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Abstract

« *

Within, this thesis | providé the first empirical academic study of energetic healing, Reiki
and dowsing in central Scotland, with the focus of my research being on the teaching of
energetic healing in workshops (the Salisbury and Westbank centres being key
locations) and related textual material. This thesis is also a step towards addressing

the historical imbalance of writing about New Age beliefs and practices from a
predominantly androcentric positioning, as | place emphasis on exploring how
gendered spiritualities may be actively constructed in this setting. For as Dominic
Corrywright has stated “the web of New Age spiritualities is crucially sustained by the
individual and collective weavings of women and this is particularly evident in healing

and therapies” (2003:131).

| argue that women’s predominance in healing circles has a lot to do with personal
projects of redefinition and self-transformation. This sort of ‘work on the self’ does not
occur under, as radical feminists Daly (1991) and Sjoo (1994) would state, overarching
patriarchal paradigms. Rather ‘healing of the self’ is located within fluid “fields of force”
(Foucault, 1980). Therefore throughout this thesis | build up a decentralised narrative of
power and locate women as active healing agents. In order to construct this narrative |
draw from research in the fields of Goddess and women’s spiritualities, for here we find
useful evaluations of how women re-inscribe their bodies as sacred and empowered
through, in the former, imminent ties to the Goddess. | relate my research to Meredith
McGuire's empirical study of healing in the American context, where she argues that “If
the creation, maintenance and transformation of individuals gender identities are

indeed among the foremost identity work to be accomplished, then extensive empirical
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study of the many contemporary instances of gendered spirituality is very worthwhile”

(McGuire, 1994:254).

Hence in the first two chapters of this thesis | engage with feminist and ethnographic
theory in general. | argue that discourses of power are multivalent operating within
academic, religious, bio-medical and holistic healing circles and at the individual level.
For debates abound in relation to, for example, the prioritisation of text over
experiential practice — the latter being central to New Age healing in Scotland. |
introduce my location as a bothsider, an academic researcher and a practising healer
as this positioning has raised its own particular set of theoretical and personal

questions. And | draw in the aforementioned research in the paraliel fields of Goddess

and women'’s spiritualities.

Chapter three engages with representations of “the body as energetic” at the micro ‘in
the field’ level and is primarily descriptive. Within these pages | provide a picture of how
the energetic body is discursively constructed hence providing some necessary
background for later ethnographic material. In chapter four | also build on the previous
chapter in relation to healing and curing models of health. | adopt Meredith McGuire’s
analytical framework of healing types. In this way | can locate my narrative of women'’s
power and consciousness of healing into the debates between male dominated
biomedical approaches to health and the apparently more egalitarian holistic (mind,

body and spirit) approaches to the same.
Chapters five and six focus specifically on the healing practice and discourses of Reiki,

this healing modality growing significantly in popularity in Scotland. | will propose that

Reiki provides the practitioner with contrasting notions of “the healthy body” to bio-
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medical and mainstream religious significations of the same and enables the

development of empowered models of subjectivity “as healer”.

The technique of dowsing, which is explored in chapter seven, is regarded in healing
circles as being a “visible expression” of intuitive practice. Hence learning to dowse
appears to provide additional confirmation for women healers of their ability to work as
more autonomous agents. For dowsing practice falls within the umbrella of earth
mysteries or Gaian traditions, where the earth is seen to be a conscious, living, self-

regulating entity and is identified with as the “Goddess imminent”.

In the finai chapter | pull this thesis together as a whole and return to some of the
questions asked in my opening material, noting my distinctive contributions to healing
research as “a bothsider”. Throughout | acknowledge that my location as
‘researcher/healer’ is just as materially and politically located as are healers in the field.
For |, as well as ‘the subjects under study’, operate within fluid fields of force. Overall, |
place emphasis on evaluating distributions of power and the development of new

liberating models of subjectivity in healing epistemologies.
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Chapter One

Setting The Scene

Introduction

Within this thesis | will critically evaluate the development of new constructions of
identity within the New Age' scene in central Scotland. | shall locate “gender as an
analytical category” (Scott, 1986:1066) as the key underlying framework for this
research. For while much academic material has been produced on the historical
location, modes of participation and beliefs within New Age networks, the at best
cursory, inclusion of gender is highly problematic. For it is precisely within these fields
of contemporary spirituality that we find new ideals and alternatives to traditional
gender roles with, for example, the re-sacralisation of the female body. This work is
hence the first ethnographic study of gender, Reiki and energetic healing in Scotland.
Emphasis has been placed on examining how participants are taught to heal in
workshops in central Scotland - the Salisbury and Westbank Centres being important
locations for this - and in evaluating how participants respond to learning new ways of
being “as healer”. In order to support my ethnographic material | have drawn from
various New Age textual literature, both historical and contemporary. Hence sources
include, for example, workshop teaching manuals and texts recommended by healers.
In this way | also hope to construct an understanding of the issues underlying healing

practice.

' As | will discuss in Chapter Two, the term ‘New Age'’ is problematic as Sutcliffe states, it would be
misleading to accept the hegemonic (academic) view that the ‘New Age’ is a "homogeneous entity” or that
it should be assigned “to a homogeneous cuitural epoch or astrological era” (2003:9). Therefore | employ
the term New Age while remaining sceptical “as to the reality it denotes” and locate it within implicit
quotation marks throughout (cf, Levi-Strauss,1962:15).



The basic questions of my research on healing in Scotland are framed well by
Meredith McGuire, for she has examined healing in suburban America. McGuire

argues that,

If the creation, maintenance and transformation of individuals’ gender identities are indeed
among the foremost identity work to be accomplished, then extensive empirical study of
the many contemporary instances of gendered spirituality is very worthwhile (McGuire,

1994:254).

Hence | shall relate my empirically researched fieldwork material on Reiki, energetic
healing and dowsing to writers such as McGuire, while also drawing from feminist
research in the parallel fields of Wiccan and Goddess spirituality. For in the latter we
find writers such as Helen Berger (1999) and Wendy Griffin (2000) who have provided
us with comprehensive evaluations of how women may form new and empowered,

“healed”, identities.

