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Abstract: Ayahuascaituals in Germany: the first steps of thanto Daimeeligion in Europe

The article examines the consequences of an ageipansposition oayahuascarituals
from Brazil to Germany in 1993. While in Brazil thganto Daimereligion uses the
psychotropic brevayahuascan fixed social settings as a religious sacramenGermany the
rituals were offered in a New Age work-shop-likentext. The consequences dwelled in
problematical experiences by German participantt fprovoked both, a controversial
discussion in parts of the German media and inyatins by the police against the
“dangerous drug abuse”. The detailed presentatidheoorigins and the present situation of
the Santo Daimen Brazil allows us to contrast Brazil with Gernyaregarding the different
ways in which the ritual is perceived and the dfechich it brings about. Using the so-called
“set and setting” theory to analyse thAgahuascarituals held in Berlin, one sees, that the
failed transposition of the rituals from one cudtucontext into another is primarily caused by
the new context, the European “market of religioastl thus the commercialisation of the
Santo Daimeand its sacramenayahuascaand not by “drug abuse”. The since then
establishe®danto Daimegroups in the Netherlands, which ws@huascas a sacrament in a
religious context legally, underline this argument.
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In November 1995 the Braziliaayahuascausing religionUnido do Vegetal (UDV3tepped
out of the shadows with a grand conference, theefiational Conference of Hoasca

Studies™ One of the aims of this conference was to presentesults of research &/DV

! This is the revised and updated version of anlartigginally written in 1998 and published in Ragtiese in
2002 (see BALZER 2002). The article is based on twem®aof field work (1994, 1995-1996) in Brazilian
cities and the Amazon region. | would like to ackiexige the support of my mother Doris Balzer ared th
critiques of Thomas G. Kirsch, Viola Hérbst and Bitgenze and express my sincere gratitude to all th
individuals and groups in Manaus, Macei6, Rio delfa and Rio Branco, who welcomed me so heartily.

% Hoasca is the UDV-term fayahuascaa very potent psychotropic brew, made from twoa&onian
rainforest plants, usually thegubeor mariri vine (Banisteriopsis caapi) and the leaves ottiecronatree
(Psychodria viridis). In the following, | use thewer term entheogenic, rather the older and misigadrms
psychedelic or hallucinogenic, to descriy@huascand its effects. Entheogen is derived from thelgree
language and refers to ,the God/divine within“ as,Ott puts it,realizing the divine withifi (OTT 1993: 19f).
The term stresses the emic perspective rather tiegbidsed etic perspective of the older terms.



members from the Amazonian city of Manaus in 198@ied out by the interdisciplinary,
international hoascaproject”, showing that the participation dDV ayahuascarituals
doesn’t bring harm to the members’ health, but benéo their daily life. The strategy
pursued -to present the data in a large-scalenatienal conference in the luxurious Hotel
Gloria in Rio de Janeiro- echoed the ongoing anatrowersial discussion in Brazil about
urban religions, which usgyahuascan their rituals as a sacrament. This discusseantared
on the practices of th8anto Daimegroup CEFLURIS another Braziliarayahuascausing
religion, which was often confused with thlDV. Such confusion was evident in a poorly
informed article, published in the German magabidfk SPIEGEL one year earlier (ANON
1994: 110f).

Whilst attending theDV conference in 1995 | became aware of this disonsdio my
surprise | found the said article translated in #ppendix of a journalistic book, which
accusesCEFLURIS of being a sect with fanatic leaders (MOURAO 199%he article
comments orSanto Daimeituals, held in Berlin in 1993, in which | paipated and that
prompted me to travel to Brazil and to study dlgahuascausing religions.

Looking at th&santo Daimeituals held in Berlin in 1993, their receptiongdification,
and ,side-effects” as well as the discussion inn@ar media in 1994 - partly reflected in the
Brazilian discussion begun in 1995- the differenbesween the religious practices and
benefits of theayahuascausing religions in Brazil and Germany are strikihghall use the
example of the first officiaBanto Daimerituals in Berlin, to expose some thoughts on the
reception of Brazilianayahuascarituals in New Age circles in Germany and, on the
transposition of entheogenic rituals from one aeltinto another. To emphasize these
differences | will first discuss the Brazilian bgckund, present the origins and development
of Brazilianayahuascaeligions. Subsequently | will concentrate on Bexlin Santo Daime

rituals and their participants’ background.

The Brazilian ayahuasca religions - a phoenix rising out of the rubber boa’s ashes

All three main Brazilianayahuascausing religions originated in the area of the ferm
“Federal Territory of Acre”, currently the smallestate in the Brazilian Amazon. They
emerged in situations determined by the decadeoléening the two rubber booms: the
Santo Daimen the 1930s in the decadence phase afteritihe da borracha1860-1915), the
Barquinhain the mid-1940s and thenido do Vegetakt the end of the 1950s after the
batalha da borracha(1942-1945) (see diagram, page 5). All of themewfunded by
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migrants, who came to Acre as fortune hunters amgitifes of the big droughts in
northeastern Brazil or were sent as as so-calleblerusoldiersqoldados da borrachaby the
Brazilian government to support the Allies in Worldar I (BASTOS 1960: 23f,;
TOCANTINS 1984: 41f; WEINSTEIN 1983: 172, 205ff; BE 1987: 96; MARTINS &
VANALLI 1994: 36ff). Thus, they not only emergedofn a chaotic migration situation of
social disruption and dislocation, a migration &iton which loan LEWIS has described as
necessary forthe rise of new inspirational religions from messtaeruptions in medieval
Europe to Cargo Cults in Oceania(LEWIS 1989: 156-157)In the present case the
emergence of these religions was also imbued thaatc economic situation and took place
in the midst of an encounter of different cultu(®4ENDES 1989: 10ff, 49) and therefore
different realitied in summary a chaotic social, economic and culsitaation.

