and social groups. Art therapy is part of
a process of rediscovering the capabilities of art as

a primary means of successful human adjustment.

ar
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IV.“SHAMANISM

Defining the -Shdman

» 4
*
13

Shamanism has been extensively recorded and researched.
This has been possible because‘shamanism hgs survived in
vestigilal form and pccasiénally in quite a vital state
in“many parts of the world to this dqy. Shamanism 1is
perhaps the‘oldest form q; symbolic healing. Shamanism
is a body bf mythological thought and'practice that
originated well back into the’Palaeolithic'eré. Shaménism
is a centra; datum 'of this stugy, becanuse 1t provides the
connection between mankind's earliest symbolic productions
and traditions of symboiic healing that continue to exist

in the laté twentileth century. o ’ s

v o

_ What appears to be certain is the antiquity of
shamanic rituals and symbols. "It remains to be determined
whether these documents brought to light by prehistoric

discoveries represent the first expression of shamanism

in statu nascendi or are merely the earliest documents

available of an earlier religious comples" (Eliade, l96&,
p. 504). It seems likely that there were magico-

religious beliefs that predate the archaeologlcal documents.

hY
1

o
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This tradition undoubtedly underwent many alterations
and renewals in the course of early man s development
and migration.

\

-Shamanism"is pre-eminently a phenomenon of Siberia

, and Central Asia (Czaplicka, 1914; Eliade, 1964). Other”™:

researchers consider shamanism to have been of circum-
polar distribution (Rank, 1967). It was described by
the earllest explorers of central and northern Asia.

Phenomena observed in North America, South and Central

[

America, Indonesia, Oceania, Korea, eastern and northern

“Europe, Australia, and southern Africa exhibit similarities

to shamanism(Eliade, 1964 Furst, 1977; f-Iarner, 1980).

Shamanism's widespread distribution is’ one of 1ts most

2

outstanding characteristics.’ Thi% supports the
conclusion that‘shamanism must haye almost primordial°
origins. .Authors‘have attributed shamanism's survival
over many tens of thousanos of years to the fact that
shamanisn must'ansner some basic human needs (Furst,
19775 Harner, 19894, Shamanism has a relevance to the

W

human psyche that should be considered with the -

realization that this ideology has endured:since the ¢

firstycultural manifestations of homo sapiens. :

>

s
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It 1s necessary to distinguish shamans from

. \ . ‘
AQ'medicine men, sorcerers, magiclans and other.personages

" found in primitive societies. Shamanism often coexists
with other forms of magic and reliéion in the same .
culture. It is the shaman's reliance on the technique -

of ecstasy that 1is recognized as. his distinguishing

/
(A

Through a self-induced trance the shaman enters '

characteristic (Rank, 1962; Eliade, 1964),

The Shaman's Tran%e

<

1

.an altered state of conscioﬁsnesg. He bé;ieves that "~
in this state his sgul leaves his body and ascends to
the sky or descends'belOQ, whére he communicates directly
with the spirits. Thefe are some auéhors who ao not
agree on a clear differentiationlof the shaman from the
“medicine man (Park, 1938; Hultkrantz, 1967). ,Isoiating
ﬁhe factor, of trance phenomena is a useful means tb )
organize % quy of infeormation that 1is vpry.large,:

. » diverse, and complex.

.

The physiological phenomenon of a trance 1is a

I3

disconnection or dissociation of normal conscious ‘
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thought processes (Norland, 1967). Liké sleep or the
dream state, this is a mental experience of different
dimensions., Every huﬁan being 1s capable 6f experieﬁcing
trance-like phenomena. Under the effects of hypnosis,
sleep deprivation, sensory deprivation, fasting,
intoxication, or hysteria; visual or. auditory
halluclnations Eommonly occur. The shaman's expertise
lies in his ability to control his access t5 these

v

sources of knowledge.

By staring at a flame or other object, chanting
and- repetitive drumming, or other techniques the shaman
puts himself into a trance. By so doing he opens hiﬁself
to the volces and visions. Both the s?éman and other
members Af his community believe ﬁhat, in this way,
the spirits of animals and human ancestors are contacted.
There is a wildespread conviction that the soul 1is able
to leave the body and journey to meet superhuman beings
and ask for hglp or blessing (Eliade, 1968). The shaman
\may well be an intuitive expert relying on unconscious
processes of abstraction and symbolization. Hls ability

to liberate his uncbnscious images, his knowledge of.

4
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the group mythology, and his sélf;discipline permit him
to use his insights for problem-solving (Norland, 1967).
This problem-solving 1s a valuable service to both

individuals and the community as a whole.

The ecstatic trance of the shaman is a.form_of
ritual death. Symbolically hils consclous mind dles, 1s
dlsmembered, and reborn in a new forﬁ. The shaman thus
abolishes hils current human condition and returns to a
state of oneness with the animals and the spirits. A
symbolié system based on animal forms and the hunt
describes the shamanic‘experienge. The secret language
of the shaman is actually an "anlimal language" (p. 6%1-
composed of animal cries (Eliade, 1964). The shaman's
transformation into an animal or animal spirit is believéd
to be a return to a primordlal condition lcst at the
beginning of time. The emergence of ego-consclousness
in the human psyche diffegentiated mankind from the cther
animals. The shaman's contact with the animal spirits
1s a return to the preconscious or unconscious state of

oneness with the mythologlcal universe,
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v. THE ART OF THE SHAMAN
Initiation ‘
Whether the shamén was chosen as a result of an
innéte disposition or actively sought out the visionary
power-1ls a pocint of contention. It does appear certailn
that the true shaman was an exceptional individuai
(ﬁlkin, 1945; Castenada, 1974). Substantial demands
were placed on the shaman's will-power, intelliégnce,
concentration, and psychic equilibrium. Sometimes,
especlally 1n northern and central Asla, the patential
shaman 1s revealed By a sudden 1llness or eplleptlc
attack (Czaplicka, 191U/1969). The shaman is thought to
have a vocation to a direct relationship with the
sacred that sets him apart from the profane world

(Eliade, 1964).

» -

The initiation of the shaman is an ecstatic
experlience that may pake several years to complete. It
is a ritual death and resurrection (Eliade, 1964). This:®
process 1s at once an initiation and a self-cure
(Lommel, 1967). Through this ordeal the shaman gains

the power to heal. The prospective shaman must cure

. oy
,/ N
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himself before he can cure others. By accepting the
vocatlon of shaman, the cure 1is discovered. The

shaman's suffering and aberrant behavior find social

validation.
Artistic Expression and Self-Healing

Lommel (1967) describes the shaman as “probably
the first artistically active man known to us" (p. 9).
The shaman has a personal experience with the mythology
and symbols of his culture. He must be able to translate
his personal adventures in the spirit world into forms
that are meaningful to other members of his culture.
In order to accomplish this, the shaman relies on his
abilities as singer, poet, dancer, artist, theatrical
performer, and producer. He makes his visions visible
to others. The shaman externalizes his struggle and it
becomes a symbolic struggle with which other members of
community can identify. He imposes order upon, and
gives form to, chaotic and confused unconscilous images.

This constitutes a form of self-healing.

b
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The spriits are manifestations of the shaman's
unconscigus. They are the images of his own psyche.
Other méﬁbers of~hunting cultures also have contact with
‘animal spirits and animal guardians. But the shaman 1is
‘believed to have the closest contact with them, and

4 therefore greater power in combatting them or enlisting
their aid (Harner, 1980). The shaman's soul journeys
beyond to where the spirits speak to him and reveal
thelr secrets. The spirits can be dangerous, but fhey
can also bestow knowledge, good luck, and good health.
The shaman returns and shares the benefits with the
community. Shaman's use 1s a psychologicél technique
whereby obsessional images are played o§f one against
the other in a dramatic enactment (Lommel, 1967). ;

Typically this is an event in which others participate.

<

Much of the shaman's effectiveness resides in hils ability

to animate the group by means of his artistic productions.

Shamans and Pseudo-Shamans:

1 %
. | ? i\
Klopfer's survey, using the Rorschachtest, of Mescalero ‘
' \
Apache shamans 1is of interest (Norland, 1967). Klopfer '

was able to classify his subjects into two categories:
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real shamans and pseudo-shamans. The real shaman had
a greater capabllity of letting loose his ego
involvement and thereby regressing to a level of primary
process and contacting contents of his psyche not
readily avallable to the pseudo-shaman. The true shaman
also had a greater ability to integrate these images and
communicate them in a meaniﬁgful way to others. 1In
these ways the shaman more closely approximates the
psychological profile of the artist than does the pseudo-
shaﬁan. Klopfer's tests revealed a significant
correlatlon between true shamans and the level of

respect accorded the shamans in their communities.

A

Creative Mythology .

The shaman 1s the cutstanding artist of his
community and an expert at manipulating tﬁe symbols
of the group's mythology. Mythology 1s dynamic. The
oral communication of mythological stories leaves them
open to imaginative modification and embellishment to
sult different circumsténces (Chagnon, 1970). Although

fundamental structures may remain the same, mythology
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i1s constantly evolving in accordance with mankind's
addptive response to the environment. The shaman 1s
the prime anlimator of mythologlcal symbols. This
involves creative alterations Fo,suit changing needs,
Myphology represents a charter for human behavior
(Eliade, 1968). Through such a process the shaman
came to be not only a specialist in the sacred, but
a guardian'of the personal and Interpersonal
equllibrium within his community. It 1s through
mythological artistry that the shaman performs his

most Ilmportant soclal function as a healer.
Maglc and Actlon

"Palaeolithic man knew no magic without action,
nor could he imagdne actlon wlthout magic; to him ’
theory and practice were one" (Raphael, 1945, p. 8).
Eliade (1964) considers the shaman's journey as part
of a more general search for maglico-rellgious power.
The greater the shaman's fadility and force of contact
with the spirit world, the éreater was his power. This
power alded the shamap in all his important social

functions, such as procuring game, influencing the

~
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weather, driving away evil, and curing the sick. The
shaman accompllished these functions by means of the
practice of magic. Willard Z. Park (1938) defines
shamanism 1n terms of magical power:'
This power 1s generally manipulated 1n such a way
as to be a matter of concern to others in the
soclety. Accordingly, the pract;ce of withcraft
may be as important a part pf shamanlism as the -
curing of dlsease or the cﬁarming of game 1iIn the
communal hunt. We will de#ignate by the term
shamanism, then, all practices by which
supernatural power may be épquired by mortals,
exercises of that power for'.good or evil, and all
concepts and beliefs asSoclatied with these
practices (p. 10).
In hunting and gathering cultures.nothing is so powerful
as magic. Maglc can kill as Qell as cure (Kilev, 1964).
Magic 1s a -body of knowledge that encompasses all the
knowledge that the culture may possess (Rivers, 1924).

It 1s theory and practice., It 1is sclence, art and

psychology.

]
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The shaman's ecstatic journey defines and

éuthenticates his magic‘powers. He believes 1t, his
social group believes 1t. He becomes possessed. The
shaman 1ls capable of actually being transformed. The
shaman takes on the abpearance and spirit of the animal.
"He howls like a walf, he barks like a fox" (Lommel,
1967, p. 137).. "He flies like a bird, spreading his
arms" (Eliade, 1964, p. 298). The shaman is a creature
of transformation. His ability as aNnealer is based on
this capacity.

\

The Shaman and Transformation

Rather than the creatlion ex nihilo of the Bible,

the concept of transformation is at the center of the

shamanlc cosmos (Furst, 1977).- Tran§formation can be
defined as psychological experilence that involves
repression, liberation, and reintegration (Lee, 1972).
This therapeutic process 1s applicable not only to
fexual repression, but to many ot her symptoms of

personal or social maladjustment.
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Superficial examilnation of the subject of shamanistic

transformation might only reveal a technique of instant

cure. The essence of shamanism is the inner experience
of transformation (Lee, 1972). The shaman has
transformed himself, and he endeavors to engage his
patient 1n a similar experience., Thils seems to depend
‘upon the ability of the participants.to become |

3

thoroughly involved in the transformational symboecls.

An element of charlatanism 1s present in some
shamanic rituals., They are, for the most part, devices
: to induce the patiené's expectation of transforﬁation.
Belief in the power of ehe symbols 1s a crucial factor
in all symbolic healing. The shaman's gifts as master

of ceremonies and manipulator of the sacred create an

atmosphere of magic. It is a "world in which everything

seems possible, where the dead return to life and the

living die only to live again, where one can disappeaf

and reappear instantaneously, where the laws of nature
are abollished and a certain super-human freedom is

exemplified and made dazzingly present" (Eliade, 1964,
p. 54). The inner experlence is so intense that 1t is

taken as an outside; "real™ event. The patient's
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adjustment to reality is irréeversibly altered.
Participants in shamanic rituals believe this change
1s positive and this leads to more successful adaption,

and resolution of conflicts.‘

v
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VI. THE SHAMAN AS HEALER

-

Castaneda (1968) has described the shaman as a middle-
. man between ordinary and non-ordiﬁary peality. Harner
“(5980) calls ﬁhg shéman EZ poWer-bréker"-(p. 56). He
can manipulate spiritual'and psychologlcal power for
the benefit, or detrimeﬁ%, of the members of his
communiﬁy. He 1s entrusted with hainta%ping the psychic

equilibrium of soclety. He helps maintaln a balance

o

‘between the forces af "good" and "evil". 1In order to

3

. [N . -
maintain the health and survival ofithe group, the

shaman foresees change, divines the cause, and contacts

3

the.spirituél“forces of nature. If misfortune threatens

the'community the shaman takes corrective action. An

important .social function of the %haman'is to promote

z

feelings of seéﬁrityiin othér membéps of the communi;y.

