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Abstract  

This dissertation examines the impact that non-local ayahuasca participants have had on 

mestizo ayahuasca shamanism in Iquitos, Peru, with a focus on gender dynamics and 

cosmology. My thesis, based on 24 months of anthropological fieldwork between 2017 and 

2021, argues that the commodified image of “Mother Ayahuasca” as a purely benevolent 

feminine being has been propagated through the Westernization of ayahuasca shamanism and 

its commercialisation for Western clientele with an increased emphasis on healing. Yet, as 

well as curanderismo (healing) practices, mestizo ayahuasca shamanism 

involves brujería (sorcery), and furthermore, sometimes sexual seduction and abuse, which I 

argue are rife across the ayahuasca industry.   

Mestizo ayahuasca shamanism in the Peruvian Amazon is rapidly transforming through the 

influx of Western participants and the growth of a global ayahuasca industry during the last 

30 to 40 years. Iquitos, Peru, is renowned for being an ayahuasca tourism hub and the 

epicentre of global ayahuasca use, whereby Western spiritual seekers arrive with what are 

often romanticised perceptions of Amazonia and ayahuasca. In participating in ayahuasca 

shamanistic curaciones (healing) rituals, Westerners are also participating in local practices 

that by default include brujería (sorcery/witchcraft) and “love magic”, a usual part of local 

seduction practices, but also, in some cases, related to occurrences of sexual abuse. 

While Western influence and urbanization have increased women’s participation in 

ayahuasca practices, ayahuasca shamanism in the Iquitos region remains dominated by 

patriarchal structures. Indeed, Western ayahuasca drinkers seeking alternatives to oppressive 

patriarchal social and religious systems are often met with or re-create the abuses of 

patriarchy in this alternative context. 
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Yet, in contrast to typically Western perceptions of dualities of gender and cosmology being 

fixed, as represented by the commodified image of “Mother Ayahuasca” associated with “the 

Divine Feminine”, nature and healing, mestizo ayahuasca shamanism entails shifting dualities 

of gender and cosmology in a more volatile dynamic relationship. Ayahuasca is capable of 

manifesting in male or female forms and curanderismo and brujería are not gendered 

domains but historically and contemporarily interconnected and in some cases the same 

practices.  

Drawing on Amazonian, feminist, gender, and ecological studies, and positioning itself 

within the anthropology of the non-human, my ethnography emphasizes the relational aspects 

of ayahuasca shamanism and the importance of shamanic agency in relation to ayahuasca. It 

analyses the contradictions between Western conceptions of ayahuasca shamanism and local 

mestizo beliefs and practices and tracks continual exchanges of understanding between 

Western apprentices and their maestros (teachers). My analysis reveals how hybrid forms of 

ayahuasca shamanism continue to emerge within the tourism setting and how alternative 

cosmological perspectives can co-exist in such hybrid spaces.  

In the current climate of globalisation involving the ecological and MeToo movements, 

ayahuasca shamanism serves as a vehicle for the cross-cultural exchange of social, 

cosmological and medical beliefs and practices, and has brought feminist issues to the fore. 

However, I argue that the growth of the ayahuasca industry has also exacerbated ‘darker’ 

elements of ayahuasca shamanism, contributing to occurrences of brujería 

(sorcery/witchcraft) and sexual abuse. My analysis highlights the presence of shamanic 

warfare at the core of ayahuasca shamanism, showing how it manifests presently within the 

ayahuasca industry around individual practitioner’s battles for power, status, money, and, I 

argue, also women. It also records the emergence of novel interpretations of healing mental 

health problems within brujeria frameworks.   
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Chapter Eight: Sexual Abuse within the Ayahuasca Industry 

Alongside being an agent of healing and brujería, ayahuasca is also an agent of romantic and 

sexual seduction, and attack. Ayahuasca is a prominent ally in the Amazonian practice of 

“love magic” (“la ciencia de amor”) whereby romantic and sexual partners are conjoined 

through the use of spells, and a tool for healing relationship and sexual trauma for many 

Western participants in shamanic retreats.  However, it is also a vehicle through which 

ayahuasqueros and ceremonial leaders sexually abuse participants in ceremonies and related 

contexts. Within the climate of the #MeToo movement in recent years it has become common 

knowledge that sexual abuse of predominantly female participants in ayahuasca shamanism is 

a widespread phenomenon. As in other situations sexual abuse in ayahuasca contexts is 

essentially an abuse of power whereby perpetrator shaman and ceremonial leaders take 

advantage of the uneven power dynamics that usually exist between them and ceremonial 

participants in ayahuasca shamanism (Peluso 2014, Chacruna 2019; Sinclair & Labate 2019).   

While figures are hard to come by, sexual abuse of female participants in ayahuasca 

shamanism has seemingly increased within the context of the global ‘ayahuasca industry’ 

(Peluso 2014, Chacruna 2019; Sinclair & Labate 2019; Peluso, Sinclair, Labate & Cavnar 

2020). In this chapter I will address reasons for this through evidence from my fieldwork. I 

build on work that argues that non-local participants in ayahuasca shamanism are particularly 

vulnerable to sexual attack due to their unfamiliarity with local culture and practices in 

Amazonian settings and argue that the lack of protection and support that has been available 

to them in these settings exacerbates these risks. Furthermore, I build on work that recognises 

a wide range of patriarchal structures or tendencies and argue that the commercial 

organisation of the ayahuasca industry has intensified the potential for sexual abuse to take 

place and contributed to its suppression in Iquitos touristic contexts. My discussion 

scrutinizes local beliefs and practices regarding ayahuasca that are related to sexuality and 
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romantic love, particularly in relation to Westerners’ perceptions of ayahuasca and 

shamanism. I also examine ideas about medical and ethical codes of conduct, addressing how 

these different beliefs and practices interact, conflict, overlap and develop within touristic 

ayahuasca settings. 

Following my fieldwork in Iquitos I became involved in public action work to combat sexual 

abuse in ayahuasca contexts and led an initiative with the Chacruna Institute for Psychedelic 

Medicines to raise awareness about the problem of sexual abuse across the ‘ayahuasca 

community’. Through a collaborative effort with colleagues, researchers and experienced 

participants in ayahuasca shamanism we produced a set of guidelines aimed at raising 

awareness about the problem of sexual abuse in ayahuasca settings and providing guidance to 

help keep participants safe (Chacruna 2019). I distributed the guidelines on the ground in 

Iquitos as well as more widely (Sinclair 2019).   

My discussion in the last section of this chapter will focus on this work, addressing the 

debates around gender and cross-cultural dynamics, responsibility and consent that this 

project raised, highlighting difficulties faced with communicating across cultural boundaries 

on these issues and implementing change on the ground.  My discussion throughout this 

chapter highlights the ‘grey areas’ and blurred boundaries that exist in touristic ayahuasca 

settings around issues of sexual seduction and abuse being heightened by the presence of 

multiple and sometimes contradictory moralities related to different cultural perspectives and 

practices and the diversity within such perspectives and practices. 

The problem of sexual abuse in ayahuasca communities is widespread covering diverse 

global settings (Peluso 2014; Méndez 2015; Fernández 2018; Sánchez Sarmiento 2018; 

Benedito & Böschemeier 2019; Brown 2020). Indeed, my own research, including fieldwork 

in the Iquitos region and engagement with victims and survivors of sexual abuse across 
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global settings through my involvement in the Chacruna’ sexual abuse awareness initiative 

(Chacruna 2019), suggests that most women with long-term experience in ayahuasca 

communities have experienced some form of sexual abuse in ayahuasca settings or know 

another woman who has.  While steps are being taken to address the issue of sexual abuse 

within the ayahuasca community, changes are gradual and abuse of power in all its forms 

remains prominent across ayahuasca shamanism. I begin this discussion by outlining the 

kinds of sexual abuse that typically take place in ayahuasca contexts.  

Sexual Abuse in Ayahuasca Contexts  

Sexual abuse in ayahuasca contexts ranges from unwanted sexual advances, to molestation, to 

violent acts of sexual intercourse through brute force. Research in diverse, global settings has 

revealed typical scenarios in which sexual abuse takes place across these settings within the 

context of ayahuasca based practices (Chacruna 2019). Scenarios of abuse are sometimes 

orchestrated by predator shaman who serially abuse women in ayahuasca ceremonies and 

related contexts.  

Unwanted invasive touching of intimate parts during supposed ‘healing’ sessions by 

ayahuasqueros and apprentices, or other ceremonial facilitators is seemingly the most 

prevalent form of sexual abuse in ayahuasca settings. These transgressions often occur when 

participants are heavily under the effects of ayahuasca, typically towards the end of 

ceremonies when it is usual for individual healings to take place and other participants may 

be resting or asleep. Women report feeling confused and in shock in the event of abuse, since 

“it happens before you know what is happening”, as one of my interviewees described it. 

Acts of molestation may also occur during individual ‘healing’ sessions outside of group 

ceremonial contexts when participants are usually alone with the ayahuasquero. These may 

be presented as necessary complementary healings involving shamanic techniques, massage 
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or different forms of energy healing; may take place during plant dietas or rituals with other 

psychedelic plants; or may involve the use of other psychoactive substances such as DMT or 

other synthetic chemicals, as is also quite common within the Iquitos milieu.  

Coercion of women into sexual acts by shamans and ceremonial facilitators under the guise 

of healing is another typical scenario for sexual abuse within ayahuasca shamanism. In these 

instances, women are often told by the shaman they need to have sex with them in order for 

healing to be accomplished effectively. These manipulation techniques are also typically used 

within ‘love magic’ contracts, whereby (usually Amazonian) women are cajoled into having 

sex with the shaman conducting a love spell on their behalf in the hope of winning their true 

love interest, and also apprenticeship style relations whereby (usually Western) women are 

told by their ‘maestro’ that sex with them is the most effective way for shamanic knowledge 

to be transferred. Some women who escape these relationships have described the use of 

manipulation techniques by perpetrators over time for the purpose of sexual gratification. In 

one such account, which I edited for publication (Rebekah in chacruna.net, April 2019), a 

woman explained how ayahuasca became a ‘conduit’ for her abuser’s sexual fulfilment:  

“The shaman would often give me special attention, frequently showering me with 

compliments about my power, “specialness,” and visions; behaviour that I have now 

come to realize, through the emergence of other stories, is commonly used by 

perpetrators of abuse… He often claimed to “need” me. Initially, he said this in a 

ceremonial setting, for which I was glad… Ayahuasca became a conduit for his other 

agenda. Before long his “need” for me in ceremony translated into sexual necessity.”  

 

Some of these encounters are isolated incidents but more typically, they take place over 

an extended period, usually where women have been coaxed into apprenticeship and 

business relations with supposed healers.  