Overall | will hence examine how “the subjective and collective meanings of women
and men as categories of identity have been constructed” (Scott, 1988:6) within
healing circles and the relationship of these constructions to significations of power.
This shall be located alongside an examination of feminist critiques of patriarchal
structures and the relevance of these dialogues to ‘contemporary spiritualities’ and

‘holistic health’.

I will argue that discourses of power and authority are multivalent operating within
academic, religious, bio-medical and holistic healing circles and at the individual level.
For example debates abound in relation to the prioritisation of text and the benefits of

quantitative or qualitative approaches to academic research, while in healing circles,



some aspects of experiential practice also appear to be in tension with male textual

reformulations of healing theology.

In general, | shall regard “healing” as being an aspect of popular religiosity — popular in
that healers “adopt practices which may be at odds with the religious [and bio-medical}
specialists’ views” (Thomas, 1995:37). For if one locates “healing” as such, then this

should enable an examination of counter hegemonic discourses of identity and power.

This is important in that healers at the grass roots level are predominantly female.

As part of this research | shall specifically examine the healing practice of Reiki and
explore representations of the “energetic body”. | will also introduce the technique of
dowsing, for this “intuitively based” medium appears to offer additional confirmation for

healers of their ability to work as autonomous agents.

My personal position throughout this work will be that of a bothsider, an academic
writer and practicing healer. Being a bothsider has, as we shall see, raised its own
particular set of theoretical and indeed personal questions. For | have been changed
by my experiences within healing circles as here we find Western science, rationality
and objectivity being critiqued with regard to their appropriateness as interpretative
frameworks. Yet this thesis is written for academic evaluation where, in part, “the
empirical and logical rationality that defines knowledge as knowledge of fact' is a
rationality that is not hospitable to ‘the insights of art, religion, fantasy or dream”
(Goulet citing Burridge (1960:251) in Young and Goulet, 1994:18). This means that
tensions have arisen with regard to my own subjective positioning “as healer” and as
academic researcher. However we would also do well to remember that academics do
not sit in isolation cut off from the rest of the world. For as Paul Heelas has proposed,

some academics show distinct signs of being influenced by spiritual assumptions and



experiences in the same way that some "New Agers ...write in ways which are hard to

differentiate from the academic (1996:10).

My experiences of this “fluidity of identity boundaries” began primarily with my initiation
as a Reiki practitioner. In learning to heal | entered a new worid of meaning, a world
where emphasis was placed on “sensing energy through the hands” and “trusting
intuitive guidance” rather than 'seeing’ solely within academic and scientific paradigms.
| was taught to feel the metaphysical within the physical and to acknowledge that there

are ‘aspects of being’ that reason cannot grasp.

Living in both worlds has hence been enlightening. For it is hard to write about “the
feel” of doing healing work. Similarly, while a practical demonstration of Reiki would be
readily acknowledged - and indeed expected - by a New Age audience, no such
space is made within academic circles. One should therefore, keep firmly in mind the
highly complex nature of sometimes competing, sometimes overlapping ‘senses of
self and ‘plurality of roles’ and the relationship of the same to ‘authoritative’ discourse

and practice.

Therefore throughout this work, my engagement with these sorts of tensions will be
reflected in my choice of academic writers. In this chapter, for example, | draw from
James Clifford as he asks important questions about the artificially constructed nature
of academic text and the political positioning of the research traveller. And | introduce
Talal Asad’s critiques of the perceived authority of text over other expressive mediums
such as music or dance. For as we shall see, in New Age networks such expressive

mediums are highly favoured. Healing is an embodied experience.



Practical Matters

Primary sources; written material

| will review populist discourse within New Age textual material throughout this thesis.
These will be drawn from a selection of books, healing workshop manuals and New
Age web sites that promote holistic healing as part of various energetic cosmologies.
Sites of reference for these include mainstream bookstores, alternative health shops,
health fairs and complementary health events throughout Scotland. And | shall draw

from academic evaluations of New Age, feminist, Wiccan and Goddess spiritualities.

Methodological note

It is important to appreciate from the start that within New Age networks (and on
occasion within academic writing on this field of contemporary practice), there is a
tendency to use terminology somewhat loosely. Religious, religiosity, religious-like,
religious/spiritual philosophies, spirituality and spiritual are regularly intermingled by
writers and practitioners alike. Indeed, it was only upon reading Meredith McGuire's
1994 paper on contemporary gendered spirituality that | came across the term “quasi-
religious movements” (1994:273-87). The most significant point when we come to
Scottish healing at least, is that “the spiritual” is generally regarded as being
“personally experienced”. “Religion”, in turn, is generally regarded as being
problematic in its institutionalised form as the location for dogma, patriarchal
hierarchies and mediated access to ‘the spiritual’. Hence throughout, | use the terms

provided by writers or practitioners.



Ethnography

Throughout my fieldwork | have subscribed, as Paul Stoller has proposed, to the
fundamental rule that even though | am going to research from the position of the
“intellectualist gaze”, | also need to appreciate that “one cannot separate thought from
feeling and action — [for] they are inextricably linked” (1989:5). | will therefore ground
my theoretical research in descriptive ethnography. This should be a useful position to
work from for, as we shall see in the ethnographic chapters, how people come to
knowledge of “what it is to be a healer” is intimately tied to one’s embodied state and

perceived connections with “all that is”.

It is my also my intention throughout this research to apply a feminist hermeneutics of

suspicion so that | may ask, utilising gender as an analytical category, questions such

as;

. 'If New Age healers promote the balancing of ‘masculine’ and ‘feminine’
elements within the individual, then who promotes this sort of standpoint and
why? How does this relate to representations of the body “as energetic™?

. If healers promote new forms of gender identity, how does this relate to

“assertions of power, authority and privilege” (McGuire, 1894:284)?

. How do healees/healers form new conceptions of health and disease? How
does this relate to reinscriptions of the body and discourses of power?

e Are New Age women engaged in a politics of reclamation with regard to
healing practice and theologies of the same? How does this relate to the

corresponding development of new and empowered identities “as healer"?



As mentioned earlier, when | ask questions such as these | shall keep firmly in mind
the centrality of embodied experience within New Age discourses. For as the New Age
| body is socially constructed and trained through a diversity of practices from yoga to
firewalking, an examination of its sensual responses and strategies for empowerment

is essential.

