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Abstract

This thesis provides a comprehensive analysis of spiritual healing 1n England in
its various different guises during the late-nineteenth and early- to mid-twentieth
centuries. It considers the interplay between the various spiritual healing groups
themselves and between their philosophies and practices and orthodox medical
theory more generally. The first half examines how spiritual healing was
conceptualised by those who practised it - who spiritual healers were, what they
believed and how they defined illness and healing. The specific therapeutic
techniques used by healers are delineated, and the themes of touch and morality
explored in detail. The second half of this thesis then examines how spiritual
healing was perceived by the religious and medical establishments, and explores
their co-operational discourse. Firstly, the reaction of the orthodox Christian
churches to spiritual healing and their fractured and inherently conservative
attempts to utilise it as a means of revitalising orthodox Christianity are analysed.
The final chapters then chart the chronological relationship between spiritual
healing and orthodox medicine during three specific periods, and explore the way

in which spiritual healing intersected and impacted upon medical reactions to the

new psychology of the twentieth century.
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Introduction

Defining Spiritual Healing

Nothing in life is more wonderful than faith — the one great
moving force which we can neither weigh 1n the balance nor
test in the crucible. Intangible as the ether, ineluctable as
gravitation, the radium of the moral and mental spheres,
mysterious, indefinable, known only by its effects, faith pours
out an unfailing stream of energy while abating nor jot nor

title of its potency. (Dr William Osler, BMJ, 18 June 1910)’

The 1ssue of spiritual healing aroused considerable interest in Britain in the late-

nineteenth and early- to mid-twentieth centuries, both at a popular level and at a
more bureaucratic level within Britain’s medical and religious establishments. In
the early twentieth century the orthodox churches began to turn to spiritual
healing as a means of revitalising Christianity, and at around the same time the
interest of the medical profession in the subject was sparked by increasing
awareness of the power that the mind was able to wield over the body. Spirtual
healing movements such as Christian Science, the Emmanuel Movement and, to

a lesser extent, Spiritualism proved immensely - and from the authorities’ point

of view, disturbingly - popular. As a specific point of convergence between the

fast dichotomising disciplines of science and religion, as well as between them

both and popular spirituality more generally, the history of spiritual healing
during the period 1870 to 1955 provides a fascinating insight into the various

shifting intellectual attitudes of the time and how these were received and
adapted at a populist level. Faith became a matter of considerable intellectual
debate during this period - what it was, how it worked, what it meant, and
uneasily but unavoidably underlying all such discussions, whether there was any

objective truth to uphold religious belief. ‘Nothing in life is more wonderful than

' William Osler, ‘The Faith That Heals’, BMJ, 21 June 1910, p. 1470,
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faith’, wrote the eminent physician and Oxford University Regius Professor of
Medicine Dr William Osler in the British Medical Journal [BMJ] in 1910. His
remark is quoted at more length above and epitomises the newly considered

approach of the medical profession to healing through faith in the early twentieth
century. However, tellingly Osler’s comments mingled awe and frustration 1in
almost equal measure. For although, as he noted in his article, the compelling
effects of faith were clearly observable within all types of medicine and also

more generally within everyday life, by its very nature that faith was impervious

to scientific attempts at rationalisation and eluded the definitive understanding

and quantification that was a scientific necessity.’

This sense of frustration and slight uneasiness was apparent, and
increasingly so, within most discussions about spiritual healing throughout the
period under consideration. Doctors in the early twentieth century quickly began
to attribute the ‘phenomenal, even ... miraculous’ therapeutic effects of spiritual
healing to psychotherapeutic mental suggestion, provoking some significant
responses from healers, ranging from the generally placatory and submissive
attitude of Christian churchmen to the more ambivalent antagonism of the
gradients of more radical healers. The general parameters of what was at its
most basic a dialogue about the place of spirituality within scientific medicine
still echoes today. In 2003, for example, a BBC Everyman documentary series

charted the controversial ‘Mantra Study’, an American medical inquiry into the

benefit of prayer in healing. The programme, entitled ‘Does Prayer Work?’,

%

* ibid, pp. 1470-1471.
*ibid, p. 1471.
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documented a double-blind study involving 750 angioplasty® patients over three
years, of whom half were prayed for by twelve multi-faith prayer groups. The
results were predictably inconclusive - patients who had been prayed for reported
significantly reduced levels of anxiety and distress, but after six months prayer
had proven to have no statistically significant benefit to their long-term health.
Both sides were thus able to claim some measure of validation despite the
obvious limitations of such a trial.” Believers professed the spiritual solace
apparently conferred as more important than physical cure and non-believers
declared their initial scepticism justified. @ As will become clear this
contemporary study raised many of the same questions about the value and
legitimacy of spiritual healing and faced many of the same difficulties 1n
substantively proving spiritual effect as will be discussed in this thesis.
Significantly, at the end of the documentary the rather bemused presenter could
only conclude that for those who believed ‘no proof [was] necessary’ and for
those who did not ‘probably no proof [would] ever be enough’. Issues of faith
and subjective religious belief in the twentieth century thus sat increasingly
uneasily alongside the supposed objectivity of science and medicine, and like

most studies of and reflections on spiritual healing throughout the century the

Mantra Study ultimately resolved little and only seemed to raise more questions

than it was able to answer.°

4 Angioplasty is a surgical procedure for restoring normal blood flow through a heart artery that
has become blocked or narrowed causing the patient to suffer chest pain and be at risk from a
?eart attack. Itis done by inserting a balloon into the narrowed section and inflating it.

The most serious limitation of the trial was that its organisers had no way of preventing patients

from organising their own prayers or praying for their own recovery outside of the parameters of
the medical control.

;g&gl; Pitt (ed.), ‘Does Prayer Work in Healing?’, Everyman (BBC Television Documentary:
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Modern spiritual healing recalled a connection between religion and
medicine that is as old as the history of human civilisation itself. In the ancient

world the roles of priest and physician had been largely combined, for where

illness was mystery it was widely attributed to divine influence and prayer and
medicine functioned as one. Primitive societies often had shamans, whose

function it was to communicate with spirits, to exorcise demons, and to thus heal

7

disease.” Healing was also a vital component of early Christianity, as many

twentieth-century spiritual healing advocates were to emphasise. Most of the

miracles attributed to Jesus in the Bible were miracles of healing,” and the

earliest Christian priests were actually selected on the basis of their healing

abilities. Healing in the early Christian church was commonly evoked through

such methods as anointing with holy oil, the use of holy relics, the laying-on of

hands, and prayer,,,9 techniques which changed little over the centuries. Many

saints were renowned for their healing abilities, such as St. Vincent Ferrer, a
fifteenth-century preaching friar, who held services specifically devoted to
healing and whose touch was believed to cure blindness, deafness and

lameness.'? Moreover, saints as commonly effected such healing after their

deaths as during their lives. Post-death miracles are a prerequisite to

canonisation as evidence of progression from purgatory to heaven and, according

’ For more information on shamanism, and its connection to Spiritualism and spiritual healing,
see Geoffrey K. Nelson, Spiritualism and Society (London: Routledge & Kegan Paul, 1969),
pP- 246-270.

Chinical psychiatrist Dr Louis Rose, investigating spiritual healing in the 1960s, wrote that of
some fifty paranormal events attributed to Jesus in the four gospels, around thirty-five were
healing miracles if resurrection from the dead was included. Louis Rose, Faith Healing
(Middlesex: Penguin, 1971; first published 1968), p. 27. Perhaps the most erudite discussion of
Jesus’ healing miracles by an advocate of spiritual healing can be found in Leslie Weatherhead’s
Psychology, Religion and Healing, 2™ edition (London: Hodder & Stoughton, 1952, 1* published
1951), pp. 37-77

? The Venerable Bede’s classic Ecclesiastical History of the English People (Oxford: Clarendon
Press, 1979) contains numerous examples.

' Cited by Rose, Faith Healing, p. 35.
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to one 1930s commentator, these miracles were ‘usually ... miracles of healing’

often achieved through the familiar medium of relics or shrines."!
As dogma within orthodox religion became more entrenched and a

medical profession distinct from the church began to consolidate and expand,
religious healing within the church gradually declined and was ultimately all but
lost. By the ninth century the Sacrament of Unction, the anointing of the sick
with holy oil, had become a ritual used more in order to fit the soul of the dying
for death than as the active attempt to heal the physical body that it had originally

been conceived of as in early Christianity.'> In the thirteenth century the

growing division between medicine and religion was sanctioned by Pope

Innocent III, who officially forbade the clergy to meddle in physic, pronouncing

13

such study sacrilegious.”” Meanwhile, the progress of scientific rationalism

increasingly imparted materialism to medicine, subverting the traditional

philosophical elevation of the spiritual over the physical. According to Professor

Sir Clifford Allbutt it was such Renaissance revelations as Andreas Vesalius’

anatomical drawings and William Harvey’s discovery of the circulation of the

blood that first ‘wrenched the two supreme functions [of medicine and religion]

4

formally asunder’.'®* By the early-twentieth century many analysts were

commenting on the increasing philosophical opposition of science and religion.
Some applauded it, but more regretted it. ‘[Religion] appeals to man’s heart and

[science] to his head’, wrote one advocate of spiritual healing in 1916, for

! George Gordon Dawson, Healing: Pagan and Christian (London: Society for Promoting
Christian Knowledge, 1935), p. 250.

2 :The Sacrament of Unction was removed from Church of England services altogether after the
reign of Edward VI in the sixteenth century because of supposed abuses.

i: Weatherhead, Psychology, Religion and Healing, p. 35.
Sir Clifford Allbutt, ‘Reflections on Faith Healing’, BMJ, 18 June 1910, p. 1453
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example, ‘but each seems to forget that the really living man cannot be deprived

either of his heart or his head with impunity"".15

The formalised separation of religion and medicine did little to extinguish

completely the mystical element in healing. Spiritual and supernatural beliefs
lingered on in many of the unorthodox populist cures that remained prevalent

throughout the centuries following the Renaissance and even into the twentieth

century, despite the growing power and supremacy of the organised medical

profession. Faith in the efficacy of the Royal Touch, for example, a divine power

to cure the skin disease scrofula attributed to British monarchs after Edward the
Confessor, persisted into the eighteenth century, having reached the height of its

popularity in the 1600s.'® The endurance of the popularity of supernatural
healing can also be seen in the miraculous powers attributed to various modern

religious shrines, of which Lourdes is perhaps the most renowned. On

11 February 1858 the Virgin Mary allegedly appeared at Lourdes to the later-

canonised fourteen-year-old Bernadette Soubirous, a peasant girl, and said: ‘1 am

the Immaculate Virgin. I desire a chapel here.” A shrine was built in the grotto

where this vision was seen and soon afterwards people began to report being
cured by the spring discovered there by Soubirous. Despite the tiny number of
officially approved Lourdes ‘miracles’ by the 1920s an estimated half a million

people a year were visiting the site, !’ demonstrating the enduring willingness of

T, Troward, ‘The Spirit of Science and the Spirit of Worship’, The Rally: Being the Official
Organ of the New Thought Extension Work (L.ondon), No. 23 (September 1916), p. 4.

' Charles II was said by Lord Macaulay to have touched over 92,000 people during his twenty-
five year reign, an average of almost four thousand a year. Quoted by Dawson, Healing, p. 269.
In a spirit of scientific enlightenment, or perhaps merely more fearful of failure, the Hanoverian
wonarchs abolished the custom in the eighteenth century.

The Bureau des Constatations Médicales established at Lourdes in 1885 to verify the medical
cures had very strict criteria for accepting a cure as miraculous. Functional disease did not
qualify, and the patient needed to be medically examined both before and after the cure and again
after twelve months to ensure that there had been no relapse. According to psychiatrist Dr Louis
Rose, during the period 1858-1962 only forty-nine Lourdes miracle cures were sanctioned by
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people to believe in a divine or supernatural aspect to healing even when doctors

and scientists remained unconvinced and the evidence was somewhat less than
conclusive. The ‘vital tenacity’ of spiritual healing was noted by more than one
twentieth-century commentator,'® Sir Clifford Allbutt remarking in 1910 for

example that spiritual healing ‘ha[d] been notoriously independent of particular

religious societies’. ‘[I}its wonders have been wrought, and are wrought under,
and consistently with, any set of opinions - orthodox, pagan, or bizarre.”"” In

short, as the eminent nineteenth-century surgeon and pathologist Sir James Paget

realised, people ‘love[d] ... to be cured with a wonder’.?