. ) . .
They feel that at least.one member of the community has
access to the invisible forces to which they feel X

subjected. Shamans. are the "antidemontc phampions"(p.éOB)'of.

the socilety (Ellade, 196&).

{

The shaman's primary function 1s to cure the sick.

This applies tp pﬁysical as well as to mental illness.

)
-~

v a
N ]
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The shaman's first tasg is to,diagnose the nature and

the cause of the illness. The shaman, by entering a

0

trance, calls upon his helping spirits to’inform and

guide him. He will also talk to the patient ind other

" relatives. In this way, .the shaman acquaintswhimself
with the'medical history and  ,psycho-social factors
N ‘

leading up to the disease (Eliade; 1964; Norland, -1967;

Harner, 1980). N

Foreign Intrusion

r
4

Two fundamentally different tx\iy'oT\Sgge;:e ar

recognized They both have virtual wgnlpwide distribution -

-

and are consistently referred to in the literature.‘

F.E. Clement's article, Primitive Concepts of Diseasei

(1923), 1is commonly cited (Rivers, 1924; Eliade, 1964;
Kiev, 1964; Ellenberger, 1970).

The first major cad%e of disease is foreign intrusion.

.7. Ld

. This is the belief that a pathogenic obJect has been

'introduced into the pati%nt's body (Rivers, 1924;
Ellenberger, 1970) The 1llness originated fnom outside

" of the patient. ;@he pathogenic objectﬁean take many forms.

Y
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An actual phy3107i object may have been projected into

the patient, oF a magical iject (1.e. immateriél) may

. N
be the precipitating cause. -In eigkerfcase it 1is

..represented by a symbolic object. Related to this

" “patient join forces in a- quest to. determine.the

3
concept, put seemingly of more recent orilgin, is the
belief that the patient's body has been intruded by
‘ ¥ - ' .
evil spirits, possessed.

' ’ N v
In suqh cases the shaman's treatment is to egtraét:
thq,harmfui obje;t, or to‘expeli_the‘demons. IThis may
be accomplished/gy dusting\and fumigating the ﬁatient;
or most commonly, by suecking-dut the fogéign,object.
This is psychosomaticAthergpy, but in addition the
shaman may'gse what 3Q£qpial remédies are appropfiate'
and avgilable (Hérner, 1980). The éhaman also treats
the géychological:disorders‘offthe individual‘gnd the ‘ s K
group. ‘Whét can, be termed confession and couﬁéelling g SR
occur (Furs£;41977; Harnér, 1980). .The‘heélé? and fgé
. . ) Lot !
ultimate cause¢ of the problem. This is founq in a
qegioﬁ where the forées‘are 1mmateriél,Aspirftual3' 

psychological, and symbolic. ,h Shaman and patient S -

. .
. -
‘ ’ . a
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" consists of the shaman finding'the 'scul, capturing

e

Symbolic Healing

4

- - A - ' g2
: o 14

together seek out the healing power. ‘Afleviéting the
éjmptohs-is only half of the treatment:“Thefother‘
half copsists of neutralizing the 1mbélagce th}o;;h
renewed observation of the Qalues of the 50c1eti
(Furst, 1977). . |

.

Soul Theft

A

-

The second cause of diséase is thHe theft of the

<

soul or soul loss (Rivers, 1924; Ellengerger, 19fOL.”

The disorder is attributed*yo the fact” that the
patien%ls soul has strayed or'been stoien_away.

§omething has been taken from the\papient. ‘Treatment
. : i

-

1f, and returning it tq its r%ghtful place. This

‘required the shaman§s journey to seafgh for the

-

patient's soul. The shaman utilizes all his knowledge
of the patlent's circumstances combined with the

’ -

dramatic enactment qf his trance, and theatrical

at his disposal that™correspond to the patient's

v

_struggle to rescus the soull.;The most effective §ymbols:f

|pfedicément are activated. . T : '7/-

“
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Various forces account for the soul‘lcss. Sometimeé
the sodl is stolen by the spirits of the dead. The
shaman's services will be directed toward appeasing
the spirit of thge deceased, and che conscience of the
.surviv&gs \\Some psychologlcal processes similar to‘
guilt and unresolved mourning may be at work here, The
shaman's involvemerit with the psycho-social factors
uﬁderlying the patient's disease should, once again, not
be overlooked.

<

Soul loss may be punishment for a transgression of
the sacred order (EliadeL 1964). This must be redtiried
by the- shaman." ﬁis first approach is to purge this
impurity through individual and group confession.

Rithal bathing, fasting, and fumigating play a part in
the purif;cation. The pathogenic actions of‘fqar and
guilt aré well noted. The shaman does much to él;eiiate
them. ' . /

<

8 The Shaman: The Eiz;st Therapist .

The shaman's function is very similqr to a group and

individual psychotherapist (McNiff, 1979; Harner, 1980).

’
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The shaman 1s most effective as a therapist in
sitqatioqs where his power and the power of his
mythologicgl syﬁbols are.firmly rec gaized. frocesses
of confession, transference, abreaction, catharsis, and
reaolupion may be evident. The sha a% uses his own
transformation and the aymbols of ¢ ansformation tc
change the patientﬁs condition. He performs actions to

/
restore ' the natural and healthy state of equilibrium P
el
that must exist between the individual the family and

-

the symbolic universe.

The master shaman never challenges the validity of
anyone's exéerience. He tries to intagrate even the
bqgst bizarre experience into his all-encompassing system
of thought (Harner, 1980). The shaman listens and
aFcepts the anxlety, fears and confessions of his patieAt
The shaman does not impose an order.: He attempts to bring
" order from within the confused and troubled state of—&pe
patienﬁ‘and the social and natural enviﬁonment. 'Empathy
must play an important'part in these rel%tions; The
patient and the gfoup believe themselves\to be directly
affected by the spirits apd mythological symbols. The

) \
shaman manipulates these forces to restore psychological
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.his patlent 1s hils most valuable ally. §
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+ equilibrium. The shaman certalnly takes a much more

obviously active role in the therapeutic process than
do most éontemﬁbpaf§ psychotlerapists, This wifl be

discussed more fully in the last section of this study.‘

There can be little doubt‘that intuitive knowledge
of psychotherapeutic principles 1s contained in the1
practlices of the shaman. Perhaps thke shaman's.own

trénsfbrmation gives him insight‘into hidden psychic

connections behind identity and ego (Nordland, 1967).
His abillity to move fluidly through a symbolic realm

t?at is strongly connected to the unconscicus mind of

o
>4

~

%

The shaman 1s able to use highly-charged symbols
(Nordland, %967). The arts of huntiﬁg and gathering
cultures symbolize the very essenc® of their spiyitual
bellefs (Schaafsma, 1980). The symbols represent active

agents 1n the lives of the individual and the group.

" They are forces for good and evil, sickness and health,

1ife and death. Thé shiran canh be considered an archaic

psychctheraplst.
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VII.é?MBOLIC HEALING AMONGST THE NAVAHO
| ‘Intyoductioﬁ ‘ iy
Symbolic heallng appears tb be a virtual global Ve
phenomenon. Sandner (1979) proposes four archetypal \
principles of symbolic healing. The first of these is the |

return to the origin or source. This 1is the retrieval -

and reconstruction of the mythological and psychoiogical v
origins of a person's universe. Primordial structures
are reconstituted and things are-once agaln as they

L -
should be. The second principle is the management of

\
evil. Whatever may be "evil" for the patlent must be

confronted and brought under control. The third

fundamental principle 1s th theme of death and rebirth,.
This can be exemplified by the trance Jjourney of the
shaman or the quest of the mythic hero. This theme 1is
present in all rites of passage, initlation, or whenever
a pyschic threshold is’crossed. The final archetypal

principle is the restoration of a stable universe. At

this point the regression is reversed and the transference
is resolved. The patient is then carefully and securely

returned to the normal life of everyday realilty.

[T
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According to Sandner (19753, "These principles have
served the main healingifunction for thg entire human .
race over a period of time that can only be measured in
milleniah (p. 265). Reliable ethnographic accounts
exist of the healing practices of countless cultures
of the Eérth. The diversity of these world-wide
practices 4s truly overwhelming. It seems certain that
in many lnstances these practices evolved from shamanism.
Te survey the literature on the subjects gf magic,
witcheraft, and various symboldc. healing practlces 1s .-
well beyond the scope of this research. For the purpose

of this study, the symbolic healing system of one hulture,

the Navaho’ Indians, will be examined in some detall.
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Migration and Adaption
: 1

The Navahc Indlans of Arilzona and New Mexlco have
a well researched and extensive System of symbolic
heallng. Disease 1s a metaphor in Navaho soclety that
describes the personal illlnesses, family strife,
intergroup rivalries, bad luck, famine, drought, and
the 1nevitable death to which any human group is subject
(Kluckhohn, 1944), Not only 1s the Navaho system
relevant to this study because'of the proliferation of
fts visual symbols, but also because of éertain historical
facts that reveal that the Navaho have within the last
few hundred years evolved from a ‘hupter-gatherer and
shamanistic culture. .

The Navaho belong to the Athabascan language group.
They are related to the Apache., Nelther trilbe is
related to its nelghbors. ’Evidence indicates that these
people migrated to the souﬁhwestern United States from
what 1s now northweste;g Canada. The date of the
migration 1s variously estimatéa\fngm around 1000 A.D.

(Kluckhohn and Leighton,sl946) to approximata;f.luoo ASD.
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(Sandner, 1979. Wyman (1983) favours the latter date

(Fig. 11).°

When the Navaho arrived in the Southwest fheir
ceremonlies were not as complex‘ds they are today. The
Navaho were a soclety composed of small bands of nomadic
hunters and gatﬁerers, with a shamanic belief system.
Shamanism continues to exIst among Athabascan speaking
tribes of the subarctic. The Navaho translated the
relatively spontaneous enactments of shamanism into a

formal system of symbols,

The Navaho were greatly influenced by the agricultural
and town-dwelling Pueblo Indians (Kluckhohn énd Leighton,
1946). The Navaho made wholescale -adaptions and |
adjustments to this new environment. In the course of
a few generations the Navaho adopted maﬁy features of

Puebloan material and non-material culturﬁ.

Navaho Rock Pailnting

*

. Schaafsma (1980) considers that Puebloan religious

designs were incorporated into the existing tradition of
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‘Nahavo rock bainting. There are many rock art- sites on -

Navahéilaﬁd. As late és 1950 there;were reports of(

grdgpé bf Na@ahos making "pilgrimmages"'td rock painting

sites (Klﬁckhohn and Leighton,. 1946). 'Many images are

found ih confemporary Navaho drypaintinés that are very

similar to rock painting images. (Schaafsma, 1980; ﬁ;man,

1983). (The relativély recent archgeoldgicallevidence

coupled with the continuea survival oﬂ“abopiginél

» cultﬁres in the région has facilitated the study of rock
P - :

art in the southwest. Once again, many }inds support

the concluslon that réck-painting sites were.sacred '

places where shamanic magico~-religious rites occurred.

The Navaho Syste@ of Healing

The Navaho have a degree of specializatioh in
spiritual and therapeutic“functions that far excqeds
shamanism (Sandner,1979). Diagnosls of disease 1is
performed by a diviner, usually a woman, who displays
featuris reminiscent of the shaman. Thé diviner enters
a light trance. There 1s a display of hand trembiing,
star gaiing, or listening for voices. In this altered

state, the diviner seeks the cause and .nature of the

patient's allment.

4

'f:,'
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.lAnimals play a.major role in the Navaho nosology
" and etiology’of disease. The Navaho ﬁelieve that
something siﬁilar to an inféction destroys the individual's
natural harmony with the environment. ‘This affects the
naturéi harmony within the patient. This infection
commonlj originates from powerful animéls. As many aé—
thirty-two different diseases are caused by improper v

contact with dnimals. (Kluckhohn, 1944),
The Healer

The méjdr practitioner of Navaho healing is the
Singer (Kluckhohn, 1944) or healer (Sandner, 1979).
Instead ofzthe,ecstatic eXperienpes'énd performancés of
the shaman, the healer substitutes prayers; prescribed
’rituals, and drypaintings. The healer uses formalized.
symbols to énact and control the transfqrmational process
(kluckhohn and Leighﬁ@n, 1946).," The central éctiy;ty of the
Gﬁaman, the journey ;f fthe soul, 1s replaced b& symbolic
repreésentations of the Journey: fn the legends of: L\{
Navaho mythology, thé hero travels to levels above gnd .