Fieldwork context: Scotland

Fieldwork has been carried out primarily in 2000 and 2001. | was initiated as a Reiki
practitioner at two weekend workshops in Dunfermline, the first in August 2000, the
second in November of that same year. | continued to take part in monthly Reiki
gatherings over the next eighteen months until these stopped with the ‘retirement’ of
our Reiki Master. | met up with other practitioners untit 2002 and still ‘do’ Reiki for

friends and family.

In May of 2001 | also took part in a three day ‘Reiki Techniques’ workshop at The
Salisbury Centre in Edinburgh (as described in Chapter Six). It was on this occasion
that | gave out a brief questionnaire to the forty participants and received back thirty-
three completed responses (see Appendix B). Follow up phone interviews were then
carried out in May and early June of this same year with the ten respondents who had

agreed to be contacted.

The Salisbury Centre was also the location for a ‘Healing Circle’ taught by Maureen
Lockhart. | travelled to this one night a week for six weeks in the spring of 2001. It was
also at this location that | participated in a ‘Healing Through Consciousness’ two-day

workshop in the summer of 2001. Both of these events are discussed in Chapter



Three, as is my time at a ‘Wholistics’ weekend in Fife, held in the winter of that same

year. Following the latter | also carried out interviews with five of the six participants

Time was also spent at the Westbank Centre in Fife. Here | “sat in” on a morning’s
treatment’ of clients by the primary healer, John MacManaway, while also taking part
in his ‘Dowsing and Massage’ two-day workshop in the summer of 2001. | followed this
introduction to dowsing with a simifar two-day workshop, this once more being held at
the Salisbury Centre in Edinburgh. Specific information on these centres is provided at
their respective chapters. | also visited numerous health fairs in Edinburgh, Glasgow,
Stirling and Dunfermline and have continued to keep in contact with healers in Tayside

and Fife.

During this period of fieldwork | always informed participants of the general direction of
my thesis — namely that | was researching healing from a gender perspective — though
| did not explicitly voice my particular interest in multivalent discourses of power and

representation.

However my journey into healing circles began several years before | commenced
writing this thesis?. For |, in similarity to many people encountered over the years of
this research, had experienced bereavement, relational and health life crises. Personal
dissatisfaction with the responses of mainstream religious and bio-medical approaches
to my “life condition” led me to turn to a complementary practitioner. This first journey

into the world of holistic health caused a shift in perceptions. For healers immediately

? | use the term *healing circles’ for two reasons. Firstly, it is a motif that is commonly used in the Scottish
context. Secondly | am following Meredith McGuire in her usage of the term. For she proposes that healing
circles tend to be held in members’ homes and that they are commonly composed of people who believe
that they “can gain power and control over their lives* (1998:26) through leaming particular forms of
metaphysical or psychic healing. She also observes that within such circles emphasis is placed on
providing social and emotional support for members, with social interaction on a day-to-day level. This is
very similar to practitioner behaviour in the Scottish situation, hence my adoption of the term.



linked “God” with practical benefits that would, or at least could, occur in “the here and

now” and that | was a part of this process. Early questions put to me were...

“Do you believe in God"? and

“I can't heal you unless you want to heal yourself. Is this what you want"?

For me, the possibility that one could actually assist one’s own journey back to
physical ‘health and wholeness’ through re-connection with God was rather
unexpected - though | had been brought up in the Christian church. And while | had
been told by friends that Robin (the healer noted directly above), “does some wacky

things like drawing runic symbols on to your belly” | was prepared to give it a try.

Over a period of the next four or five years | continued to visit various healers at some
considerable financial cost and found that even when physical health was not an issue
of concern it still feit empowering and exciting to visit - in my case - one particular
healer in Edinburgh and ‘do’ past life regressions work and listen to narratives about
“astral planing” and the “Ascended Masters” etc. To me this was a whole new world

full of mystery and potential power. For | was told,

“You are now on a spiritual path. You have been a great healer...and could be again”.

“You do not need to go to university to study religions for you know all that is already”

Clearly | did not follow this last piece of advice!



Having personally engaged with and travelled along a “seekers’ path” before
commencing this research, | knew the location of many New Age bookshops and | had
spent time considerable time perusing the Mind Body and Spirit sections of
mainstream bookstores. | was aware of the popularity of the “spiritual shopping”
perspective where one could purchase crystals and incense, Buddhas and Ganeshas
and place these in the home where they might be used in “spiritual practice”. However
at this point | had not taken part in New Age workshops where one could actually learn
to heal or dowse or where one could listen to emotional, narrated life stories of “what
worked for me in my spiritual journey home”. It is to my experiences of these sorts of

workshops that | turn in later ethnographic chapters.

As mentioned previously | have visited many Health Fairs in the towns and cities of
central Scotland. Health fairs are an important feature of the New Age scene here. The
main fairs are held in the spring and autumn of each year in both Edinburgh and
Glasgow. Smaller events also take place in Scottish towns such as Perth, Stirling and
Dunfermline on a similar basis. Over the last four years these have tended to be
organised by the Body and Soul bookshop based in Stockbridge in Edinburgh. Here
one will also find The Floatarium where one can “experience rebirthing” in a floatation

tank or purchase crystals, aromatherapy oils or other holistic products.

At a recent Edinburgh fair held in the autumn of 2003, this event’s title had been
changed from the “Health Fair” to the “Healing and Psychic Fair’. More space than
usual (around fifty percent) was taken over by stallholders offering psychic readings.
One could, for a fee of around twenty-five pounds, have one’s Goddess, African,
Medicine or Celtic tarot cards read, try a session of Reiki or Indian head massage, and
listen to talks and demonstrations on, for example, clairvoyance, psychic awareness,

Reiki and “Connecting with your Angels in an Organic Way”. This shift towards a more
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‘psychic event’ may have a fot to do with the fact that healing in general has become a
much more accepted part of popular culture. For numerous New Age shops and
healers in Scotland enable the seeker to pursue their own paths and contact healing

practitioners in their own area.

This 2003 fair was however, very similar to events that | have attended over the last
four years. For one found a mix of first time visitors and seasoned seekers, with white
middle class women making up around seventy percent of visitors and stallholders.
And as was also usual, visitors were able to collect pamphleture on workshops and
centres in Scotland in general. These ranged from Lendrick Lodge Retreat in
Stirlingshire, where emphasis is placed on residential workshops in yoga and holistic
health, to individual healers across Scotland offering their services based on particular

healing skills.