Within the Iquitos context acts of sexual abuse are quite often considered to be acts of 

brujería (witchcraft/sorcery) involving the use of shamanic techniques for the purpose of 

manipulation and sexual attack. While it is usual for people to experience a ‘freeze response’ 
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in the event of sexual abuse whereby they feel unable to move and/or defend themselves 

against their attacker (Sanderson 2013), within the context of ayahuasca-related sexual abuse, 

it is also considered possible for shamans to manipulate this response from their victims 

through the use of shamanic powers. Indeed, the inability to move when sexual abuse is 

taking place was a common theme within reports of sexual abuse within my research that was 

often associated with shamanic agency. While these might be considered alternative 

interpretations of the same event, contrary to this argument is the claim that was present in 

my research that perpetrator shamans may also “paralyse” other ceremonial participants 

whilst they sexually abuse an individual. From this vantage point perpetrator shamans emerge 

as aggressor predators whereas if considered as a ‘freeze response’, some perpetrators might 

argue they interpreted a lack of resistance as consent. This could be deemed as 

understandable within the local cultural context in which women are usually more submissive 

and the issue of consent has not received the attention it has in Western countries and is not 

usually expected to be vocal, and in which codes of conduct around shaman-patient relations 

are not clearly defined.  

Another possibility within the context of ayahuasca shamanism is spiritual rape, a 

phenomenon also reported by Evengia Fotiou (Fotiou 2010:214-5) whereby ayahuasqueros 

call the spirits of participants who are mareados (drunk) to them and abuse them spiritually. 

This kind of abuse was observed many times by mestizo ayahuasquera La Doctora in 

ayahuasca ceremonies. While the abused do not feel anything, the attacker enjoys it (“la 

persona no siente pero ellos le disfruta), she said. These spiritual attacks are usually enacted 

when participants are almost unconscious, often having been given too much ayahuasca 

intentionally by the perpetrator, and can occur unbeknownst to the abused. Although the 

abused do not usually feel anything in the event of this kind of abuse, it affects them 
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negatively being “something dirty”, which, according to La Doctora, has the effect of making 

them become “closed and unable to find love or work”.  

The local female ayahuasqueras I interviewed all raised the issue of sexual harassment 

and abuse within their profession and have suggested that this problem is one reason 

why there are fewer female practitioners than male. For many women, experiences of 

abuse or the threat of abuse acts as a deterrent against participating in the male 

dominated practice of ayahuasca shamanism. Indeed, sexual abuse of female 

apprentices may be seen as the result of trying to succeed in a male dominated domain. 

A Shipibo Maestra explained in an interview that in her home community in the region 

of Pucallpa female curanderas work together and treat female patients because: 

“between women, there is more trust in the work, but men and women very little…some, 

no, almost do not give confidence to men, but women like me, with you and me, yes or 

no? speaking, as between women.”  

 

She clarified that this was partly because often “men want sexual things.”. Indeed, male 

dominated ayahuasca retreat settings which foreign women often attend alone without female 

relatives or friends to accompany them, are unusual according to local norms (Peluso 2014).  

La Doctora was motivated to become an ayahuasquera and espiritista largely to help 

women:  

“because for that I am sent, for healing, salvation, and justice for women who are 

mistreated, who are raped, who are marginalized, who are abused, for all that kind of 

thing I am sent.” 

 

She experienced sexual abuse at the hands of a group of male ayahuasqueros with 

whom she previously apprenticed and worked. In an interview she recalled with horror 

how she witnessed this group of “maestros” serially sexual abusing their female 

patients in ayahuasca ceremonies. One night they had also attempted to rape her, 
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positioning her in the centre of the room and attempting to paralyse her first through 

shamanic techniques. Having received warnings about their mal - intentions through 

her spirit guides, she said, she was able to protect herself against sexual abuse in this 

instance. Following her attempted rape, she terminated her work with this group of 

ayahuasqueros and worked predominantly alone in the treatment of women before 

starting work in a touristic centre. This meant working alongside male ayahuasqueros 

once again, who she discovered were also sexually abusive towards their patients: “The 

maestros there do the same”. The growth of tourism she argues, has attracted “many 

false shamans who are simply abusers”. La Doctora emphasised that sexual abuse of 

patients and ceremonial participants happens in local contexts as well as touristic 

contexts but that it is mostly Western women who are affected, ““leaving them 

emotionally stranded in a foreign country, with no clear legal recourse”.   

From Local to Touristic Contexts: the growth of the sexual abuse problem   

As La Doctora attests, sexual abuse of women in ayahuasca communities is a problem in 

local as well as Westernized contexts. However, the growth of the global ayahuasca industry 

with Iquitos as its hub has created conditions in which sexual abuse of female participants in 

ayahuasca shamanism has been able to grow. In this section I will explore why.  

When I first arrived in Iquitos in 2014 and began partaking in ayahuasca ceremonies I 

was completely unaware of the potential dangers of sexual abuse in such settings. Yet 

within the first couple of months of being there I had experienced sexual advances from 

two ‘healers’ (one local ayahuasquero, one American energy healer) during healing 

practices. I blamed my own naivety for these occurrences at the time and assumed they 

were rare and isolated incidences. However, it gradually became apparent that sexual 
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abuse of women partaking in ayahuasca shamanism in the vicinity, and beyond, was 

quite commonplace.  

 

I was first told that shaman/participant sexual abuse was a problem by a middle- aged 

Canadian woman who I met at the centre where I initially volunteered (featured in the 

opening vignette of this dissertation). She had long-term experience drinking ayahuasca 

with several different ayahuasqueros across different regions of Peru and had recently 

left a centre where she had been staying for some time because the ayahuasquero there 

had told her that she must have sex with him if she wanted to progress. This was only 

the most recent disappointment she had experienced with a potential healer and teacher, 

having been on the receiving end of inappropriate sexual advances from others before 

him.  

 

With my eyes now more open, I began to take note of the wider extent to which sexual 

abuse was a problem and its increasing occurrence in Iquitos. During the following 

years while the #MeToo movement took hold of global consciousness, I continued to 

take note of the numerous encounters with sexual abuse my research participants 

experienced. The following are a few examples that represent the various forms and 

scenarios in which sexual abuse typically occurs in this setting. They also raise key 

issues in touristic ayahuasca contexts around cross-cultural understandings of consent 

and codes of conduct for shaman/facilitator – patient/participant relations, that I will 

address in the following discussion.  

 

Example 1: 
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A European woman had travelled to Peru for the purpose of engaging in ayahuasca 

healing in its native environment for the first time, having partaken in several 

ayahuasca ceremonies in her home country beforehand.  She located ceremonies in a 

centre through people she met in Iquitos and travelled there with a female companion. 

The centre and ayahuasquero working there were apparently well known in the region. 

In an interview a year later she recalled feeling “uncomfortable from the start” in this 

setting but, she explained, “I ignored my instincts because I had come here for this 

experience and we were now quite far from the city and well, I didn’t know what I was 

doing”. She and her female companion were both sexually abused during the ceremony 

that evening, as she described: 

“towards the end of the ceremony the shaman came over to “do our healings” 

(gestures sarcastically) … he went over to the other girl first and I felt 

something was off the way he was touching her … then he came to me and I 

froze. As he moved his hands gradually over my body it didn’t feel right but I 

wasn’t sure until he reached my… (gestures to her genital area)… and didn’t 

stop. I felt sick and of course you look back and think, ‘how did I let him do 

that’? but in the moment you know it happens before you know what is 

happening”.  

 

The women left the next morning and went to the police station in Iquitos immediately 

to file a complaint against the perpetrator. “This was not a good idea”, the woman 

explained, “actually it made it worse” as police officers laughed at the women and 

suggested that it was their fault for going to the centre alone and for trusting their 

attacker.  

 

Example 2: 

A young English woman was conducting her first plant dieta in a retreat centre near to 

Iquitos. During the dieta when there were no other guests present and the shaman’s 

apprentice was also away from the centre, the shaman visited her to conduct a “healing.” He 
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told her she needed to be naked for this healing, and so she undressed. “I didn’t really think 

anything of it at that point” she recalled. The shaman proceeded to manoeuvre his hands over 

her body gesturing occasionally to “swipe away energy”. “It became more and more 

uncomfortable” until finally he was touching her intimate parts and then “unbuttoned his 

pants and went to pull out his penis”. It was then that the woman spoke up and stopped him 

from going any further. In hindsight, she said, “it seems so stupid now that I let him get that 

far.” 

 

Example 3: 

An American man’s female friend had been apprenticing with “el brujo” as he later referred 

to the ayahuasquero, for a short time - for which she had paid him a large amount of money 

(apparently over thirty thousand dollars). One night he accompanied her to a ceremony in “el 

brujo’s” house along with several other people. Towards the end of the ceremony, the man 

said, “I realised I could not move”.  “El brujo” he explained, had “paralysed” him and the 

other ceremonial participants. “I saw him go for my friend and knew something terrible was 

going to happen, but I couldn’t do anything about it", he recalled. “El Brujo” took her to the 

toilets where he raped her, as she told her friend afterwards. Unable to defend herself, she had 

been under the influence of similar forces.  

Example 4:  

A European woman who had an extended stay in Iquitos over several months recalled 

how she was “groomed” by an ayahuasquero who made a series of dubious claims and 

suggestions to coax her into having sex with him. “He attempted to normalise sex 

between us” by first telling her about a previous relationship he had with a female 

apprentice and explaining that “his wife didn’t mind what he did with other women”. 

“He began to lie with me at the end of ceremonies and gradually got closer and more 
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intimate with me, doing healing work on my body at first until we started having sex 

sometimes”. It was months later that she looked back and “realised I had been taken 

advantage of”.  

 

Example 5 (as also addressed in the previous chapter): 

A female American apprentice who was suffering from unrequited love and heartache was 

told by her then maestro that he could teach her “love magic.” When I spoke with her, the 

apprentice explained that she had recently been released from a “spell” he had put her under, 

the effects of which she described: “my desire to be with him was overwhelming, it was like 

an obsession, you can’t stop thinking about them and you feel kind of crazy”. Although she 

was released from the “spell” before any sexual abuse took place, under its effects, she 

became defensive of him when suspected cases of sexual abuse involving local patients 

became apparent recalling, “I couldn’t see that anything would go wrong even when he was 

molesting the girls, I thought well that’s just expected here.” She also revealed later that he 

had suggested to her at one point that having sex with him was “the most direct way to 

learn”. 

 

Example 6: 

An American ayahuasca tourist in her early twenties who had suffered sexual trauma in the 

past was participating in ayahuasca ceremonies staying with an ayahuasquero and his family 

in a local town downstream from Iquitos. The woman held this man in very high esteem and 

would praise him frequently in company and elicit his attention. One evening there was a 

fiesta in the town during which she and the ayahuasquero both drank quite large amounts of 

alcohol. According to onlookers he was very drunk and in front of a dance floor full of people 

pulled the young woman out of the crowd and took her away with him. She later returned to 
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the family home covered in blood and crying, as women in the household witnessed, trying to 

console her. It transpired that they had had sex in a field where he had taken her nearby, what 

she later referred to as a “drunken fumble”. The local women who had seen her following the 

event expressed concern for her welfare and suggested the shaman was at fault. However, 

they seemed reluctant to say very much about the incident, perhaps due to this 

ayahuasquero’s status in the community and the prevalence of gossip (chisme) there.  Male 

members of the local population, including two other ayahuasqueros, took a different view. 

They joked about the incident saying she had had sex with another man in the town also. A 

couple of men expressed disapproval with the ayahuasquero involved but one clarified this 

by saying, “if you are going to do something with a girl, you don’t do it where everybody can 

see”.  