' below the world of everyddy reality (Sandner, 1979).,
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Naﬁahg'cosmology has a similar. strficture to shamanic

cosmology (Wyman, 1983; Schaafsma;-1980). Mythological

.

heroes die, are dismembered, reborn, and transformed

with a subsequent increase in their powers.‘;Thehshaman

L]

2]
relives the transformation,.the healer remembers it.

3

The heéler is accorded high respect in Navaho
culture. He has the responsibility of curing diseaseg,
Qut he is.also the cus@odian of the great tradition§ of
the Navaho peoplé. All°a$§ecfg‘of theiéuning ceremony

or chant must .be commlitted to memory.. Kluckhohn apd

o

Leighton (1946) compare the learning of a large chant

to memorizing an opera: orchestral sdbfe, each vocal

Y

part, and every detail offstaéing. ,Saﬁdner (1979)

compares 1f ‘to earning a university-degree. Outstanding

o

healers may know only three or more méjor‘dhants. Even

°

the most learned cgﬁfbnly know a small portion of the

vast .chant system (Wyman, 1983).

v
o

The healer takes over the patient's case after,
heafing the findings of the diviher. The diviner will
commonly prescribe.the appropriate chant. A healer

‘is called who 1s an expert in that~particu;ar chant.

..g . o".{;

t
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he healer bonsiders the intrapsychic and interpsychic

[ —

£

,§actor s involved, in the patient s dis?ase. He\talks V ’

,at hength with the patient and the patient's family

(Sandner, 1979). He may/maké alterations or_change
K . ' ¢ v
the diagnosis on that basis. If -he must. change the {\\
s . ‘ 1 . * >

chant perscr%ption, he may‘héae to refer the case to
o .. ' . '
another healer who is an expert in that ‘chant .

SometimeS‘i smail excerpt/of a chant may be tried. .If

-

chant ceremony will be performed (Kluckhohn and.

Leighton‘, 1946). y ) . e .

N .
.
N . 1 ]

- Confession and Transference .

¢ . .. . .
- * . 4 . . .,

'. “ N + - .
The stresses of contemporary Nava?o life have been’ P “-:“ ' \\
f T ! \ s i ' ¢
repbrted‘(Kiupkhdhn, 1944; Sandner; 1979). . Intergroup

. ! R i N R N -Zo . .
tension and resentment, as well as increasing pressure . o '~
" ’ r

from the outside pﬁgvoce c¢ommon incidents of anxiety

and alcoholisﬁ .7 There are strong controis against
. )

iexpre sing hostility openly. Fear of wit9hcraft is

quite common (K&uckhohn, 944) Chants have an',

fmportant’ function in releasing tensions and improving

* '

group relations.

»
el . 4
. .
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-

Unsuccessful curing qhapts are often excused by
. . /

. . - ¢ I
reason of the pétieqt or the patient"s' family having
. . " vt

. - )
withheld .information (Sandner, 1979). Participants are

encouraged to speak hbnestly. There are meetlné&

between the healer, the patﬁent and the‘patient's family.

v , .

\This behavior resembles confession and counselling.
Participants are_prpVided a SOCially sanctioned plade
to expfess tﬂefr/most private.thoughts., The healer

* listens, gives~aQV1ce, and forgives in the name of
the holy People. S : L
< \ - . N

K . . . CL .

.
[

respected ‘helper and dependable guide. T e“patient'may-

well identif¥with, or project spllt-eff‘ahd

| unintegrated parts ‘of himselﬁ'upqn, the healer. ~Some

J
1

of these identities may be emotionally highly charged

“

Because-of cultural differenpes 1t is\difficu!% to .-

o ,‘: =

g a-“equate these'feelings With.transference in the -

psychoénal&tié sense. However there are-:simlilarities.

<

Q%e healer and the pai}ent are in such elose',

Qbelation for several dgys that strong feelings are ‘ o

\

dbroused in the patient (qandner, 1979). - Often an older °

&
L]

. « o

‘.
-
PRy
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man, the healer 1s the reciplent of paternal projections.

»The healer dnddubgedly also 1s subject t¢ the arousal

. R ‘
of strong feelings. The healer 1s a person who 1s

highly respected,'sometimes even feared in t e Navaho

- . community. .Because of his knowledge of the

the healer 1s elevated to a slightly more thaP hupan
status. The healer may at times speak in the voices
‘of the Holy People and perform their actions. During
_the chant cerggonies, the healer may become |
identified with the supernatd?al beings (Kluckhohn

and Leighton, 1946). Sandner (1979) deecribee-thig_in

3unq}an‘terms as an archetypal transference.

s C

/
e,
“ P-4 e "
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THE CURING CHANTS
Thé Ceremony

t;

The first portion of the chant attending to*
A ¥

purification and evoecation lasts from one to four days,

depending bn the chant. The second section is of -
equal length. This sectigh is directed to increasing

the patient's identification with the symbols of

transformation. On the last day the events are

summarlzed, and the patient 1s released from the chant

(Sandner, 197.9). Usually for the following four days,

~——

the patient 1s required to stay in 1solation and

meditation (Kluckhohn and Leigh!on, 1946). This has
the purpose of consolidating the therapeutic tfeatment,
and providing a transition period befare thé patient *

hl

must return to normal‘life. P

i

’

Most chants are very complex performances that hadle
elaborate and dynamic staging. Many difﬁereng media
are involved. Numerous, and véfiea sacred opjects have
their prescribed uses. Prayers, music, and dance é}e

important elements. The drypaintings play a central part.

a2

‘The overall effect mugﬁrsurely be remarkable. Sandner

/

LY

-t
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(1979) describes the ninth night of the Night Way

chant: four teams of costumed dancers "keep up thelir
high shrill song throughout the dance, move with their
peculiér shuffling motion 1In long lines together and
apart, back and forth. The effect 1s strange and
otherworldly, and it 1s meant to be" (p.'91)¥ The

»
beauty and variety of the art forms makes( accurate

description almost impossible. For the purposes of this® -

. . 9
study it 1s not necessary. What is required 1is to .come

to an understanding of the psychological impact 3f

the symbols.~ How da& the symbols of transformatioﬂ

contribute to the patlent feeling changed 2
~"y

v
/

The, Drypaintings

Often called "sand palntings," these works are
actually composed of powdered piéments made from pollen,

meal, crushed flowers, charcoal, and pulverized,/
. —

(

minerals. Sand 1s only used for the backgro&nd, spread

out evenly to a deptﬁ of one to three inches. More

fhan five hundred drypaintings have beerr recorded. -
Perﬂaps more than a thousand exist, although some are
forgotten (Wyman, 1983). Typically round or ovoid, ¢ome

I
A

s
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are miniatures, only a foot or two in diameter. Others
may exceed twenty feet. As with all aspects of Navaho

symbolic healing, thelr efficacy is deemed ﬁokrely on

the correctness of ,their executlon (Sandner, 1979).
Minor variation in cholice of some colors and decoration

ls permissible.

The content of the drypalntings comes from the

Navaho pantheon of dieties, personnages, animals,

’plants, and sacred objects (Fig. 12). Generally,
’ - /

drypa%ntings tell the stories of the first people, or
Holy People. The Na(gho believe theﬁselves descended
from the Holy People, and are r/ggrted to say that they
behave in a certain way because the Holy People do it
that way (Kluckhohn and Lelghton, .1946). The Holy

People provide a guidé for 1living the correct .life.

3

Legends of the mjf%ic herces are the basils of
e, 4

drypainting designs. Each legend describes how the

. " ’
hero got ;nto a series of predicaments and acquired
the knowledge of the ceremony while being rescued or

' 3
alded by the Holy People. Many of the Holy People have
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1dentities thét,resemble archetypal figures that have -

worlgwide occurence (Sandner, 1979). The most

0
prominent are Changing Woman, The Warrior Twins,

Monster-Slayer, The Child of the Water, and Begochidi

and Coyote, two trickster-like characters. Lightning,

stars, Gila Monster and other reptiles (especilally

snakes); and the four sacred plants: Corn, Squash,

Beans, and Tobacco are only a few of the many symbolice

elements of the drypailntings.

The Ceremonial Function of the Drypaintings

’? <

o

. A drypainting is a sacred microcosm. Wyman (1983)

refers-to Blofeld's The Tantrilc Mysticism of Tibet

(1970} definition of a mandala: "a holy mygic or mystic
circle or sac}ed surface representing the structure of
the uﬁiverse or the dwelling place of a dlety and his
retinue" (p. 4). Jung (1976) calls the mandala "t he
archet ype of wholeness? (p. ﬁ). In this sacred circle

the symbols of the Holy People reveal their movements,

.confliéts, realignments, and resoiutions. The patient

is centered within this matrix. The patlent 1s returned

[ - -
to the center of‘the ideoclogical universe. It is a
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representation of a state of enlightenment into which

the patient is immersed.

The drypainting is completed to the accompaniment
of song and prayer. The ﬁatient 1s then escorted into

the room.and sees the painting for the first time.

/2
The psychological and aesthetic effect must be very

great. The patient is led to the drypainting and

instructed to sit in the drypéintiné in the ceremonially

correct manner,

Then the treatment proper begins. Prayers are
recited by the healer and the patient. The prayers are
usually.repeated four times. The healer then begins to
touch the feet.of the supernatural beings represented
in the drypainting. He Bouches the .feet of the patient;
"May his feet be well. His feet restore unto him"
(quoted -in Kluckhohn and Leighton, 1946, p. 219).

The procedure 1s repeated for many parfs of the body.

In such a2 manner identification.of the patient wita the
healing powers of the mythological beings 1is @eveigped
and reinforced. The healer tr;nsfers the power of the

Holy People to the patlent through the medium of sand.

<t
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Sand from the drypainting is rubbed onto the pétient's
body. Often the patient's body is painted with symbols
or completely covered 1n a symbol;c color,(Sandner,
1979; ‘Wyman, 1983). In this Qay the patient's

ldentification with the healing process is strengthened.

L4

-

At the end of the ceremony, relatlves may apply the
sand to thelr bodles to share in the healing of the

drypalnting. Then the drypainting 1s taken apart.

~The Navaho belleve that the powers cannot be destroyed

but only returned to their proper places in the world.
The sand and powdered pigments are carried out by the
assistants and disposed of in safe places to.the

G A
North (Sandner, 1979; Wyman, 1983). )

!
Self-Expression in Chant Procedures

Curing chants are formal cefemonies; but there age
opportunities for self-expression. Innovations in- -
chant procedures\;nd paraphefnalia are viewed with
disappréval, however new practices do become acceptea

once they have been shown to be effective (Kluckhohn

and Leighton, 1946). The healer uses his judgemeht in
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combining“the chant ¢ptlons and speclalties. Creativity

plays a part in ﬁhis process. The healer sings, speaks
in the voices of the Holy People, and creates the
drypaintings. His abilities in the arts are greatly

admired (Sandner, 1979). -

Lay people also have opportunities for self- 'l
expression. The major ceremonies bring ﬁany members of
the community together. Talent in danciné, singing, !
playing a musical lnstrument or sponfaneous poetry can

be demonstrated. A person may be particularly skilled

at assisting. with the drypalntings. It appears that 3 ,
group approval apd personal satisfaction result from
participation in‘the public performances (Kluckhohn

,and Leighton, 1946; Wyman, 1983). Besides the religioums

and therapeutic function ofktﬁF chants, they also provide

éhe bulk of the arts and entertaimments in Navaho culfure

(Kluckhohn and Leighton, 1946). In some respect they

resemble collective arts festivals.
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The Healing Symbols

The‘healing power of the Navaho.Curing Chants
seems to result from a number of iﬁterfeiated factors.
These tﬁerapeutic‘processes are actlve on several levels
at the same time: tﬁe main particfpants, the'special
parameters of thekévent, the symbollc enactments and‘\
objectsy as well as the assentdeXpresséd b& the community
are all agents through which the therapeutic process
unfolds. The factors that support and facillitate
symbolic healing will be/di;cussed more thoroughly in

the last chapter.

The active therapeutic effect of the Navaho
symbols is, for the purposés of thls study, th; kex
1§sue: Jﬁst how’can symbols cure? Certalinly a cfuciai
factor in symgolic healing 1s the level of identification
present in the‘relatioqship between patlent and §ymbol.
Many of the procedures in Navaho cefemonies can Ee best
understood as efforts to encourage the patlent's
idéntificatipn with the symbols. Identification is the
psychological energy that "lights-up" a symbol. The
symbol 1is fhellocus where many meanings coéincide. One

}
LY

’~
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of the conditions for a hea.l:lng symbol seems to be ’chat these

meanings st become personalized o C" L
b . v )

. Symbd1s f‘ulf‘ill a psychological need There is a human need

to f‘ind a. sense of‘ order and-meaning for the inexplicable events ) fr_,v

of existence. Lévi-Strauss (1963) in reference tof a symbolic
cure says, "what the sick woman does not accept are the
incoherent and arbitrary pains, which are an alien element in
her system bg.t which the shaman, calling upon‘myth, will
re-integrate .witmn a whole where everything is ‘meaningful"
(p. 197). The rhythologieal symliols incorpora_te the per'sonal'_
fears and anxieties into an "eterndl" system of” meaning.‘
Beyond this, ' symbois may 'Ee able to penetrat‘e the unconscilous
and cause a Ichange in psychic"patt'erning (Sardner, 1979). o .
In the act of healing, symbols work upon the patient
who 1is vulnerable, open and ready to experience them.
" He identifies with them in the form of sacred images
and the i)erson of the medicine man. They transform
him a.nd allqw him to partake of thelr hidden power.
Under such conditions he may not only be persuaded | o
by their suggestion or reconciled to hls fate, but ' ’ =

cured. - (Sardner, 1979, p. 15).