The encounter of the rubber tappeserifigueroy with mestizian and indigenous
ayahuascarituals, performed mainly as healing rituals, letad different new forms of
ayahuascause among the Brazilian migrants (PRANCE 1970: MA\CRAE 1992: 62).
Besides the recreational use $gringuerosof Acre, a more spiritual or religious use was
adopted in the rituals of three different religiohs theseayahuascarituals the founders,
migrants from northeastern Brazil, experienced legians, in which they received differing
missions.

At the first glance, one finds in theseigiehs elements of the multiple realities
perceived at the time of their genesis: adaptetotiatand spiritistic, European elements
(Amazonian Catholicism, Kardecism), Afro-Brazilimbements from the northern coast of
Brazil (e.g. Casa das Mings and indigenous elements from the Amazon (e.gialit
ayahuascause, Amazonian spirits) (cf. FROES 1986: 26, BONEALO 1995: 103ff,
MACRAE 2000 Santo Daimg ANDRADE 1995: 9ff, HENMAN 1986: 219ff. YDV),
SENA ARAUJO 1997: 71ff, BALZER 2003: 12f, 2038é&rquinhg). Upon closer inspection
of the emic discourse, one finds that the developnu these religions was not only
influenced by external factors like new migrationfliences, dictatorship or police
persecution, but also by internal factors sucthas tifferent missions and internal strife (cf.
HENMAN 1986: 219f. MONTEIRO DA SILVA 1983: 111; SENARAUJO 1997: 66;
BALZER 2003: 76ff, 95f). Especially the missionsvhanfluenced the further development:
while theBarquinhaand the originabanto DaimegroupAlto Santg have shown no tendency

to expand, th&Jnido do Vegetahnd theSanto DaimegroupCEFLURIShave spread all over

% Here | use the term "reality" to refer to socilities and perceptual universes.



Brazil, to countries in the Western World and timeinet! As all of the religions have
suffered several splits there are now more tharozer dissident groups in Brazil (cf.
Diagram 1).

I will now focus on the development of tBanto Daimgthe group with the most
dissident groups includin@EFLURIS The founder of the firsBanto Daimegroup, Alto
Santo, Raimundo Irineu Serra (1892-1971) experienagdhuascain mestizian rituals in
1918. Following his central revelation he begaemaiig toayahuascasdai-me(give me) or
santo daimeln the 1930s Irineu Serra settled in Rio Brarfoanded the firsSanto Daime
group Alto Santoand became a very famous local healer. He was a&ensecond Jesus
Christ and the hymns he perceived in tleémerituals were regarded as the third testament
(JACCOUD 1992, FROES 1986: 119ff, MACRAE 1992: 75).

In the mid-1940s Irineu Serra healed hisnft Daniel Pereira de Mattos (1888-1958),
who later received his own mission and foundedBhejuinhareligion. Sometime during the
1960s Serra also cured the spiritist Sebastido Metielo (1920-1990). After being healed
and experiencing revelations Sebastido Mota destichimself to the spiritual work of the
daime organizing Alto Santo ayahuascaituals in a place callec€Colonia 5000 When
Raimundo Irineu Serra died, he split from tBanto Daime introduced organizational
changes and added a new sacramentStrdga Maria(Cannabis Sativa), to his new group
Colonia 5000 which was later registered &FLURIS: Centro Eclectico da Luz Universal
Raimundo Irineu Serra(Ecclectic Center of the Universal Light Raimunddneu
Serra)(MACRAE 1992: 72, 74). The mission of Seld@stMota de Melo altered the one
Irineu Serra received. Part of de Melos new missias the exodus into a rubber area in the
Amazon, the establishment of a New Jerusalem c&kad da Mapiaand theinclusion of
spiritual practices fronKardecism(BOLSANELLO 1995: 137)Céu do Mapiais now the
headquarters o€EFLURIS In the 1970Colonia 5000attracted young followers, mostly
backpackers from all over Brazil and -later onfirforeign countries (MACRAE 1992: 77f.,
FROES 1986: 48). Since the early 1980s -the engimase of the Brazilian dictatorship-
CEFLURIS has been spreading to urban centres in Brazilcities like Sado Paulo and
especially Rio de Janeiro progressive middle gh&sgple close to the alternative and counter-
culture and the New Age-movement (SOARES 1989: ,1d@)ong them actors, artists and
scientists, joined this new religious movement. 8demders of groups in the cities also
travelled abroad, organizirganto Daimeituals in the Western World, in the USA, in Eueop

and later on in Japan. In 1993 and 1994 leaders R de Janeiro together with several

* See http://lwww.santo-daime.org and http://www.ody.br (October 2004).



organizations from the European New Age Movemegaoized modifiedCEFLURISrituals
in The Netherlands, Germany, Switzerland, Italy &pdin (TNI 1993a, PASZTOR 1994a:
26, SCHAFER 1995: 28). One of these leaders haHFLURISrituals in Berlin in 1993

mentioned in the beginning.
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DIAGRAMM 1: Historical development aiyahuascausing religions in Brazil