 

Example 7: 

An experienced British male ayahuasca drinker brought an incident to the attention of the 

Western male organiser of a retreat in which he was working as a facilitator near Iquitos. The 

local “curandero”, he explained, had singled out a female participant for “special attention” 

and begun taking her to his lodgings during the retreat: 

 

“Worried for her safety on account of her history of vulnerability combined with my 

growing suspicions about the curandero, I approached the retreat organiser and centre 

owner in order to warn him that I suspected foul play and that some intervention might 

be required in order to bring all concerned back on track. He was not interested in my 

concerns and reassured me that he trusted the curandero to do whatever was needed to 

help the female participant in question to recover from her abuse trauma. I reminded him 

of professional distancing, conflict of interests, the absolute prohibition of sex during 

retreats and especially between doctor and patient, that there is a very clear line not to 

be crossed, and finally that it would be disastrous for his own reputation if abuse was 

permitted on his watch. He was more interested in brushing it off, not intervening and 

having a go at me for over-reacting. He even told me that if the curandero believed it 

would be helpful for the female retreat participant to have sex with him, then he trusted 

him to know what was necessary and “she probably needs a good shag to brush away 

the cobwebs, anyway.” 
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The facilitator left the retreat before it ended feeling “pushed out” and disillusioned.  

Conflicting Interpretations of Ayahuasca Culture  

Between Peruvian ayahuasqueros and Western clientele, misinformed cultural 

stereotypes in touristic settings have greatly contributed to occurrences of sexual abuse. 

A key problem is the romanticisationof ayahuasca shamanism that is typical of 

ayahuasca’s Western audience (Fotiou 2010; Labate & Cavnar 2014; Gearin 2016; 

Mesturini Cappo 2018) that places ayahuasqueros on a pedestal. Within mestizo 

society ayahuasqueros are not expected to be morally superior, as the example of the 

drunk ayahuasquero having sex with his Western admirer in example 6 reflects. In fact, 

being drunk is a common occurrence among local ayahuasqueros. Many Western 

participants have a tendency to assume that Amazonian shamans are spiritual monks or 

gurus and not normal men. Abstinence rules associated with the ‘ayahuasca diet’ 

followed by Western participants in ayahuasca shamanism (Gearin & Labate 2018) are 

significant in influencing such perceptions, being included in guidance given to 

Western participants in organised ceremonies and retreats. Within the mind-set of 

ayahuasca retreat and ceremonial participants, abstinence seems often to be confused 

with asceticism.  

In this light, Westerners’ misperceptions of ayahuasqueros go beyond naïve 

romanticism but are rather based on the misinterpretation of the little information they 

have regarding local shamanic practice. For them, these sexual abstinence practices are 

akin to various types of eastern spirituality influences which predate the popularity of 

Amazonian shamanism within the popular Western spiritual movement (Heelas & 

Woodhead 2005). It is no surprise that when the importance of sexual abstinence for 

engaging in ayahuasca shamanism has been emphasised to Western participants, that 
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they are shocked and unprepared for the possibility of sexual abuse occurring in such a 

healing framework.  

Having entered ceremonial environments largely ill-informed and ignorant about the 

potential danger for possible sexual abuse, Western women are furthermore at risk 

because of how they may be perceived by local people in Amazonian settings. Indeed, 

the owner of the first ayahuasca centre I visited warned me that Western women are 

often perceived by Amazonian men as being “loose” and sexually available, due partly, 

he suggested, to cinematic and online references, including presumably, pornography. 

Transient participants in ayahuasca shamanism are not usually made aware of local 

perceptions of themselves as Westerners. Yet, retreat settings and formats sometimes 

involve them engaging in behaviours that might feed these stereotypes. For instance, it 

is quite common for Western retreat participants in ayahuasca retreats in the Iquitos 

region to bathe naked or semi-naked in local rivers and to occasionally also participate 

in group flower or mud baths that may be included as part of ‘retreat’ offerings. It is 

also important to note that local women do not expose their bodies in a group setting or 

in front of men. As I discovered in Jenaro Herrera, women usually bathe in communal 

rivers wearing their clothes, such as shorts and vest tops, in order to keep themselves 

covered up.  

Many Western women travel alone to engage in ayahuasca ceremonies and retreats. Within 

local Amazonian communities a woman travelling alone is perceived as an oddity at the very 

least, and much worse, represents a potential target for sexual predators. I remember sitting at 

the port in Jenaro Herrera one day waiting for a lancha to Iquitos and being asked by a young 

boy who was interested in where I was from and what I was doing in the town, “Do you not 

have friends?” followed by, “Where is your family?” For this boy, a lack of familial ties or 

friends seemed to be the only conceivable reason why I would travel alone away from my 
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home country and to the other side of the world. This example speaks to the alien-like 

identity which solo female travellers embody for many local people, an identity which 

contributes to their vulnerability in such contexts. It is indeed very common for locals in the 

Iquitos region to question women travelling alone about whether they have a husband or 

children, and about their seemingly ‘missing’ family. As well as being greeted with innocent 

curiosity, a woman without family nearby is likely to be perceived as having no protection 

and can therefore make her appear as being more open to a sexual encounter.  

Foreign participants’ desire for a healing experience coupled with their unfamiliarity with 

local healing practices makes them particularly susceptible to some form of sexual abuse. To 

complicate matters, the ayahuasca healing experience attracts many women who have 

experienced sexual abuse in the past and are seeking healing from such trauma; furthermore, 

research shows that women who have experienced sexual abuse in the past are sadly 

vulnerable to repeat attacks (Messman & Long 1996).  

Victims and survivors of sexual abuse in ayahuasca contexts commonly state that they were 

unaware at first of whether the shaman’s behaviour was ‘normal’ during the event of their 

abuse, as example 1 reflects. La Doctora lamented in an interview: “they [female ceremonial 

participants] think that what the shamans are doing is normal, no it’s not!” whilst the 

shamans think, “they are not going to ask me why I am doing this, simply I am going to abuse 

…they do it like a game”. In example 2, being alone in this situation with the shaman meant 

the woman was without anyone else to check his behaviour or support her suspicions of 

malintent as the encounter unfolded. This example is typical of wider examples. Indeed, it 

has been a usual practice for women in retreat settings to be left alone with ayahuasqueros 

for supposed healing purposes and predator shamans have taken advantage of this fact and 

indeed, where possible, orchestrated these scenarios. 
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Ayahuasca retreats often take place in quite remote jungle locations where support in the 

event of attack may be unavailable. As the women in the first example experienced, it may 

also be difficult to obtain help following the attack due to a lack of available support in the 

vicinity including legal routes due to some local attitudes to sexual abuse as exhibited by 

these police officers. Despite being one of the first South American countries to legislate 

against sexual violence against women during the 1990s, impunity for sexual crimes remains 

high in Peru. This, some research suggests, is because the State is itself a perpetrator of 

sexual violence against women in that policeman, members of the army and men in political 

power are implicated as perpetrators, and due to the persistence of the State’s  patriarchal 

structure and values that place the importance of the male-headed family unit above women’s 

security, also responsible for the normalization and suppression of sexual violence against 

women (Boesten 2012). A widespread culture of ‘victim blaming’ that has laid responsibility 

for occurrences of sexual abuse on female victims reaches across cultural boundaries (Kalra 

& Bhugra 2013).  

Western women participating in ayahuasca retreats are furthermore a long way from home 

and potential support avenues and are unable to access the local legal system. It is of course 

very challenging to bring a case against a sexual abuse perpetrator from the other side of the 

world. Upon returning home, most choose not to pursue a case against the perpetrator and 

many do not speak about the abuse at all. Indeed, several women who shared their stories 

with me said they had not spoken about the incident previously. 

Examples 3, 4 and 5 demonstrate how women can be subtly or forcefully manipulated into 

sexual acts within ayahuasca contexts. Some sexual encounters may be considered 

‘consensual’ at the time of their occurrence but over time or in hindsight, some of these 

encounters, upon deeper reflection, become understood as being abusive. This is often the 

case in incidences whereby women have been coaxed into sexual relationships under the 
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guise of healing and apprenticeship. Quite commonly, perpetrators may claim that sexual 

encounters with clients and apprentices are acceptable within the healing context, as shown in 

example 4 where the apprentice was told by her maestro that his wife does not mind him 

having sex with other women, telling her that he previously had a foreign female companion. 

These examples demonstrate how Western women’s lack of familiarity with local ayahuasca 

culture and practices can put them at greater risk than local women of being manipulated into 

taking part in sexual acts and abusive relationships.  

In addition to usual manipulation techniques, the use of shamanic techniques for the purpose 

of manipulation and abuse is represented by examples 3 and 5. These techniques are based on 

local beliefs and may be used, initially at least, unbeknown to most Western participants and 

potential targets of sexual abuse, at least in theory. Most transient foreign participants in 

ayahuasca shamanism are completely unaware of local ideas about the possibility of spiritual 

rape, for example, and the potential for other forms of spiritual attack or manipulation within 

shamanic contexts which are believed to lead to physical sexual attack. According to my 

informants, spiritual rape may occur unbeknownst to the person, having a negative effect on 

them, as described by La Doctora, but without them knowing the cause of this. While insiders 

among my research participants in Iquitos often connected sexual abuse cases with acts of 

brujería, most Western participants in ayahuasca shamanism are unaware of the existence of 

brujería or are dismissive of its potential power and influence in this setting. As addressed in 

the previous chapter however, this usually changes through immersion in the ayahuasca 

community in Iquitos involving encounters with brujería, either personal or through gossip 

and the cases of companions. In cases I knew of where the cause of sexual abuse or seduction 

was deemed to be magical, as in example 5 with the “spell”, the person who experienced this 

was immersed in the community and aware of the possibility; in this case the woman was told 

by a male apprentice and a male friend that they thought she was under a spell, leading her to 
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interpret her experience this way. While the possibility of someone who ‘doesn’t believe in 

it’ being affected by a love spell, or indeed brujería more widely, is generally accepted by 

most insiders in the Iquitos community, this possibility is not verifiable. There is also the 

question of what constitutes locally conventional and acceptable uses of seduction techniques 

and if any could be considered as such rather than as forms of attack, a boundary which 

becomes blurred within the realm of Amazonian love magic, a prevalent local practice, which 

I will address further below.   

As examples 6 and 7 demonstrate, it is considered acceptable by some individuals in the 

ayahuasca community for ayahuasqueros to sometimes have sexual relations with female 

participants in ceremonial and related settings. It is not unheard of for local women to 

sometimes have sex with shamans following receiving healings from them in a consensual 

manner. In one case in my research a child had been conceived in this context, with no 

suggestion it was morally dubious, and in another, a long-term relationship had started this 

way. It was also suggested by one Western male practitioner in my research that in the past 

payment for healings from local healers had sometimes been given in the form of sex with 

women in local communities. His suggestion was that this possibility provided some potential 

historical basis for current local attitudes, leaving a remanence of expectation amongst some 

local shamans for sexual favours in return for their services.  

The attitude of the men in example 6 shows more concern for tactfulness than integrity with 

regards to the ayahuasquero’s actions, and no concern for the vulnerability of the woman 

involved. While this seems insensitive and immoral to the Western onlooker, their reactions 

help us to understand the divergent moralities and relational dynamics that can be involved. 