Before exploring these themes in any more depth however, it 1s perhaps
pertinent to first define spiritual healing and consider the parameters of this

thesis. The renowned post-War British healer Harry Edwards described three

gradations of spiritual healing 1n his 1945 explanatory manual The Science of

Spirit Healing. ‘Magnetic healing’ was the first and most basic type he defined,

a simple transfer of energy between healer and sufferer that he believed could be
effected by most people in ‘robust health’.?! The second, ‘spiritual healing’,

Edwards described as the passing of external healing ‘cosmic rays’ through the
spirit guide to the medium and through the medium to the patient, usually by

means of direct physical contact.”> The final and most mystifying form of

m

both the Bureau and the papacy. M. R. Newbolt, Healing (London: Society for Promoting
Christian Knowledge, 1924), p. 83; Rose, Faith Healing, pp. 95-96; Weatherhead, Psychology,
Religion and Healing, pp. 148-149. For analysis of the historical perspective of the Lourdes
rlleggl;r;gs see Ruth Harris, Lourdes: Body and Spirit in the Secular Age (London: Allen Lane,

I: W F. _Cobb, Spiritual Healing (London: Bell, 1914), pp. 1 & 221. Medical commentators
Sir Clifford Allbutt, ‘Reflections on Faith Healing’, BMJ, 18 June 1910, p. 1453.

20 Quqt?d from Sir James Paget’s Clinical Lectures and Essays by H.T. Butlin, FRCS, ‘Remarks
on Spiritual Healing’, BMJ, 18 June 1910, p. 1469.

2t Harry Edwards, The Science of Spirit Healing (London: Rider: 1945), p. 38.
# ibid, p. 41.
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healing delineated by Edwards was ‘absent healing’, where the cosmic rays were
directed to the patient, irrespective of distance, by thought, and were applied
directly by the spirit guide ‘through the patient’s spirit and etheric body to the

physical body’ 2 These three elemental forms provide a useful model of

spiritual healing, for most of the myriad therapies propounded could be thus
reduced at their most basic, although healers usually practised only one or two of
the forms and explanations differed widely from Edwards’ markedly Spiritualist
perspective. Other healers might interpret their work in terms of God, of right

thought, of animal magnetism, of colour, or of suggestion, something that will be
examined in more detail in the first chapter. Christian-Spiritualist healer

Margaret Frayling, for example, writing at almost the same time as Edwards,

conceptualised virtually the same healing techniques instead firstly as “the law of

anointing’, secondly as the ‘use of a physical channel as a means of

administering Divine healing power’, and thirdly as ‘prayer with faith’ or the

‘lifting of the consciousness to higher levels of thought” 24

Spiritual healing is actually quite a complex term to unlock, principally

because as spiritual healers were not a unified group so there was no unified
meaning behind their terminology. Harold Anson, the chairman of the Anglican

spiritual healing organisation the Guild of Health, thus wrote of it in 1923 as ‘a

25

phrase which has many meanings’.” What were essentially fundamentally

similar spiritual techniques were attributed widely conflicting philosophies by
various spiritual healing groups and individuals, leading to considerable

terminological confusion throughout the period under consideration. Spirtual

® ibid, p. 53.

# Margaret Frayling, The Quest for Spiritual Healing (London: Rider, 1951), p.1S.

% Harold Anson, Spiritual Healing: A Discussion of the Religious Element in Physical Health
(London: University of London Press, 1923), p. v.
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healers utilised a wide range of almost synonymous terms in addition to spiritual

healing, including most commonly ‘faith healing’, ‘divine healing’, and

‘Christian healing’. The meanings of these four terms did vary slightly in that

while °‘spiritual healing’ perhaps implied a more overtly supernatural element,
‘faith healing’ implied a more suggestive one, ‘divine healing’ strongly indicated
a reference to God, and ‘Christian healing’ to organised orthodox religion as
well. However, there were clear significant areas of overlap between the four,
and indeed throughout the nineteenth and twentieth centuries they were used
almost interchangeably alike by patients, critics, investigators and healers
themselves. For example, while the BMJ’s flurry of articles on the subject in
1910 were indexed under °‘spiritual healing’ the articles themselves more

commonly employed the term ‘faith healing’.? Analysing the ‘considerable

confusion’ surrounding terminology in 1911 the British Medical Association’s

[BMA] Report on the Subject of “Spiritual Healing” ultimately concluded that
there was no practical ‘difference in kind’ between the many expressions in

current c:employ..27

To some extent all these concepts, Christian, Spiritualist, medical and

more individualistically ‘alternative’, will be considered during the course of this
thesis, but at all points the blanket term ‘spiritual healing’ will be used. It should
be taken to mean generally unorthodox healing performed without recourse to
any clear physical agency such as drugs or surgery, and usually with some kind

of Integral supernatural element or explanation. This is as incorporative an

approach as it is feasible to take and includes a wider range of spiritual healers

26 See BMJ, June 1910.

27 *Report on the Subject of “Spiritual Healing”, Submitted by the Council’, Supplement to the
BMJ, 15 July 1911, pp. 125-126.
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and healing philosophies than have ever been analysed collectively before.”®

Nonetheless it should be pointed out that it 1s possible to interpret the term

spiritual healing even more widely than has been done here. The report of the

1920 Lambeth Conference committee appointed to consider spiritual healing for
example, defined it as any form of medicine - material, psychic or devotional -

undertaken ‘in reliance upon God’.”’ Spiritual healing could also perhaps be

conceptualised in terms of the more nebulous psychological benefit of religion

and religious practises emphasised by some early-twentieth-century religious

groups, such as the famous Oxford Group Movement,” but although this will be
touched upon in chapter four in the main this thesis will necessarily interpret

spiritual healing more narrowly as a therapeutic technique at least in part aimed
at the inducement of bodily healing. Particular attention will be paid to the
importance of touch, both as an actual therapeutic technique, the laying-on of

hands being the most common form of spiritual healing, and as a philosophical

concept and explanation of the way in which spiritual power was harnessed.

Dr Louis Rose, a clinical psychiatrist interested in spiritual healing in the

1960s, believed that spiritual healers could be placed into three distinct, although

** In the few instances in which spiritual healing has been explored by historians it has always
been within a rather limited scope of inquiry. Thus Logie Barrow has researched anti-
establishment Spiritualist healing in the late nineteenth century, Stuart Mews has done some
work on the Anglican healing ministry of the 1920s and Graham Richards has analysed the
impact of twentieth-century psychology on the orthodox Christian churches. See Logie Barrow,
‘Anti-Establishment Healing: Spiritualism in Britain® in W.J. Sheils, The Church and Healing:
Papers Read at the Twentieth Summer Meeting and the Twenty-First Winter Meeting of the
Ecclesiastical History Society (Oxford: Blackwell, 1982), pp. 225-247; Stuart Mews, ‘The
Revival of Spiritual Healing in the Church of England, 1920-26’ in W. J. Sheils (ed.), The
Church and Healing: Papers Read at the Twentieth Summer Meeting and the Twenty-First
Winter Meeting of the Ecclesiastical History Society (Oxford: Basil Blackwell, 1982),

pp. 299-331 and Graham Richards, ‘Psychology and the Churches in Britain 1919-39: Symptoms
tzjgf Conversion’, History of the Human Sciences, Vol. 13, No. 2 (2000), pp. 57-84.
The Ministry of Healing: Report of the Committee Appointed in Accordance with Resolution 63
of the Lambeth Conference, 1920 (London: Society for Promoting Christian Knowledge, 1924),
. 10.
s See Alison Falby, ‘The Modern Confessional: Anglo-American Religious Groups and the

Emergence of Lay Psychotherapy’, Journal of the History of the Behavioural Sciences, Vol. 39,
No. 3 (2003), pp. 251-267.



Sheryl Root 11

somewhat artificial, groups - those who operated within orthodox religion, those
who operated within Spiritualist churches (within which he included most

unorthodox Christian religion, such as Christian Science), and individual

31

healers. This thesis will include within its remit members of all of these

groups. It is significant that spiritual healing was so religiously
interdenominational in scope, and its utilisation by such a wide variety of
Christian and spiritual belief systems provides an important insight into the
religious interplay of the late-nineteenth and early- to mid-twentieth centuries.

For the purposes of clarity it might be useful here to list a brief description of the

main organisations and protagonists involved in spiritual healing during the

period under consideration.

i. Orthodox Christian Religion:

- The Anglican Guild of Health was set up in Britain in September 1904
by Percy Dearmer and Conrad Noel, Anglican clergymen of Anglo-
Catholic persuasion. The Guild’s dedicated and influential chairmen
included Harold Anson 1n the 1920s and Jim Wilson in the 1940s. In 19135
the Anglo-Catholic element, feeling that Catholic values were not being
fully represented, separated to form the more exclusive Guild of St.
Raphael, and in 1918 the original Guild became ecumenical.’* The Guild
of Health was essentially moderate in its outlook and wanted to revitalise

Christianity through ministering to the whole person, body, spirit and

personality. It still exists today.>

;; Rose, Faith Healing,73.
Geoffrt?y C. Hard.ing, The First Seventy-Five Years of the Guild of Health: Pamphlet No. 42
(2004), kindly provided in an unpublished state by the Guild of Health.

33 S_e_e Harold fmson, Looking Forward (London: The Religious Book Club, ¢.1938): Anson,
Spiritual Healing; Percy Dearmer, Body and Soul: An Enquiry into the Effects of Religion Upon
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- The Emmanuel Movement began in Boston, Massachusetts in 1905
when the Reverend Dr Elwood Worcester, rector of the Emmanuel

Episcopal Church in the city invited tuberculosis victims from the Boston

slums to a weekly class where medical advice was given by a medical
doctor and spiritual counselling by Worcester himself. It proved such a

resounding success that Worcester, supported by the Reverend Dr Samuel

McComb, began under strict medical supervision to treat patients suffering
from ‘moral problems and psychical disorders’. At their first consultation

in November 1906 an astonishing 198 patients materialised, from whom
two psychiatrists selected those deemed suitable for religious treatment.>*

The Movement spread quickly throughout America and internationally to

Ireland, Australia, South Africa, Japan, and Britain where it was known as

the Church and Medical Union.

- The Society of Emmanuel was set up in 1905 by the charismatic

Christian healer James Moore Hickson. Through the Society Hickson

aimed ‘to develop the Divine gifts left to His Church by the Master’ and

himself practised the laying-on of hands. The Society remained 1n

existence until 1921 by which time Hickson considered that ‘its objects had

been obtained’, namely that spiritual healing had been brought successfully

Health, with a Description of Christian Works of Healing from the New Testament to the Present

Day (London: Sir Isaac Pitman & Sons, 1909) and Jim Wilson, Healing Through the Power of
Christ (London: James Clarke, 1946).