Ayahuasca: from the New World to the New Age



When | first learned about the Braziliayahuasceausing religions, | was fascinated by the
change of meaning afyahuascdrom a paraphernalia and healing plant used bigérbus
shamans (HARNER 1973) and mestizian healers caflechnderos or vegetalistas
(CASTILLO 1963, LUNA 1984) to the main sacramentrefigious groups like th&anto
Daime the Barquinhaand theUnido do VegetalAnother change of meaning took place in
the reception of Braziliamyahuascarituals in German New Age circles. Under New Age
circles | understand what NELSON - who sees the M@®& movement as replacing the
counter-culture of the 1960s - callgoersonal New Agenovements
.New Age movements are basically of two types, peat and social. Personal
movements are concerned with the transformatiothefvalues of individuals. Such
movements vary from secular encounter groups tatatexh groups which expand the
awareness of the individual and in so doing chdngeocial values.” (NELSON 1987:
183).
With the flashback-like comeback of the psyched&B60s in the 1998sand the forging
ahead of the New Age movemeteitgeistinto ever-wider spheres of western societiesg(cf.
g. STENGER 1993: 19), thédnazoniarambrosia ayahuas¢dOTT 1993: 254) has attained
a doubtful popularity in the western worlds. Thagpplarity, which began in the U.S. in the
early 1980s (OTT 1993: 240) and in Germany in tite [1980s (see e. g. MCKENNA, T.
1989, REMANN 1989, MEYERRATKEN 1989, ZUCKER 198%,mainly due to New Age
publications. It reached a questionable peak thigh proliferation of ‘ayahuascatourism’ to
Brazil, Peru, Ecuador and BolivigOTT 1993: 254, cf. also DOBKIN DE RIOS 1994).tOt
has even claimed that:
.t is evident that ayahuasca is presently the epglen en vogue among aficionados in
the United States and other countries.” (OTT 12%3t).

As a result of the European historical process egfasation of state and church, and of
religion and society, the main churches transfordmech socially binding institutions, into

which one is born and has to stay for a lifetim ireligious associations, which one can
leave and re-enter. The guarantee of religiousdee meant not only the right to choose

one’s own religion, but also a supply of new raitg, and thus, religion has become a

® Indicators for this comeback are: 1.) The inteoéshe ,rave-movement* in entheogens and empathotjka
LSD and “Ecstasy” (WRIGHT 1994, KROLLPFEIFFER 1994). Thisvement originated in avantgardistic,
illegal ,acid-parties” (LSD-parties) and ended imass youth-movement with more than one million iteve
attending the Berlin Love Parade. 2.) The great dityerof psychedelic media, including hypertext naedi
(HARRIS & JESSE 1994) 3.) The late release of enth@iogeubstances for scientific research by the US-
american protagonists of the ,war on drugs” (GRGB4).



primarily private affair. In capitalist societielsis development led to a commercialisation of
religion, which can best be observed in the newnphenon, Hartmut ZINSER has
denominated as the “market of religions* (ZINSER919 7ff, 28ff). The “market of
religions” basic rules’, ZINSER argues, follow thews of supply and demand and the
methods used to attract followers are often thdsadwertising campaigns (ZINSER 1997:
112ff).

TheCEFLURISrituals held in December of 1993 in Berlin mustddaced in the New
Age sphere of this international ,market of religgd. Ayahuascavas known to several of the
participants through articles in esoteric magazindsch tend to mystify theAmazonian
ambrosia“. However, the majority of them had not experienagdhuascan rituals before.
The rituals had been advertised agegendary shamanic ritual from the Amazont the
small section of the Berlin magazine ,Zitty“. Aftealling the advertised number and asking
for further information, | received a handout frarhe Natale Institute (TNI). TNI is related
to the international New Age movement and sped@alin offering ,shamanic* and esoteric
workshops like ,Soul Hunting“, ,Life Skills*, ,Enejizing Training® and ,The One
Experience* in New Age circles all over Europe (TH993b, PASZTOR 1994a). The
handout received presented another ,shamanic* wiorks,AYAHUASCA - the legendary
shamanic ritual of the Amazb(rNI 1993a). It informed me that:

-From all shamanic rituals to alter consciousneass @ burst open the frontiers of the

Ego, the AYAHUASCA-ritual being practiced since tisands of years in the Amazon,

is regarded as the most important, most powerfdlraast legendary.”
and promised that the ritual participants would:

» (...) experience a deep state of ecstasy andihegg free from all negative side-

effects on body or mind“
and attain the ability to get in contact with

.... LOQOS, the biggest, all-embracing wisdom, needednuch by our planet.* (TNI

1993a).
The handout asked that the participants to weatewtlothes, fast for three hours before
attending the ritual and transfer 475,- DeutschekMa a bank account. The night before the
rituals the German organizers invited interestedigmto an information event in the TNI-
center ,Haus am See®, a cottage in the affluentn®&nald quarter of Berlin. In a room
decorated with feather masks and filled with shamanumming and New Age melodies
from a tape recorder, the participants came to kmogv,shaman from théAmazof, a

psychologist from Rio de Janeiro and spiritual &xadf the Santo Daime'centerCéu da
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Montanha While he introduced himself as a spiritual leaokethe Santo Daimea religion of
the jungle, the audience listened patiently.

The audience consisted of several dozem@dints some of who knew each other from
various esoteric work-shops, especially TNI-onest there appeared to be no close
relationships between them: there was a homeopdtbader, a Green ex-politician, a
secretary, a student, é&t@he Santo Daimdeader explained that the participants were going
to experience revelations, rather than hallucimsticand that the sacramemgahuascais
made from rainforest plants, but failed to mentioait it is a potent plant entheogen.