Throughout the years then, | have collected leaflets on many aspects of healing. |

have learnt of the National Federation of Spiritual healers, who state that,

Spiritual healing is the channelling of healing energies through the healer to the
patient. It re-energises and relaxes the patients to enable their own natural resources
to deal with illness and injury in the best possible way...Healing can be given for any
iliness, stress or injury as a therapy which is completely natural, has no side effects
and is complementary to any other therapy... It can be helpful...to a remarkable
degree: indeed the medically diagnosed nature of the iliness appears to be irrelevant
to the outcome, and case histories range from the trivial to the terminal in which
healing seems to have made an important, perhaps even overriding, contribution to
recovery

(NFSH, 2000)

1



| have listened to talks on Herbalism, Reflexology, Iridology and Auric Cleansing. |
have watched people experiencing “hands on healing” therapies with the NFSH above
and have spoken with practitioners of Cosmic Healing and Sekhem. | have learnt of
workshops and retreats in various centres in Scotland and have found out for myself
what Experience Week was like at The Findhorn Community, spending a week there
in the summer of 2001. This community, located on two sites near Forres, lists as its

foundational purposes, a focus on spiritual education based on

a) the belief that humanity is on the verge of a major evolutionary step which can be
achieved through a change in consciousness, and

b) that the essential truths of all the world major religions and spiritual philosophies are

similar in nature (Walker, 1994:20).

Focus is also placed on cooperating with nature in all activities and building an eco-
friendly community in support of this philosophy. Key emphasis is placed on “creating
practical workable solutions that will sustain healthy spiritual communities and
societies {worldwide], not to unravel dilemmas created by culture rooted in
materialism” (Walker, 1994:21). While the currently accepted declaration for the

Community is:

The Findhorn Foundation honours the divinity within all life through active service to

God, humanity and nature to achieve individual and planetary transformation (ibid)
Hence in the above we find themes that resonate across New Age networks in

Scotland. For as we shall see in later chapters, promotion of the philosophies that all

life is spiritual and hence humans have possibilities for transformation to “higher levels
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of reality” through “being healed”, which in turn will affect life as a whole, are

commonplace.

However, it is also true that The Findhorn Community tends to draw its members, both
short and long term, from England, Europe and America rather than from Scotland.
Scottish seekers are much more likely to be found at The Salisbury Centre in
Edinburgh, The Westbank Centre in Fife® or at any of the other numerous locations
where holistic healing ‘techniques’ are practiced and taught. It is perhaps the
emphasis on learning particular types of healing in a weekend or evening workshop so
that these can later be utilised at home for practical effect that are key drawing factors.
For while emphasis is, at The Salisbury Centre, placed on the ability to transform one’s
life, this goes hand in hand with ‘being healed'. Their brochure puts it in the following

manner;

We believe [that this Centre] provides a valuable resource to anyone who would like to
improve the quality of their life by becoming more internally conscious and aware”

(SC2: 2003 Brochure).

Long-term residency is also not the norm at the above two centres. For the wide
range of courses and classes enable the visitor to pick and mix practices to suit
particular stages in their life. These learnt skills are then taken back into the local
community where circles of healing practice become located — frequented primarily by
women. It was primarily for this reason that | chose to focus on the above two
centres. These locations appear to be the starting point for many women in central

Scotland on their way to “improving their life” in a holistic manner and in the forming

3 Fuller background to both of these centres will be provided in Chapters Three and Seven where | present
fieldwork of workshops at these locations.
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of circles of ‘like minded’ acquaintances. The Salisbury and Westbank Centres also
appear to be so well regarded in central Scotland that they do not need to advertise at
health fairs. Rather, past attendees spread news of their experiences to other men
and women in a generally “why not go and try this...it worked for me” kind of format.
And it was precisely this ‘word of mouth’ transmission of experiences of healing
practice, which led me to one of the primary focuses of this thesis. For in nearly all of
the locations | had visited, | kept hearing the same question. “Have you tried Reiki

yet?”

Reiki is described by practitioners as being a healing practice that was rediscovered in
Japan in the early years of the nineteenth century. It is highly popular within British and
across American settings, with further groups practising in Japan, Europe and Asia.
Therefore this seemed to me to be an ideal practice to focus on rather more
extensively. My initial aims were to find out more about shared constructions of “how
the world works” and look at how these ideas related to people’s experiences of the
actualities of healing practice; while also looking at the formation of gendered
identities. In order to facilitate this research | have, for the last four years, spent
considerable time within Reiki circles in central Scotland and have stepped sideways
in New Age fields to learn more about auras, chakras and how one may dowse

energetic pathways in order to obtain a visible picture of the state of the human body.

However before | begin to present ethnographic and literary material as found over
these last four years (beginning in Chapter Three with healers’ representations of the
“energetic body”), it will be useful to locate this particular study of New Age healing
and gender within larger methodological debates - as found in contemporary social

and cultural anthropology. For as | observed at the beginning of this chapter the
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theorists | have used engage with the politics of representation, ethnographic

responsibility, issues of authority and the prioritisation of text.

James Clifford (1986) for example, argues that it is necessary to study people in fluid
social and political cultural contexts where they engage in continual dialogues of
power and representation. This positioning is of considerable relevance to this study of
healing. For healers do live in a world where identity boundaries are biurred (as with,
for example, my location as a bothsider). And healers do learn to represent their
practices and beliefs in particular ways for particular audiences in decentralised
relationships of power. Correspondingly Clifford (1986) provides us with a useful
starting point in the representation of healing in Scotland. Talal Asad’s (1986)
examination of the prioritisation of text and the politicised nature of cultural translation
fits well with the difficulties of representing healing practice in the written word. And
Michael Agar's (1996) thoughts on ethnographic authority once more bring to the fore

the disappearing line between the researcher and the researched.