- . .
L R . . ¢



. N i

Tl : " qSuymbolaic Heéliéﬁ '
T s

— 'l

= BN v

IX\ FACTQBS OF SYMBOLIC HEALING
n An Overview

.

©

The‘symbol‘is the unique feature of healing that
\most cbncerns‘this”study. However, the symbol 1is

located within a matrix of meanings and relationships.

Concretely, the symbolk—-i.e. image, 1is created or A

@« »
presented in a specific location and within a culture

>

.which maintains a system of ritualized events. s

. 2 ‘Mythologles ascribe meaning to objects, persons, and

events within this context. The transforming symbol

o

is é‘parﬁ of this healing system. 'The syséem enaﬂles
1nfégratidn of the var}ous-elements into a unifigg ;
. structure. Lévi-ét?auss (1963’ obéerves; "fhgs f
structure is a system of oppoéitiong and correiations
integrating all the elemenps of.a total sltuation, inl
which the sorcerer, patiépt, and audience, aé well as
fepresentat;ons, qu procedures play their par'qr

kg..182).

. »
. ' 4

o

Investigation of the factors.involved in a cure,

symbolic or oﬁherwise, ls a complex ‘task.v Psychilc

¢ préce;ses do not avail themselves readlly to questions

[ ol
-

o v
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\ of causation., Sandner (1979) suggests)that, "Solid
. / “ ' '
demonstrable proof of inner psychologichl dynamics that
‘ can be convincingly replicated seems not only difficult
. but impossible" (p. 244)., Such an undertaking c%hstitutes
1 . ‘
an archaelogy of the soul, whose documents are much Lé;:~\i.
N

R su'%tantial than those of the Palaeolif@ié. ‘, T
Kiev (195h) cites e;idence that supports the

conclusion fhat sgecific theoretical orientation may

play but a minor paptuin the effectiveness of therépy.

Cross-cultural surveys conclude that, .as a fﬁle, 65% -
?0% of all neurotilcs 1ﬁprovg after thé;apeutic intervention
of any kind. Likewise, approximately 35% of all
schizophrenics improved after treatméntq(Kiev, 1964),
Statistics can be misleading, especiaiiy cross-cultural
ones, but 1t appearé evident that treatme&és other than
western pqychiatric medlcine can be effective-as
psychotherapy. Several authors cqncgr that psychopathology
and therapy must be defined accordiﬁg to an understandilng
of the g;rticular social environment, and its relation

to the individual's inner motivations (Kiev, 1964;

‘Chagnon, '1970; Ellenberger, 1970).

’

.
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Some conslstent factors are present in all symbolic
healing practices from shamanism to modern psychotherapy.
Both Ackerknecht (1959) and Frank (1961) suggest that
thq’efficaby of all psychotherapeutic procedures may be
rethed totthe activities of confession and suggestion.
Eviaénce confirms that the act of<;onfession is a
virtual world-wide phenomenon assoclated, with all forms
of psychotherapy. Carl Rogers (1961) has focussed the
éttention of psychotherapists on the importance of

establishing a trusting relationship. Most therapists

will attest that aspects of confession are a common

dccurrence in therapeutic relationships.

The act of suggestion 1s associated with communicating
. the ﬁ%aning of sympols to the patient. Suggestion by
the healer and the social group influences the psychological
and physiologlcal reactions of the patient. .Analyses

of deaths caused by magic actlon emphasize the power of

suggestion when an ‘entire community considers, the victim
cursed, and as good as dead (Elkin, 1945). Similarly,
the positive effects of concern and encouragement from
the healer and the community are lmportant elements in

the healing process.

.-
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~ Much of tpe meaning of the suggestions 1s carried

e

with meaning by the cultural traditions. Suggestion
stimulates an increasingly potent meaning for the symbol;
Tﬁé patient has been born and raised within a symbolic
belief system that 1s described by the culture's

mythology. It 1s not questioned. For magic to work,

there must be a belief in magic (Lévi-Strauss, 1963).

The hééler believes in the effectiveness of the therapeutic
techniques, The patient believes in the healer and in

his practices. The social'group supports and has faith"
in the procéedings. '

/

( v
Perhaps in résponse to Ellenberger’é (1970),
assertion that ritual ceremony is lacking in modern
psychotherapy, MeNiff (1981) states that "All of
psychotherapy...is inherently ceremonial” (p. 8).
Confession and suggestion occur wilthin the cbnfines
+ of the therapeutic relationship. The 1ntense |
. interaction‘of patlent and therapist is expressed

symbolically. Communication takes place through verbal,

gestural, spatilal, physilcal, or artistic symbols,

- by culturally ordained symbols. The symbol 1s endowed //‘

v
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Participants in‘pherapy move In a symbolic environment.
Attgntion may be directed toward any statement, action,

or image that seems to carry significanceathat is

consldered relevant to the goals of the therapy.

Sandner&(l979) contends that evéry culture has
some form of symbolic healing. Scientific treatment
can restore the functlon ‘of a particular organ.

Healing theigerson relies on restoring the individual's
bellef system. Thls 1s transmitted through symbols.
Symbollc healing in aboriginal cultures for example is
stronély mythological. The mythology describes all
phases of medical care - nosology, etiology, diagnosis,
therapy, and prognesis, Symbolic systems of healing
are culturally-bound. Some authors contend that the
classification systems of depth psychology are also
cultgrally-bound-(Jaspers, 1963; Hillman, 1975).
Concépts such as ego, id, and superego may be- no mofe
absolute and universal than witech, curse, and.fetish.
Sandner (1979) considers psychotherapy as a contemporary

form of symbollc healing. However, a number of various

'and contradictory classification systems coexist in

contemporary psychotherapy. Changing socilal conditions



r . : '

N _Sybmolic Healing
, %2

it

produce different forms of mental disérders. In-
response, new theoretical models are constructed that
better cpnceptualize these phenomena (Kohut, 1977).
. . | y ) .

The bellef ié widespread that psychlic disturbance

AY

- 1s the resuld of a dissoclation between a part of

tHe person's psyche apd the general structure of the
personality, Jung (CW v.XVI, 1954) places the basis

of neurosis'squarely on dissociation. The dissociation is

a split between conscious attitudes and the general
disposition of the unconscious. This- concept of
dissoclation‘is .similar to the belief in soul loss.

In modern terms, therapy consists of trying to relate

.the disparate conscious and unconscious factors that

V
comprise the total person. In such a way, the shaman

goes in search of the lost soul, captures it, and
attempts to return it to the patient. As Hillman (1975)

observes, a symbolic quest is involved in either

. process.,

~

, There exists a need to find a meaning for what is
experienced as an inexplicable loss, or as an intrusion

of feelings that seem forelgn. Neurosls 1s a sufferlng
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for something that does not make sense. It 1s a false
' .

sufferiné. Therapy attembts to maRe sense of Ehe
suffering. ?he suffering becomes genulne when 1t 1s
understood, according to a neﬁ frame of reference.
"Genuine suffering 1s.therapeutical” (Moreno, i9762

p. 206). The suffering becomes a part of the person,
and hence under the pe;;on's control.('In a sense, ;he

suffering 1is cured (or gt least made tolerable) by

being made meaningful. Inheregﬁ in psychic healing 1is

the adoption oi‘an enlarged'fraﬁﬁ of meaning,. or an

expansion of awareness, L

Behavior may be abnprmal simply bgoah§e'phere is
a lack of social value placed upon it ggeﬁedigt,)l93U). ;:)
As we have seen, shamanism 1s one ;ethod‘bﬁfgfving )
sécial value to aberrant behavior. Like&igeicéﬁé; f,
Navaho chant ceremonies integrate the pagignt'éx’ |
inexplicable suffering into a socilally réqognized
system of "universal" symbolic méaning.':Péychéthefapy
is concerned with transforming meaning in ways that are
positive for the patilent. This occurs primggiiy throééh

symbolic aspects of experilence. Mén "ecan adapt himself
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somehow to gnything his 1magination can cope with; but he
cannot deal with Chaos...Therefore our most important
assets are always the symbols of our general orlentation

:
in nature; on earth, 1n soclety, and in what we are

doing" (Langer, 1960, p. 287).

Contemporary psychotherapy often facilitates'the
process of imagining unconscious symbols. Imagining 15
this context 1s the contacting'of images from the
unconsclous. Through working with these images, psychicq
adaption can occur. The. parameters of consclousness are
cﬁanged. In therapy what was split-off or separated
'Eecomes assoclated anq integ?ated into a greater whole.
Resolution, growth, aﬁd healing are the desired results
of this process. : As Sandner (1979) decisivély states,
"It is as if two compartments of the psyche are
forcefullyvbfought together: there occurs a release of
energy and a feeling of relief" (p. 15). This process
occurs through confrontation with and integration of
powerfully charged unconscious symbols. The symbol may,
for example, appear as part of the shaman's performance,

the drypainting, or the dreams of the patient 1n
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psychoanalysls, In each case, it 1s the nature of the
patient's identification wilth the symbol that determines

" 1t's power as a trqpsforming and healing agent.

Thus through the .interactlon an@nintefrelation of
the factors in a symboiic healing ritual, the meahing
of the symbol becomes tr;nsformed and in the process
this leads to the patient's psychlc transformation.
This 1s the esséhce of symbolic healing. ﬁowever this
can best bé’understood, in the context of a wider'view
of the healing process. With this in mind, three
factors will be examlned. The first of these 1s tﬁe
spatial and temporal boundaries&of the healing ritual.
This can'be‘called "the sacred place," or in moderﬁ

terminology, "the therapeutic frame." The sifond

factor 1s the special type of relationship that exists
L
between{the patient and the healer. The third factor

1s the function of the symbol in the process of

symbolic healing.

»



«”*u\ R o Symbolic Healing
S 96

X. THE SACRED SPACE
A

+
¥

. From the earliest prehistorians to thé)most recént,
there has been consistent agreement qn one point: rock
art sites very often exhiblt the characteristics of
sacred plécés. The hidden recesses, underground
chambers, or grottos where many representations are
found; resemble shrines. The art of the Palaeolithic
that has sgrvived ié found in environments that appear
to have been and sometimes stlll are sacred places.

o
The mandala 1s an appropriate model for all

sacred spaces. "A mandala delineafes a consecrated
place and protects ig from invas;on by disintegrating
forces" (Tucci, 1960, p. 14). The mandala deplcts in
graphic form the spatial, temporal, and social '
'pérametgrs that delimit all ritual events. The sacred
space 15’4 bounded fleld upon yhichlthe ritual action
occurs. The physicél features of the space, as well
as the movements and positions of the partlclpants

provide a frame of reference. The enclosed space 1s

a microcosm in which a mythology, or other symbolic l

' system of thought defines the various components.

"
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Koestler (1964) notes that the Latin word sacer

has two meanings: holy, but also accursed. The concept

of the sacred seems to lnclude an element of danger.
Mutually antagonistic elements muét be protected from
each other's influence. Mixing the disparate elements '
can be dangerogs bécau§e this’can lead to chaos. Chaos
1s, of course, often felt to be disastrous. The,
separation.of the sacred from tpe profane protects the
integrity of established bellef systems (Douglas, 1968).
This maintains ogaer. Imposing.boundaries prevents
categories from‘being overwhelmed and thus dissolved.
Once contaﬁinateé, identities become altered and
obliterated. Opposing antagonistic values enhances

the relative. strength of both categories. The. curse

of the witch réinforces the power of the healer. By

radicallyfsegregating categories of a higher nature,

.2 speclal value 1is accorded to those things or events.

r

Asslgning the quality of sacredness 1s no more than
a.separation of some element or object from its
surroundings (Ellade, 1964). Virtually anything can
be qualified by the term, sacred. It is some tree,

some rock, or some place that 1ls chosen as a receptacle
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for manifestapions from anrother wo;ld\ A tree becomes
the three. The Sacred Tree designates the“place where
experiencesg of an othgrworldly nature are eipected to
occur (Ellade, 1964). Leach (1976) regards sacred
places as béing areas that.are on the‘bqygdary beéweqn
this world and the other. They are both of this world
and ‘not. Mythology defines'thls other reallty, and

so mythology deflnes the event; within the sacred

space?‘ Mythology also explains the cholce of the sacred
place. The Navaho believe that the\Holy People were
crfeated at the, forks of the San Juan River (Wyman,
1983): This place is sti1ll considered sacred, and
1ncidenkally, 1s the site. of numerous rock paintings. “
By definitioh, events that occur 1in tﬁe sacred place

‘are sacred and symbolic. The symbolic meaning of an

event 1s triangulated by the parameters of the sacred, .

mythic spacé. ' s

N
o

Actions or representations may take on a metonymic
relation to the sacred. These symbols thus become
signs that 1ndicate the proximity of the sacred

» 2

(Leach, 1976). They say, in effect, "Here 1s the

“ bl PN
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sacred." In Siberia, the shaman ﬁay erect and climb up
The Sacred Tree of Life (Eliade, 1964). %t's meaning
1s symbolic, but 1t also functions‘as a sign that the
sacred 1s being approached. The Sacred Tree reaches up
to and connects with the other world. Wherever The
Sacred Tree appears, thgt gpot becomes the center of
the world, the axis mun.i (Eliade, 1964). This spot is
a metaphyslcal and psychological door that permits
access to other levels of reality.

