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According to the Upanishads, the ancient scriptures of India, the original abode of the Mantra was the Parma Akasha or primaeval ether, the eternal and immutable substratum of the universe, out of which, in the uttering of the primal sound Vach, the universe itself was created.                                     – Swami Sivananda Radha, in Mantras: Words of Power.
 
The Pima Indians say they dreamt their songs.  A man would go off alone to dream a song.  They also sing the song the Creator sang at the beginning of the world. – Nicaraguan poet Ernesto Cardenal, in The Music of the Spheres.
 
In a small house in the Hyolmo region of the Nepali Himalayas, I sit on the floor behind a long, low table.  My friend Ani Khendo, a 15-year-old Buddhist nun, adds wood to the stove that heats the water for our tea.  Her grandmother sits nearby, counting the beads of her mala in a gnarled hand as she has been doing all morning.   With each bead, in a cracked monotone, she repeats the mantra “Om Mani Pemé Hung.”
 
The man beside me in the ceremonial circle is having a difficult time, alternately sobbing, shouting, and purging into a bowl in front of him.  These are not uncommon reactions of people under the effects of a powerful brew called ayahuasca, a “plant teacher” used by the indigenous people of the Amazon.  The shaman comes to stand in front of him, holding the schacapa, or bundle of dry leaves, which he uses as an instrument.  He begins to sing an icaro, a soft, rhythmic melody with words in Quechua, beating the schacapa in time against the man’s body, tapping it gently on his head, shoulders, and back.  Slowly, the man begins to breathe deeply and relax.  The shaman brings his hands over the man’s heart and looks into his eyes with a kind smile.
 
As a singer and a student of ethnomusicology, I became interested in the ways that the voice is viewed in various cultures as a medium for spiritual transformation.  In Tibet and in the Amazon, certain words and sounds, when sung with the right intention, are infused with divine power.  Both traditions treat the voice as a mystical link to the ineffable, its practice a doorway to transcendence.  How do two traditions from disparate parts of the globe regard the voice in similar ways, and how different?  In this paper I will discuss the significance of mantra, focusing on the Tibetan Buddhist perspective and the seminal mantra Om Mani Padme Hum.  I will also look into the lesser-studied phenomenon of the icaro, incantations used for healing by indigenous shamans in the Amazon, usually during ceremonies involving sacred plants.  Through mantra and icaro, I will explore the alchemical potential and mystical dimensions of song.
 
 
Mantra and its lineage
 
            The diamond, a major Tibetan Buddhist symbol, represents the highest spiritual power, that which is pure, clear, changeless, and precious (Govinda 62).  In his book Foundations of Tibetan Mysticism, Lama Govinda deals with the mantra Om Mani Padme Hum, discussing the ways in which each word is representative of an important Tibetan Buddhist teaching.  Mantra is an integral part of this lineage, and like the diamond, which Govinda links to the word mani (often translated as jewel), it is multi-faceted and profoundly valuable.  Mantra has been understood in a variety of ways, and the even the thinkers who write about it have slightly different perspectives on the etymology of the word itself.  Lama Govinda translates it simply:  Man-, the Sanskrit root of the English words man, mind, and mental, is “to think,” and –tra is used for tool-words, thus mantra is a “tool for thinking.”  Swami Sivananda Radha points out that –tra is derived from trai, meaning “to protect or free from the bondage of samsara,” so mantra means “the thought that liberates and protects” (4).  In Mantra and Meditation, Dr. Arya goes into more depth on the root word man, stating that it was a lack of understanding on the part of Western linguists that led them to translate man simply as “to think.”  He writes that the mind was regarded by the yogis who developed mantra as a “multilevel entity, a force-field constituted of layers upon layers of energy, and at each level its function differs and its faculties are diverse” (14).  Man encompasses all of the potential of the mind, for thought, contemplation, meditation, and even samadhi, the realization of its highest potential.  Mantra helps the mind to move through these stages until the mantra permeates the entire mind and becomes “the thread leading from the finite transient to the infinite transcendental” (Arya, 15).  Lama Govinda expresses a similar perspective on words as continuums or threads between realms, writing that they reach from an unimaginably distant past into an equally distant future.
All that is visible, clings to the invisible,
the audible to the inaudible,
the tangible to the intangible:
Perhaps the thinkable to the unthinkable.
(Novalis, qtd. in Govinda, 17).
           