** Raymond J. Cunningham, ‘The Emmanuel Movement: A Variety of American Reli gious
Experience’, American Quarterly, Vol. 14, No. 1 (1962), pp. 52-53. For the full story of the
inauguration of the Emmanuel Movement see Cunningham’s article and Elwood Worcester’s
autobiography Life’s Adventure: The Story of a Varied Career (New York: Charles Scribner’s
Sons, 1932) . Worcester and McComb also published various books and articles in support of
their methods including Samuel McComb, ‘Spiritual Healing and the Church’, The
Contemporary Review, No. 665 (1921), pp. 670-676; Elwood Worcester & Samuel McComb,
The Christian Religion as a Healing Power: A Defense and Exposition of the Emmanuel
Movement (New York: Moffat, Yard & Co., 1909) and Elwood Worcester, Samuel McComb &

Isador H. Corniat, Religion and Medicine: The Moral Control of Nervous Disorders (New York:
Moffat, Yard & Co., 1908).
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to the notice and patronage of the Anglican Church.® By this time
Hickson was engaged on a world spiritual healing tour, which lasted from

1919 until 1924 and saw him visit India, China, Japan, the Philippines,

Egypt, Palestine, Italy, Ireland, South Africa, Australia and New Zealand In
addition to England. Hickson consistently declared that his only aim was

to restore spiritual healing to the Anglican Church, and he thus saw himself

as a devout Christian. The Church, however, was rather more ambiguous
in its attitude towards him, and deliberately excluded his work from the

remit of the 1920 Lambeth Conference committee, fearing that there was

more than an element of hysteria in his wild claims and mass healing

services.”® After Hickson died in 1933 his work was largely taken over by
the Reverend John Maillard, who founded the Divine Healing Fellowship

and opened a healing sanctuary at Milton Abbey in 1937.”

- Spiritual healing was also utilised and promoted within many of the

Christian Free Churches in the twentieth century. The Quaker Friends’

Spiritual Healing Fellowship was fronted by Dr Howard Collier and

Sydney A. Hurren in the 1930s,>® the Methodist Society for Medical and

Pastoral Practice was founded in 1946 by the very influential Methodist

* James Moore Hickson, Heal the Sick (London: Methuen, 1924), pp. 8-9.

*® The Ministry of Healing, pp. 17-18; Mews, ‘Revival of Spiritual Healing’, pp. 312-313 &
326-7.

*! See John Maillard, The Sacrament of Healing, etc. (London: Morgan & Scott, 1925). Hickson
wrote the introduction to this book. Maillard was, like Hickson, towards the extreme of most
orthodox Christian healers in his claims, writing, for example,: ‘If we have sufficient faith to be
healed by the activity of forces on the spiritual plane, then there is no need to resort to forces on
glale material plane. ibid, p. 54.

See Howard E. Collier & Sydney A. Hurren, The Place of Spiritual Healing in the Society of

Friends: The Substance of Lectures Given at Jordans, September 1938 (London: Friends Book
Centre, 1938).
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minister Leslie Weatherhead and Dr Percy Backus,” and although there 1s
no evidence of a comparable Baptist healing organisation the subject was
certainly a topic of discussion within the Baptist Church in the mid-
twentieth century.*

- In 1944 the centralised interdenominational Churches’ Council of
Healing was set up by the sympathetic Archbishop William Temple. The
Council aimed primarily to provide ‘a common basis’ for orthodox
Christian spiritual healing movements and to promote the co-operation of
doctors and clergymen in matters of health. By the 1950s all
denominations except Roman Catholicism were represented on the Council

and there was also a permanent Medical Advisory Committee attached

composed of prominent members of the medical profe:ssion..41

ii. Unorthodox Religion:

- Spiritual healing was closely associated with the Spiritualist movement
throughout the period under consideration. Modern Spiritualism was
inaugurated in America in 1848 when two young sisters, Katherine and
Margaret Fox, began to communicate with a spirit in their house through
the medium of rapping. Spiritualist ideas and phenomena were swiftly
conveyed to Britain, and the movement quickly proliferated throughout the

1850s and 1860s, reaching the height of its popularity in the 1870s and

*? See John Crowlesmith (ed.), Religion and Medicine: Essays by Members of the Methodist
Society for Medical and Pastoral Psychology (London: The Epworth Press, 1962) and
Eleatherhead, Psychology, Religion and Healing.

See, for example, Arthur Dakin, Spiritual Healing: An Address Delivered at the Annual
Meeting of the Baptist Ministers’ F ellowship at Bloomsbury Chapel on Wednesday 20" April
1952 (London: Carey Kingsgate Press, 1952).

*! For more information see Weatherhead, Psychology, Religion and Healing, pp. 232-234.
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1880s, and again in the post-War atmosphere of the 1930s.* Spiritualist

healers included mediums for whom healing was a relatively minor part of
their mediumistic repertoire such as Gladys Osbourne Leonard and Estelle

Roberts, and more specialist Spiritualist healers such as Charles Adams
Simpson in the 1920s, William Henry Lilley and Edward Fricker in the

1940s, and the 1llustrious Harry Edwards in the 1950s.* The first inclusive

Spiritualist healing organisation, the National Federation of Spiritual

Healers, was set up in 1954 by Edwards and Gordon Turner and still exists

today.‘“

- Christian Science was founded in 1866 in America by Mary Baker Eddy

after she was spontaneously cured of injuries sustained during a fall by
reading the Gospel and discovering the ‘healing Truth’. In 1875 she
published Science and Health, the handbook of Christian Science.
Christian Scientists held that all matter, and consequently all physical

disease and pain, was illusory and that the maintenance of health required

only an acceptance of the wholly spiritual nature of man, thus denying the
whole basis of physical science and medicine.* Numbers of Christian

Science followers ballooned in America from the 1890s onwards, and the

** Alex Owen, The Darkened Room: Women, Power and Spiritualism in Late Victorian England

(London: Virago, 1989), p. 2; Jenny Hazelgrove, Spiritualism and British Society Between the
Wars (Manchester: Manchester University Press, 2000), p. 14.

*> See Rosa M. Barrett (ed.), Beyond: A Continuation of “The Seekers”, Further Talks by “Dr
Lascelles”, 3" edition (London: Daniel Co., 1934, first published 1929); Arthur Keith Desmond,
The Gift of Healing: The Story of Lilley the Healer (London: Psychic Press, 1943); Harry
Edwards, The Evidence for Spiritual Healing (London: Spiritualist Press, 1953); Edwards, The
Science of Spirit Healing;, Edward G. Fricker, God is My Witness: The Story of the World-
Famous Healer (London: Arthur Baker, 1977); Eileen J. Garrett, Life is the Healer (Philadelphia:
Dorrance & Company, 1957) and Gladys Osbourne Leonard, My Life in Two Worlds (London:
Cassell, 1931). Chapter five of Owen’s, The Darkened Room reviews female Spiritualist healers
151 the late nineteenth century.

For more information of the national Federation of Spiritual Healers see Harry Edwards, Thirty
Years a Spiritual Healer (Surrey: Spiritual Healer Publishing, 1968), p. 152.

e Miary.Baker ]fiddy, Science and Health With Key to the Scriptures (Boston: Christian Science
Publishing Society, ¢.1934, 1* published 1875), especially pp. 112-113.



Sheryl Root 16

movement began to increase in popularity in Britain from the end of the

nineteenth century.*

1i. Individual Healers:

- There were many individual spiritual healers in Britain during the period
1870 to 1955, representing a wide range of spiritual beliefs. Amongst the

diverse individuals considered in this thesis are included Chandos Leigh

Hunt, Dorothy Kerin, Edward G. H. Montagu, the Earl of Sandwich, and

doctor Christopher Woodard. Hunt was an ‘organic magnetist"” practising

in the late-nineteenth century who together with her husband Joseph
Wallace composed a complete holistic system of health known as

‘Physianthropy’, a ‘home cure’ free from drugs and other medical

48

interventionist treatments.” Kerin was ‘miraculously’ and spontaneously

healed in 1912 ‘after many years of helpless invalidism’ and went on to

49

become a Christian healer of some repute.”” Montagu claimed to be

directed by spirits and was largely inspired in his personal healing mission

*® Christian Science advocate Charles Herman Lea estimated in 1915 that there were around three
million Christian Scientists. Charles Herman Lea, A Plea for the Thorough and Unbiased
Investigation of Christian Science and a Challenge to its Critics, 2™ edition (London: Dent,

1915, 1* published 1913). For more information on Mary Baker Eddy and Christian Science see
additionally Willa Cather & Georgine Milmine, The Life of Mary Baker G. Eddy and the History
of Christian Science (Lincoln: University of Nebraska Press, 1993, 1* published 1909); Raymond
J. Cunningham, ‘The Impact of Christian Science on the American Churches, 1880-1910°, The
American Historical Review, Vol. 72, No. 3 (April 1967), pp. 885-905 and Rennie B. Schoepflin,
Christian Science on Trial: Religious Healing in America (Baltimore: John Hopkins University
Press, 2003).

*! Chandos Lei gh Hunt, A Treatise on All the Known Uses of Organic Magnetism, Phenomenal
fsnd Curative (London: J. Burns, 1876).

Hunt laid this system of health out in her book, Chandos Leigh Hunt, Physianthropy or The
Home Cure and Eradication of Disease, 8" edition (London: Philanthropic Reform Publishing

Office, 1901, 1¥ published 1883). See pp. 120-122 for the ‘General Home Rules for the
Maintenance of Health and Eradication of Disease’.

hi Dorothy Kerin, The Living Touch (London: G. Bell & Sons, 1914), p. vii.
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50

by James Moore Hickson.”” Woodard was a devout Christian and a

qualified doctor who practised spiritual healing in the 1940s and 1950s,

inspired by his young son’s miraculous cure from cerebral-spinal

meningitis.’ :

As an addendum to this outline it should be noted that there are many

further groups who perhaps deserve to have been incorporated within any
historical study of spiritual healing, and have here been mainly excluded.

Constraints of time and space have made it necessary to limit the realm ot this

thesis to primarily to those organisations and groups delineated above lest the
scope become too unmanageably wide, but the scope for further research in this
area is significant. Other groups and movements whose role within and use of
spiritual healing is deserving of further consideration include pentecostals,

cunning folk, theosophy, new paganism and the esoteric healing movements of

Gurdijeff and Ouspensky among others.™

Several things are worth noting in respect to the outline delineated above.

Firstly, the clear international element to spiritual healing and the medical-

religious dialogue it provoked. In many ways the vogue for spiritual healing had
its roots in America, where Spiritualism, Christian Science, and even the active

participation of the Christian Church (in terms of the very influential Emmanuel

> See Edward H. Montagu, My Experiences in Spiritual Healing (London: Arthur L. Humphreys,
1915).

>! See Christopher Woodard, A Doctor Heals by Faith (London; Max Parrish, 1953) and
ghristopher Woodard, A Doctor’s Faith Holds Fast (London: Max Parish, 1955).

For an overview of many of these movements see Stephen Hunt, Alternative Religions: A
Sociological Introduction (Aldershot: Ashgate, 2003), and also Ann Taves, Fits, Trances, and
Visions : Experiencing Religion and Explaining Experience from Wesley to James (Princeton:
Princeton University Press, 1999). On the individual areas more specifically see Owen Davies,
Cunning Folk: Popular Magic in English History (London: Hambledon & London, 2003); Joy
Dixon, Divine Feminine: Theosophy and Femininity in England (Baltimore: John Hopkins

University Press, 2001); P. D. Ouspensky, In Search of the Miraculous: Fragments of an
Unknown Teaching (London: Routledge, 1950).
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Movement) were all born. This did not go unnoticed by contemporary

N

observers,” and is perhaps not overly surprising given the well-documented

greater propensity of American society towards religious pluralism and

54

extremism.”” This thesis will concentrate primarily on spiritual healing in

Britain, but will take into account the American precedent and the continuing
transatlantic healing networks. It should also be noted that similar spiritual

healing movements and philosophies also had a comparable impact in other

European countries and dominions during this period.

The second thing worthy of note here is the decidedly fragmented nature
of spiritual healing. As will become clear in chapters one and two the many
different organisations and individuals grouped together in this thesis utilised

often markedly similar healing techniques and even had broad overlapping

spiritual philosophies, but they were nonetheless generally more prone to regard

each other as sworn enemies than as allies. Christian Scientists, for example,
openly rejected most of the orthodox religious spiritual healing organisations.

‘Jesus did not operate in conjunction with physicians’, wrote one Christian
Scientist derisively in 1908, and nor did He ‘limit his healing work to “functional

nervous disorders’™.>> For their part orthodox Christian healers often regarded

Christian Science as little more than blasphemy. Furthermore, as historian Stuart

> Many critics feared the potency of the American example. Eminent physician William Osler,
who had taught and practised in America for many years, for example, saw it as a country
saturated by mental weakness and social deterioration. He wrote in 1910, mainly in regard to
Christian Science: ‘No wonder the American Spirit, unquiet in a drug-soaked body, rose with joy
at a new Evangel. In every country there were dyspeptics and neurasthenics in sufficient

numbers to demonstrate the efficacy of the new gospel!” William Osler, “The Faith That Heals’,
BMJ, 21 June 1910, p. 1472.