The paraphérnalia of the shaman, and the Navaho
healing chants, are "tools to separate the sacred from
the profane" (NcNiff, 1979, p. 158). The Siberian shaman's
drum 1is belleved to be a slice of The Sacred Tree
(Eliade, 1964). When the shaman begins to beat his drum,
he becomes relocated at the a;is mundi. This i1s the place
where the things "out of this world" may be safely

.S
experienced. In some cultures there exist sacred drum .

- beats that indicate that shamanic transformatiqn is about .

to begin (Furst, 1977; Harner, 1980). The costume of
the shaman 1is 1itself a religious milcrocosm that 1s .
qualitatively different from the profane surroundings. L]

Putting on the costume, 1s equivalent to entering the

sacred space (Eliade, 1964).
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The mandala 15 an axils mundi. It is the'centero

5f a miniature repregentétién'of the cosmos. The'
m&tholégical bantheon may be present as in the'Najaﬁo .
drypainting. " If's constructilon 1s equivaiént‘to a .
hagical recreation ofhtﬁé:world" (Eliade, 196é,vp. é55.‘

When the patient enters the drypainting, he 1is projected

back into primordial time. The patienﬁ is reunited.with

: = : _ )
the origins of the mythological universe. The patlent

‘witnesses a reenactment of the cosmogeny. Personal

origins are no doubt involved as well.  Within the

safe confines of the drypainting, the patient 1g-placed

in correct alignment with sdbennatural and psyéhological
forces;“ "Thus the mgndala QquteS'and supports an
exclusive concentration upon éqe%elf. This sﬁgté is
anything but'egocentricity. It 1s, on the contrary, a
much needed self-control with the purpose of avoidiné
inflation and disociation" (Jung, 1938, p. 105). The
sacred place thus permits a’ safe cohcentratiop of

[N

"psychle energy. . »
The Therapeutic Frame ., .

. i

Contemporary psychotherapy occurs within strict

P

parameters of time, spagce, and social convention. 1In
A .
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ddition to creating a trusti"g~n@1ationship, some

therapists refer to creating a trugting environment ’//

(McNiff,,l979). Mgny limits are imposed on the physical

environment of the.therapy. 'There 1s an appointed time,

place, and duratlion.. Once a therapeutic’alliance,ié\\\

formed, these limits are firmly respected by both the

therapist and the patilent. . Act%gys that occur in
oppesition tqg this‘struéture can then be more reliably
1ntefpreted és belng sy&bolic. A qonsistent'therapeutic
fréﬁg defineggé space wf%hin which actlons may be

compared (Weiner, 1975). °

A cledrly delineated therapeutic frame also
provides a secure‘environment for tﬁe patient.ﬁ
Interruptions are rarely permittedf The therapy session
becomes a private world that refers exciusively to the

needs and 'problems of the patlient. Confidentiality is

an absolute necessity in any professionally conducted

therapy. Therapy is. protected from the contamlnating
\ 4«

‘influence'thatvopen disciqsure would engender. The N\

therapist is constralned from divulging personal
information to the’'patient, The therapy focusses on

the patlent's feelings and needs, not the therapist's
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(Weiner,‘1975). Other boundaries of the therapeutic
frame include the limitation normally imposed on
physical contact between patient and therapist. All
extraneoﬁs or disruptive elements are excluded from

the therapy sesslion., For example;'a gatientlarriving
for therapy with a portable radio would probably

be asked to 1egve this appllance outslde. In addiltion, '
the theraplst might also make an interpretation as to
the's§mbolic meaning of ®the patient's act with reference
to the therapeutic frame. These meaéures serve to focus
exclusive attention of both participants upon the

patlent's problems and the goals of therapy.

In art therapy patients are encouréged to express
themseiveé freely. However self-expression must occur .
within limits, Destructive or abusive Dbehavior is riot
permitted. If a patient wishes to desfroy, the art

theraplst provides an object that can be safely and

symbolically destroyed or encourages a represen;ation
. L ]

of destruction. Boundaries are applled for the same
reason that they are applied to any sacred space. They

permit the participants to engage in activities that

might otherwise be‘dangergps. The activity might be
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dangerous physically or/psychologically. Deeply repressed

feelings may emerge. The patient's personality could be
overwhelmed 1f these feelings or events occurred 1in
another environment. This séparation permits and

encourages a heigptening of experlence. Eliminating

extraneous elemeﬁts allows patients to }ocus their
attention. kThehtherapeutic frame also helps assure a
safe(yetufd to the world of everyday reality.
k)

Therapy occurs in a sacred place. It 1is the healer's
- responsibility to ensure this. We, as ;herapists; are
custodians of the sacfed place, This(is the place where
our clieﬁts coﬁe to c&ntact forces thét normally lle
outside the boundaries of consciousness. For arf
thérapists there 1s the additional requirement of
providing a space that encourages free aftistic expression.
One can be certain that this environment willl be an arena
fér the conflicts and“struggles between our patients and
éheir unconscious powers. The art therapist must help
the patient to separate from barriers to self-discovery;
‘This i1s a place of héightened awareness and often for
extreme emotlon. The limitations permit the liberty,.

Safety pérmits the handlinf of dangerous materials.

.

-/
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External influences are excluded from the magic circle.

bn entering the therapy session, the. patient is also

entering the axlis mundli. 1In thls environment the

therapist orlents the patlent towards therapeutic

transformation. It 1s in such a place that what has ' y
been lost wlll be returned, and what is foreign will be

made one's own.,

[
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XI. THE HEALING RELATIONSHIP
—~ -

At first glance 1t might\appear that the shaman- .
patient relationship 1is not at all 1ike the relationship
between therapist and pasient. The shaman is an "orator";
the psychoanalyist 1s a"listener" (Lévi-Straus, 1963,‘
p. 199). Certainly the contemporary psychotherapist
1s generally much more passive than the shaman. Buﬁ
rather than considering them as totally opposed, it |
might be more useful 1instead to place them at épposite
ends of an active-passive continuum. Lévi-Strauss (1963)
suggests that theéggychoanglytic cure is identical to
the shamanistic cdré,'but with all the elements inverted.
Both procedures aim &t -inducing a certain type of
experlence., In both cases the patienﬁ 1s renewed by

discovering a myth by which to live.

The patient of the shaman receives a social myth
that transposes the individual to a new sense of
personal meaniné. The shaman 1s the active agent of
this transformation. He enacts the symbollsm through

hls own person. The shaman is the hero. His journey

is belleved to be real. The patlient intensely identifies
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with the shaman and hls transformatlon. Through
identification the patient is also transformed with
the concomitant improvement 1n mental attitudes and

health.

The Navaho healer does not live out the experience
—~w§§of transformation. He has knowledge of the ceremoconies
ob“transfofmation. The healer encourages and induces
tkm\batient to actively.cooperate in the ceremonies.
In tﬁ@s way the patient begins to identify with the
myths‘ind mythdlogical symbols. Thejmythic hero is the
maln protagonist. It 1s he who makes the journey and
undergé&s the transformation. The patlent is projected,
and projeéﬁc himself, into the events of the myth, and

Jddentifiles

Bl

ith the mythic hero. As the ceremony
| ' ’ ‘
ritually tqhnsforms the mythologlcal symbols, so too
N

the patient&is transformed in a parallel process.

+
X
A

The patient bf\psychotherapy constructs a personal

%,

-

myth out of the elements from the past. The modern
therapist 1s, by soclal convention, relatively passive,
There are no dances, ecstatic journeys, or established

poteﬁt visual symbols. The doctor's or psychotherapist's
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role is primarily a catalytip one. The patlient 1s
encouraged to ppoduce-symgols from dreams,‘fantas;es,
and personal vislons. The theraplst listens to the
patignt. The theraplst encourages the patient to
explore revealed images ahd feelings. The therabist
interprets material for the patient to‘provide a
perspective., Patilents aré encouraged to discover a
personal sense of meaning. Generally, the therapist

alms at malntaining a consistently caring neutrality.

Certalnly, common elements are present in these
three relationships. There appears to be evidence

thét a healing relationship exists in all cultures

(Frank, 1961; Kiev,.1964). As has been stated,
confession and suggestion are' important elements in all

péychothebapeutic treatment. damental basis. of

suffering\in a s gre pmanper 1s to some extent
therapeutiz in 1tself. At this basic level, factorsj;
correctly or 1incorrectly called sgggestioh, begin to
exert an 1nfluencé.

i
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Shaman, healer, o doctor are each accorded
substantial respect in thelr communities. The prgactitioner
1s granted po’wer by the culture and by the patient, but
not always for the same reasons., During the course of
their relationshlip, the patient may. grow to trust,
respect, and depend on the practiticner in a very deep
way. The modern theraplst, even one who 1s rigorously
nondirective, still communicates many subliminal messages
to the patient. Subtle gestu'res and voca:lizations can
influence a patient's behavior. All forms of symbolic
healing, including ps:ychotherapy, exhfbit evidence of
counselling, empathic response, confesslon, and the
giving of reassurance and advice. To call this suggestion
1s to describe the whole by a part. Rogers (1961) places
the hub of the psychotherapeutic process /direct'ly within
the trusting and caring relationship of patient and
therapist. Suggestion 1s a fuflction of this. authentic

~

relationship.

When the shaman enacts the symbolic conflict, the
patient trusts the shaman's power. The Navaho patlent

has faith 1in the expertise of the healer and in the power

Y
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‘of the healing symbols, Simllarly the patient must trust
that the theraplst cares, 1s coinpetent, and .will respect
the patient's i/n.tegrity as a unique individual (Wedlner,
1975). Trust//lies at the heart of client-centered therapy,

and 1s present in al]?‘;healing relationships.

The particular worldvliew of a culture has an
influence in shaping some aspects of the healing
relationship. Consistent with western Industrial society's
emphasis on the importance of individual initlatlve, the
_patient. in conventional psychotherapy 1is active. Patients
are-active particlpants In their own cure. This 1s 1n
keeping with what we 1in our culture consider. to be
"rlght" and "normal". The patient makes the Journey, and
develops a personal myth with the therapist'é guldance and
support. The modern art therapist "initiates a search for
the lost soul of the individual" (McNiff, 1981, p. 5).

But it 1s the pétient who uses creativity and unconscious
imagery to.produce personal symbols Jf transformation.
The art therapilst provides acceptance, support, and a
therapeutic context for the patient's struggle to

create a uniquely relevant mythology.
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In psychoanalysis, abreaction is the decisive moment
in the treatment when the patient intensely relives the
situation from which the disorder originated. The
historical origins of the confused émotional states resist
comprehension by the consclous mind. The origins have
become unconscious."The shaman relives the original
crislis and then returns to a state of equilibrium. He
"speaks and abreacts for the silent patient, while in
psychoanalysis it 1s the patientlwho talks and abreacts
against the listening therapfét" (LEvi-Strauss, 1963,
p. 183). The cure results from psychologically
returning to one's origins, finding a new sense of
meaning or understanding, and 1ncorporatin% it into a

coherent psychlc unlverse.

Many similarities in the healing relationship may
result from the phenomenon of transference. Transference
cuts across differences of theoretical orientation.

Weiner (1975) defines transference as a distorted
perception caused by "the displacement of feelings, °
attitudes, or impulses expeglenced toward previous flgures

in a person's life" (p. 202) onto the therapist. These

unconsclous feelings and urges are characteristic of
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infancy and cpildhood. They are transferred to the
theraplist because they have not been adequately
satisfied at the appropriate developmental level. The
nature of the transference can Indicate the nature of
the dlsorder. Transference can also function.as a
resistance to therapy (Weiner, 1975). B& forming a
relationship "with both halves of his patient's
personality" (Moreno, 1970, p. 201), the therapist aims
to restore the dissociated projections to the patient.
Timely interpretation of the transference, and worklng
through the resultant expansilon in self-awareness 1s

~

considered the proper clinical approach (Weiner, 1975).

In symbolic healing the traggference often extends
beyond the realm of the personal. The patlent may grant
godlike or supernatural status to the theraplst. Even
if the therapist remains neutral, a very powerful
transference may occur. Jung*(Cw,v.VII,1953) comments
that the transference may become archetypal whether the
therépist wants 1t or not. Transference in art therapy
can be expressed and diffused through the patlent's art

creatlons. Transference phenomena can often first

become evident in the pat%ent's art work (Landgarten,1981).

Yy
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The presence of the art work in the art therapy session,
in effect, adds a third term to the healing relationship.
. When the patient identifies with the art work, the
split;péf projections can perhaps be more readily
returnéd to the patient. The art object may be considered'
by the pakient as a separate entity‘or a part of himseifﬂ
however, 1t can 1n no way be conslidered a part of the

therapist.