This will be followed by a feminist critique of contemporary methodological issues
drawn from the work of Henrietta Moore (1988) and Marjorie Woolf (1992). Specific
feminist ethnography relating to healing in the parallel fields of Wicca and Goddess
spirituality will be introduced in the next chapter. | will ciose this chapter by introducing
feminist historian Joan Scott's (1986) ‘gender as an analytical category’ framework for
this framework will be conceptually underlaid throughout this thesis as it fits well with
Meredith McGuire’s proposal that “analysis of gendered spirituality may shed light on
new patterns of individual-to-society relationships, the changing nature of identity and
autonomy in modern contexts, and how religion (in both traditional and new forms)

shapes and reflects these changes” (1994:274).
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Post Modernist and Feminist Methodology

James Clifford

James Clifford has brought into focus that writing texts is a central component of
anthropological work. However he also argues that these texts shouid be examined
not as transparent representations of immediate anthropological experience (1986:2).
For these cultural accounts are of an artificially constructed nature as “there is no
politicaily innocent methodology for intercultural interpretation” (1997:19). Clifford
locates himself as a historical critic of anthropology who focuses primarily on
ethnographic fieldwork. | will draw to the fore here how Clifford describes ethnographic
function and location as this will be of relevance when we come to feminist critiques of
the location of power within male dominated humanities (and sciences) and respective

‘claims to truth’.

In Writing Cultures Clifford describes ethnography as an interdisciplinary phenomenon,
which looks at varying cultural worlds while being “actively situated between powerful
systems of meaning. It poses its questions at the boundaries of civilisations, cultures,
classes, races and genders. Ethnography decodes and recodes, telling the grounds of
collective order and diversity, inclusion and exclusion. It describes processes of
innovation and structuration, and is itself part of these processes” (1986:2). Clifford

suggests that ethnography is part of these processes,

...for one cannot occupy, unambiguously, a bounded cultural world from which to
journey out and analyse other cultures. Human ways of life increasingly influence,
dominate, parody and transiate, and subvert one another. Cultural analysis is always

enmeshed in global movements of difference and power. However one defines it, and
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the phrase is here used loosely, a ‘world system’ now links the planet’s societies in a

common historical process (1986:22).

As we shall see throughout fater chapters, Clifford is absolutely correct in this
assertion. For with regards to New Age healing, practitioners in these fields are
influenced by historical processes and events in other cultures and do incorporate,
subvert and parody ‘other’ human ways of life in global networks, with varying
representations of power and difference. Hence science may be mixed with philosophy
and psychoanalytical thought synthesised with meditative practice - with

corresponding (perceived) disruption of power bases.

Talal Asad (1986) also addresses the inter-linking of human society in a global
network. In accord with Clifford, he proposes that the study of societies, civilisations
and culture is now firmly located in inscribed textual discourse. He argues further, that
the prioritisation of text as the dominant medium of social anthropology has a lot to do
with how “the notion of language as the precondition of historical continuity and social
learning ‘cultivation” (1986:141) became the predominant perspective. It is also
important to note here that this western emphasis on textual discourse also enables
the omission or silencing of women who transmit knowledge orally and/or within
demonstrations of embodied practice. Of course questions also need to be asked in
relation to the power of the ‘oral’ or ‘physical’ tradition over inscription. For as we shall
see in Chapter Five, Reiki historically “was made into an oral tradition” when it arrived
in the West, with predominantly women initiates being obliged to memorise symbol
and practice and maintain secrecy of healing techniques at all times. But let us return

to Asad.
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Asad is concerned with the anthropological production of cultural translation, which, he
suggests, has become “an accepted part of the self-definition of British social
anthropology” (1986:143). For as constructions of text form a central part of
ethnography, this text should as accurately as possible portray the functions and
intentions of a particular discourse, or set of practices, concepts or beliefs, in a
particular context prior to these being translated into the ethnographer’s own
language. Asad’s concern is whether the ethnographer should act as translator and
critic at the same time for, he proposes, the ethnographer writes up his/her translation

of a particular culture with a specific authoritative audience in mind.

Both Clifford and Asad have drawn our attention to the interrelationship of ethnography
with discourses of power and representation. These relate to the ethnographer, the
group or culture the ethnographer is ‘studying’, and to the professional body for which
the ethnography is written. For example this thesis is written for an expert academic
audience grounded in the study of religion, hence its primary focus is to inform that
audience of New Age discourses regarding healing, power, gender and
representations of the same. What it does not set out to do is to specifically promote
New Age healing, though as | have stated earlier, | have learnt how to ‘do’ healing
work myself as part of this research process. However the primary aim of this
particular piece of work is to fulfil academic criteria for objective and ‘neutral’
methodology. Therefore the ethnographic study itself becomes part of a power

dynamic of academic approval influencing (to some extent), the content of research.

But let us consider a further proposition made by Asad. Asad moves from a critique of
the power dynamics of textual transiation to an evaluation of whether text is always the
most effective medium for the translation and interpretation of other cultures. He

suggests that in certain circumstances, expressive performative mediums such as
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music or dance might be better suited to this task, these being “productions of the
original [alien form of life] and not mere interpretations: transformed instances of the
original, not authoritative textual representations of it’ (1986:159). Yet, he ponders, will
a medium other than text be acceptable to an anthropological audience? For as social
anthropologists are trained to transiate other cultural languages into texts, seeing
“culture as text” rather than “culture as practice”, then alternative expressive mediums
may not be regarded as authoritative in their own right (1986:161). Here Asad shifts
his focus slightly to examine the specific medium of power - the written word - for it is
through this medium that culture as text is re-presented to its audience. And if we
relate Asad’s concern with the efficiency of text to this research on New Age healing

we uncover a particular set of difficulties.

For within New Age practice there is considerable emphasis on personal experience
and the expressive mediums of dance, touch, music and movement. Within this
framework of alternative practice, text is not necessarily seen to be the primary
medium of expression - though obviously it is of considerable interpretative value to
this expression - with bookstores in central Scotland carrying large amounts of
material relating to all aspects of ‘the holistic life’ and spiritual pursuits. However within
New Age practice and indeed within some of these bookstores, material can be
accumulated through all the senses. There may be music to stimulate, artwork to
soothe the eye or inspire, and incense to burn - the body is penetrated as the senses

engage in the total New Age experience.