            Words are “the audible that clings to the inaudible,” not confined by their present meaning but expressive of a quality beyond reason that can stir in us a deep recognition of our own transcendence.  Mantras are words and tones used with the intention of facilitating that recognition.
            In the ancient tradition of the yogis, mantras were prescribed to practitioners by their teachers, who might choose a specific mantra to meet the needs of the student.  For example, a student who complained of certain conditions in the body, emotional or personality issues might be said to lack the quality of fire.  They would be given a fire mantra, a combination of syllables to engage and increase that energy in order to bring the practitioner into balance.  The teacher might also advise specific breathwork around the mantra, a visualization, or an awareness of a certain part of the body or center of consciousness during its practice.
            At the time of the Buddha, according to Lama Govinda, the mantric tradition of the yogis had become entangled in the religious dogma of the Brahmin elite, which weakened the sincerity and power of the teachings.  For this reason, he writes, mantra was not emphasized in early Buddhism even though its significance was never doubted.  In fact, forms of mantra may have developed independently of the yogic tradition: ancient Pali texts include protective mantras or parittas for warding off danger, illness, snakes, etc, or for attracting health, happiness, peace, wealth, and other positive conditions (Govinda 32).
            A Buddhist science of mantras did not develop until the centuries after the Buddha’s death, as the Hinayana and Mahayana schools began to form in the first century A.D.  Lama Govinda writes that the sacred syllable OM began to take on a particularly Mahayana Buddhist meaning as this group began to define its relationship with the Bodhisattva ideal.  This ideal includes the notion of self-sacrifice, love and compassion, and a capacity to feel others’ suffering with the intensity of one’s own.  It is to “act spontaneously from that natural kind of selflessness which flows from the knowledge of the solidarity of all life and from the indescribable experience of oneness,” a oneness and universality which is expressed perfectly in OM.  Therefore OM became newly defined through Mahayana Buddhism, and begins and ends most mantra practice.
 

 
OM is the symbolic word for the infinite, the perfect, the eternal.  The sound as such is already perfect and represents the wholeness of things.  All our religious contemplations begin with OM and end with OM.  It is meant to fill the mind with the presentiment of eternal perfection and to free it from the world of narrow selfishness. –Rabindranath Tagore
 
            OM is the synthesis of all mantra, all rhythm and melody, all sound:  the seed-syllable (bija-mantra) of the universe.  The Mandukya Upanishad describes the three elements of the sound of OM.  ‘O’ is a combination of ‘A’ and ‘U’ in Sanskrit, giving the syllable three parts.  ‘A’ is the waking consciousness, ‘U’ is dream consciousness, and ‘M’ is the consciousness of deep sleep.  The three principles are also identified with the Hindu deities of Brahma the creator, Vishnu the preserver, and Shiva the destroyer, representing the principles of initiation or genesis (A), preservation or maintenance (U) and regeneration (M).  OM as a whole represents the all-encompassing cosmic consciousness, the realm of dharmakaya in Tibetan Buddhism.
            Lama Govinda interprets the three elements described in the Upanishads in a different way, through a Tibetan Buddhist lens.  “Waking consciousness” is our ordinary consciousness of the external world, “dream consciousness” is the inner world of our thoughts, feelings and desires, and “deep sleep consciousness” is an awareness of the state of shunyata or unqualified, undifferentiated emptiness or unity which has no subject or object.  He goes on to describe the fourth and highest state, a deathless, sorrowless state, achieved in Tibetan Buddhism by relinquishing the ego or notion of a separate self.  OM is associated both with this state of liberation, and with the means to it.
            OM as a symbol of unity which passed into Tibetan Buddhist philosophy is linked to the Tantric notion of nada, defined by Arya as “the principle of sound that is not differentiated” and “the sound of consciousness from which the consciousness of ordinary sound develops” (46-7).  He writes of the tanpura, or drone instrument which underlies Indian music, an OM-like sound which forms the basis for melody.  He also connects this concept with the line above all Sanskrit letters which joins them.  Nada is an internal universal sound, something that can only be perceived through intuition.  It can be divided into “inner sonar vibrations,” which, according to Arya, are the roots of mantra, which can then become manifest into syllables and words and sounds.  In this way, the principle of nada and the principle of OM form the unmanifest and the manifest aspects of universal consciousness, two parts of a whole.
            OM is the first of all mantras, the origin of all other sounds.  It is known in Sanskrit as pranava, that is, related to prana or life force.
If one were to take all of the sounds of the universe with all their differentiations—from the birds chirping, to the cosmic rays racing through space, from the musicians singing, to supernovae exploding, from ants crawling, to black holes devouring planets with new worlds being created while the old ones are being dissolved, or from fetuses hearing the sounds of the mother’s heartbeat and the blood coursing through her veins to the waves breaking on the shores—if all these sounds were simultaneously recorded, there would be only one single sound:  oooommmmm (Arya 46).
 