** See Steve Bruce, Religion in the Modern World From Cathedrals to Cults (Oxford: Oxford
University Press, 1996), p. 61 and chapter six, pp. 129-168. Bruce argues that the greater
religious pluralism of American society is due mainly to the ethnic and immigrant nature of its
population, the federal nature of its state, and the fact that religious freedom was from the
country’s very beginning enshrined as a constitutional right.

> V. 0. Strickler in the New York Evening Journal 1908. Quoted by Cunningham, ‘The
Emmanuel Movement’, p. 59.
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Mews has commented, even within the Anglican Church itself there was little

unity as to how spiritual healing should be practised, or even whether it should

1.°¢

be practised at all.”> Harold Anson good-humouredly summarised some of these

divisions in the preface to his 1923 book Spiritual Healing: A Discussion of the

Religious Element in Physical Health when he wrote:

[ fear that my medical friends may be annoyed in that I suggest that they sometimes kill their
patients by not making allowance for the spiritual factor in disease; my Christian Science
friends will be annoyed because I will not allow that Mrs Eddy is infallible; my orthodox
friends will be shocked because I see great good in Christian Scientists and think we can

learn much from them; my friends among the simple faith healers will be grieved that I see
much to learn in mental analysis and in suggestion ... the analysts, if they ever see this
book, will think that I aim at healing people without delving sufficiently into infantile errors

of thought and emotion, and that we must therefore certainly fail.>’

It was undoubtedly in part this wide diffusion of competing interests which

prevented spiritual healing from gaining any more than a sporadic and rather
fractured influence on medical thought during the twentieth century. Some
healers realised this and, like Anson, appealed for some measure of unity. As
was delineated above the mid-twentieth century did see some moves towards
convergence, but only really in terms of orthodox Christian healing organisations

and, separately, Spiritualist healers.

As the above organisational outline suggests it was in the early twentieth
century, specifically during the period 1908 to 1925, that spiritual healing was at

the height of its public prominence and influence. It was during this time that it

** Mews, ‘Revival of Spiritual Healing’, pp. 311 & 314. Mews argues that Harold Anson carried
out ‘what amounted to a personal vendetta’ against James Moore Hickson for over thirty years,
and it is certainly true that both the Guild of Health and the Guild of St. Raphael were
vehemently opposed to what they saw as the sensationalism of Hickson’s Soctety of Emmanuel.

Anson, Looking Forward, p. 207. The attitudes of the Christian churches towards spiritual

I;;ealing will be examined in more detail in chapter four of this thesis.
Anson, Spiritual Healing, pp. vi-vii.
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first became a matter of serious concern both as part of the revived ‘social
gospel’ of the Christian churches®® and within a medical establishment reeling
from the impact of the revolutionary mind-body theories of new psychology.
The extended time-frame of this thesis allows the significance of this period to be

reviewed in context. In the late-nineteenth century spiritual healing was very

much marginalised as little more than a relatively minor part of Spiritualism, and
was a subject largely ignored or ridiculed as quackery by scientific medicine.
The dramatic alteration in perception and awareness of the early-twentieth
century was then followed by a period of retrocession as the interest of the
churches waned and 'medical theory acclimatised to the teachings of new
psychology. Significantly the 1940s and 1950s saw a revival of spiritual healing
both within the Christian churches and popularly with the advance of famed
personality healers such as William Lilley, Edward Fricker, Harry Edwards and
Chnistopher Woodard.>® Ending in 1955 allows this thesis to consider thé
implications of this revival and medical reactions to it, as well as to touch upon
the increased centralised organisation of spiritual healers in the mid-twentieth

century through the interdenominational Churches’ Council of Healing and the

Spiritualist National Federation of Spiritual Healers.

A brief note on sources is necessary here. The peaks of interest in

spiritual healing delineated above (1908-1925 and 1940-1955) are largely a
reflection of the attention paid to the subject by erudite journals and newspapers

such as the British Medical Journal, the Lancet and The Times and by the dates

of the material published by spiritual healers themselves. The fluctuating interest

>® Kenneth Hylson-Smith, The Churches in England From Elizabeth I to Elizabeth 11, Volume I1I:
1833-1998 (L.ondon: SCM Press, 1998), p. 34.
59 T : . :

This can be seen as part of a wider temporary religious revival 1945-1958, a period often
neglected bX traditional religious history, Callum Brown, The Death of Christian Britain:
Understanding Secularisation 1800-2000 (London: Routledge, 2001), p. 170.
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of the medical and religious establishments is, however, much more
straightforward to chart with conviction than popular interest. The involvement

in the debate of both the medical profession and serious newspapers such as The

Times 1n the main carefully paralleled the ebbing and flowing of the interest of
Anglican Church authorities, as demarcated by the relative consideration the
subject received at the Lambeth Conferences of 1908, 1920, 1930 and 1958
respectively.”’ Historian Stuart Mews argues that the successive Lambeth
Conference resolutions can be seen as the Anglican Church’s ‘response to waves
of interest ... throughout [the] century’,®’ but it could be argued that
establishment interest 1n spiritual healing should not necessarily be assumed as
providing an accurate indicator of popular enthusiasm. There is a wealth of
evidence to suggest that popular sympathy for spirituality far outlasted the
Increasing scientific rationality of the twentieth century. Historian Peter Bowler,
for example, points to the voluble negative press reaction to a lecture given by Dr
Arthur Keith in 1927 in which he denied that the brain was ‘a compound of
substance and spirit’ as evidence that ‘the general public were by no means as
willing [as biologists] to accept the complete elimination of the soul’.%?

It 1s here, however, that the historian finds himself hampered by a lack of
evidence. Certainly there was a proliferation in the number of popular spiritual
healing publications printed after 1908 and again after 1940, which perhaps

provides a slightly more reliable indicator of popular interest than erudite

* Spiritual healing was first considered by the Anglican Church authorities at the 1908 Lambeth
Conference, and then was discussed again in depth at the 1920 Lambeth Conference. The 1930
Lambeth Conference merely approved the findings of the 1920 Lambeth Conference committee,
Ennd it was not until 1958 that the subject again came in for detailed discussion.
o Mews, ‘Revival of Spiritual Healing’, p. 300.

Peter J. Bowler, Reconciling Science and Religion: The Debate in Early Twentieth-Century
Britain (Chicago: University of Chicago Press, 2001), p. 187.
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newspapers and medical joumals,63 but ultimately published material can only
ever tell half the story. It is highly probable that there were far more spiritual

healers than merely those who published on the subject, as is suggested and

somewhat mitigated by the various specialist spiritual healing journals.
However, the essentially informal and unbureaucratic nature of spiritual healing

meant that most spiritual healing organisations and individual healers did not
keep systematic records, or at least not ones that have survived until the present
day. Exact numbers and details of healers and patients thus inevitably remain
principally matters of conjecture, although there is scope here for further more
in-depth research to be conducted. Furthermore, the better-documented
involvement of the Anglican Church in spiritual healing may have seriously
distorted the wider chronology. For instance, while intellectual interest In
spiritual healing does not at all tally with the historical ascendancy of the
Spiritualist movement,® the weak correlation that this seems to imply between
Spiritualism and spiritual healing may not be entirely just. In all probability
much casual healing did take place within informal domestic Spiritualist circles
but went largely unrecorded and unpublished.®® These weaknesses of evidence

and the regrettable necessity of the emphasis on published material must be taken

% 1t could of course be equally argued that many of these publications were themselves a reaction
to the interest of the medical and religious establishments.

® Amongst those considered here are The Christian Science Practitioner, James Moore

Hickson’s The Healer, Harry Edwards’ The Spiritual Healer and Spiritualist publications such as
Psychic News and Two Worlds.

® As was noted above, the high points of interest in spiritual healing seem to have been 1908-
1925 and 1940-193535, quite the opposite of the so-called ‘golden age’ of Spiritualism in the 1870s
and 1880s and its ‘great revival’ between the world wars. Significantly the period after the
Second World War when there was a definite revival of interest in spiritual healing, is believed to
be the very period in which the Spiritualist movement as a whole was in decline due to a dearth
of talented mediums, the feminist rejection of the separate spheres ideology largely upheld by
mediumship and the increasing impersonality of death. Nelson, Spiritualism and Society,
pp- §f1;2-§43; Owen, The Darkened Room; Hazelgrove, Spiritualism and British Society,

. 271-2717.
E.‘J;)Historian Logie Barrow, who has done some work on Spiritualist healing in the late-nineteenth
century goes so far as to call Spiritualism a ‘religion of healing’. His work is also largely
restricted to published sources. Barrow, ‘Anti-Establishment Healing’, p. 233.
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carefully into account, but nonetheless, considering the published dates ot most
popular spiritual healing texts, it does seem likely that at least in part the

chronology provided by the involvement of the medical and religious

establishments was paralleled by analogous public interest in spiritual forms of
healing.

This chronology was influenced by various important factors, public
sympathy being only one. Intellectual attitudes towards spiritual healing were
undoubtedly profoundly effected by the broader fluctuating relationship between
science and religion. It is noteworthy that spiritual healing’s periods of
ascendancy during the twentieth century fit within Peter Bowler’s wider model
of religious-scientific rapport. He argues that in the early-twentieth century the
stringent scientific materialism of the late-nineteenth century was eroded and
describes both the 1920s and the years immediately following the Second World

War as ‘major episodes ... when interest in the possibility of constructing a

reconciliation between science and religion ... flared’.®’ The sporadic twentieth-

century medical-religious co-operation in regard to spiritual healing appears to
back up this thesis, although it also serves to illustrate the definite limitations of
such co-operation. As the second half of this thesis will examine in detail factors
such as the rise of new psychology, the threat of extremist healing sects such as
Christian Science, and the influence of wartime experience on society also had
their part to play in this chronology. The two world wars in particular, although

often perceived as disasters in terms of orthodox Christianity,.‘58 certainly seem to

Z; See Bowle.r: Reconciling Science and Religion, pp. 3-6.

In the traditional secularisation thesis war was constructed as seriously undermining the
traditional values which upheld orthodox religion. Recent revisionist historians have modified
this argument to suggest that what historian Graham Richards calls ‘collective post-traumatic
distress’ spurred popular involvement in spirituality and superstition although not necessarily in
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have been responsible for stimulating interest in spiritual healing. Professor of
Divinity at Cambridge University Canon C. E. Raven, for example, in 1935
described the revival of spiritual healing as ‘one of the most remarkable features
of the present day’, for which he believed ‘the sufferings arising out of two world
wars ha[d] been [the] occasion and ... opportunity’.69

Through its consideration of a wide range of attitudes of and towards
orthodox religion, orthodox medicine, popular spirituality and ‘alternative’

healing this thesis contributes importantly to historical understandings of the rise

of medical science, the secularisation of twentieth-century Britain, and the
shifting philosophical correlation of the physical and the spiritual.”’  As many
modern historians have pointed out the twentieth century has been a period
comparatively neglected within ecclesiastical history, although this is now
changing.”'  Traditional analysts such as Hugh McLeod and Steve Bruce
construct secularisation as a gradual degenerative process with its roots in the
urban industrialisation of the Industrial Revolution or the scientific materialism
of the late-nineteenth cc'-':ntury,.72 but modern revisionists such as Callum Brown

and Peter Bowler have increasingly disputed this. Brown casts doubt on the

strength of the statistics commonly used to prove the gradual secularisation thesis

orthodox Christianity. Bowler, Reconciling Science and Religion, p. 202; Hylson-Smith, The
Churches in England, p. 157; Richards, ‘Psychology and the Churches’, p. 63.