Yet, Asad informs us, it still remains the case that the ethnographer’s transiation or
representation of a particular cuiture is inevitably a textual construct (1986:163).
Hence this research will, while accepting that text will be the final medium for

representation, proceed from a position wherein the senses of smell, touch and sound
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are deemed to be as important as sight. For as American anthropologist Paul Stoller

argues,

Vivid situations of the sensoria of ethnographic situations have become largely
overshadowed by a dry analytical prose. In problem-orientated ethnography, data —
excluding in large measure the non-visual senses — are used to refine aspects of social
theory...Lost on this dry steppe of intellectualist prose are characterisations of others as

they lead their social fives (Stoiler, 1989:8).

| will therefore, throughout this work, remain aware of the difficulties of representing
practices such as healing faithfully, while acknowledging that | am constrained by an
academic emphasis on textual representations of ‘knowledge’ which | have

internalised.

| am going to raise here one further point Asad makes in his critique of British social
anthropology's modes of cultural translation. Asad informs us that representations
found within ethnographic textual constructs cannot normally be contested by the
people to whom they are attributed, and that as scientific text these representations
eventually become a privileged element in the potential store of historical memory.
Hence for Asad the process of cultural translation is “inevitably enmeshed in
conditions of power - professional, national and international” (1986:163). This is of
particular relevance to this study of healing. For feminist critiques of the discipline of
social anthropology have identified historical male bias, with “the neglect and/or
distortion of women and women's activities”(Moore, 1988:11). In the contemporary
setting, this bias still affects funding and topics of research — a point made by Griffin in

relation to Goddess spirituality.
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However, in this research the issues of power and representation do not relate
exclusively to the realms of academia and its interpretation of New Age healing. For
there is also representational tension between mainstream religions, bio-medical
approaches to health and New Age holistic ways of being which one could usefully
examine in much greater depth, particularly in relation to paradigmatic claims to ‘truth’
by these particular perspectives. Overall then throughout this thesis, | shall align
myself with Stoller's proposition in The Taste of Ethnographic Things that his aim is to
“...illustrate the benefits of grounding theoretical ruminations in descriptive
ethnography. In this way theory-science is not repudiated, but is reduced to a non-
reified tool which can help to unravel the tangled cultural mysteries of other societies”
(1989:9, emphasis original)®. But let us return for the moment to James Clifford’s

concern with the production of cross-cultural ethnography.

| mentioned previously how Clifford relates to the difficulties of representing the shifting
other against an equally transient self, these both being bound up in socio-political
constructs. Clifford informs us that while historically the ‘anthropologist as author’
represented the other from the perceived position of white textual authority, twentieth-
century ethnography is now produced cross culturally. Here authority may shift to allow
the relocation of the western anthropologist as other. But Clifford also stresses that
once we view the world as a shifting intermingling mass of cultures, wrapped up in
“local/global historical encounters, co-productions, dominations, and resistances, one
needs to focus on hybrid cosmopolitan experiences as much as on rooted native ones”

(1997:24). Hence the ethnographer/anthropologist conducts fieldwork in a local

* Stoller wrote the Taste of Ethnographic Things in part as a response to writers such as James Clifford
and George Marcus who “...have cast a critical doubt on anthropological and ethnographic praxis... [for,
Stoller suggests] ... This body of wark has forced anthropologists to consider the representation of others
as a major disciplinary problem. This writing, however, often suffers from discombobulation. Critical writers
consider the rarified problems of philosophy and aesthetics in the human sciences with limited reference to
real people in real situations” (1989:9).
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cultural group and travels in and out of the field on a daily basis, where “the research
traveller exists in a politicised prior relation to that of the people under study”
(1997:67). Clifford’'s suggestion that “we may find it useful to think of the field as a
habitus rather than as a place, a cluster of embodied dispositions and practices®
(1997:69) is, | feel, appropriate. For by utilising this perspective the social body of the
ethnographer becomes a part of the ethnography as it is constructed, where the
researchers own experiences of gender, race and sex and indeed emotion cease to be

marginalised (Clifford, 1997:70).

However, closeness to the field or the subject matter of ethnography may present its
own set of difficulties. If the ethnographer is viewed, or views him or herself as an
insider in a particular community, then how does s/he contend with the necessity of
making distance between subject and ‘objective research material? Clifford argues

that,

Criteria of objectivity associated with a detached outside perspective are strongly
represented in the academic and government milieus that control resources. Thus,
sociocultural anthropology will remain under pressure to certify the scientific credentials

of an interactive, intersubjective methodology (1997:89).

One response that would fit well with Stoller's earlier espousal of the merits of using
science and theory as a non reified interpretative mediums in ethnographic accounts -
and holding a bothsider position - comes from Jean-Guy Goulet. He argues in Being

Changed that,

5 This point is also made by Judith Okely who states that as people migrate, become refugee or live in
multicultural cities, it is no longer adequate for anthropologists to equate a specific culture to a specific
habitus (1996).
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...the ethnographer's experiences of another lifeworld ought to be viewed for what they
are, namely viable tools of research... [For] to be one with others in their society, in an
ethnographic dialogue, one must become, at least to some extent, a competent member

of that society (Goulet, 1994:19-20).

Therefore as a “bothsider” - a healer and an academic researcher - | have tried as
much as possible in the ethnographic chapters of this thesis to portray emic accounts
while keeping my voice in the background. Where my voice does come through in
relation to my perceptions of doing healing ‘work’, | acknowledge that it may be similar,
but is not identical, to others in the field. Hence | am in accord with Okely when she
states that “the extent to which autobiography can be written into ethnography is a
matter for creative experimentation and is appropriate for the anthropological
endeavour* (1992:24). For | am no different from many others that journey into the
worlds of healing practice. | am a woman, | live in Scotiand, | am a mother, | work, and

| am influenced by the world around me.

Of course, the sorts of issues | have described above also relate to Michael Agar’s
perspective on ethnographic responsibility. Agar informs us that “new ethnography”
deals with issues such as the link between “ethnographic detail and political economy,
new questions about ethnographic authority, the puzzling blend of different
ethnographic and ‘other’ identities, and the disappearing line between emic and etic”
(1996:3). He proposes that the ‘new’ ethnographer should regard the poiitical and
personal circumstances of those ‘under research’ as fiuid contexts that intermingle
with historical context in a world with constantly shifting and biurring edges. Hence it is
no longer adequate to study a group of people as if they exist in isolation from the rest
of the world. Rather, groups should be seen as having some common meanings and

contexts, connected to some higher leve!l of understanding that in turn has something
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to do with (in my research situation) healing in the New Age (1996:12). From this
perspective the ethnographer researches not just the local context of group practice
and belief, but also “a variety of ‘found’ data from several different locations, all of
which have become ‘local’ with reference to the ethnographer, but most of which aren’t
local with reference to each other” (ibid). The ethnographer then places these various

pieces of material “into a pattern that elucidates their interconnection” (1996:13).