 
            From the primordial sound of OM grows Om Mani Padme Hum, the most prominent mantra in Tibetan Buddhism, described as the “multipurpose invocation of Avalokitesvara, the bodhisattva of compassion” (Crowley 161).  It is inscribed upon thousands of prayer wheels, carved into stones found all over the Himalayas, and can be heard being repeated by everyone from children to monks to grandmothers, during prayer or during tasks as mundane as husking corn, as I witnessed during my stay in Nepal.  “The Mani,” as it is popularly known, is pronounced Om Mani Paymay Hung by Tibetans, and is used by practitioners as protection against physical, mental, or spiritual dangers, as a method of generating compassion toward others, and as a prelude to communication with higher realms during meditation—a way to “tune in” with the energy of Avalokitesvara.
            This six-syllable mantra has generated books full of analysis; its meaning is multi-dimensional and profound.  The usual literal translation is something like “Hail to Him who is the Jewel in the Lotus,” a statement with little significance to one unfamiliar with Tantric or Buddhist understandings of “jewel” and “lotus.”
            From the ultimate seed-syllable OM, the word mani or jewel follows, a word related to the symbol of the diamond—the perfection of the dharma, or the enlightened being, discussed earlier.  Lama Govinda relates mani to the philosopher’s stone, another kind of seed-- the origin of all substance.  This prima materia is the basic element of the universe, the substance upon which all existing things are only variations.  According to this idea, the person who succeeds in penetrating substance to this pure element holds the key to “the secret of all creative power, which is based on the mutability of all elements and phenomena” (51).  He points out that this theory of one primal matter has been borne out by modern nuclear physics, which has made it scientifically possible to reduce material down to its primary elements.  
            Greek, Arab and European alchemists based their theory of the transmutation of metals on this concept and tried to prove it through experiment.  A group of mystics in India applied the theory to spiritual development:  one who could penetrate to the origin or ultimate principle of unity within oneself could transform both the self and the external world.  In this way, advanced practitioners could test their attainments by transmuting ordinary materials.  Those who had obtained these powers were known as siddhas, and Tibetan literature contains stories of the “Eighty-four Siddhas,” written in a symbolic language which blurs the lines between the material and spiritual world.
            Crowley defines mani and padme together as complimentary concepts in Tibetan philosophy, representing “a combination of divine wisdom and supreme compassion,” two key characteristics of an enlightened being.  The lotus, or padma, is the symbol of enlightenment, its growth and unfolding a metaphor for spiritual unfoldment.  
Just as the lotus grown up from the darkness of the mud to the surface of the water, opening its blossom only after it has raised itself beyond the surface, and remaining unsullied from both earth and water, which nourished it—in the same way the mind, born in the human body, unfolds its true qualities (‘petals’) after it has raised itself beyond the turbid floods o passions and ignorance, and transforms the dark powers of the depths into the radiantly pure nectar of Enlightenment consciousness (bodhicitta), the incomparable jewel (mani) in the lotus-blossom (padma)  (Govinda 89).
           
            The life cycle of the lotus, and the placement of the lotus symbol in the Mani, reminds the practitioner of the potential of all human beings to fulfill their Buddha-nature, to unfold their highest selves.
            The last word in the mantra, Hum, sometimes said to have the same meaning as Om, is given a distinct interpretation by Lama Govinda, who calls the two complementary rather than alike.  While Om is all-encompassing and infinite, Hum is “the infinite in the finite, the eternal in the temporal, the timeless in the moment, the unconditioned in the conditioned…” (131).   Om rises up toward universality; Hum brings this state down into the earth, into the human heart, grounding the absolute in form.  With Om, we open ourselves at the beginning of the mantra, and closing with Hum, we give ourselves.  The syllable hu in Sanskrit means “to sacrifice,” and Hum may be linked to the idea of sacrificing the self for the good of all beings.
            Through examining the Mani, the profundity and symbolism of the mantra and its value to Mahayana Buddhists is clear.  The power of the Buddha’s teachings is reduced to six enchanted syllables, its benefits accessible to anyone who practices with the right intention.
 