® Canon C. E. Raven, foreword to David Caradog Jones, Spiritual Healing: An Objective Study
of a Perennial Grace (London: Longmans, 1953), p. vii.

"0 See in particular Morris Berman, Coming to Our Senses: Body and Spirit in the Hidden History
of the West (New York: Simon & Schuster, 1989) and Harris, Lourdes.

! Peter Bowler describes the enduring historical belief in substantive linear religious decline after
1900 ‘an artefact of historians’ neglect’. Bowler, Reconciling Science and Religion, pp. 2 &
193-194. See also Peter Bowler, ‘Evolution and the Eucharist: Bishop E. W. Barnes on Science
and Religion in the 1920s and 1930s’, British Journal for the History of Science, Vol. 31 (1993),
pp. 453-467; Brown, The Death of Christian Britain;, Adrian Hastings, A History of English
Christianity 1920-1990 (London: Collins, 1986) and Hylson-Smith, The Churches in England.

2 Bruce, Religion in the Modern World, p. 31; Hugh McLeod, Religion and Society in England
1850-1914 (Basingstoke: Macmillan, 1996).
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and instead brands the Britain of 1800-1963 ‘a highly religious nation’ > For
him secularisation was a ‘remarkably sudden and culturally violent event’

brought about by the abrupt failing of discursive Christianity in the 1960s.”* The

considerable popular and intellectual interest in spiritual healing during the
twentieth century indicates, as Brown, Bowler, Hylson-Smith and others have
argued, an enduring involvement in spiritual matters quite apart from formal
religious statistics.”” The willingness of the medical profession to participate, if
sporadically, 1n religious discussions about spiritual healing even into the 1950s
furthermore suggests some measure of continuing respect on the part of scientific

medicine for the concerns and claims of orthodox Christianity.

However, it could equally be argued that the debates within and
surrounding spiritual healing in the late-nineteenth and twentieth centuries were
also in some ways symptomatic of the decline of the orthodox Christianity. As
has already been discussed, spiritual healing was in no way restricted to the

Anglican Church or even to the orthodox Christian churches in general,

suggesting a move away from orthodox religion towards a more personal
spirituality. As will be seen in chapter four the churches’ utilisation of spiritual

healing was in many ways a reactionary measure against the threat posed by
existing more radical healers who were frequently as critical of orthodox religion
as they were of orthodox medicine. Despite believing Christian Science teaching
to be ‘as near to blasphemy as orthodox Christian utterance can go’, for example,

minister Leslie Weatherhead accepted that its wide popularity was indicative of

something fundamentally lacking in orthodox religion. ‘The Christian Scientist

;j Brown, The Death of Christian Britain, pp. 9-10, 145 & 149.
ibid, pp. 175-176 & 188-192.

" Bowler, Reconciling Science and Religion, pp. 6-7; Brown, The Death of Christian Britain,
pp. 11 & 37; Hylson-Smith, The Churches in England, p. xi.
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has a gospel for the body’, he wrote. ‘In most Christian churches this has been
neglected.’’® Even non-orthodox Christian healers who were not necessarily
particularly antagonistic towards orthodox Christianity undermined its authority,
In part through their very existence. Spiritualists, for example, celebrated Jesus

more as a ‘Master Psychic’ than as the Son of God’’ and to many of them the

Bible was ‘just a history’ instead of the divinely-revealed Word of God.”
Throughout the Christian spiritual healing literature there is a sense of the
churches always trying to catch up, with unorthodox religion and its utilisation of
spiritual healing on the one hand and with medical psychology on the other.
Moreover, of all spiritual healers, orthodox Christian healers were by far the
most likely to subordinate themselves willingly to prescribed medical
explanations and limitations. This position gained them some measure of
medical legitimacy, but came at the expense of spirituality and wonder.

The history of spiritual healing in the late-nineteenth and early- to mid-

twentieth centuries also has significant bearing upon understandings of medical

history and specifically upon the historical relationship between orthodox and
alternative medicine. The chronological association between spiritual healing

and orthodox medicine will be examined in more detail in chapters five, six and

seven, but as can be seen from the organisational outline above many spiritual
healing organisations benefited from considerable medical involvement even into

the 1950s. While the considerable hostility of some parts of the medical

profession towards spiritual healing, and vice-versa, should not be

underestimated, nor should the substantial involvement and co-operation

’® Weatherhead, Psychology, Religion and Healing, pp. 184, 189 & 193,

" This is how the Spiritualist Federation, founded in 1928, conceived of Jesus. Quoted by
Nelson, Spiritualism and Society, p. 149.

' Barrett, Beyond, p. 62. Barrett is quoting Dr Lascelles, the spirit guide of medium Charles
Adam Simpson here.
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between individual doctors and healers and between the medical and religious

establishments be overlooked. The theories of new psychology demonstrated
that in practice orthodox medicine and spiritual healing were not nearly as

polarised as they themselves might once have contended, and for a significant
period of time psychotherapeutic theories and techniques intersected both

spiritual healing and orthodox medicine. As the above quotation from Harold

Anson indicates, for example,” in the early twentieth century psychotherapy was
often perceived by spiritual healers to be an integral branch of spiritual healing.

Historians such as Roger Cooter and Logie Barrow have argued that in the
nineteenth century conceptions of orthodoxy and unorthodoxy in medicine

overlapped signif"lcantly,,.80 and this thesis will argue that to a considerable extent

this remained true even into the twentieth century. Historian Alison Falby writes
of secularisation as a ‘process of increasing intersection between religious and

scientific ideas and language’, thus importantly allowing a voice for religion and

spirituality within twentieth-century psychology.®!

The enduring existence of spiritual healing and of medical involvement

within it demonstrates the imprudence of ascribing too distinct boundaries

between conceptions of orthodox and unorthodox medicine. As will be

demonstrated in chapters one and seven most spiritual healers did not desire

medical legitimacy, and nor did they ever really obtain it, but nonetheless
spiritual healing did impact upon orthodox medical theory, mainly through its

 See p. 19 of this thesis.

% See Cooter’s introduction and Barrow’s article ‘An Imponderable Liberator: J. J. Garth
Wilkinson’ in Roger Cooter (ed.), Studies in the History of Alternative Medicine (London:
Macmillan, 1998), pp. xi & 91. Also see Barrow, ‘Anti-Establishment Healing’, p. 247.

®! In this Falby is somewhat at odds with Callum Brown’s conception of an ‘abrupt change’
towards secularisation in the 1960s. Falby, ‘The Modern Confessional’, pp. 251, 252 & 265. As
this thesis only covers the period up until 1955 it cannot comment in detail upon these differing
viewpoints, but certainly much in the spiritual healing literature seems to back up Falby’s

conception of a generally mutually inclusive dialogue between science and religion in regard to
twentieth-century psychology.
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affect upon the medical reception of new psychology and psychotherapy. What
psychology emphasised was the importance of faith to all medical treatment,

orthodox and alternative. As the fundamental tenets of medicine changed over

the centuries, so that faith altered, and by the twentieth century the commanding
figure of the scientific doctor had all but replaced the gods, the priests and the
spiritually-gifted in whom the sick used to place their trust. But nonetheless the
basic faith that makes a modern patient seek aid from their doctor - faith that the
doctor will understand his trouble and be able to cure it with advice, drugs or
surgery - is the same as that which has always operated between the sick and
those that heal them. Significantly most twentieth-century spiritual healers
constructed all medicine as inherently spiritual and therefore as inherently
cohesive. Margaret Frayling, for example, wrote that ‘all healing [was] Divine in
origin’:

The mind of man has been inspired to make discoveries which react in the physical and

mental regions, as spiritual healing operates in the deeper realms of the soul.>

While doctors would have been predominately unlikely to have endorsed

Frayling’s wording here, their persistent efforts to explain spiritual healing
(usually in terms of mental suggestion) nevertheless demonstrates acceptance of

its fundamental philosophical importance within scientific medicine.

This thesis will provide a comprehensive analysis of spiritual healing in
England in its various different guises during the late-nineteenth and early-
twentieth centuries. It will consider the interplay between the various spiritual

healing groups themselves and between their practises and orthodox medical

** Frayling, The Quest for Spiritual Healing, p. 17. As will be seen in chapter one of this thesis

tShi:s sentiment was echoed in the majority of spiritual healing philosophies, excluding Christian
cience.
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theory more generally. As the discussions surrounding spiritual healing during

this period impacted upon and intersected a wide variety of important social

issues - including the philosophy and status of orthodox Christianity, the rise of

new psychology, changes within orthodox medical theory, the place of

alternative medical and religious worldviews, and the endurance of popular

spirituality - this thesis provides an important contribution to the fields of
religious, medical and social history. It is broadly divided into two halves. The
first half will examine the internal conceptualisations of spiritual healing, and
consider what the approaches and philosophies of spiritual healers demonstrate in
terms of contemporary popular thought. Chapter one analyses who spiritual
healers were, what they believed and how they defined illness and healing. It
also considers how healers conceptualised orthodox medicine and its
practitioners. Chapter two delineates the specific therapeutic techniques used by
healers, and considers how scientific thought impacted upon their explanations.
Chapter three explores the ways in which morality was a factor in contemporary
discussions surrounding spiritual healing and compares this to the decidedly
more negative moral connotations attached to massage in the late-nineteenth and

early-twentieth centuries, despite the close therapeutic connection between the

two.

The second half of the thesis will then go on to examine external
perceptions of spiritual healing. Faith is often constructed as being something

that has no place within the objectivity of medical thought, but as will become

clear spiritual healing challenged such assumptions and provided a discussion
base for the medical and religious establishments of the time. It was a dialogue

somewhat forced upon them by external circumstances, and one which had as
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many opponents in both camps as it had sympathisers. Chapter four considers

the reaction of the orthodox Christian churches to spiritual healing and their
fractured and inherently conservative attempts to utilise it as a means of
revitalising orthodox Christianity. Chapters five, six and seven chart the
chronological relationship between spiritual healing and orthodox medicine
during three specific periods. The period 1870 to 1900 was characterised
primarily by medical ridicule of spiritual healing and open hostility between
practitioners. The period 1900 to 1925 was characterised by medical-
psychological interest and involvement in spiritual healing, and by increasing
medical attempts to explain its effects using new secular psychological theory.
The period 1925 to 1955 was characterised first by a waning of medical interest
in spiritual healing and then by a revival of individual co-operation between
healers and doctors, and ultimately by eventual bureaucratic medical frustration

with the perpetual dogmatism and unempirical methodological approaches of

healers. Naturally this thesis does not attempt to cast judgement either on the

authenticity of the cures produced by spiritual healing or on the validity of the
various theories to which they were ascribed, but rather to investigate how and

why they were so conceptualised and how and why they were so judged by their

contemporaries.>’

> Many historians have pointed out the difficulty in writing an objective history of either science
or religion. Personal sympathy for either the religious or the scientific worldview inevitably
biases judgements of the past. For this reason the present writer would like to state that she has
never had any personal experience of spiritual healing and is not a member of any particular
church, although she is certainly not a natural materialist. She therefore does not write from any
fanatical viewpoint and has attempted to remain as objective from the debates as possible. See

Bowler, Reconciling Science and Religion, pp. 6 & 8-9 and Richards, ‘Psychology and the
Churches’, pp. 60-61.
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Chapter One

‘Cur[ing] with a Wonder’’: Conceptualising
Spiritual Healin

Whatever their spiritual background the spiritual healers in the late-nineteenth

and early- to mid-twentieth centuries considered by this thesis all conceptualised

2

their healing in fundamentally similar ways.” Christian Science healers who

completely denied the reality of all matter and physicality were very much to one
end of this spectrum, but even their extreme philosophy can be seen as merely
the apex of most other spiritual healers, nearly all of whom prioritised spintual
health above physical health and believed that the one very much impacted upon

the other. As will become clear in this chapter most healers considered here

conceptualised both illness and healing in a very simple and holistic way. ‘[T]o

suffer, to be ill’, wrote mediumistic healer Eileen Garrett for example, ‘is simply
to be less than whole’.” Partly of course such convictions were a critique of the

perceived materialism of orthodox medicine, an appraisal some sections of the

medical profession were willing to take on board by the early twentieth century.
This chapter will analyse in detail the ways in which various aspects of
spirituality and healing were conceptualised within spiritual healing and the
extent to which these philosophies observed or subverted traditional models and
orthodox thought. It will also examine the attitudes of spiritual healers towards

orthodox medicine and consider the implications of healers’ general primacy of

the spiritual over the physical. Relations between the diverse spiritual healing

' Quoted from the eminent nineteenth-century surgeon and pathologist Sir Stephen Paget’s
Clinical Lectures and Essays by H.T. Butlin, FRCS, ‘Remarks on Spiritual Healing’, BMJ,
18 June 1910, p. 1469.