While telling the story of th®anto Daimdounder, his revelations and the religion of the
jungle as a connection between creator and credtienaudience listened respectfully.
However, when he explained that tBanto Daimechurch is a mixture of Animism and
Christianity and stressed the importance for thetiof biblical figures like Jesus Christ, the
Virgin Mary or Saint John, and thus revealed a riedlicatholic doctrine, the audience
became upset. A bizarre discussion about the atithigrof Jesus Christ and the catholic
doctrine ensued. | call this discussion bizarrecabee the attendants were invited to
participate in religious rituals and not to questibe religious realities of their hosts. The
discussion made the audiences’ perception of Gdmisg clear. New Age circles in Germany
tend to have a rather rejective attitude towardss@anity. Following their doctrine, the so-
called New Age, the Age of Aquarius is to replabe Old Age, the Age of Fishes, i.e.
Christianity (cf. STENGER 1993: 11ff.). The remarkone of the German organizers that
some of the participants might re-experience triogblChristian childhood experiences

during the rituals, as had happened to him duitogls in Brazil, points into that direction.
The ,legendary AYAHUASCA-ritual”

The ,Jegendary Ayahuasca-rituatook place from the "8 to the &' of December 1993 in
Berlin and was the first officigbanto Daimeitual in Germany and the third ritual of its kind
ever held in Europe, the handout informidetank Natale, the organizer, admitted later in an
interview that the rituals were ,modified for theest* (PASTZOR 1994b: 29).

Indeed, they were a modified mixture of tofdhe four types o€CEFLURISrituals: the
“official festivals” (festas officiais and the “concentration rituals”trébalhos de

concentracap The “festivals” are ritual commemorations of Ghan Saints like the Holy

® The information was gathered through observatioasiaformal conversations in between rituals.
" Two weeks earlier twSanto Daimeituals had taken place in Amsterdam (TNI 1993a: 2)



Virgin Mary, Saint John etc. In these 6 to 12 hdasiing rituals the participants receive the
sacramentdaime more than once and pray, chant and dance togdthéne 2 to 4 hours
lasting “concentration rituals” the participantcea/e thedaime only once remain mostly
silent and meditate or listen to parts of the gtssped holy scripts of other main religions
that are read aloud by the ritual leader. Whiledbecentration rituals are held twice a month
at 7 p.m., the festivals follow the Christian Calanand start at 6 p.m. (see e. g. FROES
1986: 29ff; MACRAE 1992: 100ff; GOULART 2002: 3ZRgf

The three-days-lasting ritual held in Berlhowever, consisted of three parts (1 ritual:
open, 2. ritual: go, 3. ritual: coming back andselpand three levels (1. level: relation to the
ego (working with “ego traps”), 2. level: relatiém other people (working in relationships), 3.
level: relation to the universe). Such a three-dagtng mixture of two types &@EFLURIS
rituals, which from theSanto Daimedoctrine’s perspective makes no sense, as welliels a
modified threefold concept of the rituals aren’afeeof in Brazil. As a further modification
the second sacrame®anta Maria(Cannabis sativa) wasn’t offered in Berlin.

TheCEFLURISrituals held in Berlin started at 6.00 p.m. andezhat 1.00 a.m. They
began with the leader and several initiaBathto Daimenemberdrom Rio de Janeiro -who
were wearing white uniformggrdag and were calletardados, sitting around a rectangular
table calledmesaserving the sacramedaimeto the 25 women and the 25 men dressed in
white clothes, who were to sit cross-legged on fther, close to each other and in two
separate rows in front of threesa After the sacrament was taken by everyone tHerdift
ritual elements -praying, chanting, dancing, meiitcpand concentrating- alternated with the
leaders instructions. While tHardadoswere singing and praying in Portuguese the German
participants listene@ During the phases of concentration and meditatibparticipants were
able to follow the English instructions. Thesefinstions weren't religious but psychological
or therapeutic. For instance, the ritual leaderedsto open one’s heart and to forgive
relatives, friends etc.

Apart from the inner contemplation and eangh moods promised in the handout, the
ingestion of the sacramediaime in the ritual context of th&anto Daimedoctrine also
evoked effects that differed from the promises givehese were expressed through intense
weeping, moaning, wry faces, shivering fits, cryangd weeping spasms. Up to one third of
all participants clearly showed these reactionsindurall three rituals. Two persons

experienced strong problems during the first rituahich could not be ameliorated by the



ritual leader, and did not take part in the follogiitwo rituals. A woman close to the TNI
organizers told me that during rituals held someksgeearlier in Amsterdam half of the
attendants had quit the rituals after the first.day

During the second ritual, besides the reastalready described, giggling and loud
laughing could be heard. Theadrinho complainedthat this would disturb the deep and
painful inner experiences of others as well asntieglitation and concentration. On the third
day many people expressed these uncalled-for ogsctOne woman was crying out so loudly
that the ritual leader intervened in order to shet up. In this last ritual of the cycle the
second drinking of the sacramela@imewas cancelled.

The described reactions forced the leaderhange the ritual frequently. He replaced
phases of the concentration and meditation by ghasehanting and dancing. During the
rituals he tried to help the suffering people bingsspecial finger gestures, known in Brazil
as dar passesa kind of spiritual purification originating irhé kardecistic Spiritism (cf.
CAMARGO 1961: 22). This spiritual healing practisaeunknown in Germany. He also asked
his ,patients” to believe in God and His saints)] &m pray to them.

Similar reactions to those observed inBldin rituals also took place at the following
Santo Daimeituals held in 1994 in other German cities (ANQ@8B4: 110f; LUCZYN 1994:
30ff). After a German journalist experienced a vdgsolate state the day after thanto
Daimeritual in Stuttgart, the ,side-effects” of tlagahuascaituals began to trouble not only
the participants but also thé&sgnto Daimé and the German organisers. Feeling thais “
esoteric weekend ended as a horror't@nd that they gave him a drtigthe journalist took
his story not only to the German magazine DER SHEEGut also to the police (ANON
1994: 110f). These steps were followed by a cometr&ial discussion in parts of the German
media and by a police investigation of The Natalstitute (ANON 1994: 111; PASZTOR
1994a: 26), because the alkaloid DimethyltryptamiD®T) contained in theayahuasca
brew (cf. LIWCYK et al 1991: 91) iregarded as a forbidden substance by German dnug la
(Betaubungsmittelgesetz) (cf. Der Bundesministed@sundheit 1994: 20).