And this is where Agar suggests that ethnographic responsibility and authority become
important. For as the ethnographer builds up a picture that makes explicit the ties that
link different members at each location, it is his or her responsibility to make these
apparent to group members for open evaluation and “quality control” (1996:14).
Further, as the ethnographer requires the help and collaboration of key individuals
within the group who help to “co-author the study”, then ethnographers must
acknowledge these “local teachers” and, “the roles that local colleagues play and not
use their [researcher’s/author’s] power over the final product to conceal them”
(1996:16). Hence Agar promotes the controlling of the ethnographer’s own authority as
central to new ethnographic research, a point also made by Asad who states "in order
for [anthropological] criticism to be responsible, it must always be addressed to

someone who can contest it" (1986:156).

We find here that we have almost come full circle. Earlier in this chapter | observed
that my research was specifically written for an expert body of religious studies
scholars, rather than for the promotion of New Age healing in itself. However | also
noted that even though this research was for a particular body it might as a secondary
result encourage involvement in New Age healing practices. It was then proposed that
a possible solution to the emic/etic debate would be to utilise Goulet’s positioning

which allows the researcher’s voice to come through along with, rather than ‘over’
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participants’ accounts of New Age practice. For as anthropologist James Spradley
argues, “Rather than studying people, ethnography means learning from people

(1979:3, emphasis original).

Feminist Ethnography

A common theme throughout this chapter has been the acknowledgement that issues
of power and authority are central to anthropological research. This research for
example, is a first step in addressing the academic under-representation and silencing
of women engaged in New Age practice in Scotiand — particularly as women make up
around seventy percent of participants. For power operates at all levels of ‘received
knowledge' and is a particular concern for feminist writers. Marjorie Woolf, for

example, proposes that

The feminist's sensitivity to power as a factor in all our research, and our enhanced
understanding (through political struggle) of both the ubiquity of gender asymmetry and
the deep roots of male privilege, should make us even more cautious about

postmodernist ‘reforms’ than other social sciences (1992:135).

For Woolf, the fact that the male dominated sciences and humanities “accepted
reservoirs of knowledge (and the source of power for centuries)” now considers itself
ready to “modestly reconsider the partialness of their truths and the ambiguities in the
construction of their knowing” (1992:135) misses a rather fundamental point. While
these postmodernist writers engage in the ‘new’ field of self-reflexive critique with its
central issues of power and representation they overlook the fact that this ‘new’
position has come directly out of feminist critiques (ibid). Yet, she proposes, though

feminist work engages critically with similar issues to postmodernists, “Feminists who
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have only recently gained some academic security might think carefully about whether
intense reflexivity in their research and writing will be evaluated as being in the new

post-modernist mode or simply tentative and self-doubting” (Woolf, 1992:135).

Mascia-Lees, Sharpe and Cohen propose, in their critique of postmodern
anthropology, that while both feminism and postmodernist anthropology “assume a
self-consciously reflexive stance toward their subjects, there are significant differences
between the two” (1989:23). For feminist anthropologists would address themselves to
women’s experiences and examine the interrelationship of these experiences to
questions of power and struggle, this in turn defining their research goals. This stance
would lead “the feminist scholar to design projects that women want and need”
(Harding cited in Mascia-Lees, Sharpe and Cohen, 1989:23). However Mascia-Lees,
Sharpe and Cohen state that though the potential of postmodernist anthropologists
“with their mandate for self-reflection...is the capacity to decenter experience” (ibid)
these anthropologists with their literary emphasis aim to expose power relations in

ethnographic text - and then leave these imbalances as static facts. They argue that

Ultimately the postmodern focus on style and form, regardless of its sophistication
directs our attention away from the fact that ethnography is more than ‘writing it
up'...[therefore] politically sensitive anthropologists should not be satisfied with
exposing power relations in the ethnographic text, if that indeed is what the new
ethnography accomplishes, but rather should work to overcome these relations

(1989:33).
If we return to Woolf we find that she also questions the postmodern concern with

representation, responsibility and the improvement of research methods. Does this

concern, she asks, really extend to the field, or is it solely engaged with “different

26



(better?) ways of writing ethnographies” (1992:136). Do postmodern ethnographic
authors, with their ‘new’ concern for responsibility still miss the fundamental point that
the end result of their research should be communicable? For, she suggests
“Experimental ethnography so obscure that native speakers of English with a Ph.D. in
anthropology find it difficult to understand, is written for a small elite made up primarily
of first world academics with literary inclinations” (1992:138). Hence some of these
postmodernist writers, with their exclusive/excluding written material “contradict the
ostensible purpose of experimental ethnography, to find better ways of conveying
some aspect of the experiences of another community” (1992:138). If she is right in
this assumption, then what does a feminist position have to offer to the field of

ethnographic research and in particular this study of New Age healing?

For Henrietta Moore, feminist critiques in social anthropology and ethnographic
accounts are not so much about the absence of women in texts, but rather how these
women have been historically represented. So once again issues of representation are
brought to the fore. Moore states that from the 1970s, with the arrival of the new
‘anthropology of women’, a three-tiered male bias was identified. Firstly, researchers
import their own biases into fields of research in relation to “expectations about the
relationship between women and men” (1988:2), hence men are seen (or are
expected to be) controliers of cultural information and also as more accessible for
research. Secondly, many societies have an inherently held view/bias in that “women
are considered to be subordinate to men” (ibid) - this then being reported to the
anthropologist. And thirdly, when researchers observe this sort of asymmetry they
assume this to “be analogous to their own cultural experience of the unequal and

hierarchical nature of gender relations in Western society” (ibid).
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Moore argues that once the feminist anthropologist has deconstructed and corrected
these layers of bias, the next problem to arise was that all anthropologists were aiso
heirs to this sort of sociological tradition and that “adding’ women to traditional
anthropology would not resolve the problem of women'’s analytical ‘invisibility’: it would
not make the issue of male bias go away” (1988:3). Hence problems lay at the
analytical and theoretical levels, which must be reworked and redefined. “Feminist
anthropology [is about] confronting the conceptual and analytical inadequacies of

disciplinary theory” (Moore, 1988:4).