So, what might seem to be an obvious transgression of acceptable behaviour to some Western 

participants, among some ayahuasqueros is considered an acceptable form and outcome of 

sexual dynamics. They do not think that there is a problem with having sex with a Western 
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female visitor who seemingly has no husband or partner and behaves in ways, intentionally or 

not, that can be perceived as her idolizing the shaman and local culture, and thus further 

appearing as a possibly willing sexual partner.  

Power Relations and Sexual Abuse  

Sexual relations with a participant by ayahuasqueros who could otherwise be considered 

their patient seems an obvious abuse of power to many Westerners. Yet, power dynamics 

between shaman and patient are greatly complicated in touristic settings. One reason for this 

is because Western clients come from more economically and educationally privileged 

backgrounds than shamanic leaders of ceremony. Initialising sexual relations with them may 

be considered an acceptable upwardly mobile route through which an ayahuasquero might 

gain more status, for instance entering into business as well as sexual and romantic relations 

with Western women, as has become more common within this industry.  

These ‘conquests’ must also be considered within the context of the tensions (political, 

economic, cultural and racial) that exist across the ayahuasca industry, especially between 

Amazonian shaman and Western business owners. Sexual access to and relations with female 

clients might be considered fair compensation by Amazonian shamans for their sharing of 

knowledge and tradition, a way to benefit from an industry which is largely controlled by 

Western men. As addressed previously, it is usual for local ayahuasqueros working in the 

ayahuasca industry to complain about being under-paid by Western centre owners who they 

typically argue profit from their knowledge without compensating them properly (these 

arguments resoundingly refer to monetary compensation). Alex Gearin has also noted this 

theme, highlighting the contradictions between the idealistic ‘primitivism’ of Western 

participants in ayahuasca shamanism and Amazonians’ desires for accumulation and 
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economic resources manifested in the ways sorcery is used within the ayahuasca industry in 

the battle for wealth, status and international clients (Gearin 2022).  

I argue that women may also be considered as commodities by some actors, fought over by 

both Amazonian and Western males in the industry. For example, it was suggested by one 

Western male apprentice that his maestro was jealous of his own sexual and romantic 

relations with some female participants in their ceremonies and retreats and had started 

sexually harassing women “because he thought he should be getting some too”. Indeed, 

women are in some cases perceived as objects of conquest in this realm of shamanic rivalries 

and warfare. As discussed in the previous chapter, these rivalries and warfare have been 

fuelled by the growth of the commercial ayahuasca industry. My research suggests that the 

increase in sexual attacks on women in these contexts is related to these developments.  

Sexual ‘conquest’ in the context of shamanic rivalries can also be understood in relation to 

predation-seduction techniques of acquiring power (Fausto 2004, 2012). Sexual conquest, 

like stealing dietas from apprentices is a form of power acquisition. Within mestizo 

shamanism power is typically acquired from outside, most potently from other realms. A 

Western woman can also be considered in such terms. Sexual conquest of Western women 

then from this perspective is potentially a potent form of power acquisition, spiritually, and 

furthermore, in some cases, also in practical, material terms should the object of conquest 

become a supporter and ally providing access to money and clients.  

Sexual relations between ayahuasqueros and female participants in ayahuasca shamanism are 

also considered acceptable by some Western facilitators and organisers of ceremonies and 

retreats who simply regard this as decisions among adults, or otherwise choose to ignore what 

would be usual codes of conduct within their home countries around similar relationships, 

deeming them inapplicable or unwelcome in this context As the Western male organiser in 
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example 7 argued, sexual relations between ayahuasqueros and female participants may be 

seen as necessary for healing or at least an unharmful distraction. The transient nature of 

ayahuasca retreats with foreign participants who return home makes them opportune 

situations for perpetrators of sexual abuse, many of whom have not been held accountable for 

their actions by retreat organisers. Yet a key issue underlying the problem of sexual abuse 

within touristic ayahuasca contexts also represented by this example is the confusion and 

disagreement that exists within the ayahuasca community over what actually constitutes 

sexual abuse and what are proper codes of conduct for shaman/patient relations. The ethical 

codes of conduct for healer / patient relations posited by the facilitator in this example are not 

considered objectively applicable to this context. Indeed, cross-cultural contradictions exist 

between different perspectives of sexual relations and morality that conflict and overlap 

within the realm of mestizo ayahuasca shamanism and its practice in touristic settings.  I will 

explore this in the following section by looking at the relationship between sex, love and 

ayahuasca within mestizo Amazonian society in comparison with Westernised ayahuasca 

settings.  

Sex, Love and Ayahuasca  

Most Western participants in ayahuasca shamanism would probably argue that sex and 

ayahuasca are incompatible and contradictory concepts. As I have mentioned previously, this 

is largely due to their association of ayahuasca with sexual abstinence due to dieta rules. Yet, 

within mestizo Amazonian culture, the relationship between ayahuasca, sex and love is much 

more fluid and involved than outside novice perceptions might presume, as the significance 

of “love magic” (pusanga) within Amazonian shamanism represents 

As addressed in Chapter Three, sexual prohibitions form a key part of shamanic dieta within 

ayahuasca shamanism and Peruvian vegetalismo. Thus, periods of sexual abstinence are a 
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requirement of shamanic apprenticeship. Sexual abstinence must be practiced during and for 

a designated period following plant dietas whereby following these prohibitions shows 

dedication to the plant spirit ally with whom one is dieting.  

Sexual prohibitions within dieta practice are a feature of ayahuasca shamanism that has been 

emphasised through ayahuasca globalisation and the development of the modern “ayahuasca 

dieta”, a Western interpretation of traditional and diverse dieta practices (Gearin & Labate 

2018). Generally, Western participants in ayahuasca ceremonies and retreats are instructed to 

follow strict dietary rules including sexual abstinence for several days at least (usually more) 

before, during and after an ayahuasca ceremony or retreat. Yet, sexual restrictions are not 

usually followed by ayahuasqueros outside of the context of plant dietas. As previously 

discussed by Daniela Peluso, sexual abstinence is not considered necessary for 

ayahuasqueros past the apprenticeship stage (Peluso 2014).  

On the contrary, according to local gossip and the personal boastings of some ayahuasqueros 

themselves, ayahuasqueros and other shamans are considered to have heightened sexual 

libido and virility within mestizo Amazonian society, apparently remaining sexually active 

until old age. Furthermore, ayahuasca and other plant medicines are quite typically utilised 

locally for improving sexual performance: it is not unusual for shamanic plant dietas to be 

used for the purpose of regaining sexual health, and there are also many plant potions 

available at local markets said to bestow these benefits.  

Within mestizo ayahuasca shamanism ayahuasca can be a facilitator of sexual and romantic 

relationships within human and non-human realms. Indeed, it is not uncommon for 

ayahuasqueros to have romantic and sexual partners in spirit realms. Some ayahuasqueros 

relate to ayahuasca itself (or herself) as a romantic spiritual partner, such as an ayahuasquero 

in my research who referred to ayahuasca as his “novia” (girlfriend), a statement I did not 
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take seriously at first but later understood to be more literal than I had initially considered. 

Within popular Amazonian mythology Dolphins (bufeo) are said to transform into attractive 

men to seduce human women while mermaids (sirenas) transform into irresistible women to 

seduce human males, luring them into their underwater realms. These dolphins and sirens are 

furthermore depicted as gringos within these tales (Barbira-Freedman 2014:138), which 

sheds some light on Amazonians’ perceptions of gringos as both seductive and deceitful. Don 

Luco told me that dolphins have the same spirits as human-beings, an interesting insight that 

provides some basis for their mating within Amazonian mythology and does not align with 

Viveiros de Castro’s Amerindian perspectivism (1998), which conceives of all beings or 

souls within Amerindian cosmology as the same but with corporal differences, although his 

analysis is mainly focused on animals. Don Luco clearly distinguishes between the spirits of 

trees and the spirits of people. These observations warrant further investigation that is beyond 

the scope of this thesis.  

Sexual relations with non-humans are considered a way through which humans may pass 

between worlds and indeed, be permanently transmuted into non-human worlds. Sirenas are 

usually painted as deceptive as well as seductive beings with malintent in these stories. Yet, 

shamans apparently enjoy a level of agency in these relations, being able to engage 

voluntarily in relations with sirenas and return to land continuing life as usual. Mestizo 

ayahuasquero and vegetalista El Maestro from Jenaro Herrera, for example, has a sirena 

girlfriend. As his granddaughter explained to me one day, she is told to stay away from her 

grandfather by family members when he is angry because it is at these times he often goes to 

see his sirena girlfriend and the family worry that one day he may decide to stay with her.   

A European practitioner in my research divulged that he had many spirit entity girlfriends, 

which he had acquired through dieting over a several year period and drinking ayahuasca. 

Some ayahuasqueros may have a “spiritual wife” (Peluso 2014: 237). These relationships are 
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an underexplored aspect of ayahuasca shamanism that deserve greater scholarly attention 

than can be given here. For this discussion, it is significant to note that within the world of 

Amazonian shamanism sexuality is not separated from spirituality, as it so often is within 

‘Western’ mind-sets, and sexual relations can be enjoyed by ayahuasqueros within the 

spiritual plane. These examples provide wider context for the claim by local practitioners 

referenced above that spiritual rape of female participants by ayahuasqueros within 

ceremonies is quite common.   

Within the local context ayahuasca is also a vehicle through which human love matches can 

be made and sexual conquests seduced with the use of pusanga (love potions). Although not 

widely recognised at the global level, ayahuasca is often employed for the purpose of ‘love 

magic’ (“la ciencia de amor”) in Amazonian settings whereby ayahuasqueros and other 

shaman assist their patients to attract romantic love interests or reconcile broken 

relationships, often for a high premium. In the Iquitos region, my research suggests, 

ayahuasca is used for love magic purposes seemingly as much as it is used within 

curanderismo. Indeed, De Rios estimates that within her research in 1977 with Don Hilde and 

his patients in Iquitos, about a quarter of his adult patients were women who sought help to 

heal broken relationships or otherwise harm lost lovers with the use of hex pusangas (De 

Rios & Rumrill 2008:29). As this evidence reflects, love magic is commonly used by women 

in the Iquitos region. Within my research both men and women used love magic, but 

women’s usage was considered much more typical. This is in contrast with other available 

ethnographic examples where love magic is used almost exclusively by men to attract female 

lovers, providing a culturally acceptable explanation for female sexual desire, which is 

otherwise sanctioned (Bennet 2003: 153) or considered non-existent or extra-ordinary (Eves 

2020: 434). Although women can typically be expected to be subservient to men in 

Amazonian society in particular settings (Peluso 2014), it is considered acceptable for them 
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to be sexually active and seductive within mestizo Amazonian society. However, men are 

viewed as more promiscuous. This is perhaps why magic intervention might be considered 

more necessary for women to secure a man’s devotion.   

Love spells are usually referred to by mestizos as “un amarre” and are a kind of pusanga. 