Rather than reflecting upon the poor infation and preparation of the participants and
the rituals single-event-character, Frank Natale brganizer, blamed the participants
themselves:

"... | believe that many people in the West are skdckhen they get the "real thing"

(...) No-one should ever expect free and easy expers full of dance and happiness,

8 They also sang son®anto Daimenymns in an English version, but as they are unknowGermany only a
handful of people close to the organizers who hatigipated in rituals in the Netherlands were abléollow
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never - and I've said that to the people (...). Tdet, that many participants are not well

prepared is in my opinion related to the followihgpelieve that most people in the New

Age movement have no idea what a real illuminatexperience is." (PASZTOR

1994b: 29y
Due to the investigations of the German police kralatale called off the&Santo Daime
rituals planned for May 1994 (PASZTOR 1994b: 29nc8 then, theSanto Daimegroups
existing in Germany have become clandestine, gsdtesacting illegally.

Medical, psychological and anthropologicakearch in Brazil has shown that the
ingestion ofayahuascain the context of the rituals of all three religgoSanto Daime
Barquinhaand Unido do Vegetahlong with the participation in the religious litd these
groups has beneficent and therapeutic effects emiambers and their day-by-day life (cf.
UNIAO DO VEGETAL 1989: 71ff (all), MACRAE 1992: BIf, PELAEZ 2002: 435ff
(Santo Daimg GROB et al 1996 UDV), SENA ARAUJO 1997, BALZER 2003
(Barquinhg). Among the beneficent effects described areeliging a more faithful attitude
towards life, feeling generally more stable, chelednd relaxed, gaining abilities to solve
family and personal conflicts, and the absencerahe healing from drug abuse (tobacco,
alcohol, cocaine).

Before discussing the obviously differeefigtions and effects in Germany and the
proposed failure of the transposition of theseatgurom one cultural context into another, |
will now focus on the expectations, mentality andtuwral contexts in Germany. These

aspects, are, in the context of entheogenic rita@scribed asetandsetting

Set and Setting

In 1964, the psychologists LEARY, ALPERT and METZRIEntroduced the termsetand
settinginto the then ongoing discourse about the ritagkstion of entheogenic substances.
The so-called psychedelic experiencefs determined not only by the effects of the
psychedelic (or entheogenic) substance, but alsahbytwo aspects they calleskt and

setting.

the songs.

% In fact, Frank Natale was not present during tifermation event and did not take part in the Beriiuals
described below, and the German organizers présiéed to warn the participants that they would ‘§be real
thing".
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Setwas defined as the individual preparation, thes@eal structure and mood of the
ritual’s participant.Settingwas defined as the social structure, i.e. the emal relation
among the participants and the cultural structuee,the shared reality (LEARY et al 1993:
9).

In the following years psychologists (e. 4INBERG 1984), sociologists (e. g.
LEGNARO 1982) and cultural anthropologists (e. gOEKIN DE RIOS 1990,
ROSENBOHM 1991, MACRAE 1992) have used a modifiedsion of theset and setting
theory to analyse entheogenic rituals in differenttural contexts. The quoted above
psychologists differentiate between two aspectsaif(momentary and ongoinge), and
focus on the different expectations of the conssnferg. medical, rebellious, religious or
intellectual expectations, LEARY et al 1993: 85-8&hile, in their cross-cultural studies,
sociologists and anthropologists have tended taisfoen the social and culturaktting
Anthropologists also point out the importance offg@enative acting, music and odours in
traditional entheogenic rituals (DOBKIN DE RIOS D9215).

The effects of any given psychotropic sabse, usually referred to as psychoactive,
hallucinogenic or - more recently - entheogeniayviaom individual to individual. On a
general level the effects of entheogens are desstals involving changes of perception (e.qg.
synaesthesia), somatic changes and changes of tmathe. case ofyahuascahe effects are
described as sedative, emotive, euphoric and empg@th DOBKIN DE RIOS 1990: 215,
OTT 1993: 223ff). As a result of a recent studyrira cross-cultural perspective, DOBKIN
DE RIOS and GROB asserted the importance of thealled ,suggestible propertiésof
“plant hallucinogens”. Comparing the cultures of sfralian Aborigines, the Thsogana
Tsonga of Mozambique and the Chumash of Centrala@aib they concluded that

"...plant hallucinogens have been used by tribdkmsl to create managed states of

consciousness to provide their youth with a fastepaeducational experience where

values, beliefs and religious tenets have beeridatad."
and added that

"Plant hallucinogens were generally utilized by Homapiens within a ritualized,

sacrosanct, socially-sanctioned context with théenh to contribute to group

cohesiveness and survival, particularly in pubegkmitiatory rituals of identity. The
unique suggestible properties of the plants madetldeal catalysts of this process."

(DOBKIN de RIOS & GROB 1994: 113-114).

My observations and experiences with #yahuascarituals of the Brazilian religions and

especially the results of interviews carried ouinira biographical perspective strongly
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suggest thatayahuascacan have these suggestible properties when usea neligious

context.