.
ot
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XTI. THE TRANSFORMING SYMBOL

Before examining the function of the yisual symbol
in the préctice of symbolic healing, some défiﬂiﬁion of
the concept of a symbol is‘essehtial. This is not »
so0 easily accomplished. The general characteristics'ofw“
a symbol may be desckéﬁed, but precise definition may
not be possibie. Symbols can change meaning as a result
of many factors. Also, symbols can be uéed as signs,
and vice versa. I will briefly discuss a few learned
observations feganging symbols before considering the
specific‘;unctions of the visual s&mbﬁi ih symbélic ‘
healing. ~' _ ’

.

Ekplaring the Symbol

Edmund Léach defines a symbol according to its
metaphoric quality. According to Leach (1976; p. 14},
the sign 1s based on an intrinsic relationship between
signifier and signified; the\symbol is based on a non-
intrinsic relationship. Thils corresponds to the
difference between metonymy and metaphor. Metonymy

implies contiguity; metaphor implies similarity.
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Leach (1976) contends that-magilc\ls based on a confusion
, \ : .
or interchanging of symbols, signs, and signals. A symbol
implies action, but when this action 1s belleved to be

automatic, the symbol has become a signal.

Anything can be used as a symbol. Perhaps attempting
‘to define thisrbsychological process in terms of a noun,
. the symbol, alters our understan&ing. Symﬁoliging is

-

actlve. The human psyche creates symbélaf By.creag;ng

-
=

~ 'symbols new meanings are evolved ‘and revealed. Symbols
take on a meanihg because of the psychoioéical relatioﬁship
with a humén subject. .fhe individual, in-:a génse, chodses
the meaning. Group consensus and suggestion ére‘impoptant
influénces, but thevindividual assigns personal meaning
to a. symbol, especiall§ a healing symbol. "The physical
event does hoﬁ seem to produce the myth, but the physical
evént provides the projeétion with %he occasion for 1ts e
appearante, thus the cé&iﬁg of the sun provides the

. -~ )
occaslion for the birth of the h

ero who dwelled nowhe;e but
in the soul of man" (Moreno; 1970, p. 17). A symbol is
an external event or object that corresponds with or .

acquires an internal meaning.
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Symbols and the Unconscious :

The seemingly',myster‘ious naturé of symbols 1s a
result‘of their unconscious'elements.’ Many authors
emphasize the unconscious component of symbols (Jung,
19533 Neumann, 1959). The symbol 1s concelved from the
"matrix, or...dialectic,'of the conscious and unconsclous"
(May, 1961, p. 16). The dialectic or combination of
psychic forces accounts for tﬁe symbol's dynamle and
transformative nature. Symbols@reveal their meaning.

This may happen all at once, suddenly; or gradually,
over time.u Symbols are never éxact1§'what they seem.
A symboi is a locus wh?re many pozﬁts of meaning cpincide.
To the extent that tﬁé content of a symbol is'unconscilous,

-

it becomes a source of revelation.

)
u v

A symbol can come alive and speak. Smith (1973)

proposes & three part ahaiysis of this process.‘“The first

stage 1s externalization, that is, an "outpouring of the

human into the world" (p. 130). The second stage: 1s

objeétification where, "the products attaln a reality that

confronts its original producers as a facticity external

to and other than, themselves" (p. 131). The third stage

. ‘\\_’-«\\‘
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1s internalization which 1s the reappropriation of the |
previously unrecognized conéent. Thls structure resembleé
Lee's (1972) analysis of tge shamaﬁic transformation:
repression, libefation, and reintegrationﬂ Cultural
symbols can reveal hidden contents that have personal
meaning‘not previously perceived or understood.
o
“May (1961) comments on the conative element of a

symbol. A symbol brings together unconscilous urges that

can be personal and archetypal. Thls occurs because of

the relevance of the symbol's content to the unfulfilled

wishes and needs of the observer, in combination with the
fantasy activity of projection and identifilcation
(Kreitler and Kreitler, 1972). The metaphorical associlation

of: unconscious urges wlth an external object creates an

.emotionally charged symbol. It becomes inbued wlth

‘psychic energy. Jung (C.W. Vol. XVIII, 1977) says "if the

image 1is charged with numinosity, that i1s with psychic

energy, then it becdmes dynamic and will.produce

* consequences”" (p. 257).

A symbol that 1s alive implies action. The creator

\er obsenzsz cannot remain neutral. If that happens the

symbol 1s personally meanlingless. The symbol compels
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emqtioh.‘ Jung (C.W. Vol. XIV, 1953) suggested thét symbols
are a synthesis of opposites. This characterigtic
originafes with the dilchotomy of conscious-unconscious.
Opposites are conjoined. The real 1s united with the
apparent. The active symbol is at once particular and
general, material and spiritual,.externai and internal,
cultural and personal. This unification of seemlng
opposition accounts for a symbol's dynamic character.
The power of‘a symbol may come from 1ts locatlion between
charged poyér forces (Arguelles and Arguelies, 1972)..

" The symbol's dynamism produces an emotional attraction
or repulsion. "This orientation towards movement obviously
involves more thah conscious levels of the self (May,

1961, p. 22). Thenuminous symbol confronts and engages
the obﬁerver In a relationship. The symbol exist both
inside and outside. The symbol communicates a previously
unrecognized awareness. "The psycholbgical essence of-a
symbol is that 1t has the power to grasp the person as a
totality as he immediately exists in his world" (May,
1961, p. 22). The numinous symbol penetrates the barriler
between external amd interﬁal experience; begween the

conscious and the unconscious mind. Freud 61953]@'@11eved

9
I3
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that symbols revealed the reality of a personal reprgssed
unconscious. Jung (1956) believed symbols revealed an
archetypal or phylogenetic layer of meaning. In elther
respect the revealed meaning comes about through a
dlalogue between the subject and an external object that
1s at once self and non-self., .This occurs through the ~
probesgesiof projection and identification.

o

Projection and Identification

‘Moreno (1970) defines projection as "the automatic.
process whereb& a content unconsclous to the subject
transfers itself to an external obJect, so that 1t seems
to belong to the object and not the subject" (p. 10).
Freud récognized two forms of projection. Attributive
projection (Freud, 1956) is the perception 'in others, of
feefings and characteristics perceived in oneself, for
example when a person feels hate, and feels others hate
him. Complimentary projection (Freud 1956) is the
perception in others of traits that are different from,
but complimentary to those attributed to oneself. An

example would be when a person 1s afraild, and sees

others as especially frightening.
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The bridging of the gap between the érfator or
observer and the symbol takes place malnly through
projection of needs and wishes onto the external form.
Projection seems to result in part from the evocation of
prohibited wishes that cannot be reconciled with the
demands of the individual's superego, ego, or belief
system. An individual may find release from the
feelings these wishes arouse by projJecting them
(Kreltler and Kreitlef, 1972). ProJectlion is part of
the ego's defense mechanisms. It can be activated
temporarily or habituaily as part of a neurotlc defense
formation (Weiner, 1975).. Projecting these feelings onto

‘a symbol permits relgase of repressed emotion.

Tderitification is the process of internalizing the
percelved attributes of the symbol. Identification
according to Kreltler and Kreitler (1972) is a response
to external objects and events as 1f their qualities,
motives, dynamics, and experiences §ccurred withinrfhe
observer. Navaho healing has been seen to use ldentiflcation
effectively in producing an intimate relationship between |
patient and transformational symbols. In this way the

. symbol of power 1s power (Reicﬁard, 1963). It appears that ‘
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it 1is through the process of 1ldentificatlion that dissoclated
or unfécognized feelings'are returned to the self. Through
this interaction the knowledge of the self, self-consciousness
or self-awareness, 1s 1lncreased. Identification is the

doorway for the return of the repressed.

The Symbolic Image

The image-making property of the psyche has been noted
by several scholars. Jung (quoted in Hillman,; 1975) says,
"Tmage is psycheé" (p. 23). Visual images make up a major‘
portion of all states of consciousness. In order to
experience psychic realities we create psychic images of
them. Freud developed a concept of the unconscilous that
was expressed particularly vividly in the symbollc imagery
of dreams. "We experilence it[:a dream] predominantly in
visuél imagés: feelings may be present too, and thoughts
interwoven in it as well; the other senses may also
experience something, but nonetheiess i1t is predomlnantly
a question of images" (Freud, 1963, p. 90). Part of the
difficulty in describing dreams 1s, Freud belleved, a

result of difficultles translating images into words.
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Jung (1956) sees the visual symbol as a transformer

o% energy. Numinous symbols aré vislble expressions Of,
an archetype. Contact with tﬁe visual,archetypél symbol
releases energy that has accumulated in the collective
unconscious. Confrontation with powerful visual symbols
may give rise to insights that enable the 1ﬁdividual to

. transcend the suffering, danger, or humiliation of a
speclific situation. Trénsformative symbols deal with
universal human problems, such as 1life and death. Within
the transformative symbolic image are implied solutions
to ¢onflict, insights into personal problems, and new
conceptual relationships. The symbolic image affects
the observer's orlentation, both cognitively and
experientlally. Thils reorientation expands the observer's

L4
awareness of the implications, and potentials for decision

and actlon.

"Thinking calls for images, and images contain:
thought" (Arnheim, 1969, p. 254), 1Images are indispensible
ingredients in making cogniti&e statements that aré
coherent and comprehensible. The visual image isolates
significant elements of what 1s thought or pérceived.

This permits clearer understanding: A visual image is

o



Symbolle Healing
122

L%

not a dlagram of thoughts. It 1s rather perception and
conception combined as two aspects of one experlence
(Arnheim, 1969). "As observations in art therapy have
shown, one of the main incentives for such work 1s the
need to think through something important. The completion
of the plcture 1s also the scolutlion of a thought

problem" (Arnheim, 1969, p. 120).

As has been described, the symbol in the practice of
symbolic healing 1s completely immersed in the soclal
and ritual context of healiné. Neumann (1959) says,
"The festivals and rites are nodal polnts of the
numinosum, which shapes everything that comes -1n contact
with its sacral sphere; cult implement and mask, figure
and image, vessel and oppamedt, song and Fance, myth and
poetry" (p. 84). The visual symboi is a foc 1 point for
ritual enactments that further the patient’giidentification
with the symbol. Victor Turner ‘1968) studied the structure
of African religious symbolism and saw that a limited
nuﬁber of symbols appeared over and over again. These o
symbols are organized into sets of combinatiqns and

Juxtapositions. Each symbol has a wlde range of

references which can be diverse and ambiguous. The
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particular meaning -of a symbél chanées according to other
symbolic references, the context, and personal |
associatilons.

As we have seen, symbolic meaning is dynamic.
Synbols can cﬁange paradigmatically, that 1is they“can
reveal different aspects, or differeﬁt meanings can
be perceived 1n a symbol, at ény oneLtime; But symbols
can also ch%?ée syntactically, that is they can change
over t;me by altering.the context, symbolic referencés,
and émotional associatlions. In thils way the ‘meaning of

a symbol can be consciously and unconsciously manipulated,

Mytholbgical.gﬁories and ritual enactments influence
mepaphorieal changes in symbols. Symbols can be
transposed and rea§sociated. The meaning o0f a symbol
'can be transformed‘by the syntactic chain of mythological
stories (Lévi-Strauss, 1973). The symbols that are
included in a healing ceremony can be transformed by the
chain of ritual events. The patlent may 1identify with
what appears to be a familiar and stable symbol.
However'in the course of the ceremony the meaning of the
symbol may become transformed in front of the patientxs

eyes. Beinéyiinked to the symbol through identification
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1

this s&@bolic transformation may lead to a personal
transfbfmation.
v j D:’ ‘{(
Justbhow the strucéural redrganization of symbols
. affects é restructﬁring of the contents of tﬁe psyche
‘rem#ins someﬁhing of é m&stery. It appears that s&bilar
:‘processes are involved in both the psychoanalytic cure
and the shamanic cure. Eévi-Strauss (1963) provides this

description of the process:

It would he a matter, either way, of stimulating
an 6rganid transformation which would consist
essentlially in a strugxural reorganization, by
"inducing the ﬁEfIEﬁE/intensively to live out a
myth - elther. received or created by him - whose
structure would be, at the unconsclous level,
analagous to the structure, whose genesis is

sought on the organic level. . The effectiveness of
symbols would consist precisely in this "inducfive
. property",, py which formally homologous strucfures,

ls bullt out of different jaterials at different levels

of 1life ~.organic processes, unconscious mind,

rational thought - are related to one anether (p. 201).
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ART THERAPY AND SYMBOLIC HEALING

- The Development of Art Therapy

Wadeson (1980) states the generally accepﬁed view,
"Ant therapy today has grown out of‘the current psychilatric
movement , with 1its particular indebtedness to Freud and
Jung, both of whom placed great sighificancé.on
symbolization" (p. 13).. By examining the recent historieal
developments of psychoanalyéis(ang art: therapy, this 1is
exactly what one would tend to conclude, namély, that art
therapy 1s an off-shoot of psychiatry. It 1s precisely
this feeling of indebtedness to psychiatry that has
hindered the development of a theory of art therapy that
1s particularly its own.