Pusanga refers to luck magic mostly using plants for the purpose of seduction or affecting 

one’s will or motivation in ways that the maker of the concoction intends (Barbira-Freedman 

2010, 2012; Peluso 2003, 2021; Shephard 2016; Padilla 2021).  As well as referring to luck in 

love and the practice of conjoining human love partners, pusangas are used in hunting magic 

to attract prey, and within shamanism to attract spirits, the use of which highlights the 

connection between seduction and predation in hunting and shamanism within Amazonia 

(Taylor 1996; Barbira-Freedman 2010; Peluso 2014, 2021; Shephard 2016). Love spells in 

the form of plant essences or perfumes may be put on the clothing or skin of the target having 

a seductive or harmful effect (Padilla 2021:89). Within ayahuasca shamanism amarres are 

usually enacted through the use of special songs or enchantments as they are usually referred 

(encantadores), sung to one (or occasionally both) romantic love partners in the context of 

ayahuasca ceremonies or outside. These spells also often involve the use of a photograph of a 

romantic partner who the client wishes to attract, which may be buried in the ground by the 

shaman conducting the amarre and are the focus of his/her enchantments (encantadores).  

The practice of love magic occupies an ambiguous position within the locality of Iquitos, 

positioned in a ‘grey area’ between healing and brujería. It is widely practiced locally and 

considered an acceptable form of magic and seduction by many of the local population but is 

given the status of low level brujería by some who consider it to be a form of manipulation 

which threatens free will. Love magic is generally a covert practice within mestizo 

Amazonian society, conducted by one potential or abandoned romantic partner. Ethnographic 

examples from Papua New Guinea describe the outrage felt by women who discover they 



296 
 

have been subjected to the powers of love magic (Leavitt 1991; Smith 2014; Eves 2020). Yet, 

within mestizo society, its use is not always viewed negatively by those involved.  

For example, El Espiritista spoke openly about using love magic to attract and seduce his 

current partner with whom he has lived happily for many years; several times I witnessed him 

speak of this magical seduction in her presence, to which she responded with a smile. When 

questioned about the morality of love magic, he argued that it only works if it is God’s will. 

Western practitioners I spoke to on the subject of love magic said they did not practice it and 

resoundingly disapproved of it due largely to the belief that its use threatens individual free 

will. These differences relate to cultural differences around perceptions of sexual abuse 

between mestizos and Westerners. Within the mestizo context an element of meddling in 

human affairs and affecting another’s perception and behaviour through magical ‘seduction’ 

techniques is widely considered morally acceptable, with human action positioned as inferior 

to or as being at the mercy of God’s will, or put another way, with ultimate responsibility 

considered as being in God’s hands; whereas according to typical Western views, an 

individual’s freedom to act and to choose is considered paramount, and ultimate 

responsibility associated with human agency, thus rendering actions that affect another’s 

agency unacceptable.  

According to some of my research participants, sexual abuse of female clientele within the 

context of love magic practices is apparently quite common. As already mentioned, shamans 

may take advantage of love magic contracts in order to have sex with vulnerable clientele by 

suggesting that sex with them is necessary for the spell to be effective. Mestizo 

ayahuasquera, La Doctora, lamented on this issue, “simply to abuse them, they get them 

naked, they take advantage of their desperation, the suffering of these women”. In these 

instances, female clientele may be persuaded to have sex with the shaman enacting the love 

spell in the interest of winning the lover they truly desire. Yet, also, love magic may 
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apparently be used on ceremonial participants unknowingly. This phenomenon was attributed 

to abuse cases of Western participants by several experienced insiders among my research 

participants. In these instances, amarres are used by shamans as a means of coercing 

ceremonial participants into having sex with them. It is arguable that love spells would not be 

effective on someone who did not believe in them. Insider opinions usually contend with this 

position, but it is impossible to draw conclusions about this point, as interpretations of sexual 

abuse cases along these lines only come from those with knowledge of love magic and 

brujería, as we saw in example 5. Those targeted by these “spells” are typically overcome by 

feelings of attraction towards the shaman, which also have the effect of making them “feel 

kind of crazy”, as the research participant from example 5 described. These sentiments are 

echoed in other ethnographic accounts of the use of love magic where the effects have been 

likened to madness (Lepowsky 1998: 133; Wardlow 2006; Eves 2020: 436).  

The existence and popularity of love magic practices within mestizo Amazonia shows that 

seduction through the use of ayahuasca and shamanic techniques is a local concept that is 

often considered to be an acceptable form of seduction. Furthermore, the act of a shaman 

manipulating a female ceremonial participant into having sex may also be an exercise in 

control and egotism demonstrative of personal power, to oneself and perhaps one’s peers. 

Battles for power and status are indeed at the core of relations between ayahuasqueros in the 

ayahuasca industry and beyond. The practice of love magic also further complicates 

boundaries within healer/patient relations that may otherwise appear to many Western 

participants as clear cut and adds a new perceived dimension to a consideration of 

conceivably consensual sexual encounters between healer and patient in ayahuasca contexts.  

Thus far, I have argued that Western participants’ lack of awareness of local culture and 

practices coupled with their romantic misconceptions, make them easy targets for 

perpetrators of sexual abuse. The informal nature of the ayahuasca industry means there are 
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no formal codes of conduct or overriding governing bodies to enforce them as we find in the 

medical profession. This makes bringing perpetrators to justice or stopping them from 

working in the field quite difficult. There has been little if any protection for vulnerable 

women in touristic ayahuasca contexts and those who have been attacked often feel unable to 

come forward and speak up about it. This is usual for victims and survivors of sexual abuse 

due to feelings of shame (Weiss 2010; Hlavka 2017). Some victims and survivors in 

ayahuasca contexts have been shamed into feeling responsible by outside parties, whilst 

others may feel embarrassed about their own ‘naivety’, a common sentiment among my 

research participants which perpetrators have been able to take advantage of in touristic 

ayahuasca contexts. Some women also feel confused about their level of responsibility within 

abusive interactions and indeed, about whether abuse has actually taken place.  

False expectations of shamans fuelled by romanticism coupled with clashes between local 

moralities and practice and Western moralities associated with ethical codes in the medical 

profession have created conditions in which the potential for abuse is high and at the same 

there is confusion and disagreement within the field of ayahuasca shamanism over what 

constitutes sexual abuse.  Much responsibility surely lies with the foreigners who mediate 

encounters between Western participants and local ayahuasqueros to make participants aware 

of the incongruencies between Western perceptions of ayahuasca shamanism and shamans, 

and local culture and practice, and to mediate these encounters. Yet, many actors within the 

ayahuasca industry have been more concerned with ‘selling’ the romanticised version of 

ayahuasca shamanism and shamans typically imagined by Western spiritual seekers, than 

with protecting them against sexual and other kinds of abuse that might occur (such as 

psychological, financial and spiritual). Against a back-drop of confusion and mixed interests, 

speaking out against sexual misconduct within ayahuasca healing spaces has often been met 
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with resistance. This has started to change within the climate of the #MeToo movement in 

recent years.  

Within this context, anthropologist activist scholars have argued that anthropological 

methodologies whereby individuals are encouraged to enter unfamiliar social environments 

alone and expect to suffer as part of their anthropological initiation, puts female researchers 

at risk of sexual violence (King et. al. 2020). I would argue, for reasons outlined previously, 

that female novice ayahuasca seekers have found themselves in a similar position. As reports 

of sexual abuse at the hands of ayahuasqueros and religious leaders began to surface across 

global ayahuasca contexts during my research fieldwork (Peluso 2014; Méndez 2015; 

Fernández 2018; Sánchez Sarmiento 2018; Benedito & Böschemeier 2019), I became 

involved in a community initiative by the Chacruna Institute for Psychedelic Medicines to 

create a set of guidelines which outline typical scenarios in which sexual abuse takes place in 

ayahuasca contexts and provide advice for the protection of potential participants in 

ayahuasca ceremonies and related healing contexts (Chacruna 2019).     

The Chacruna Guidelines 

As a member of the Chacruna Institute for 

Psychedelic Plant Medicines’ ‘Ayahuasca 

Community Committee’ I led the initiative to 

produce the Ayahuasca Community Guide for the 

Awareness of Sexual Abuse (Chacruna 2019); the 

work began in early 2018. This set of guidelines 

for current and potential ayahuasca ceremonial 

participants was produced through a collaborative 

process with other anthropologists of ayahuasca Figure 15: Sharing the ‘Guidelines with 

IPeru Tourist Information Service, Iquitos.  
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shamanism, as well as sexual abuse experts, ayahuasca community practitioners and 

participants including victims and survivors of sexual abuse in these settings, and other 

colleagues across the psychedelic science community. Communication was primarily 

conducted via email, with some longer conversations over the phone or via Zoom, and some 

face -to - face conversations, when possible, between the primary writers and other 

contributors at conferences for example, when possible.  The ‘Guidelines’ were written by 

me, Daniela Peluso and Bia Labate, and edited in communication with others.  Based largely 

on long-term research experience in ayahuasca communities, including my own doctoral 

fieldwork in the Iquitos region, the guidelines provide advice for participants in ayahuasca 

shamanism aimed at safeguarding them against abuse as well as raising awareness of the 

problem of sexual abuse more widely (See Appendix C for full copy of the guidelines). In 

addition to sharing the ‘Guidelines’ with relevant international organisations such as MAPS 

(Multidisciplinary Association of Psychedelic Studies) (Sinclair and Labate 2019), I 

distributed paper copies of the ‘Guidelines on the ground in subsequent fieldwork periods in 

Iquitos, sharing them with potential participants in ayahuasca shamanism, tourist ‘hot-spots’ 

in the city, tourism and government agencies including the British Embassy in Peru, and 

ayahuasca retreat centres (Sinclair 2019).  

The process of producing the ‘Guidelines’ was a difficult one due to the challenges of 

addressing an issue that spans global contexts, the need to communicate across cultural 

boundaries, and due to tensions related to this (Peluso, Sinclair, Labate and Cavnar 2020). 

The very creation of a set of guidelines for potential targets of sexual abuse in ayahuasca 

settings was opposed by a small but vocal group feminist psychedelic researchers and 

activists including men as well as women, who considered the project to be a form of “victim 

blaming”, laying the responsibility for avoiding sexual attacks solely in the hands of victims. 

They voiced their objections largely through social media when the ‘Guidelines’ were first 
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published.  It was felt by creators of the guidelines that as long as the informal and expansive 

cross-cultural nature of the ayahuasca industry and the enormity of the general problem of 

sexual abuse makes stopping perpetrators challenging and the continuation of sexual abuse 

was increasing, that information sharing aimed at informing and empowering potential targets 

of sexual abuse and raising community wide awareness seemed a reasonable practical 

recourse of action towards combatting the problem. References to clothing and behavioural 

choices within the guidelines and the inferences these choices might have within Amazonian 

culture were especially criticised. Anthropologists argued that it is partly a lack of cultural 

awareness enabling informed decision making that has put ceremonial participants at risk, 

and therefore it was imperative to draw potential participants’ attention to this for their safety. 

Edits were made to improve the presentation of these points for a post #MeToo Western 

audience.  

These debates clearly represented the difficulties of cross-cultural interaction in the context of 

globalising ayahuasca shamanism, within and upon which ‘correct’ modes of communication 

and behaviour cannot be unanimously defined or otherwise imposed by ‘outsiders’. This 

project, like any involving cross-cultural engagement, called for an awareness of cultural 

relativism. In my view, if we were to uphold the Western feminist and social justice rhetoric, 

then we would be choosing concern with political correctness over concern for the safety of 

women in ayahuasca settings.  