The failed transposition

Using the concepts mentioned above and keepindtagilian background in mind | will
now give an interpretation of the failure of thansposition oCEFLURISrituals from Brazil

to Berlin. First of all it must be stated that ttedigious rituals of theéSanto Daimegroup
CEFLURISwere offered to individuals on the ,market of gatns“ in Germany. This does
not only imply a transposition of these ritualsoird different cultural context but also a
change of the way of ,supplying” these ritualsBirazil interested people join tlayahuasca
rituals of a religious group they know about fromemds, parents or hearsay, first undergoing
a preparatory training on a one-to-one basis agothganly a small contribution towards the
production of the sacrament. By contrast the fiigrman participants came to know about
these rituals from an advertisement in a magazinéghe German organizers workshop
announcements. They each paid about 235 € for {jslemanic“ayahuascarituals in an
esoteric and therapeutical work-shop context.

Theseayahuascaituals were therefore not the rituals of an egthbd religious group
capable of providing a permanent social refereAseoutlined above, these rituals appeal to
the expectations raised by a one-off, exotic avdwerkshop in German New Age circles. In
informal talks and short discussions in betweenrtiuals, many of the participants showed
that they did not know thatyahuascawas a potent entheogen capable of provoking such
dramatic effects. In these discussions some ofp#récipants referred to their experiences
using terms derived from TNI workshops, terms unimoto the ritual leader. The
participants had no previous contact with 8anto Daimdefore the information evening and
could not get adequate preparation for the rite@specially for taking the sacrament.
DOBKIN DE RIOS, who has carried out researchagahuascaituals in Iquitos (Peru), has
stated that

"...sudden access to the unconsciousness by medradlwtinogenic ingestion, despite

the aesthetic and expressive dimensions possiblelangerous for human beings.

Psychodynamically oriented researchers stresghtbamotional response to such entry

is displayed by the nausea, vomiting, diarrhoezhyteordia and high blood pressure of

the participant.” (DOBKIN DE RIOS 1990: 10).
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Regarding the dangers afrugtourism on the Amazdshe explained that

"This Amazon drug tourism does not dismantle thesibn nor destroy the sense of the

exotic. It does on occasion leave psychotic demmesand confusion in its wake."

(DOBKIN DE RIOS 1994: 313).

In the case of th€EFLURISrituals in Germany the lack of preparation wascexbated by
the failure to provide the time and space for ey the experiences. In one of the
discussions in between the rituals an approximatalyy-year-old woman asked to whom
she should communicate her experientesannot talk to my colleagues in the office about
these things on Monday, can I§tie said.

It is important to realize that the workephcharacter of rituals performed or experienced
only once or twice, as it was the case in Berlangtitutes a strong contrast to continuous and
regular participation in religious rituals as preetl by ayahuascaeligions in Brazil. The
work-shop context, the three-fold concept of tiweals (relation to the ego, to other people, to
the universe) and the promises of the announce(texperience a deep state of ecstasy and
happinessj may have raised therapeutical expectations besimssible spiritual oné8.
Indeed the discussions in between the rituals badonversations afterwards clearly showed
the predominance of expectations typical for wodgshwith esoteric emphasis not those of
religious devotees. The emphasis lay on individesgderience, not on collective spiritual
work.

This crucial difference leads directly toetsubject of personality structure. While
religious devotees in traditional contexts oftendt¢o have a more sociocentric personality
structure, individuals in western societies, susHomsely organized New Age circles, often
tend towards a more egocentric personality streactMflACRAE has stated that during their
rituals the initiates of thEEFLURIS thefardados fight collective ,astral battles” as soldiers
in the so-called “army of Juramidam®. Thetedados may have individual therapeutic
expectations and may experience individual tramsédion processes, too, but they also
collectively experience a ,battle for the good* (MRAE 1992: 118). The same holds true
for the fardadosof the Barquinhareligion, who fight as soldiers in the “armies Jdsus”
(Exércitos de Jesydor the good (BALZER 2003: 161). Contrasting tacls a collective
religious behaviour, STENGER presents in his ,slogg of the New Age“ an emic discourse

of New-Age protagonists in Berlin that shows thevalence of consume-oriented social

19 Nonetheless every participant was obliged to sigmeclaration stating that the rituals do not stiista
therapy and that the responsibility for possiblesamuences lies with the participants.
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practices and resulting superficial attitudes amomgst New Age followers (STENGER
1993: 35).

As the ,Good Friday“-experiment lead by tpsychologist Walter PAHNKE in
California in the 1960s has shown, the use of embeic sacraments can also have a
beneficial influence on the religious experiencésthe participants in western societies.
During this experiment twenty students of Theolgaprticipated in a religious ritual, a
Christian mass. Ten of them took the entheogemdgiln' and the other ten a placebo, but
without knowing who had taken what. The studentd haen very well prepared for this
experiment, which took place in a religious rituakheir own cultural and religious context.
The results of this experiment showed that theesitedingesting the entheogen, tended to
have experiences -mystic or otherwise- that infbeeh their lives and especially their
relationships with other people in a lasting wapRNKE 1972: 61f, 66f):> The results of
the "Good Friday"-experiment relate to the repotiedeficial effects provoked by Brazilian
daimerituals and underline the importance of the caltgettingof entheogenic rituals.

The discussion before the ritual8Berlin showed that there was little interest in
this religious practice of thBanto Daimeamong the German participants. Instead they show
a rejective attitude towards the Christian aspettbie Santo Daimeaeligious practice. This
strongly suggests that their main interest wasxpegence the "legendary ayahuasca ritual”,
and not to experiencayahuascawithin the Santo Daimedoctrine, or practice th&8anto
Daime religion. The rejective attitudes towards Chrisiiya, and therefore towards parts of
the host’s religion, the consumption-oriented atke towardsayahuascaand the lack of
adequate preparation are partly responsible fouttexpected reactions observed during the
rituals. Therefore the inadequagetis one of the two main reasons for the failurethe
transposition of this entheogenic ritual.