The benefits of mantra for the practitioner take place on many levels.  A human being is seen as having multiple sheaths, or koshas, and mantra, connected to the animating divine force of prana, resonates at each of these levels.  Its benefits are physical, emotional, mental and spiritual.  
            While the physical body is, in Tibetan philosophy, seen as the most limited of the koshas, in that it is unable to penetrate the other “bodies,” it is penetrated by all of the others, becoming “the natural stage of all spiritual actions and decisions…the stage between heaven and earth, on which the psycho-cosmic drama is enacted” (Govinda 150).  On a physical level, mantra is linked to increased prana and therefore overall benefits for the body, especially relating to the heart and circulation of the blood.  Mantra is also associated with cleansing or purification.   The mantra AUM is said to resonate with specific chakras or energy centers in the body:  ‘A’ with the solar plexus, ‘U’ with the heart, and ‘M’ with the throat.  The mantra Om Mani Padme Hum is said to have immediate physical benefits when the practitioner concentrates on the injured or diseased area of concern and recites the mantra.  One article published on the Internet advises meditators to “flood the area [in the body needing healing] with the divine white light of the mantra's vibration and disperse the black sooty diseased energy into the absolute sphere of equanimity” (Fu).  Teachers may prescribe specific mantras to students to work on particular chakras or physical illnesses, or other bodily issues.  
 
            On an emotional level, mantra as a practice can have many benefits, especially through the Tibetan Buddhist lens with its emphasis on the value of detaching from the sway of one’s emotions.  Mantra as a meditative technique, used alone, can help to create one-pointedness of mind and allow the practitioner to observe the emotions from the perspective of witness, rather than identifying the self completely with these ever-changing feelings.  Detachment from emotions is linked to detaching from the ego, an integral stage in spiritual development toward liberation.  Another benefit of mantra on the emotional body is the generation of compassion for others, an opening of the heart as individual ego unites with the all-encompassing energy of the dharma.  Mantra is sometimes practiced in groups, and monks, nuns, as well as laypeople benefit from the power of magnifying the mantra through a number of voices joined together.
 
            Understanding the mind and its relationship to universal consciousness is a major subject in Tibetan Buddhism, and its complexity can only be touched upon here.  Lama Govinda writes about manas (including the same man root word discussed earlier), which he calls the “stabilizing element of the mind… the centre of reference” (74).  Manas mediates between the universal and the individual-intellectual consciousness.  It has a double character, an energy which can either be directed toward the ego-self or the universal-spiritual.  Mantra, which is described in similar terms as a mediator between the self and the universal, is said to help bring the mind into accord with its most balanced state and expand the universal consciousness present there.  This higher consciousness is the mani, the jewel of the mind.
 
            Perhaps above all, mantra is a spiritual practice.  Its power and effect are related to the spiritual attitude of the practitioner, not the physical, scientifically provable effect of particular sound waves and their principles.  “The pseudo-scientific dilettanti [have] confused the effects of spiritual vibrations or forces with those of physical sound-waves,” Lama Govinda warns.  Mantra gives power only to those who are aware of its spiritual meaning, and are not ‘spells’ with their own magical nature.  They are shaped by the nature of the individual experiencing them, and as a spiritual path, or a means toward enlightenment, are only as powerful as the practitioner.  In the same way, the icaro, sung by indigenous shamans of the Amazon, gains its power through the medium of the singer and his or her experience.  It is also empowered through the ritual which surrounds it, and the plant teachers which inform it.  
 