Chacruna’s Ayahuasca Community Committee decided that the guidelines would focus on 

sexual abuse of female participants in ayahuasca shamanism as evidence showed that women 

were resoundingly the targets of sexual attacks in ayahuasca settings. Another side of gender-

based abuse between Amazonians and Western visitors to the region is that Western men are 

manipulated into romantic and sexual relationships with local women who prey on them for 

their money and the social status they might acquire through being with a gringo. It is not 
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unusual to find Western men who have been devastated both financially as well as 

emotionally by broken relationships with local women in Iquitos, often involving children 

and their long-term maintenance.  

It was also decided that the ‘Guidelines’ should take a materialist approach to sexual abuse in 

line with the views of most of their potential readership, being predominantly from Western 

countries and we envisaged, unfamiliar with, or inexperienced in ayahuasca practices and 

cultural belief systems surrounding them including therefore, the existence of brujería and 

seduction techniques. It was also felt that over-emphasis on magical seduction and brujería 

might alienate much of the readership who would not take these possibilities seriously risking 

their dismissal of the whole document. However, a reference to the use of shamanic practices 

by some shamans ‘to influence participants into feeling attraction towards them, through love 

magic and other techniques’ was included in guideline 15, to acknowledge this possibility, 

and indeed also be taken seriously by insiders, as proposed by me, having encountered 

interpretations of sexual abuse of this kind frequently in the field. The ‘Guidelines’ were 

received largely positively across the ayahuasca community, especially by women who had 

experienced sexual abuse in ayahuasca contexts in the past and those who were curious about 

taking ayahuasca abroad.  One woman who had experienced sexual abuse stated in her 

interview that if she had read the ‘Guidelines’ before coming to Iquitos “it probably would 

have saved me from the abuse happening”. Within Iquitos, the ‘Guidelines’ received a lot of 

interest from transient participants in ayahuasca shamanism and were welcomed by tourism 

and government agencies, which led to an invitation to a forum in Lima on sexual abuse 

connected with a wider Government project to combat sexual abuse in Peru, the formation of 

which is on-going.  

The reception among established people in the ayahuasca community there was more mixed. 

The ayahuasca community in Iquitos is generally suspicious of ‘outsiders’ and resistant to 



303 
 

outsider efforts to influence them. Whilst my ‘insider’ status meant I was listened to and had 

access to key actors, the production of a set of guidelines by an organisation outside the 

community highlighting the problem of sexual abuse in its midst was not attractive to 

everyone. Several retreat centres shared the ‘Guidelines’ through their websites and social 

media channels while some centre owners showed interest, but did not publicise as we had 

hoped, presumably because publicising information about the possibility for sexual abuse was 

in conflict with their commercial interests, or they were concerned that it could result in 

scaremongering. Also, even where acknowledgement of the wider problem is present, centres 

do not wish to inadvertently infer that their staff might be involved in such practices.  

There was also some resistance to the Chacruna Guidelines’ from some Western males in the 

Iquitos community on the grounds that the Guidelines’ claim that sexual abuse is “quite 

prevalent” in ayahuasca contexts was exaggerated. One man went as far as posting a 

YouTube video specifically arguing against this claim36. His main contention was that there 

was no quantitative evidence to support this claim. Of course, as the ‘Guidelines’ state, 

“exact numbers are difficult to obtain, as most cases never come to light”. Whilst a couple of 

men supported his arguments in a Facebook thread below the online post, it was vehemently 

objected to by other people, predominantly women, one of whom posted, “I’ve been coming 

to the Amazon for over a decade for months at a time, and I can assure you there is rampant 

sexual violation happening in the ayahuasca community..”.37 The YouTube video suggests 

that the man’s concerns about protecting the reputation of ayahuasca may have interfered 

with his objectivity on this matter. Some efforts to argue against the prevalence of sexual 

abuse or ‘cover it up’ are perhaps more sinister. 

 
36 https://www.youtube.com/watch?v=hlVcVeHXRv8. 
37 https://www.facebook.com/groups/ayahuascaworld/. 

https://www.youtube.com/watch?v=hlVcVeHXRv8
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One prominent male actor in the Iquitos community over many years who had previously 

established a Facebook page purportedly for posting warnings against perpetrators of sexual 

abuse in the vicinity suggested to me in personal communication that sexual abuse was no 

longer a problem in Iquitos, saying that there had been no reports of sexual abuse through his 

page for two years. Apart from the fact that many people are unaware of his Facebook page, 

might not be on social media or are not comfortable posting such messages, I later learned 

from an insider that only reports whereby perpetrators have been prosecuted are allowed to be 

posted on the page. As we have seen the likelihood of perpetrators being brought to justice is 

very low in the local region and especially within the tourism context in which most victims 

and survivors return to their home countries shortly after the event of abuse. Thus, the page 

effectively acts as a protector of perpetrators and a smokescreen for sexual abuse within the 

ayahuasca industry. The man who established this page also told me that the Ayahuasca 

Safety Association (ASA) in Iquitos was dealing with any sexual abuse cases that arose there, 

something I knew was untrue, although they had published rules as guidance for ceremonial 

facilitators, which included the instruction to “Never sexually, spiritually, psychologically, or 

physically harass or abuse a participant”, and advised against establishing sexual or 

romantic relationships with ceremonial and retreat participants during and for at least three 

months following, as referenced in the introduction to this dissertation. While some centres 

have incorporated these rules and do enforce them for their facilitators, full enforcement of 

such rules is clearly difficult and perhaps unrealistic. Enforcement of such rules is also 

complicated by the complexities of human relationships and the fact that some non-abusive 

romantic and sexual relationships may be and are indeed established between participants and 

facilitators and/or shamans in ayahuasca contexts.  

Several men and women, including indigenous female informants on the ‘Guidelines’ project, 

felt that attention needed to be given to the fact that some women seek out relationships with 
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shamans. This can cause problems in local communities. This phenomenon is mentioned in 

the Guidelines’ as is the possibility of forming meaningful romantic and sexual relationships 

through engagement in ayahuasca shamanism. It is quite usual for transient participants in 

ayahuasca shamanism to enter willingly into relationships with ayahuasqueros and 

ceremonial facilitators during or following their ceremonial experience. Some women speak 

positively about sexual encounters with shamans and report feeling empowered through these 

relationships (Peluso 2014). Whilst this is not condemned, the Guidelines’ warn against 

entering into these relationships within ceremonial and retreat contexts as one’s judgements 

might be influenced by the effects of ayahuasca and these encounters may also act as a 

distraction from personal healing work. 

While the Guidelines’ were of course mainly concerned with the welfare of potential targets 

for sexual abuse, ayahuasqueros and facilitators may also find themselves in difficult 

positions in their interactions with retreat participants who want to initiate relationships with 

them and may experience problems because of this. Of relevance here is the projection of 

feelings that can occur quite typically between patient and therapist known as transference 

and countertransference in medical and therapeutic settings (Guttman 1984; Gabbard 1995; 

Lijtmaer 2004). This issue is commonly experienced by both male and female practitioners 

and facilitators in the ayahuasca industry (Peluso 2014), especially their becoming the object 

of retreat participants’ projections and sexual/romantic desires. Many retreat participants 

share feelings they may never have expressed before with ayahuasca retreat facilitators as 

they go through intense healing experiences. It is no surprise then that they may develop 

feelings for the person guiding them through this process.  

Whilst it is widely accepted that sexual relationships between doctors or therapists and 

patients are inappropriate as uneven power dynamics place doctors and therapists in the 

position of responsibility, there are no established professional codes of practice for the 
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ayahuasca industry. Many facilitators act responsibly by not entering into relationships with 

retreat participants, perhaps helping them to understand these feelings. However, they may 

still experience problems.  Some people who felt rejected have later complained to retreat 

centres and organisers that facilitators acted inappropriately in leading them on, and partners 

and spouses of retreat participants have sometimes been in contact with individuals and 

centres enraged due to discovering their partner’s infatuation with their retreat facilitator after 

their return home. These incidents are not so uncommon.  

Of course, some facilitators and practitioners enter into sexual and/or romantic relations with 

retreat participants, which appear at least to be consensual at the time. Many ayahuasqueros 

and facilitators have had flings with retreat participants during or more often following 

ayahuasca retreats. The existence of ‘grey areas’ around consent and what constitutes abuse 

was of central concern to my research participants in Iquitos.. A common argument, 

especially among men within the Iquitos community, is that if both parties involved are 

consenting adults, there is no problem. However, the giving of consent and rules surrounding 

consent are only as effective as people’s understanding and use of them (Borges, Banyard & 

Moynihan, 2008). Consent always occurs with specific socio-political contexts so ‘mutual 

consent’ requires that both parties can communicate intelligibly with each other and 

understand each other’s behaviour within the social context in which consent is being given 

(Alexiades & Peluso, 2002). Misunderstandings and miscommunication between participants 

and practitioners within touristic ayahuasca settings are quite commonplace due to cross-

cultural differences in gender dynamics and behavioural norms, confused stereotyping, and 

the unfamiliarity of ayahuasca practices for most Western participants. Within these contexts, 

Western practitioners and facilitators may also take advantage of participants’ confusion 

around what constitutes normal practice, or themselves consider familiar codes of conduct 

inapplicable. As a cultural space inhabited by multiple overlapping moralities, and diverse 
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actors including many seeking to escape the confines of their ‘culture’, touristic ayahuasca 

contexts are also conceived of by many Western actors involved as existing and functioning 

beyond the usual constraints of culturally defined moral, gendered and behavioural codes of 

conduct.   

Since the publication of the ‘Guidelines’ the issue of sexual abuse in psychedelic spaces 

including ceremonies and therapeutic sessions with ketamine and MDMA, for example, has 

gained further publicity and has become central to debates in the field of psychedelics, for 

instance prevalent in talks and conversation at conferences like Breaking Convention, which I 

attended in 2023 and published an article on, addressing this theme among others (Sinclair 

2023). The problem of creating formal guidelines or rules for what were previously, and 

traditionally non- regulated spaces is a big issue, due partly to the near impossibility of doing 

so especially in ayahuasca contexts outside of Western systems, but also due to the aversion 

of many insiders to this kind of formalisation involving the establishment and influence of 

some form or forms of governing body.  

The value of the ‘Guidelines’ in my view is, as they were intended, as an awareness raising 

and safeguarding document, rather than regulatory, that also inspires conversation around a 

difficult and important issue, in the interest of moving towards healthier gendered and cross-

cultural dynamics in ayahuasca contexts. This will necessarily entail improved understanding 

of cultural differences and ambiguities of perception around gender dynamics, sex and abuse, 

which goes beyond the scope of the ‘Guidelines’ but which I have attempted to elucidate 

somewhat in this chapter’s discussion.  

Conclusion  

This chapter has covered the different ways in which ayahuasca has been used as a vehicle 

for sexual abuse of female participants in ayahuasca shamanism. I have outlined typical 
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scenarios in which sexual abuse takes place in ayahuasca contexts in the Iquitos region 

including molestation during supposed ‘healings’, spiritual and physical rape, through the 

practice of love magic and brujería, and through conceivably ‘consensual’ encounters within 

the context of love magic contracts and apprenticeship and/or business contracts, or transient 

ceremonial and retreat settings. While sexual abuse of female participants in ayahuasca 

shamanism is a problem in local Amazonian contexts, I have discussed how the growth of the 

ayahuasca industry has created conditions in which the potential for sexual abuse of 

participants has increased. This is particularly the case in Iquitos which is the hub of 

international ayahuasca tourism and ayahuasca entrepreneurial efforts.   