During the rituals the ritual leader trimdhelp suffering people using practices common
to theSanto Daimeaeligion. As described above, he used spirituaifisation practices like
dar passesnd asked them to pray to God and the Virgin Matyich evidently confused the
participants even more. In a suggestible staton$cousness the participants were not only
confronted with unknown and confusing religiousqpi@es but also with parts of a religion
and practices they rejected. Consequently theyctegjethe “healing” as embedded in the

ritual, i.e. the spiritual purification as well #se faith. As they were only telardadosas

1 psilocybin is an alkaloid contained in Psilocybwd adther fungi species such as those used by Mazate
shamans in Mexico (cf. e. g. MUNN 1973).
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opposed to fifty inexperienced people many of whetperienced serious problems, the
single ritual leader was strained to the limit, teurse of the rituals had to be interrupted
several times and the inner structure of the ritaal to be altered repeatedly. The fact that the
already modified rituals had to be altered whilgopimgress can be seen as a direct result of
the supply and demand-structure of the “marketetifjions”. On the one hand there are
obvious mercantile interests on the part of theanizers (advertisements, payment, work-
shop-context, etc.). On the other hand, there & ¢bnsume-oriented attitude of the
participants who show little interest in the radigiSanto DaimeCEFLURISrituals carried
out in the context of a “market of religions” haatéso been observed in other western
countries. A report by the Brazilian broadcastirmmpany sbt onCEFLURIS activities
abroad stated that in Spain each cup of the saatadaéme was sold for about 40 US$.
According to the same report trips @EFLURIS centerCéu do Mapia departing from
Miami, cost 1500 US$ for three weeks in the hammaotkhe New Jerusalem (SBT-
REPORTER 1996).

While discussing problematic aspects of“tharket of religions”, ZINSER has pointed
out that:

"The search for harmony refers to the "everydaysharevalent in social relationships

and in love. With the other realities come the psa® of overcoming the daily routine,

which so obviously represents a source of suffefongnany people. However, they are

inevitably sucked into its structure even deeper ttuthe mediation of a market (...)"

(ZINSER 1997: 90).

In summary, the loose relationships between thecgaants, especially between them and the
ritual leader, the “market of religions”-contexttivall its problematic aspects, and the lack of
a shared perceptual universe -i.e. a shared realitjure or religion- which also resulted in a
failure of the leader’s “healing” efforts are respible for the unexpected reactions observed
during these entheogenic rituals. In addition te thadequateset mentioned above, the
second main reason for the failure of the transiposiof these entheogenic rituals can be
found in the inadequateetting

In the work-shop-likeCEFLURISrituals in Berlin ayahuascathe shaman’s healing
plant that had become the religion’s holy sacramevds turned into a consumable

commodity, an exotic and forbidden fruit in the suparket of religions.

12 For a description of the ensuing theological disian see GLADIGOW 1978: 32f; for a methodological
critique and a long-term follow up in the late 188Which confirmed Pahnke’s earlier results see DIDB

16



Conclusion and Beyond

In my anthropological study on the Braziliagahuascausing religionBarquinhal depicted
major transformation taking place in most of theigren’s members lives. This
transformation centres upon the re-organisatiothefmembers daily life changing from a
material and sometimes conflict-laden life (drugatmohol dependency, family/job problems,
diseases) to a spiritual life as “soldiers” in thely armies of Jesus"Santos Exércitos de
Jesu$. In the context of the religions’ emic discoues®d the presentation of biographies of
selected members | demonstrated that there is lkexined connection between the
transformation and a form of healing (or solving aanflicts). Both transformation and
“healing”, which | called “Wege zum Heil” (ways teenefit/salvation), are achieved in a very
complex “system” that consists of various factdiisese factors are described as a motivation
to change one’s life, the transformation triggerangd supporting effects of theyahuasca
experience in a religious setting, the role-modi@racter of the community members’ modest
way of life and the spiritual participation in tBarquinha’smission (BALZER 2003: 199ff).
As mentioned above, beneficial effects of th@mhuascaexperience in a religious setting
along with the on-going participation in the retigs life of established groups are confirmed
for the Unido do Vegetaand the differenSanto Daimegroups in Brazil by interdisciplinary
research projects, as well as by individual sc&ést{cf. e. g. UNIAO DO VEGETAL 1989:
71f, MACRAE 1992: 115ff; GROB et al 1996; PELAEZQ@ 435ff).

In the German case (analysed above), bmhnadequatset (i.e. lack of preparation
and reflecting, the rejective and consumption-dadnattitude) and the inadequagetting
(loose social relationships, differing perceptualivarses and work-shop-context) are
responsible for the unexpected effects and reagtiamd the altering of the inner structure of
the rituals. Thus, the transposition of the disedssntheogenic rituals failed. | will argue that
this failure is the direct result of the supply-ademand-structure of market of religion-the
primary context in which these rituals have bederefl- and its ensuing methods to attract
clients. While the German police and parts of thern@&an media held the used entheogen

ayahuasca the sacramendaime, responsible for the problematic effects and reasii |

1991.
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would suggest that the responsibility lies in tbet and setting analysed above. The
commercialisation of religion or precisely of aigeus sacrament is the main factor
responsible for the failure of the transpositiomn the entheogen itself.