See p. 17 of this thesis for discussion of the limitations of this thesis, suggestions for further
research, and references to wider reading.

> Eileen J. Garrett, Life is the Healer (Philadelphia: Dorrance & Company, 1957), p. 24. Note
that although Garrett’s book was published in America Garrett herself was British.
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factions and chronological mutation will be delineated where approprate,
although it should be noted that the latter in particular is not as fundamental to
the first half of this thesis as it is to the second. Spiritual healing philosophies
were characterised primarily by stasis and evocation of religious antiquity rather
than by any linear change or progressive development.

Before proceeding, however, it is perhaps necessary first to give a briet

apologia for the individual healers whose work is utilised as exemplary

throughout this thesis. As was discussed in the introduction such individuals

include Anglican priests such as Percy Dearmer, Harold Anson and Jim Wilson,
lay Christians such James Moore Hickson, Dorothy Kerin and Christopher

Woodward, members of the Christian Free Churches such as the Quaker Dr

Howard Collier and Methodist Leslie Weatherhead, leading Spiritualist healers
such as Charles Adam Simpson, William Lilley and Harry Edwards, and various
other individuals including magnetist Chandos Leigh Hunt, theosophist Eliza
Ada Gardener, and Christian Scientist Charles Herman Lea. The individuals thus
considered were chosen generally because they consistently appeared as the most
visible and vocal on the subject of spiritual healing within their church or
movement. Many set up organisations dedicated to the promotion of spiritual
healing and / or published widely within their field. This makes their personal

philosophies and histories relatively easy for the historian to track with

confidence, but of course risks that those who might not be quite so historically
visible but who may have been contemporarily equally important are neglected.
The author freely admits this limitation, but with such a wide scope and range of

individuals available for study within the framework of this thesis believes it to

be a necessary one. The scope for further research in this area is extensive.
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Conceptualising Gender

Spiritual healing provides a unique point of intersection between the
established masculine bias of medicine and healing and the strong traditional
correlation between femininity and spirituality. Conceptualisations of gender

and of the role of healer and patient within spiritual healing are therefore worthy
of note. In medicine the gender norms of the late-nineteenth century generally
feminised the passive, unstable role of the patient and masculinised the rational,
controlling role of the healer. ‘The man who does not know sick women does

not know women’, wrote the distinguished American neurologist Dr Weir

Mitchell in the 1880s, summarising contémporary views of the femininity of

4

illness.* Women’s role in medicine, besides that of patient, was formally

confined to the subsidiary, subservient profession of nursing, aptly described by

the BMJ in 1895 as ‘merely the handmaiden of medicine’.” Any suggestion that

women healers work even partly under their own authority in the late-nineteenth

and early-twentieth centuries generated often fierce opposition from a medical

profession jealous of its monopoly and suspicious of female subversion. In the

case of both midwifery and massage female practitioners had to strictly

subordinate themselves to doctors in order to achieve even a measure of medical

legitimacy.® Although women gradually began to enter the medical profession as

doctors in their own right after the 1870s, their numbers and the opportunities

* Quoted by Barbara Ehrenreich & Deirdre English, Complaints and Disorders: The Sexual

Politics of Sickness (London: Compendium, 1974), p. 25. Additionally see Barbara Ehrenreich &
Deirdre English, For Her Own Good: 150 Years of the Experts’ Advice to Women (London: Pluto
Press, 1988) and Elaine Showalter, The Female Malady: Women, Madness and English Culture
1830-1980 (London: Virago, 1988).

> ‘Registration and Pensions for Nurses’, BMJ, 14 September 1395, p. 694.

® See chapter three of this thesis for some discussion of the professionalisation of massage. See

also Jean Barclay, In Good Hands: The History of the Chartered Society of Physiotherapy 1894-
1994 (Oxford: Butterworth-Heinemann, 1994) on massage and Jean Donnison, Midwives and

Medical Men: A History of the Struggle for the Control of Childbirth, 2" ed. (London: Historical
Publications Ltd., 1988) on midwifery.
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open to them remained limited until well after the First World War.” By 1939

women still comprised only fifteen per cent of the total number of doctors in

England and Wales.®

Spiritual healing in general seems to have adhered to this conventional
male-as-healer, female-as-patient model. As was noted in the introduction exact
statistical data for spiritual healing is almost impossible to ascertain, but even a
cursory glance at the organisational outline delineated above’ reveals a strong
masculine bias amongst healers. This may be partly cosmetic in that male

healers may simply have been more likely to set up organisations and publish
accounts of their work, but nonetheless even the few statistics that can be gleaned
indicate a similar pattern. Table 1 below, for example, presents the gender
distribution of the forty-nine spiritual healing case studies collected by
David Caradog Jones 1n his 19535 attempt to prove the objective healing efficacy

of prayer.10 In only three (six per cent) of the cases he considered was a female

healer involved and one of these was a joint healing undertaken by both and a

male and a female healer. In contrast in twenty-seven (fifty-five per cent) cases

” For more information on the entry of women into the medical profession see particularly Wendy
Alexander, First Ladies of Medicine: The Origins, Education and Destination of Early Women
Medical Graduates of Glasgow University (Glasgow: University of Glasgow, 1987); Catriona
Blake, The Charge of the Parasols: Women’s Entry to the Medical Profession (London: The
Women’s Press Ltd., 1990) and Brian Harrison, ‘Women’s Health and the Women’s Movement
in Britain: 1840-1940’ in Charles Webster (ed.), Biology, Medicine and Society 1840-1940
(Cambridge: Cambridge University Press, 1981), pp. 15-71.

®In 1911 there were 495 women doctors working in England and Wales, which amounted to less
than two per cent of the total number of doctors. By 1921 this proportion had risen to over five
per cent, and by 1939 to fifteen per cent, but progress was slow until well after the Second World
War. Rosemary Pringle, Sex and Medicine: Gender, Power and Authority in the Medical

Profession, (Cambridge: Cambridge University Press, 1998), pp. 28-29.
? See pp. 11-17 of this thesis.

' David Caradog Jones, Spiritual Healing: An Objective Study of a Perennial Grace (London:
Longmans, 1955). Caradog Jones was not himself a healer, and his book records a wide range of
healing reported to him by various healers. He used mainly orthodox Christian healers, but
incorporated the evidence of at least one Spiritualist healer (probably Harry Edwards although
Caradog Jones does not name his sources), arguing that although he termed his ‘source of

ir}spiration‘ as “the Infinite Spirit’ rather than God his healing techniques and approach to
sickness were fundamentally the same as others considered in the study.
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the healer was male, although in nineteen of the forty-nine case studies (thirty-
nine per cent) either there was no specific healer or the healer’s gender 1s not

apparent in Caradog Jones’ recounting.

Female healer

No specific healer
2

9

Male patient

Table 1: Gender Distribution of Healers and Patients in the Case Studies Examined by
David Caradog Jones, Spiritual Healing: An Objective Study of a Perennial Grace (London:

Longmans, 1955)11
The Caradog Jones statistics also present women as the most likely recipients of
spiritual healing, with fifty-nine per cent of adult patients being female. On their
own these statistics are of course not comprehensive enough to be anything like
conclusive, but the trends they indicate do seem to be corroborated by most less
quantifiable spiritual healing literature of the period under consideration. In
Spiritualist William Lilley’s healing enterprise, for example, all the healers were

apparently men, but of the testimonial letters quoted by Lilley’s biographer

Arthur Desmond eight out of twelve (sixty-six per cent) refer to the healing of

‘WOI‘l‘leI'l..l2

The predominately female patient base suggested by such accounts fits
within both traditional healer-patient models and traditional models of
spirituality. Women were the principal consumers of both orthodox and

unorthodox religion throughout the late-nineteenth and early- to mid- twentieth

' These statistics were collated from throughout the book by the present writer.

'2 Arthur Keith Desmond, The Gift of Healing: The Story of Lilley the Healer (London: Psychic
Press, 1943), pp. 27 & 72-71.
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centuries. Historian Callum Brown has noted the significant prevalence of
women amongst church memberships and churchgoers from the seventeenth

century onwards'® and Alex Owen and Jenny Hazelgrove have done likewise

14

with Spiritualism.”™ A census of religious bodies taken in 1906 moreover

revealed a massive seventy-five per cent of Christian Scientists to be women."

That women should be the principal consumers of spiritual healing is therefore
not particularly surprising. However, the apparent preponderance of male

healers in spiritual healing is very significant here because although it fits within

the dominant male-as-healer model, in many ways it also appears to subvert the

traditional feminisation of spiritual gifts. Spirituality was intensely feminised
throughout the period under discussion. The ‘discursive power of religion’ as

outlined by historian Callum Brown constructed piety and spirituality as integral

to conceptions of femininity right up until the 1960s. From the 1800s until the

mid-twentieth century the innate piety of women was commonly juxtaposed

beside the innate sinfulness of men.'® Brown has argued that even the piety of

clergymen was commonly constructed as more vulnerable than that of women 1n

general.!’

> The Daily News census of churchgoing in London in 1902-1903, described by Brown as ‘the
most accurate and full [religious] census ever undertaken in Britain’, found that women made up
60.8% of adult churchgoers within all denominations. Callum Brown, The Death of Christian
Britain: Understanding Secularisation 1800-2000 (London: Routledge, 2001), pp. 148 & 156.

'* Jenny Hazelgrove, Spiritualism and British Society Between the Wars (Manchester:
Manchester University Press), p. 80. See also Alex Owen, The Darkened Room: Women, Power
and Spiritualism in Late Victorian England (London: Virago, 1989), pp. 8-10.

'* ‘Medical News’, BMJ, 11 September 1909, p. 712. The BMJ do not give the source of this
statistic, nor do they say whether it refers to Christian Scientists in America or in Britain.

'* An example of the dominance of this type of evangelical narrative even within a secular setting
can be seen in the moral furore provoked by the 1894 ‘massage scandal’, described in detail in
chapter three of this thesis. Brown, The Death of Christian Britain, pp. 9, 72, 106 & 128. See
also Judith R. Walkowitz, City of Dreadful Delight: Narratives of Sexual Danger in Late-
Victorian London (London: Virago, 1992).

'" Callum Brown argues that throughout the period 1800 to 1950 clergymen in contemporary
biographies, journals and literature were commonly depicted as suffering from extreme ‘spiritual

turmoil’. Even the piety of the most famous religious men was represented as problematic and
vulnerable. Brown, The Death of Christian Britain, p. 101.
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Both religious and medical narratives of the time constructed women as
generally more receptive to spiritual gifts than men. Psychologist Dr Claye

Shaw in 1910, for example, argued that their less rational, more emotional

natures made women more ‘sensitive to sensational impressions’ normally

18

imperceptible to men.”® Of course such declarations were something of a

double-edged sword, for the very characteristics that were thought to make

women more responsive to the spiritual world also left them less able than men
to function in the physical world. The adage that women relied on feeling

(imagination) and men on sight (reason) was an old one that merely served to

uphold the ‘separate spheres’ ideology of the late-nineteenth century. Early-
twentieth-century medical thought often constructed women’s greater receptivity
to spiritual and psychological treatments as being connected to their perceived

greater susceptibility to mental illness. One physician who wrote to the BMJ 1n

1909 to advocate the efficacy of what he called *psychic force’ 1% _in fact an early
type of mental suggestion - in functional disease wrote for example that ‘in most,

but by no means all cases [the patient] is a woman’.*’ Even Dr Claye Shaw, who

saw the latent potential in women’s sensational sensitivity acknowledged that

with it inevitably came emotional instability and a tendency towards the

)\

neurotic.’ The feminisation of spirituality was thus far from being

'® T. Clay Shaw, ‘Considerations on the Occult’, BMJ, 18 June 1910, p.1473.
' Psychic force is a term which has meant many different things to many different people.
Unlike the physician whose views delineated here, most spiritual healers would probably have

understood psychic force in more mesmeric terms, as an existent physical energy or fluid. See
Ep. 138-141 of this thesis for more information.