Enchanted Songs of the Amazon
Icaro is a Spanish word, most likely derived from the Quechuan verb ikaray, meaning “to blow smoke for healing.”  Shamans in the Amazon region say that the melodies and lyrics to these magical songs were transmitted to them by the plant teachers, and are mainly linked to the use of the brew known variously as ayahuasca, caapi, or yage.  The tea[1][1] is most widely known as ayahuasca, a Quechua term meaning "vine of the souls."  Its central position in indigenous and mestizo ethnomedicine has been documented by scholars over the past[2][2] century, but ceramics and artifacts from Ecuador have provided evidence that the practice dates to at least 2000 B.C. (Naranjo, 1986). Consumed during medicine ritual, it is said to help participants heal themselves on multiple levels, gain knowledge and contact the spirit world.  In the Amazon region, ayahuasca is the most widely-used, and perhaps the most botanically, chemically, and ethnographically complex of the plant teachers (McKenna et al).
Because the lineage of the icaro is an oral, rather than a written one, and the majority of cultures that practice them had limited contact with outsiders until the 20th century, published information about them is scarce.  What is published is, for the most part, written by non-indigenous anthropologists and reflects their perspective and worldview.  Acknowledging these limitations, I have attempted here to sketch some of what is known about them and compare the practice to the mantric tradition.  I draw from ethnography, audio and video recordings, web pages, and my own personal experience with ayahuasca ritual and song.
The singing of icaros takes place during the preparation of the ayahuasca tea as well as during the ceremony, and is a key element of diagnosing and healing physical, emotional, mental and spiritual ailments.  Unlike mantras, which can be used by any practitioner, icaros traditionally seem to be sung only by those the mestizos call vegetalistas: shamans specializing in the use of plant medicines.   Icaros may also be used for a variety of other shamanic tasks, ranging from protection, to the performing of love magic rituals (pusanga), to divination, to the cure of snakebite. Icaros can be used for hunting certain animals, or for causing changes in the weather.  Manchari are sung to lead an abducted soul back to its owner.  In the lyrics of the icaro de aranita, a little spider spins a web around a man and a woman, uniting them for all eternity.  
As specific words and melodies assigned to a certain type of healing, a shaman choosing to sing an icaro during a ritual is somewhat similar to the moment when a teacher prescribes a specific mantra to a student for a particular physical or spiritual reason.  While mantra is then passed on to the student to use and develop on her own, icaros are usually reserved for use only in their particular magical setting, sung by shamans, during ceremony.  However, icaros are sometimes passed on from teacher to student, as shaman to apprentice.
 
            Icaros, like mantra, do not belong to the one who intones them, but are connected to a higher source.   Mantras often directly invoke deities or symbols which represent specific energies; icaros are said to belong to natural forces, which are infused with all the power of deities in the indigenous worldview.  Manuel Córdova, who was abducted as a young man by members of the Huni Kui tribe in the Peruvian Amazon and trained as a shaman, explains:
Through ayahuasca music—songs, chants, and whistled tunes—          a subtle form of control develops; important elements of the vision progress and establish their own key melodies.  Each natural object, be it animal, plant, stream or even rock, has its own melodic progression.  By means of these sequences one can examine or enmesh himself within that object for a detailed examination of its nature and its properties (Lamb, 146).     
 
In both mantra and icaro, chant is used to unite with a power beyond the self, to explore what it means to remove the bounds of individual consciousness and merge with universal consciousness.  In the culture of the icaro, this merging happens between practitioner and specific plant or animal, and the experience of “becoming” a jaguar, snake or other rainforest creature is an ayahuasca archetype.  Interestingly, the “detailed examination of its nature and properties” which Córdova, who became a great healer, describes, has had scientific and medical applications.  Indigenous knowledge of the flora and fauna of their rainforest home is so complex and detailed that it has baffled Western scientists, who can’t understand how “primitive” cultures were able to develop it.  Anthropologist Jeremy Narby, who worked with the Asháninka of Peru in 1985, writes about this in his best-selling book The Cosmic Serpent: DNA and the Origins of Knowledge.  He gives the well-known example of curare, a muscle-paralyzing substance developed by Amazonian hunters that was discovered to be useful in relaxing muscles during surgery on vital organs.  Synthesized curare is now commonly used in modern medicine (though its original developers were not compensated in any way).  
“According to the usual theory,” Narby writes, “Indians stumbled on nature’s useful molecules by chance experimentation.  In the case of curare, this explanation seems improbable.”  He goes on to explain that there are forty types of curares in the Amazon which come from seventy plant species, and to produce the useful kind requires combining several plants and boiling them for 72 hours while avoiding the vapors.  The product is inactive unless injected under the skin (39 – 40).
When Narby asked the Asháninka people how they got such an advanced and scientifically complex knowledge of the jungle plants, their response was simple:  “One learns these things by drinking ayahuasca” (Asháninka man, qtd. in Narby, 1).[3][3]  Narby goes on in his book to draw parallels between indigenous understandings of the origin of the world with the double serpent as a central theme, and the double helix of DNA, scientifically linked to the foundation of life.  Icaros are strongly tied to the way that indigenous people understand the world and learn to live in it.  Both mantra and icaro connect the practitioner with the cosmos, liberating the ego.  Both are used for opening the self as a means for growth.  One mestizo icaro, sung in Spanish, says:  “Open your heart, open your feelings, open your understanding and leave your reason aside…  Now is the time, open your heart. Open your ancient memories, hidden in the plants, the earth, the fire, the air, the water”[4][4] (Campos).
            The role of icaros in the initiation of a shaman is extremely important—they are the first thing to be learned, and the number and quality of a shaman's icaros is given to be the best expression of his knowledge and power (Luna).  The shaman uses his or her experience in the realm of the universal to manifest change in the physical realm.  Manuel Córdova was able to use ayahuasca and icaros to psychically “see” a patient’s disease and understand how to cure it.  A parallel can be drawn to the Himalayan siddhas, who have touched universal principles through their practice and are able to alter physical principles, manifesting unusual powers.
One ayahuasca vision showed me how all levels of existence, including material and non-material levels as thoughts or feelings, have vibration, or sound underneath their surface manifestation. If one can reproduce the sound, vibration, or "song" of that which you are working with, you can enter into it and change it around! The shaman does just this using themselves as an instrument to effect the joining (Luna, qtd. in “Magic Melodies).
 