The emergence and development of var@arsto Daimegroups in European countries
since the mid-1990s underline this argument. ks8mated that there are several thousand
Santo Daimemembers in Europe and about 150 members in Gernoalay (NICKOLAIT
2003). As most European countries prohibit the stiga of ayahuascathe groups were
clandestine. Anthropological or sociological reskas therefore neither possible nor suitable
and hence does not exist. The liberal drug lawthefNetherlands, however, permitted the
ritual ingestion of certain entheogens. T®&nto Daimegroups established in 1995 in the
Netherlands were the only ones that can use bethtshcramentsSanto Daimdayahuasca)
andSanta Maria(Cannabis Sativa), legalfy.An article in the popular magazine "The Face"
claims that thedaimesupported healing of a Dutch woman - the curmeatdrinhaof the
group - led her to devote herself to thanto Daimeand to establish a group in Amsterdam
(SAUNDERS 1996). This reminds one of the foundirighe Barquinhareligion and the
Santo Daimegroup CEFLURISin Rio Branco. In 1995 | met some Dut&anto Daime
members in th€EFLURISoffice in Rio de Janeiro. They wetadados(initiated members)
on the way toCéu do Mapiathe “New Jerusalem” of thEEFLURIS and their behaviour
thus reflected the Brazilian pilgrimage-situatior, the pilgrimage from the urban centres to
Céu do Mapiacf. SOARES 1989, 1990). In the same officEFLURISIeader from Rio de
Janeiro explained to me that the Osho movementinfed him most of all European
religious groups, because of its members colledifestyle!* The pictures from the rituals
and the church of the Dutdardados which were shown to me in tt@EFLURIS office,
revealed that next to the portrait of the founde€C&FLURIS Sebastido Mota de Melo, the
portrait of Osho was placed. Osho, formerly knoventlae Indianguru Bhagwhan Shree
Rajneesh, was the founder of the Bhagwhan movenvenith later became the Osho
movementThus, in the Amsterda@EFLURISaffiliation a new religious movement, already
established in Europe, successfully integrated théoBrazilianSanto Daimedoctrine (see
also MACRAE 2000: 96f}> Furthermore, the preparation for individuals mapgting in the
Dutch CEFLURISrituals differs from the one presented in Berhnli993. In aCEFLURIS

13 See www.santodaime.nl (October 2004).

4 This collective lifestyle he saw expressed in thared use of apartments, working spaces and spiritu
centres, which are all located in the same building

15 MACRAE states that Osho died the very same dayebhas$ido Mota de Melo (MACRAE 2000: 97).
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announcement for the ,Second Meeting Of The Eunopg@laurches* at the end of October
1998 in Amsterdam, one finds a note about ,weeldining sessions” for new participants:

»,AS an introduction to the Santo Daime rituals peogre required to participate in a

training evening before actually drinking the Daime work.“ (CEFLURIS 1998).

Such “preparing trainings”, which | could observgself in Sdo Paulo in 1995, are obligatory
trainings forndo-fardados i. e. participants, who aren't initiated in tBanto Daimeaeligion
(cf. also MACRAE 1992: 120).

In a personal communication the anthropstofjlberto GROISMANN, who has carried
out fieldwork among the Amsterdaganto Daimemembers, underlined the importance of the
cultural context when regarding the differencesMeenSanto Daimeituals in Germany and
the Netherlands. In this context he noted the ,prbial tolerance* of the Dutch people and
the liberal drug policy of the Netherlands (GROISNDA 1998). In his descriptive work on
the BrazilianSanto Daimemovement, the German anthropologist Jakob HUTTNteRided
a description of @aimeritual held by a DutciCEFLURISgroup, in which he participated in
1998. HUTTNER was prepared for the ritual by theugr leader and was informed that the
daimeis a potent entheogen. The participants of thitgals were initiated members of the
CEFLURIS They were wearing uniformdagdag during the rituals and some had been
pilgrims to Céu do Mapia The ritual followed the scheme @EFLRURISrituals in Brazil
with the exception that people prayed in Dutch aotl in Portuguese (HUTTNER 1998:
87ff). HUTTNER’s description and analysis of theual shows that the effects and behaviour
he observed among the participants differ from tfathe firstdaimerituals in Amsterdam
and Berlin in 1993, and relate more to the effeetd behaviour that is known from Brazil.
Although HUTTNER offers no description or analysisthe Dutch members’ daily life, his
account shows that the sacramdatme when ingested with an appropriate preparing in a
(shared) religious context -indicated in the regul&eld rituals, the collective praying in
Dutch, the pilgrimages, the initiated membdesdadod and the commitment of the leader-,
does not inevitably lead to the effects that wempked by commercialised rituals like those

offered in the New Age sphere of a “market of rielng”.

Epilogue

By a court verdict in 2001 the Dut@anto Daimegroups gained the legal status of a church.
Silvio ROHDE offers a detailed description of tlegse in his study on “the religious use of

ayahuascaand aspects of its criminalization”. Like in 1994, 1999, the German police
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investigated agains$anto Daimeituals held in Germany by raiding an internatioSanto
Daime meeting near Weimar. As a result, the Dutch polwe weeks later raided a
CEFLURISritual held by the leader of the Dut€ieFLURISgroup Geraldine Fijneman, who
had been participating in the EuropegantoDaime meeting in Germany, too. Fijneman and
the leader of another Dut€@EFLURISgroup were arrested and accused of being members o
a “criminal association”. In spring of 2001, tH&anto Daime case went to court in
Amsterdam. During the legal proceedings variousespwvere heard to discuss the questions
whetherayahuascais a “dangerous drug” or a religious sacrament whéther theSanto
Daime is a “bona fide religious movement” that shoulchiage religious freedom. After
hearing the experts, the judge explained thaStéretoDaime has to be seen as an “authentic
religion” and the Dutch affiliation as a church. eTkerdict argued that the doctrine is a
religious belief and the ingestion afjahuascais a sacramental use and does not present
harms to the members’ health (ROHDE 2001: 75ff).

Further research on the Du&nto Daimegroups is expected to prove this an example

of successful transposition of entheogenic ritirais Brazil to Europe.
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