& |

It is, I think, clear that symbolic healing is a
virtually worldwide phenomenon. Its grigins are 'so archale
that they cannot clearly be delineated. Shamanism is a
theory and practice of symbolic healing that 1is at once
Palaeoclithic in origln and yet still currently evident
in remote areas of the world. Numerous other systems of
symbolic healing exlst. The Navaho system was described

in this study. It is my contention that the expressive
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///ﬁﬁerapies are simpl& the most recent examples 6f symbolic

\
healing. As Sandner (1979) suggests, psychoanalysis

ltself may be a form of symholic heaiing. It 1s however
a particularly literate form of symbolic healing. It
is one that communicates by and in 1aﬁge through words.

Unconscious images and symbols are talked about. The

recent use of the arts 1n psychotherapy 1s an example

of a return'to traditions, - In this case it 1s the
tradition of the healing arts ceremony. As McNiff (1981)
says, "Freud could not dance with primary process":(p.22).
The inclusion of the arts in psychotherapy is a significant
expansion of the language of therapy in our cult;re.

+

Aét expression as a psychothefapeutic technique céme
into its own in the 1940's through the piloneering éfforts :
of Margaret Naumburg (1966) and others. Patlents were
encouraged to draw and to verbally free assoclate to thelr:
plctures. This approac¢h relied heavily upon psychoanalytic
theory and praétice. Tn the 1950's Edith Kramef (1971)
emphasized the integrative and healing effects of the
creative proceés."This approaCh\dId,no% rely upon verbal
reflection. The polarity between these two schools has

perslsted 1n the profession to this day. One school

emphasizes therapy: the other, art. N\

<y
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I belleve this is a faise dichotomy because it rests
on false premisses. Neither school considers all the -

N

N : dynamic ractors involved. in a cure. Wadeson (1980) (

, states that she does not agree ‘with the, supporters of
Kramer who propose that the synthesizing properties of
creative energy make art therapy effective. She says
.(1980), "I haye worked with many others whose art,
expression was4ﬂinimaf or pndeveloped,.who'achieved
important insights and changes in themselves through
reflecting on their images" (p. 6). The patient may
paint or merely reflect. The effectiveness of the
therapy does. not 1lie with the degree of sublimation achieved
But it may reside with the degree of identification.

*  The act’ of creating a work of artastimulatés the "

production of unconscious images. Art-making also

° stimulates an Jldentification with the images.produced.

| H,Time ‘that is spent contemplating the image can be just

. as "productive" as. the time spent actively working at artﬂ
The Client-Centered Mythology

[ - "Contemporary man suffers from the deterioration
~and breakdown of the central sympols in wessern culture"

(May, 1961, p. 22).. Many authors have commented on modern

M . . . K

«
%
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man's loss of éhe sympolic and psychic ‘unity yhat3133 .
th&ught to ‘have existed in other cultureg at dfher

times. ,Cb@parédﬂto thé‘highly*developed and integrated
worldviewshof hunbér-gathrers and agricultural societies,
the modern world gives evidence of.fragmented and (
contradictory 'mythological systems.' Culturél symbols

are incrgasingly meaningless to many individuals.
Undoubtedly much of our own culture remains ﬁidden to

our agcultured eyes. Mass media andnadver;ising
continﬁously readapt and create symbois of a false
mytholdkywof mass consuﬁption. I call 1t- a false
mytholaogy Eecause it dquhnot’ﬁrovide the sjmbols of

transcendence that are the features of autheﬁtic

my%hologies. These symﬁois of transcendent megning aid

« . the indiyidual in meeting ghg dnevitable cri%ﬁs of life:

such as chronic illness, loss of livelihood, and the
' -

< . .
death of a loved one (May, 1961).

L \ @

MIn art therapy, we encourage pétients 50 create :
N

theirlown symbols. 'Only in this way can our patients
come 1in conﬁéct with transcendent symbols that fhey can

believe in. Certalinly symbéls may‘come from any .
A Y

apparent source, méés media included. Precisely because



N

Symbﬁlic Healing
- 130
" the patient finds‘ﬁeaning in these symbols; they are
authentic. Again the ke& element seems to be
identification. Whepe 1s the mythology that the‘
'pgtient can coﬁplgteiy Lde;tify~with? The answer 1s:
within the patient. The'pati;nt-iﬁ art thefapy creates
- images that come from acqpptéd cultural forTs, images
fgom the personal past, and symbols from the deepest,

o

| phylogenetic levels of the unconscious. Tﬁis péntheon

I of iméges takes shape and iiﬂé iglfroné of tﬁé patient. )
With the help of the(therapist, the gatienﬁ‘interacts
with this mytﬁology. "Then begins the coﬁtinuoﬁé
process characteristic of creative transformation - neﬁ
constellftions of the unconscious and of consciousness
interact with new productions and new transfdrmative |

phases of the bersonality" (Neumann, 1959, p. 165).

A

The Healing Ritual .

As T have tried to show, the symbol has to be (
) undersgood within the context of the healing ritua1. 
.This necessitated a study of the Vvarious factors 1nvolfed,
such as the sacred space, and the healing relationship.

. Likewige, the art image must be considered within the
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context of the total therapeutic ritual. Erik Eriksdq
1s quoted by Kavanagh (1973) as saylng, that the basis

of ritual "...must consist of an agreed-upon interplay

between two persons who repeat it at meaningful intervals

~~

.

reappear to the patlent at the regular interval of the
therapy sesslons. The patient enters a symbollc space
that he or she bas had a large part in creating. Often
patlents pick up "the étory" from where they left off
the iast time.\ A sense of contlnulty 1s developed and
thls may be reXlectedst in fhe art works leading‘from one
to another, Perhaps there may be some benefity to
displaying some of a patient's art work, or at ieast

having the lmages readily available, before they enter

“the art therapy room .

As this study has pointed out, ldentification is an
important element in all symbollic healing. A good deal
of the therapist's efforts could profitably be direétéd
towards attempting to’encourage this identification
between’patients and thelr art work. In cases of psychosis
or latent psychosis this might not be adviséble. Perhéps

projection‘may be the first step. If a patlent can
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~comfortably talk about characteristics and feelings they

: , \
percelve in the art work, that 1s a beginning. They

may adamantly deny these tﬁaits(in themselves, and speak

>

about the art work as an entirely separate entity. This

) | '
1s clear evidence of the process of projection at work.

As it 1s undenlable that the art work was created by .

qo'other than the patient, the next step of returningé

“ those projected feelings to the patienfuis a vefy real

:
K )
ot of

MeNiff- (1979) criticizes art therapy as often
prodﬁc;ng "graphic diagrams" (p. léé) rarely charééterized
by éompleﬁe bodily expression. Th;é criticism may res%“
upon the assumption that the greater the freedom of
expression the greater the therapeutic effect. If bodily
expressilon is particularly importan€ for a patlent then
perhaps one of the other expressive theraples may be
indicated? However 1f‘bodily expression alds in the
process 6f identification, then by all means the art
therapist should encoufage this expression. Ar% works may
be spontaneocusly appropriates by the patient for dramatic
enactment. The patient may use the art as a prop for

expressive gestures or to tell a story. Physicaf energy
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and emotion may be éxpended during the production of a work
of art. The art object remalns as a permanent record
of that expression. The patient can see the energy or
emotlon:in the art work. The more he or she begins to
feel those propertles and:characteri%tics the greater
the degree of jdentification. Patients should be
encouraged to form a relationship with their arﬁ objects,
"What would it feel llke to be in that picture?" is a
classic art therapist's‘question to the patfent. It's
a gdod one, because 1t leads the May toward projection
and 1ldentification. If physical expression will help
that process then that too should. be encouraged and
have a rightful place in the art therapy room. Any
action that Indicates that the patlent cares about their
art work 1s a good approach to encouggaé‘sigfonal

investment, Investment 1is identification.

Another spontaneous action that may come up in
therapy is the tendency for patients to tell stories
about -thelr art work. Here 1s the mythologlizing process
at Qork in its purest form. The patient tries to create
la.coherent and meaningful statement based on thelir art

work. The art image may be the most rudimentary scribble.
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But once the patient begins to talﬁ about-1it, aﬁd then
to create a story around it, we can be quite certain that
thls 1image is cgming alive as a living symbol. The
story may be unclear or 1ncompletéf/ It too 1is a/beginning,
a beginning of the patilent's search for a meaningful
experience and a new meaning for thelr lives. The
theraplst would do well to encourage this mythologizing.
Subsequent art works may fi1ll out the storiles and bé ’
incorporated into the‘ongoing myth., After some time the
relevance of the particular mythic tale to the personal

circumstances of the patient may become self-evident:

even to a patlent especially prone to denial.

It has been shown how the shaman, the Navaho healer,
and the contemporary nondirective psychotherapist all
assume positions on an active-passive continuum. All
therapists W1ll find themselves being more or less active
depending on the particular patient, patient population,
ofaspecific circumstances. In some therapeutic
%nterventioné the correct.approach may indeed be a
nondirective one. In other instances, working with

the aged for example, this approach perhaps woq;d be

~inappropriate. The therapist must select the most
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approprlate position between the active and passilve
poles. Client-centered therapy should not become a
stralght jacket for the therapist. The creative
component of the therapist's personality may be a very
useful and powerful élly. Of course, this must be
done solely with the géals of the patlent's therapy -
in mind. It is not done for the self-expression of
the therapist. This acfivity could take the form of
Joint drawing with the patient, dramatic gestures to
illustrate a poilnt powerfully, role-playing and role-
reversal with the patient, or perhaps it could take
the form of creating a speclal atmosphere. This special
atmosphere is simply a subtle form of suggestion. The
skilled and creative therapist can create an atmosphere
1in the therapy room ﬁhat is dynamic and changes
according to the requlrements of the moment and the
needs of the patient. These are the tools of the
therapist. The therapist, of course, must be judicious
in their use. However the choice of a more or less
active role 1s decided by the dynamics of the_healing _

relationship and the goals of therapy.

,\'
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APPENDIX A

Sal was born in Greece. He turned 15 during the
coﬁyse of therapy. His parents immigrated to Canada
when Sal was 4 years old. His father died of cancer
when Sal was 13. Sal is the eldest of four children.

. His mother works, and supports the family. They own
their own home in the suburbs. Sal was tested as
having above averagevintelligence,,and is physlcally
big for hi§\age.

‘Sal had been placed in.a youth detention center
for one year by a court order. Sal had been‘inVBlved
with drugs, alcohol, ﬁetty theft, chronié truancy,
breaking and entering, and car theft, He was described
by his mother as "uncontrollable", and by youth workers
as "unmanageable and hostile". He was verbally abusive,
but not physically vioclent. He was seen twice a week

-

for six months in art therapy.

Sal was quite resistant to art therapy, abuslve of
the art-making process, and annoyed by the limitgtlions

of the therapeutlc frame. Sal's underlylng emotion
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seemed té be one of rage. Sal was much concerned about
"being a man." Conversation with Sal in therapy
revealéd that his father's deéth had preceeded Sal's
most extreme gnti-social and self-destructive behavior.
Sal voluntarily described many of thegfvents surrounding
his father's death and his éonfused emotion;l state. It
was evident that Sal had not mourned the loss of his
father. He sald, "I never cried." Therapy provided a
setting for the expresslon of pent-up emotions that Sal
had previously kept inside. His tone often became
confessional, and he on one occasion whispered that he

"needed power."

Sal's art work developed rapidly. He began a period
of enthusiastic and often intense painting. Sal was
resistant to discussing his own feelings, but seemedv
comfortable and pleased to talk about hils art work.

s

One month into therapy, Sal began a painting that he
called, "The Dark Rider" (Fig. l3); He said it_was a
character from The Lord of the Rings trilogy. This

personage inhabits "a dead land" and "a place of evil."

"He wants the Ring for Power," Sal said. The partially
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obscured face of "The Rider" bore a striking resemblance
&

to Sal's own face that was characteristically hidden

by hls long, dark halr. He was proud of his wo?k.

Our next nession began with Sal arriving in a rage.

He had a féﬁa golng with one of the male child care
workefs. Sal swore he will get "revenge." He began

to fantacize about his future "power". He painted an
ﬁrm outstretched with fist clenched. The palnting seemed
to be developing as an expression of Sal's hostility.
This suddenly changed. Sal became calm and the fist
became the reclipient of "power" dispensed by two charged
lightning bolts (Fig. 14), Sal stood and raised his fist
in a similar gesture. Sal left the session in a much

less agitated state than when he arrived.

At the beginning of our next session, Sal asked me
questions about the Universe and the Solar System. He
beéan to outline a figure on the paper. He said "It's
one of the Devil's soldiers." He liked "the power" of
this Image. Sal said that this being "could not satisfy
the Devil's orders and so was cast into the flames."

A great sense of anguish is expressed in his work (Fig. 15).
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Sal enjoys looking at his paihtings for long periods of
time, often 1in éilence. On this day we put several of
his paintings on the wall. Sal said that he could see
"a story beginning." Sal is an avid reader of fantasy
literature and seems to have used features of this

mateyial to create a mythic story with personal meaning.
A

‘Sal's next palnting in therapy marks the reappearance
of the Dark Rlder, now renamed "The Grim Reaper". Sal
learned this title from a comic book he had read.