" Robertson’s use of ‘psychic force’ was actually little more than mental suggestion, which he
used primarily to treat functional disorder. His technique involved his ‘sitting down opposite the
patient ... [and] require[ing] her to look steadily into [his] eyes’ while he commanded her to
‘stop’ her seizures. ‘Ministries of Healing’, letter from Dr Alexander Robertson of the Glasgow

Royal Infirmary, BMJ, 2 January 1909, p. 63. For more information on the perceived femininity
of madness see Showalter, The Female Malady.

2 ibi-d, P. 1‘473. For a detailed discussion of the duality of power and weakness inherent in
mediumship see Owen, The Darkened Room, chapters one and eight. For medical interpretations
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unproblematic for women and the same was to prove true for male spiritual, and

in particular Spiritualist, healers.
The preponderance of male healers within spiritual healing 1s perhaps

most significant in regard to Spiritualism. Orthodox Christian healers were more
often than not also clergymen and thus healing within the Christian churches was

constructed principally as a part of the active provider role that had always been

22

traditionally masculine.”® Spiritualism, however, was an essentially female

religion characterised primarily by local informality and socially-acceptable

domesticity.

Spiritualist literature was full of references to its women as gentle maidens or loving wives
and mothers, women who mutely radiated grace, charm, and beauty, whilst embodying the

. .« e 2
highest moral and domestic virtues. >

Mediumship was a predominately female preserve. Although the domestic

emphasis of Spiritualism began to shift somewhat after the First World War with
the increasing prominence of scientific investigation and the search for rational

proof of spiritual phenomena, in fact throughout the late-nineteenth and early- to

mid-twentieth centuries mediumship remained markedly feminine while men by

and large devoted their energies to psychical research.”* Jenny Hazelgrove has

demonstrated that in the 1930s Spiritualist mediums were still being described in

virtually identical terms to the late-nineteenth century..25 Significantly, male

mediums were often considered effeminate and sexually suspect. On attending a

of mediumship and its connections to insanity see ibid, chapter six and Hazelgrove, Spiritualism
and British Society, chapter four.
* Callum Brown among others has pointed out that, despite the feminisation of religiosity, formal
roles for women within the Christian churches were slow in forming. By 1900 women were
accepted as missionaries and Christian nurses, but preaching and organisational roles were still
grgely dominated by men. Brown, The Death of Christian Britain, p. 68.

Owen, The Darkened Room, p. 8.
* See Hazelgrove, Spiritualism and British Society, chapter seven and Janet Oppenheim, The

Other World: Spiritualism and Psychical Research in England, 1850-1914 (Cambridge:
Cambridge University Press, 1985).

® Hazelgrove, Spiritualism and British Society, pp. 86-87.
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séance given by a male medium in 1937, for example, a Mass-Observer
suspected ‘uranianism’ and recorded the medium as being of ‘a cissyish type’.*°
Both Owen and Hazelgrove emphasise the considerable duality inherent in
conceptions of female mediumship, for while it was a position of some power it
was also a fundamentally passive role and was granted essentially at the expense
of the medium’s rationality.?’

Considering the strong innate correlation between femininity and
mediumship within Spiritualism it is striking that Spiritualist healers, and in
particular those who practised healing exclusively, seem to have been
predominately men. Spiritualist women who practised healing were much more
likely to have been general mediums for whom healing was merely a subsidiary,
and often unexpected, part of their gift. Estelle Roberts, for example, was
astonished to find she had the ability to heal when after she had been practising
successfully for some years as a medium a mother brought a child ‘suffering
pitifully from asthma’ to one of her Spiritualist meetings at Hampton Hill. She
agreed to lay her hands on the child ‘more in response to the mother’s faith in
[her] than any [she] had in [her]self’ and was ‘dumbfounded’ when the child
quickly began to breathe ‘easily and normally’ again.”® She continued to practise
healing sporadically for the next twenty years, but the subject forms only a very

short chapter in her autobiography suggesting that she herself did not consider it

to be among the most significant of her gifts. Doubtless much informal healing
also took place within women’s domestic Spiritualist circles that went

unrecorded and so is all but invisible to the historian.

*® Uranianism was taken to indicate homosexuality. Cited by ibid, p. 6. See also Owen, The
garkened Room, p. 10.
Owen, The Darkened Room, p. 10; Hazelgrove, Spiritualism and British Society, p. 53.

% Est.elle Roberts, Forty Years a Medium (London: Herbert Jenkins, 1959), p. 38. The child
remained well until she lost touch with him some twenty years later.
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Nonetheless it is very significant that almost all the professional
Spiritualist healers considered in this thesis are men. It suggests that increasingly

into the twentieth century spiritual healing began to subvert the traditional

private domain of Spiritualism as male healers began to force their way into
public attention. Healer Harry Edwards, for example, wrote eight books on
spiritual healing in the 1950s and 1960s, made television appearances, set up the
National Federation of Spiritual Healers, and in short generated so much public
interest in himself that it became impossible for the medical establishment to
either ignore or dismiss him as they had so often done in the past with other
healers.”’ The proliferation of male spiritual healers in the twentieth century can
perhaps be taken to indicate a decreasing adherence to the female-as-spiritual,
male-as-sinful model,”® but the specialisation and professionalisation of male
Spiritualist healers undoubtedly also owed much to traditional male-public,
female-private ideologies. As within most orthodox Christian churches men had
always been the principal administrators of the Spiritualist movement despite the
fact that Spiritualist gifts themselves were commonly feminised. Ever since the
late-nineteenth century the financing, training and publicising of female mediums
had generally been undertaken by male benefactors who, according to historian
Alex Owen, ‘offered patronage in return for control’.! The male Spiritualist
healers discussed here commonly acted as their own administrators very much
within the public sphere, and very likely they needed to have been men to have

done so. In this way spiritual healing uniquely intersected contemporary

? Harry Edwards, Thirty Years a Spiritual Healer (Surrey: Spiritual Healer Publishing, 1968).
*0 Callum Brown argues that between 1920 and 1950 the ‘moral campaigns of evangelicalism’
that had so emphasised the correlation between femininity and piety ‘finally ground to a halt’.
The conceptualisation of women as a moralising force within society thus lost ground, although

for Brown the discourse of female piety did not really lose its potency until the 1960s. Brown,
The Death of Christian Britain, pp. 83-87.

*! Owen, The Darkened Room, p. 50.
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conceptions of both spiritual femininity and medical and public masculinity. The
dominance of the model of rational masculinity within medicine perhaps goes
some way to explaining why healing was so often constructed as a more
acceptable male facet of Spiritualism than mediumship in general. Before the
famous healer William Henry Lilley was born his Spiritualist parents had been
hoping for a girl in order that she be able to continue the mediumistic talent

latent in their family. When Lilley turned out to be a boy, his grandfather
stemmed the family’s disappointment. ‘Never mind’, he said revealingly, ‘he’ll
be a grand healer!’™

Nevertheless, male Spiritualist healers were not entirely spared the taint
of feminisation common to male mediumship. Despite recounting the story of
Lilley’s healing destiny his biographer Arthur Desmond also went on to describe

Lilley’s life as ‘the story of a boy who should have been a girl’, suggesting some

measure of the sexual inversion intrinsic within male mediumship.33 Male

healers often found themselves partially feminised in this way, by others if not by

themselves. Dr Lascelles, for example, the medical spirit guide of Charles

Adams Simpson, a well-known Spiritualist healer of the 1920s, often referred to
Simpson in his ‘talks’ as ‘the sensitive’.>® When he first arrived in England from

New Zealand before he became a healer Simpson described himself as being
haunted by Dr Lascelles asking: ‘When is this sensitive going to heal the sick?’*
Moreover in Rosa Barrett’s introduction to the collected ‘talks’ of Dr Lascelles,

she was careful to construct Simpson as both self-sacrificing and unworldly, very

32 Desmond, The Gift of Healing, p. S0.
*? ibid, p. 60.

* See Rosa l\:ld. Ba‘r.rett (ed.), Beyond: A Continuation of “The Seekers”, Further Talks by “Dr
Lascelles™, 3™ edition (London: Daniel Co., 1934, first published 1929).

* Text of an address given by Charles Adams Simpson at the London Society of Apothecaries in
April 1929, ibid, p. 17.
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much the attributes of pious femininity. For instance, she recounted a time at the

beginning of Simpson’s healing career when a patient offered to pay ten shillings

for his treatment:

[T]he whole household was wildly excited and the patient found that there was no food in the

house and no money with which to buy :any!36

It is worth noting here and is perhaps rather ironic that before his discovery of his
healing gift Simpson had been a scientist and in his own words ‘not a bit
spiritual'.”

The reason for these latent undertones of feminisation was that at its core

Spiritualist healing, and in indeed in some ways most spiritual healing, was a

form of mediumship. In mediumship it was generally acknowledged that the
spirits worked through rather than with the medium, reducing the medium to
little more than the unconscious passive instrument of an external force, a very
feminised image. Mediumistic healer Eileen Garret for example described her
healing gifts as ‘unsought’ and wrote that she felt they had ‘more or less “used”
[her]’ and that she had often found it difficult to ‘prevent them from flooding
[her] own life, as [she] wanted to live it’.>® Interestingly most spiritual healers of
all spiritual persuasions conceptualised their role in healing as principally the
passive instrument of the healing spirit.”> For orthodox Christian healers the
healing force that flowed through them was from God or Jesus rather from the
spirits of dead men, but identically with Spiritualist healers it used them rather

than being used by them. Methodist Leslie Weatherhead thus described spiritual

36 :1.:
ibid, p. 10.
3 Text of an address given by Charles Adams Simpson at the London Society of Apothecaries in
April 1929, ibid, pp. 15-16.
*® Garrett, Life is the Healer, pp. 14-15.

* 1t is interesting to note that the word ‘instrument’ was often used by the healers themselves.
See for example Desmond, The Gift of Healing, p. 21; Margaret Frayling, The Quest for Spiritual

Heal::ng (London: Rider, 1951), p. 25 and Reginald M. Lester, Towards the Hereafter: with a
Special Enquiry into Spiritual Healing (London: Harrap, 1956), p. 30.
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healers as the ‘fingers of the whole body of Christ’.*® James Moore Hickson

similarly wrote:

I do not claim to possess this power of myself — only that I am a channel through which the
life-giving energy flows, which I receive by faith [from God], and pass on to those who need

it by the laying on of hands.*!
In this way spiritual healing was often conceptualised as more a spiritual gift or
instinct than a rational learned skill. Christian-Spiritualist healer Margaret
Frayling even went as far as to suggest that ‘too much brain-knowledge’ on the

part of the healer might obstruct the healing channel.**

In many ways this conceptualisation of healers as merely mediums of the

spiritual healing force was less problematic for orthodox Christian healers than it
was for Spinitualists. Christian healers were able to construct it as a part of
Christian philosophical teaching which required ‘the glad submission of the self
as a whole ... to the Will of God’.*> This may still have been a feminised image

but 1t was far less subversive than the highly visible, almost violent nature of

Spiritualist possession. William Lilley’s ‘inspirers on the Other Side’ for
example were said to be able to ‘control him at any time and under any
circumstances’. His biographer recounted an incident at Lilley’s London
treatment centre 1n the 1940s when his colleague Arthur Richards had ‘turned to
make some bantering remark’ only to hear ‘the doctor’s voice [Dr Letari, Lilley’s
spirit guide] unexpectedly cut in behind him’. ‘In short while his attention had

been distracted, the medium had been “taken away™. Lilley could remain in a

‘0 Leslie Weatherhead’s Psychology, Religion and Healing, 2™ edition (London: Hodder &
Stoughton, 1952, 1* published 1951), p. 40.