Conflicts of understanding around gender and behavioural norms in touristic settings have 

exacerbated the potential for abuse to take place. Cross-cultural stereotyping and 

misconceptions, including Western romanticism of shamanism and shamans and 

Amazonians’ exaggerated conceptions of Westerners’ wealth and sexual availability, has also 

contributed to the problem. While local cultural stereotypes about foreign women may make 

them seem more sexually available, it is also relevant that they may appear to be easy targets 

due to their general vulnerability because they are in unfamiliar territory. This is especially 

true for sole female participants in ayahuasca retreats.  

Visitors to Iquitos who are unfamiliar with the particulars of ayahuasca healing practices are 

particularly susceptible to sexual abuse in ceremonial and related contexts. My initial 

‘naivety’ as an ayahuasca novice about the possibility of sexual abuse occurring in ayahuasca 

healing settings was typical of Western participants in ayahuasca shamanism. Indeed, while it 

is local public knowledge that sexual abuse can take place usually in the form of molestation 

during healing sessions, almost all the Western women I spoke with during my research 

about their experiences with sexual abuse in ayahuasca settings had not even considered the 

possibility of sexual abuse before entering an ayahuasca retreat or ceremony. At the same 
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time, my research with experienced female participants in ayahuasca communities and 

activists on this issue suggests that the problem of sexual abuse has been known about for 

many years within ayahuasca communities. Due to rising awareness in ayahuasca 

communities and more publicly since the period my research took place, novice ayahuasca 

drinkers are now much more likely to know that sexual abuse happens in ayahuasca contexts 

and may take precautions such as partaking in ceremonies with experienced companions or 

attending women only settings, which are becoming more common and popular. However, 

the Iquitos ayahuasca industry remains male dominated and sexual abuse of female 

participants is still a problem.  

As I have argued throughout this chapter, the commercial and patriarchal tendencies and 

organisation of the ayahuasca industry have contributed to creating conditions in which 

predators have been able to sexually abuse women with few restrictions. A lack of 

accountability for perpetrators has existed for many years in these largely informal settings in 

which the problem of sexual abuse has seemingly been suppressed by many insiders.  

I have also argued that within patriarchal social systems including mestizo ayahuasca 

shamanism, not only are ideas about sexual abuse normalised but some shamans may 

compete among each other over the conquest or seduction of women and/or desire them for 

their own upward mobility. This phenomenon, I argue, has increased within the 

commercialised environment of the ayahuasca industry fraught with cross-cultural tensions.  

Yet, the situation is not ‘black and white’. As we have seen in this discussion, there are a lot 

of ‘grey areas’ around what constitutes sexual abuse in ayahuasca settings. In regards to the 

cross-cultural communication on issues of sexual seduction and abuse, what is considered 

usual or acceptable in one setting may not be considered so in another. This applies to gender 

and behavioural norms as well as ayahuasca based practices. Examples that have been raised 
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during this discussion include naked or semi-naked bathing during retreats, which seemed 

irrelevant to western feminists but highly significant to indigenous Amazonian women; the 

practice of love magic , which may seem an acceptable seduction technique to a local 

Amazonian shaman but as an attempt to breach an individual’s power by a Western 

participant; and the ‘rules’ of consent and professional codes of practice, which are presumed 

by some and unknown by others or not recognised as relevant to ayahuasca shamanism and 

also have disparate interpretations. 

I have also considered how the worldwide #MeToo movement has facilitated greater 

awareness around gender and power dynamics and abuses taking place within ayahuasca 

contexts and how this has fuelled greater awareness and the willingness of individuals to 

speak more openly about abuse. However, as highlighted, there are also issues with 

conflicting value and belief systems around what constitutes abuse in these settings. There 

have certainly been clear developments in the direction of making women feel safer and 

trying to combat sexual abuse within the ayahuasca industry in Iquitos in recent years. As 

addressed, some centres have established rules for their workers disallowing sexual relations 

with participants in retreats during and for a set amount of time following them. Breaking 

these rules has resulted in facilitators losing their jobs.  

Examples from my research illustrate that local people recognise a need for female healers 

for female patients, which is closely related to women’s safety. Indeed, all local 

ayahuasqueras in my research described the local practice of having female only healing 

environments whereby ayahuasqueras work together and alongside other women in the 

treatment of female patients.  Following the #MeToo movement there has been a significant 

increase in the number of ayahuasqueras working in the ayahuasca industry in Iquitos and 

beyond. While this development is a positive step towards making women safer in ayahuasca 

settings, as a mirror of traditional local practice, it also suggests a lack of ‘progress’ in 
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actually combatting the occurrence of sexual abuse of female participants in male dominated 

ayahuasca environments. The practice of having women only environments, like the creation 

of the guidelines also, is a cautionary and protective measure for women, but still assumes 

male perpetrators of sexual abuse will continue to attack women in ayahuasca settings where 

men preside. Indeed, sexual abuse of female participants in ayahuasca shamanism remains a 

problem that is not yet fully resolved. 
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missionária entre os Tiriyó.” in R.M. Wright, (ed.) Transformando os deuses. Os múltiplos 

Opas sentidos da conversão entre os povos indígenas no Brasil. Campinas: Editora da 

Unicamp, pp.425–446. 

Perruchon, M. (2003). ‘I am Tsunki: gender and shamanism among the Shuar of Western 

Amazonia’. Uppsala studies in cultural anthropology, 33 - cat.inist.fr. 

Pieke, F. (2000) ‘Serendipity: Reflections on fieldwork in China,’ Anthropologists in a wider 

world: Essays on field research, pp.129-150. 

Pinchbeck, D. (2002) Breaking Open the Head: A Psychedelic Journey into the Heart of 

Contemporary Shamanism. New York: Broadway.  



403 
 

Pinchbeck, D. & Rokhlin, S. (2019) When Plants Dream: Ayahuasca, Amazonian Shamanism 

and the Global Psychedelic Renaissance. London: Watkins Media Limited.  

Plumwood, V. (1993) Feminism and the Mastery of Nature. London and New York: 

Routledge.  

Plumwood, V. (2002) Environmental Culture: The Ecological Crisis of Reason. Abingdon: 

Routledge. 

Pollan, M. (2002) The Botany of Desire: A Plant’s Eye View of the World. London: 

Bloomsbury. 

Pollan, M. (2018) How to Change Your Mind: What the New Science of Psychedelics 

Teaches Us About Consciousness, Dying, Addiction, Depression, And Transcendence. 

London: Allen Lane.  

Pollock, D., 2004. Siblings and sorcerers: The paradox of kinship among the Kulina. In 

Darkness and Secrecy: The Anthropology of Assault Sorcery and Witchcraft in Amazonia. 

Neil L. Whitehead and Robin Wright, eds, pp.202-214. 

Pollock, D., 2016. Drugged subjectivity, intoxicating alterity. Anthropology of 

Consciousness, 27(1), pp.28-50.Povinelli, E. (2014). As três figuras do antropoceno. 

Videoconference. Available at <https://thethousandnamesofgaia.wordpress.com/>. Accessed 

1/12/2017. 

Povinelli, E. (2016). Geontologies. A requiem to late Liberalism. Duke: Duke University 

Press.  

Preller, Katrin H., Burt, J.B., Ji, J. L., Schleifer, C.H. Adkinson, B.D. , Stämpfli, 

P.,Seifritz,E., Repovs, G.,Krystal, J.H., Murray, J.D.,Vollenweider, F.X.,Anticevic, A. (2018) 

‘Changes in global and thalamic brain connectivity in LSD-induced altered states of 

consciousness are attributable to the 5-HT2A receptor’, eLife 2018;7:e35082 DOI: 

10.7554/eLife.35082.  

Prokopov, K. (2019). Plato’s words of magic: Pharmakon and Erode. Schole, 13, 294–306. 

Ramos, A. (2012) ‘The Politics of Perspectivism,’ Annual Review of Anthropology, 41, pp. 

481-494. Retrieved May 14, 2021, from 

http://www.jstor.org.ezphost.dur.ac.uk/stable/23270723.  

Rapoport, R.N. & Van Der Geest, S., (1991) ‘Missionaries and anthropologists,’ Man, 

pp.740-744. 

Rasmussen, S. (2011) ‘Encountering being, identity, and otherness: Reconsidering 

Guimarães’s ‘‘Amerindian anthropology and cultural psychology’’ and Amerindian 

perspectivism, with insights from anthropology of religion, African humanities, and 

collaborative ethnography’, Culture & Psychology, 17 (2), pp.159-176. 

https://doi.org/10.1177/1354067X11400953.  

Rebekah (April 3rd, 2019) ‘Great Shamanic Deception: Using Ayahuasca as a Conduit for 

Sexual Fulfillment’, www.chacruna.net.  

Redfield, R. (1993) The Celestine Prophecy. Hoover, Alabama: Satori Publishing. 

http://www.jstor.org.ezphost.dur.ac.uk/stable/23270723
https://doi.org/10.1177/1354067X11400953
http://www.chacruna.net/


404 
 

Reichel-Dolmatoff, G. (1971) Amazonian Cosmos the Sexual and Religious Symbolism of the 

Tukano Indians. Chicago: University of Chicago Press. 

Reichel-Dolmatoff, G. (1975). The shaman and the jaguar. Philadelphia: Temple University 

Press. 

Reichel-Dolmatoff, G. (1981) Beyond the Milky Way: Hallucinatory Imagery of the Tukano 

Indians. Los Angeles: UCLA Latin American Center Publications. 

Rival, L. (2005) ‘The attachment of the soul to the body among the Huaorani of Amazonian 

Ecuador’, Ethnos, Journal of Anthropology, 70 (3), pp.285-310.  

Riviere, P. (1994). ‘WYSINWYG in Amazonia’, Journal of the Anthropological Society of 

Oxford 25(3), pp.255 – 62.  

Rivier, L.& Lindgren, J-E. (1972) ‘Ayahuasca, the South American Hallucinogenic Drink: an 

Ethnobotanical and Chemical Investigation,’ Economic Botany 26, pp.101-29. 

Rivoal, I. and Salazar, N.B. (2013) ‘Contemporary ethnographic practice and the value of 

serendipity,’ Social Anthropology, 21(2), pp.178-185. 

Robbins, J. (2003) ‘What Is a Christian? Notes toward an Anthropology of Christianity’, 

Religion 33(3), pp.191-199. DOI: 10.1016/S0048-721X(03)00060-5.  

Robbins, J. (2004) Becoming sinners. Christianity and moral torment in a Papua New 

Guinea society. Berkeley: University of California Press. 

Robinson, D.A. (1964) Peru in Four Dimensions. Lima: American Studies Press. 

Rodrigues de Oliveira, C.D., Moreira, C.Q. Spinosa, H & Yonamine, M. (2011) 

‘Neurobehavioral, reflexological and physical development of Wistar rat offspring exposed to 

ayahuasca during pregnancy and lactation’, Revista Brasileira de Farmacognosia Brazilian 

Journal of Pharmacognosy 21(6), pp.1065-1076. Romanoff, S. A., Huanán, D.M.N., Beso, 

F.S.U & Fleck, D.W. (2004) Matsesën nampid chuibanaid = La vida tradicional de los 

Matsés. Lima, Perú: Centro Amazónico de Antropología y Aplicación Práctica. 