During ceremony, icaros help to structure the session, giving “support for moving through the flow of visions” (Metzner 16).   They can alter the colors, themes, mood, and intensity of the visual aspect of the journey.  Vegetalistas are masters of synesthesia – the linking of visual and acoustic effects—and are able to orchestrate transformative visions through the icaros.  Plant medicines are referred to in the lyrics as "my painted song," "my words with those designs," or "my ringing pattern" (Luna).
            Mantras are also used by the practitioner to direct the trance of meditation in certain ways, invoking specific feelings, and are sometimes associated with visualizations of particular deities or symbols.  Rather than directing a shifting array of emotions and visuals, however, mantra steadies the mind and emotions of the chanter, soothing the spirit.  Icaros do “often have a kind of soft, soothing, almost lilting quality” (Metzner 16), and are used to steady and protect the participants of a ritual on their journey.  Interestingly, stories of modern North American ayahuasca users reveal that the use of chant during ceremony seems to be a kind of intuitive shamanism, because the experience of singing as a form of protection and guidance is a common one:
Slowly, barely audible, a song starts to build within me…. A simple beat, a subtle melody, voiced from my soul.  It is my song.  My song!  Empowering me, ennobling me, protecting me… Within my song, I perceive my Self, my reservoirs of power. (Stefan C., American physician, qtd. in Metzner, 173).
 
            Song, “voiced from the soul,” is recognized across cultures as a key to the discovery of one’s higher Self, the place within the individual that is the abode of the collective.  While developed in radically different cultural, religious and environmental contexts, mantra and icaro show a number of similarities.  They are linked to the deepest level of what it means to be human, the level of unity.  This unity implies our common origins, our shared vibration, our ability to heal one another through tapping into the power of these connections.  Essentially, both icaro and mantra are emancipatory technologies, allowing the practitioner to escape the ego and move toward oneness.  
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[1][1] Ayahuasca is a beverage prepared by boiling the bark and stems of Banisteriopsis caapi together with various admixture plants.  The admixtures employed most commonly are various species of the genus Psychotria, (Rubiaceae), particularly P. viridis, P. carthagenensis, or P. leiocarpa.  The leaves of one or another of these Rubiaceous admixture plants are always added, and contain alkaloids which are necessary for the hallucinogenic effect (McKenna, 3).
[2][2] The sociology and ethnography of the contemporary use of ayahuasca in Mestizo ethnomedicine has been extensively described (Dobkin de Rios, 1972, 1973; Luna, 1984, 1986)
[3][3] See The Cosmic Serpent for a more detailed discussion of Narby’s theories regarding the correlation between shamanic visions and the related indigenous cosmologies and science, particularly between the common theme of twin snakes in various worldviews, and DNA.
[4][4] This is the English translation provided for Don Jose Campos at the conference on Ayahuasca held in 2000 at the California Institute of Integral Studies, San Francisco, California,
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