* James Moore Hickson, Healing by the “Laying on of Hands” (London: privately printed,
¢.1907), pp. 3-4.

* Frayling, The Quest for Spiritual Healing, p. 25.

¥ Howard E. Collier & Sydney A. Hurren, The Place of Spiritual Healing in the Society of

Friends: The Substance of Lectures Given at Jordans, September 1938 (London: Friends Book
Centre, 1938), p. 6.
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state of trance for up to twenty-four hours, ‘completely oblivious to what [was]
going on’ in his absence and with no memory of what he had said and done when
he awoke.** Lilley’s susceptibility to spirit control was thus a somewhat dubious
privilege, for it suggested that his mediumship was completely outside his
influence and was brought almost entirely the expense of his rational
consciousness and self-control. His healing mediumship was therefore not
substantively different from the passive feminised mediumship of Spiritualism in
general,..45 demonstrating the inherent difficulty in fusing rational masculinity and

mediumship even when the purpose of that mediumship was masculinised.

Evidently aware of the implications of this masculine-mediumship duality

some Spiritualist healers overtly attempted to emphasise their masculinity and

claim some measure of personal involvement within the healing process. Unlike

Lilley, for example, Spiritualist healer Harry Edwards professed to be able to
exert some control over not only when and where he was possessed by the spirits

but also to what degree. ‘The trance condition may vary from five to ninety-nine

per cent’, he wrote, although he also described the process of entering the trance
condition as ‘an act of surrender’ when ‘a blind was drawn over [his] normal
alert mind’.*®* Edwards claimed even when completely possessed to be conscious
of the ‘intelligent movement with a directive purpose behind it’ that guided his
healing hands. Moreover, he referred to his healing power as a part of his ‘spirit

mind’ rather than as some entity wholly divorced from him, thus attempting to

construct himself as a factor within his spiritual healing.*’ Significantly, even

“ Desmond, The Gift of Healing, pp. 11 & 57.

¥ Again see Owen, The Darkened Room and Hazelgrove, Spiritualism and British Society for
analysis of female Spiritualist mediumship and its wider implications for conceptualisations of
femininity in the late-nineteenth and early- to mid-twentieth centuries.

46 Harry Edwards, The Science of Spirit Healing (London: Rider, 1945), p. 24.
‘7 ibid, p. 24.
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Lilley felt it necessary to point out that his healing sanctuaries did not only
employ spiritual methods, arguing that when physical treatments such as
‘osteopathy, homeopathy, biochemistry, and chromotherapy’ were deemed more
efficient they were used in preference, without the need necessarily for them to
be conducted under trance.** Male Spiritualist healers were not alone in claiming
some measure of personal involvement in their gifts, although they were far more
likely to explicitly do so than female Spiritualist mediums. Medium Gladys
Osbourne Leonard, for example, did not heal under full trance and even claimed

to be able to continue a normal conversation while healing although she felt that

it was unprofessional to do so. However, despite apparently endorsing conscious

healing she nevertheless still felt herself to be no more than a channel through

which ‘the Divine power’ flowed.*

Male Spiritualist healers also attempted to emphasise their masculinity

through their open participation the public sphere, by publishing justifications of

their work, engaging in scientific debate™ and forming self-administrated healing

organisations. Simpson, Lilley and Edwards all set up professional healing
sanctuaries, which were in effect spirit hospitals wherein they functioned as

doctors, or at least as the vehicle for spirit doctors. The professionalism of these

enterprises was commonly emphasised alongside their innate self-sacrificing

31

altruism.”” Lilley, for example, wore a uniform very much akin to that of a

doctor of ‘a knee-length white or cream double-breasted coat ... bearing the three

** Desmond, The Gift of Healing, p. 42.

:Z Gladys Osbourne Leonard, My Life in Two Worlds (London: Cassell, 1931), pp. 280 & 285.
See chapter two and chapter seven of this thesis for explorations of the way in which spiritual

?lealers attempted to engage in scientific justification and medical debate.
See chapter three of this thesis for healers’ conceptualisations of morality.
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crosses of Divinity on the breast pocket"".52 Lilley also set up what his biographer

Arthur Desmond called a ‘medical college controlled from another plane’, where
the medical spirit ‘masters’ would daily possess one of the mediums and through

him instruct the others in ‘the whole gamut of medical knowledge":

Anatomy. Physiology. Pathology. Homoeopathy. Biochemistry. Therapeutics. ... It was

the plan ... that this should go hand in hand with [the] spiritual healing to forge ... the
perfect and invincible spiritual combination. These studies helped [Lilley] not only to
understand the diagnoses given to him, but the better to treat and arrest disease as he

encountered it.>>
Why Lilley should need such knowledge, when his ‘sole contribution [to the
healing process was] his body’ is never made very clear, but it can perhaps be
read as an attempt to align himself more with the masculine role of the doctor

than the feminine role of the medium.>* If so it was not entirely successful for

the school set-up very much placed the mediums in a child-like role, constructing
them as in need of teaching, guidance, and at times chastisement. ‘Lilley without

his guide was like a child bereft of his parent’, wrote Desmond, further

53

reinforcing this conception. These examples illustrate well both the

problematic passivity of male mediumistic healing and the conscious efforts
often made by male healers to challenge this and reclaim some measure of
personal involvement in the healing process. Healing was then a spiritual gift

apparently more acceptable than others for men to wield, but even so without the

32 Desmond, The Gift of Healing, p. 53. By 1942 Lilley had opened four sanctuaries, one in

Hunslet, one in Hull, one in Cheltenham and one in London. Lilley’s organisation was called the
House of Divinity, hence the insignia.

>3 ibid, pp. 12, 25 & 140-142,

*4ibid, pp. 24 & 42. As will be examined in more detail in chapter two of this thesis Lilley’s

sanctuaries also employed physical treatments such as osteopathy and homeopathy which were
not necessarily conducted under trance. In this way Lilley attempted to combine his feminised
sPiritual ability with masculinised medical learning.

> ibid, pp. 134 & 144,
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basis of learned rational knowledge or religious orthodoxy it was still very

susceptible to problematic spiritualistic feminisation.

Conceptualising Spiritual Healing

Before going any further it is important here to first consider how
spiritual healers themselves conceptualised spiritual healing and health. These
conceptualisations impacted upon both the therapeutic techniques utilised by
healers and their attitudes towards orthodox medicine, which will be examined

subsequently in this chapter and in the next. The varying personal philosophies

of healers are also significant in considering the wider interplay between
orthodox and alternative medicine and between science and faith more generally

during the late-nineteenth and early- to mid-twentieth centuries. Overall they

implied a powerful enduring link to traditional religious thought and a
generalised opposition to materialistic science and orthodox medicine. However,
the unificatory echoes of new psychology are also implicit within much spiritual

healing literature and language of this period suggesting that religious-scientific
opposition in the late-nineteenth and early-twentieth centuries was not as

polarised as has sometimes been assumed.”® As will become clear in chapter six

there was, increasingly into the mid-twentieth century, substantial tension and
theoretical disparity between medicalised new psychology and spiritual healing,

but in spite of this there was also much overlap of both philosophy and

> For details of scientific-religious interaction in the late-nineteenth and early- to mid-twentieth
centuries see in particular Peter Bowler, Reconciling Science and Religion: The Debate in Early-
Twentieth Century Britain (Chicago: Chicago University Press, 2001); John Hedley Brooke,
Science and Religion: Some Historical Perspectives (Cambridge: Cambridge University Press,
1991); Oppenheim, The Other World and Robert M. Young, Darwin’s Metaphor: Nature’s Place
in Victorian Culture (Cambridge: Cambridge University Press, 1985). Religious-scientific

interaction within spiritual healing and its chronological variation will be examined in more detail
in chapters two, five, six and seven.
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therapeutics. In some ways spiritual healing can be seen as a comparatively
extreme and non-medicalised form of new psychology, just as Christian Science
can be seen as a comparatively extreme form of spiritual healing itself.’’ This
section will outline briefly some of the basic internal theoretical foundations of
spiritual healing in order that their significance can then be subsequently
explored. While the philosophies of the many different healers varied
considerably in the details, on an elementary level they were principally united
by the belief that illness and disease were far more than the physical entities and
symptoms delineated by the medical profession. Unsurprisingly for most
spiritual healers the spiritual was of paramount importance both in terms of
illness and cure, thus subverting physical medicine’s traditional primacy of the

body, while at around the same time new psychology was beginning to do the

same thing in terms of mind.

Within spiritual healing philosophies of all spiritual persuasions man was
generally conceived of as being made up of various layers of which the physical

body was only one, and usually the least important one. Mediumistic healer
Eileen Garrett described ‘the bodily constitution of man’ as ‘a kind of trinity’:

There is the dense chemical appaaratus we commonly call the body, the etheric or protective

body of which we are speaking, and the vital force which connects them all.>

Interestingly this concept of a bodily trinity was common within many spiritual
healing philosophies, the religiously orthodox and the religiously unorthodox. It

reflects both the prime importance of the Holy Trinity within Christianity and

age-old conceptions of man as being made up of body, spirit (or in medical

° Alison Falby argues that historians have too often neglected the importance of forms of lay
psychol?gy in their emphasis upon professionals and institutions. Alison Falby, ‘The Modern
Confessional: Anglo-American Religious Groups and the Emergence of Lay Psychotherapy”’,

Journal of the History of the Behavioural Sciences, Vol. 39, No. 3 (2003), p. 251.
>8 Garrett, Life is the Healer, p. 123.
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terms, mind) and soul.”” The emblem of William Lilley’s House of Divinity for
example was three golden crosses, representing among other things ‘the three
minds of man - alert, sub-conscious, and super-sub-conscious [and] the three

bodies of man - physical, astral and etheric’.®® For Harry Edwards there were
three bodily layers in addition to the physical body. The spirit body was an

‘exact replica of the physical’ which belonged ‘essentially to nature’, the etheric

body formed ‘the reservoir of energies for the physical body - its storehouse’,
and the ‘life spirit’ which ‘[was] not contained in form and [was] quite free’.”

This principle of a ‘life spirit’, a spiritual energy crucial to the maintenance of
health, was also important within most spiritual healing philosophies, although 1t

went by many names. Eileen Garrett’s ‘vital force’,®* Christian-Spiritualist

healer Margaret Frayling’s ‘life-force’,®? theosophist Eliza Adelaide Gardner’s

‘vital energy’® and Christian Scientist Charles Herman Lea’s ‘ever-operative
principle of good’® thus in practical terms amounted to virtually the same thing.
Spiritual healing was commonly based on the premise that the spiritual

and physical layers of man delineated above interacted with each other

extensively. Health was thus conceptualised as primarily a matter of balance

> Triune models of personality date back as far as Greek philosophers such as Plato, who viewed
the human body as being formed of triangles and conceptualised man in terms of spirit, body and
soul. Echoes of this triune concept can be found within much modern psychology, as can be seen
In Freud’s theory of the unconscious, which split the human psyche into the ego, the i1d, and super
ego. See Roy Porter, The Greatest Benefit to Mankind: A Medical History of Humanity from

Antiquity to the Present (London: Fontana Press, 1999) and Edward Shorter, A History of
Psychiatry: From the Era of the Asylum to the Age

of Prozac (New York: John Wiley & Sons, 1997).

% Desmond, The Gift of Healing, p. 97. The crosses were also said to represent ‘the three states
of evolution of the spirit after “death” and ‘also wisdom, knowledge and power’. Lilley’s entire
healing philosophy was thus based on the symbol of the trinity.

°l Edwards, The Science of Spirit Healing, p. 12.

%2 Garrett, Life is the Healer, p. 123.

® Frayling, The Quest for Spiritual Healing, p. 33.

* Eliza Adelaide Gardner, Healing Methods Old and New, 2™ edition (London: Theosophical
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