Hoﬁever its inclusion and integration into the ongoing
thematlc development of Sal's story indicates that this
material 1s not an avoldance of personal expression, as

it can sometlimes be, but a personal ldentification with

)

particular mythic themes. 1In this painting the hooded
flgure ascends a staircase and approaches a large fire

in a brazier. The figure's hands are outstretched as

if in supplication. He appears receptive. A mystical v
atmosphere seems to pervade the entire scene (Fig. 16).

Sal spoke earnestly about being "sorry and ashamed" of

somé of the things he had done. I encouraged Sal to
develop more of the story regarding thls picture. He f

said that it was like a dream he had had in which he

himself had ascended a stalrcase, 3Sal began to project .

j—
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himself into the picture and to ldentify with the event

portrayed. Sal described himself "asking for a sign."

A voice responded with the word "Patience." }Sal took

this to mean be would eventually acquire the power he

needed.

Sal began to talk about "my story" that was being
told throdgh his art work. I encouraged thils story-
telling and attempted to focus Sal's attention upon the
themes of "Death" and "The Quest for Power". 3Sal's
concept of power seemed to be transforpled over time
into something much more than physica] or economic
power. It began to resemble a search for enlightenment.
Many aspects of Sal's story bear striking similarity
to the myth of the Hero, as described by Joseph €ampbell
(1949). Over the course of Sal's tHerapy his story
develcped further., Sal's expression became leés

stridently agressive (Fig. 17).

Sal took lncreasing pride 1in his work, and began
to identify much more with hils paintings anq his story.
The story was one of acquiring power through confrontation

with "evil". Sal was able to say that he could see that
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uthe "forces of good and evil" were struggling inside
him (Fig. 18). In other works Wwe aéain witnessed a
transformation of emotional expression from one of
anger andrhostility to heroic suffering and noble
tragedy (Fig. 19). Sal would occasionally stand and
reanact the dramatlc positions of his characters.

As Sal's discharge date approached, new themes
appe&?ed in his work. Rather than passively accepting
his release from detention, Sal conceived of this event
in terms of hils skill%ul powers of manipulation. 1In
his painting of the Trojan Horse (Fig. 20), Sal
expresses his ﬁeed for. mastery and his identification
with evil as a means| of Yeinforcing his power.

Laéer on I confronted Sal’on his manipulative
behavior and his self-identification as a "con-artist".
This resulted in several emotional therapy sessions.

I believe that the authentic nature of our relationship

¢

was a very poslitive factor in permitting Sal to recognize

and admit to the falseness of this role he was adopting.
Sal became increasingly aware of himself. He made

comments such as "I don't like to express my real

A
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emotions;" f always have to prove myself;" and "I need
to impress everybody."

Sal's last two works are 1n part attempt; to ‘
summarize.his therapy process, which was, I belleve,
prematurely terminated upon hls release from the
detention center. Sal was returning to hils motﬁer's
hoﬁe and was under close scrutiny and q@ntrol. In this'
painting "The Dark Rider" 1s perched oﬁ the top of a
mountain, surrounded by the moon (Fig.%Zl). The tortuous
path of Sal's "journey" seems to be de%cribed by the
difficult terrain. The theme of lofty self-aggrandizement
1s contrasted with precarious enérapmenﬂ; The Rider

. \
cannot remain where he is. Movement is Inevitable but

extremely difficult.

During the production of Sal's last work (Fig. 22),
he spontaneously changed what had been'the Dark Rider on
horse back to "A Prince". Sal's behavior had improved
dramatically 1in the detention unit and in his , home.

Sal attempted to terminate therapy on a positive note.

He also left the unit with head held high full of positive
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hopes and ambitions., However there stillN\remained an
upresolved anger 1in Sal, He stilll had a strong feeling
that he had to "prove" himself. He fantacized about
renting the local arena 1in his community and "killing
a goat or something." I bélieved that the aggressivity
expressed by the drawn sword was lndicatlve that Sal
did indeed have something left to "prove™. Sal titled
this pilece, "Sal Riding Off in Glory".
Sal's work in art therapy certainly demonstrated
the mythologiziné processs very clearly. Sal's '
intelligence and. interest in mythologilcal themés were
responsible in part for this aspect of his work.
Through developing a story, Sal began to increasingly
1dentlfy with his work. This permitted Sal to understand
that the emotions he was expressing were his own. His
mythic tale of a quest for "power", and hls need to
prove himselfl wefq indicative of Sal's soclal predicament.
Being the eldest boy he was propelled forward into the
role of "the man of the family" prematurely by his
father's death. Feelings of rage, guilt, and fear pressed
Sal to commit acts of which he was ashamed. His denial

of his feelings, and his insecurity in hils premature state
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gf.manhood compelled him to adopt .his identification with
evil. Sal haa a desperate need to succeed. He coulq —_—
do this,in his terms,more readily through criminal :1‘
'  ac%ivities. His need to find what he fe%t;é; wés ?,

. . { ]
missing, could constitute a form of soul-loss.

~ Within six months of Sal's release he was again

sent to'détention by a court order. At the time of .
this report he haé been released and hasnreturned home. '
"He 1is @urrently enrolled in high sehool-and is by all

4

accounts doing quite well. o
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FIG. 22 Sal Riding Off In-Glory
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. APPENDIX B
- ’ )

Jim was born in Ontario and put hp for adoption when

he was two years old. He was adopted by a family in a
rural Quebec‘community; There were problehs.with Jim
"in_the Home. He seems to have been treated differently.
He has a long history of placements in treatment s
centers, foster homes, and special schools. Jim had
been back with his adoptive family two years when the

parents were divorced. 'There were indications that Jim

felt responslble for the break up. -

Jim was elghteen whén he was seen at a detention
center for‘youth éffenders.‘ He Had a history of
delinquent offences such as petty «stheft, vandalism,
assault, and car theft. There was some involvement
with drugs and alcohol. Jim was a big boy, standing
6'1" and welghing 200 1lbs. He acted véry hnmmureiy,
and althoughk threatening violence was usually malicious
and mlschlevous. He was described.by youth workers as

w’
"obnoxious" and "impossible™. He was seen in art

therapy two times a week for three months until discharge.

Py
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Jim's first productions in art therapy had to do
with welcoming me to his world, which he described as
"Hell". Jim presented himself as an evil person who
was "on a pass from the Devil". He took a sadistic
pleasure in telling'me fhat I would be "seeing a lot of
mﬁnsters" (Fig. 23). Jim denied any real ownership of

these feelings, he said 1t was "a game" he was playing

"to torment” me. Jim sald he had "no hope".

"Jim would begin to paint "a nice piecture" but soon
"the devils" would begin t5 destroy what he. had
produced. He would talk 1n dlfferent volces, and act
out the two sides of hils personality. Two weeks into
theérapy, Jim began to paint a sailboat. He mixed colour
carefully, and had produced gquite a fine representation
of a sailboat. Then the devils bégan to éppear on the
boat and began to destroy the boat, and eventually it
was completely cobliterated and engulfed 1g flames
(Fig., 24). Jim emmitted a hideous laugh. Hé appeared
to have startled himself by this, and saild "Anybody that
would do aApalnting like this must be Wacko!" He then
quickly denied responsibility for the work by saying

he only did it because "I'm trying to drive you crazy."

\ :
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Jim continued Eo paint "the devil pilctures"” '
(Fig® 25). They were associated with death énd‘"The
Grim Reaper™. He would state that his 1ife "has been
a living death," and "Death owns my life." He on
séveral occasions expressed concern for his sanity.

\\I reassured Jim that he was not insane. A psychlatric
consultation had confirmed that Jim was reaching out
for help Sut was unable to admit it or accept it. He
was not psychotic. I sald to Jim that he seemed to
think he was "bad" and seems to 6ftpn be "angry and
upset." I interpreted "the devils" to Jim.as being
feelings within him that he wanted "to get out." Jim
would avoid this recognition by regressing and throwing
paint around the art therapy room. I told 'Jim I could
noé pefmit him to behave that way in art therapy. If
he wanted tosplash paint, I would provide large sheet% -

of paper.

Jim contlinued to arrive fo?q?is therapy sessions
promptly, and seemed to take some pleasure in'being able
to express. feelings 1n that.environment that. he was unable
to ventilate elsewhere (Fig. 26). Arriving for his next

session angry at the coordinator, he said "Kathy has her
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,.m&thé,'I have miné;" I asked 'Jim what his myths were.
' He ?epliéd tanéentially; "I’Z;te Kathy." ‘He then began
thé first of fifteen palntings he would do in the next
" two mohths, thét superfidially focused on expressing rage
and-destroying "Kéthy" (Fig. 27). Most of tﬁese
paintings featufed_great outpourings of emotion and

véry animated brushwork and impasto application of the

?
g

paint (Fig. 28).
. , s

In thls same session Jim looked at me intently rand
sald, "I want to‘have a ceremony." He took a cardboard
and painted ié entirely blue. ~Perpendicuiar lines Qere.
drawn -and where they intersected was the place "where.
the ceremony will begin" (Fig. 29). He called this
"The Death and Grim Reaper Ceremon&". As Jim pléced
the images on the paper he described the order of :
ceremonial events. "The mushroom cloud" and the :
"dancing devil" described the story that "Reagan
destroyed the world." This kept the devil "sp busy"
that "a new world" could bégin. The flaming cross that
appeared in so many of Jim's paintings wés, I belleve,
symbolic of Jim's suffering, self-destructiveness,
and hope of rebirth. Jim left this therapy session

saying, "I want to get rid of the devils."

=g
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As was previously stated, Jim continued to symbolically

_destroy "Kathy" in many of his paintingé. This activity

became increasingly playful and Jim was 1lnterested in the

aesthetic effect of hils flnished product. This was, in

part, ‘a process of Jim's identification with his art work.

They were his.paintings, and even though they permitted

him to'express angry and destructive feelings, through

the creatlve process this erergy became transformed into

a positive, and creative productivity.

A week later, Jim sald he wanted to have another
"ceremony". This time Jim 11t two birthﬁay candles and
placed them on ?he painting that wasvlaid on the ground
I(Fig. 30). Jim 14t the candles, and turned out the. ‘-
lights. He said wé should have "a minufé's silence". |
Aftér the cefemony was over, Jim said that "There

shbuld.be a cult to bring back people from the déad

and teach Qou why .you fuck up your life."

.
Y

Y

Jim repeated this ceremony the next week (Fig. 31)..

{Agéin'there were two bilrthday candles placed on the

painting, thyy were 11it, and alminute of silence ensued.

At the end of the ceremony, Jim said, "Kathy was my

§
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mother's name." Jim would not talk about this further.

The authentioity of this revelation was revealed a ‘
week later,'I beligv%; whon Jim arrived for drtutherapy
.and verbélly attacked mef repeatodly cailing'me Ya Fag!"
He said he hated art ther%py and wants to quit because
"Art therapy's done nothing for me." This outlandish
defensive behavior wds an exagerated,effort at ’
projoction and denial. ! . n »
Jim arrived three dayd later in a much different
state of mind. He asked to sgo all of his‘paintings.
,i‘thqught thls was a verY‘éood ideg, %sctermination‘

was”dfawing near. Jim was éurprised and'bléased with

RS

the quantity and quality of his work Ho,saidg "T really
: got a lot ‘out of me, d41dn't I?" He asked me, "Do ;hu
think I'm getting my head together?" I réplied’that I
thought he was' "moving in the rnight direction" and "that »
he "had got a.lot out" égd‘perhaps he felt better. He
sald that he did feel better and hoped that'hq would‘be

o

‘free of "the devils".
* . \ ' r
In-our last session, Jim said "No talk." This was

perhaps a denial of his feelipgs and an-.attempt to keep
N ".& .

\
n\
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- . \,

contr l. He‘said he wanted to paint "an. organized“

painti g" (Fig 32). This picture containai'what is

Ly . \
to Jim "a' Fag colour", but that was algight because’

Jim sdys he 1ikes "Fags™, "after all I like you don’t

I2" Jim said it felt good to paint an organized

. 4

’painting. We closed off the seﬁsion and tHe therapy

by reviewing the feelings he was able to express in art

iy

» e @
therapy. We discussed that aﬂter a¥l Jim was not "bad",

but rather his pain: and anger sometimes got the better

P . . » \i

of him. . o

’ Jim's therapy was termfﬁated prematurelf upon his

release from' the detentipn center, 'However during the

.Prelatively brief period of therapy, Jim was able‘td

3

i}press very powerful and gisturbing emotions in a safe B

' environmeng. By ‘so doing Jim was able to rechgnize that

AL

t
Qﬁ; mother and himself.

-

repressing these emdtions, had turned them into "devils"

that disrupted and Jhdermined Jim's’ lige. Jim was able‘

- to contact deeply repressedeeelings ofoanger and loss
¢ S ’

.

regarding his natural mother. Jim spontaneously created

. ‘ Y, .
ceremonles q[ mourning, and commemoration. . Many of his

"Kathy" paintings featdred outpouring of anger against

. A 3
- ’

~

.He expressed a desire for rebirth
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