Rosengren, D. (2006) Transdimensional Relations: On Human-Spirit Interchange in the 

Amazon. Journal of the Royal Anthropological Institute, 12: 803-16. 

Rosengren, D. (2015) Being and becoming: on conditions of existence in the Amazon. Tipití: 

Journal of the Society for the Anthropology of Lowland South America, 13(1), pp.80-94. 

Rubenstein, S., 2002. Alejandro Tsakimp: a Shuar healer in the margins of history. 

University of Nebraska Press. 

Rumrrill, R. (1983) Iquitos, Capital de la Amazonía Peruana. Iquitos; Breña. 

Rush, B., Marcus, O., García, S., Loizaga-Velder, A., Loewinger, G., Spitalier, A. and 

Mendive, F. (2021) ‘Protocol for outcome evaluation of ayahuasca-assisted addiction 

treatment: The case of Takiwasi Center.’ Frontiers in pharmacology, p.1203. 

Russell, A. (2012) ‘Love, displacement, and ritual excision A medical anthropologist gets 

appendicitis’, Medische Antropologie,24 (1), pp. 195-206.  

https://www.researchgate.net/journal/Religion-1096-1151
http://dx.doi.org/10.1016/S0048-721X(03)00060-5


405 
 

Russell, A. (2019) Anthropology of Tobacco: Ethnographic Adventures in Non-Human 

Worlds. Abingdon: Routledge.  

Russell, A. and Rahman, E. eds. (2016) The master plant: tobacco in Lowland South 

America. Bloomsbury Publishing. 

Sahlins, Marshall (1982) “The Apotheosis of Captain Cook.” In Between Belief and 

Transgression: Structuralist Essays in Religion, History and Myth, edited by Michel Izard 

and Pierre Smith, 73–102. Chicago: University Of Chicago Press, Chicago Original. 

Sanabria, E. (2017) ‘Healing Encounters: Ayahuasca and the Politics of Knowledge’, 

Psychedelic Science 2017, https://2017.psychedelicscience.org/conference/plant-

medicine/healing-encounters-ayahuasca-and-the-politics-of-knowledge.  

Sánchez Sarmiento, B. (2018). Neochamanismo urbano. Engano, ˜ abuso y poder en la 

comunidad Carare [Urban neoshamanism: Deception, abuse and power in the Carare 

community]. Intervenciones En Estudios Culturales. Bogotá, Colombia: Pontificia 

Universidad Javeriana. 

Sánchez Sarmiento, B. (2019, October 4). How I lived twelve years in a Colombian 

ayahuasca cult led by a sexual abuser. Chacruna.net. Retrieved from 

https://chacruna.net/how-i-livedtwelve-years-in-a-colombian-ayahuasca-cult-led-by-a-

sexualabuser/. 

Sanderson, C. (2013) Counselling skills for working with trauma: Healing from child sexual 

abuse, sexual violence and domestic abuse. Jessica Kingsley Publishers. 

Santos-Granero, F. (1991) The power of love: the moral use of knowledge amongst the 

Amuesha of central Peru. London: Athlone. 

Santos-Granero, F. (2000). Tamed frontiers: economy, society, and civil rights in Upper 

Amazonia. Boulder, Colo.: Westview Press. 

Santos-Granero, F. (2009). Hybrid bodyscapes: a visual history of Yanesha patterns of 

culture change. Current Anthropology, 50 (4), pp. 477–512.  

Sayre, N. (2012). ‘The politics of the Anthropocene’. Annual Review of Anthropology, 41, pp. 

51-70. 

Scheper-Hughes, N. (1995) The primacy of the ethical: propositions for a militant 

anthropology. Current anthropology, 36(3), pp.409-440. 

Scheper-Hughes, N. (1995). The Primacy of the Ethical: Propositions for a Militant 

Anthropology. Current Anthropology, 36(3), 409–440. 

Scott, J. (1990) Domination and the arts of resistance: Hidden transcripts. New Haven: Yale 

University Press.  

Seijas, H. (1969) ‘The Medical System of the Sibundoy Indians of Colombia,’ unpublished 

Ph.D. dissertation, Tulane University.  

Seiler-Baldinger, A. (1994) Yagua. in Wilbert, J. (ed.) Encyclopedia of World Cultures. Vol. 

VII, South America, Boston, Mass: G.K. Hall. 

https://2017.psychedelicscience.org/conference/plant-medicine/healing-encounters-ayahuasca-and-the-politics-of-knowledge
https://2017.psychedelicscience.org/conference/plant-medicine/healing-encounters-ayahuasca-and-the-politics-of-knowledge
https://chacruna.net/how-i-livedtwelve-years-in-a-colombian-ayahuasca-cult-led-by-a-sexualabuser/
https://chacruna.net/how-i-livedtwelve-years-in-a-colombian-ayahuasca-cult-led-by-a-sexualabuser/


406 
 

Sessa, B. (2012) The Psychedelic Renaissance: Re-assessing the role of Psychedelic Drugs in 

21st Century Psychiatry and Society. London: Muswell Hill Press.  

Sessa, B. (2018) ‘Why MDMA therapy for alcohol use disorder? And why now?’, 

Neuropharmacology,142, pp. 83-88.  

Seymour-Smith, C. (1991). ‘Women have no affines and men no kin: the politics of the 

Jivaroan gender relation.’ Man, pp.629-649. 

Shapiro, Warren (1989) The Theoretical Importance of Pseudo-Procreative Symbolism. The 

Psychoanalytic Study of Society 14:71–88. 

Shapiro, Warren (1995) Sex, Violence and “Cultural Constructionism.” Journal of the Royal 

Anthropological Institute 1:625–626. 

Sheldrake, R. (1989) The presence of the past: morphic resonance and the habits of nature. 

London: HarperCollins.  

Sheldrake, R. (2012) Science Set Free. New York: Deepak Chopra Books. 

Shephard, G. (1998). ‘Psychoactive Plants and Ethnopsychiatric Medicines in Matsigenka,’ 

Journal of Psychoactive Drugs 30 (4), pp.321-32.  

Shepard, G. (2014). ‘“Will the real shaman please stand up?”: The recent adoption of 

ayahuasca among indigenous groups of the Peruvian Amazon.’ in Labate, B.C. &  Cavnar, C. 

(eds.), Ayahuasca shamanism in the Amazon and beyond, New York City, NY: Oxford 

University Press, pp. 6–39. 

Shephard, G. (2016) ‘Botanies of Desire: Traditional Medicine, sexual attraction and odour 

classification in two Amazonian societies.’ In Barkat-Defradas, M & Motte-Florac, E. (eds.) 

Words for Odours: Language Skills and Cultural Insights, London: Cambridge Scholars 

Publishing, pp. 69-88.  

Shiva, V. (2020a) Oneness vs. the 1%: Shattering Illusions, Seeding Freedom. Vermont: 

Chelsea Green Publishing.  

Shiva, V. (2020b) ‘Ecofeminism and the decolonization of women, nature and the future’, 

San Telmo Museo, https://www.youtube.com/watch?v=hVbbov9Rfjg.  

Schultes, R. E. (1976). Hallucinogenic Plants. Racine, WI: Golden Press. 

Schultes, R.E. & Hofmann, A. (1992) Plants of the Gods. Vermont: Healing Arts Press. 

Schultes, R. E. & Raffauf, R. F. (1992). Vine of the Soul. Santa Fe: Synergetic Press. 

Sinclair, E. (2017, October) ‘Can People Really Die From Drinking Ayahuasca, as 

Announced in the Media?’ retrieved from https://chacruna.net/can-people-really-die-from-

drinking-ayahuasca-as-announced-in-the-media/.  

Sinclair, E. & Labate, B. C. (2019).  ‘Ayahuasca community guide for the awareness of 

sexual abuse,’ MAPS Bulletin, 29(1) Retrieved from 

https://maps.org/news/bulletin/articles/436-maps-bulletin-spring-2019-vol-29,-no-1/7825-

ayahuasca-community-guide-for-the-awareness-of-abuse-spring-2019.  

https://www.chelseagreen.com/product/oneness-vs-the-1/
https://www.youtube.com/watch?v=hVbbov9Rfjg
https://chacruna.net/can-people-really-die-from-drinking-ayahuasca-as-announced-in-the-media/
https://chacruna.net/can-people-really-die-from-drinking-ayahuasca-as-announced-in-the-media/
https://maps.org/news/bulletin/articles/436-maps-bulletin-spring-2019-vol-29,-no-1/7825-ayahuasca-community-guide-for-the-awareness-of-abuse-spring-2019
https://maps.org/news/bulletin/articles/436-maps-bulletin-spring-2019-vol-29,-no-1/7825-ayahuasca-community-guide-for-the-awareness-of-abuse-spring-2019


407 
 

Sinclair, E. (2019, November 22). Ayahuasca community outreach: Distribution of the 

Guidelines for the Awareness of Sexual Abuse in Iquitos, Peru. Chacruna.net. Retrieved 

from: https://chacruna.net/ayahuasca-community-outreach-distribution-of-the-guidelines-for-

the-awareness-of-sexual-abuse-in-iquitos-peru/  

Sinclair, E. (2020). The Corona Crisis: A View from the Ayahuasca Capital of Iquitos. 

Chacruna.net. Retrieved from: https://chacruna.net/the-corona-crisis-a-view-from-the-

ayahuasca-capital-of-iquitos/. 

Singer, M. (1995). Beyond the Ivory Tower: Critical Praxis in Medical Anthropology. 

Medical Anthropology Quarterly, 9(1), 80–106. 

Siskind, J. (1973). To hunt in the morning. New York: Oxford University Press. 

Sjὅὅ, M., &Mor, B. (1991) The Great Cosmic Mother: Rediscovering the Religion of the 

Earth, San Francisco: Harper and Row.  

Smith, S. (2014) ‘The Reproductive Lives of Chuukese Women: Transnationalism in Guam 

and Chuuk.’ PhD diss., University of South Florida. 

Sponsel, L.E. (2012) Spiritual Ecology: A Quiet Revolution. Santa Barbara: Praeger.  

Spruce, R (1908). Notes of a botanist on the Amazon & Andes. London: MacMillan & Co. 

Limited.  

Stanfield, M. E. (1998) Red Rubber, Bleeding Trees: Violence, Slavery, and Empire in 

Northwest Amazonia. Albuquerque: University of New Mexico Press. 

Stanger, F.M., 1927. Church and State in Peru. The Hispanic American Historical 

Review, 7(4), pp.410-437. 

Stolze Lima, T. (1999) The two and its many: reflections on perspectivism in a Tupi 

cosmology. Ethnos, 64(1), pp.107–31. 

Strathern, M. (1988). The Gender of the gift. London/ Berkeley: University of California 

Press. 

Strassman, R. (2000) DMT: The Spirit Molecule: A Doctor’s Revolutionary Research into the 

Biology of Near-Death and Mystical Experiences. Rochester: Vermont: Park Street Press.  
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