Feminist anthropology is more than the study of women. It is the study of gender, of
the interrelationships between women and men and of the role of gender in structuring
human societies, their histories, ideologies, economic systems and political structures

(Moore, 1988:6).

However Moore also argues that it is necessary to distinguish between the
anthropology of gender and feminist anthropology. For while the former relates to “the
study of gender and its cultural construction” (1988:188), the latter standpoint studies
“gender as a principle of human social life” (ibid). Hence feminist anthropology must be
distinguished “from those frameworks of enquiry which study gender or women from a
non-feminist viewpoint” (ibid). And yet, she argues, this feminist anthropology is much
more than women studying women. For as there is no such thing as a universal
category, ‘woman’, neither is there a ‘monolithic patriarchy’®. Correspondingly, the
feminist anthropologist must not assume that patriarchal structures are the same ‘the
world over’ but rather examine the specifics and nature of such structures in specific

contexts (1988:189). And this is precisely why | am, in this thesis, going to develop a

® A point | shall come back to in relation to radical feminist Mary Daly. For Daly does argue that patriarchy
is monolithic underlying ail ‘systems’ of the worid.
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decentralised narrative of power in relation to healing in Scotland. | intend to build up
throughout, based on specific empirical evidence, a picture of how constructions of
‘gendered spiritual identity’ are developed and represented and the relationships of
these to experiential practice. For all of these ‘identities’ are intimately tied to power
and perceptions of authority. And | shall keep firmly in mind the “political and
theoretical complexities of trying to speak about women, while avoiding any tendency

to speak for them” (Moore, 1988:191, italics original).

For Henrietta Moore then, feminist anthropology has played a crucial role in the
development of theories that examine the cultural construction of gender and gender
identity (1988:187) and have promoted the importance of deconstructing the
categories of ‘woman’ and ‘patriarchy’. Similarly, feminist anthropologists emphasise
that women experience their lives in different forms according to historical and
sociocultural setting, race and class. “Lives are shaped by a multiplicity of differences,
differences that may be perceived categorically but are lived relationally” (Moore,

1994:20).

In the final analysis, the contribution of feminist anthropology to contemporary feminism
is simply to point to the value of comparison and to the importance of acknowledging
difference... The justification for doing feminist anthropology has very little to do with the
fact that ‘women are women the world over' and everything to do with the fact that we
need to be able to theorise gender relations in a way which ultimately makes a

difference (Moore, 1988:198).

Moore’s ideas, above, bear similarities to feminists in other fields of research. Feminist
historian Joan Scott, in her Gender: A Useful Category for Historical Analysis (1986)

states that concern for gender as an analytic category only arose in the late twentieth
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century “at a moment of great epistemological turmoil” (1986:1066), where there has
been some shift from scientific to literary paradigms in the social sciences
encompassing (at times), the blurring of genres of enquiry. For Scott, this is also the
time when feminists find allies in scholarly and political circles and where feminist

theory and the development of the same are of great importance.

Scott also cites Michelle Rosaldo, who states that “It now appears to me that women's
place in human social life is not in any direct sense a product of the things she does,
but of the meaning her activities acquire through concrete social interaction”
(1986:1067). This is an interesting point and one worth reflecting upon as we progress
through this ethnography of healing. For, | will argue, ‘doing’ healing work and ‘being

healed’ does have a direct effect on “women’s place in human social life” (ibid).

Scott further proposes that, following on from Rosaldo, in order to provide a
meaningful explanation of women's place, we must look at the nature of
interrelationships between individuals and social organisations and appreciate that
these relationships are often unequal and “discursively constituted in social fields of

force™ (1986:1067). For,

Within these processes and structures, there is room for a concept of human
agency as the attempt (at least partly rational) to construct an identity, a life, a set
of relationships, a society with certain limits and with language - conceptual
language that at once sets boundaries and contains the possibility of negation,
resistance, reinterpretation, the play of metaphoric invention and imagination

(ibid).
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This statement is also of considerable relevance to this study of healing. For as we
shall see, women healers do develop new identities, become part of new social circles
and ‘work’ as active healing agents even if at times they appear to be constrained
within male theological superstructures. And women healers do resist some
theological representations and reinterpret these to suit their own particular ‘ways of

being’ - this, for example, being related to Goddess spirituality.

Scott, like Moore, emphasises that feminist historians should now be willing to theorise
their practice and that gender should hold a central part in this theorisation. Her
position when defining gender as an analytical category is that gender is, as it has
been historically, a way of signifying relationships of power. Therefore any change in
social relations will lead to corresponding changes in representations of power (Scott,
1996:1068). This she suggests can be seen in (a) culturally available symbols and
representations of women; both embodied and in mythology, (b) normative concepts
that interpret and constrain symbolic representations of women, (¢) gendered relations
in kinship circles; which encompass political and economic issues, and (d) subjective

identity.

| would argue then, that the use of feminist methodology as introduced above - where
emphasis is placed on the culturally and historically constructed nature of gender
difference - will allow us to examine how gender difference relates to other forms of
perceived difference within New Age healing circles. For as we shall see, New Age
healing ontologies are also drawn from many cultural and religious traditions. Each of
these has its own historical ‘baggage’ in the form of, for example, dogmatic positioning
and hierarchical forms. Hence when healing practitioners draw from particular
authoritative New Age textual frameworks my etic (academic) voice comes to the fore

in this thesis and evaluates how practitioners are using and representing these in
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healing practice. For, | would propose, all discourses within New Age healing circles
are ultimately to do with power, be this the power that heals, the power to heal, or

being healed.
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Chapter Two

The New Age

Introduction

In the previous chapter | argued that if we are to build up an accurate and
comprehensive picture of healing thought and practice in Scotland we must locate
gender, representation and power as central elements of this project throughout. For
as we shall see, healers are taught ‘the truths’ of particular ways of being which
incorporates not just their healing practice, but also “the socialising of emotions and
bodies” (McGuire: 1994: 273). | have also flagged up the difficulties that may be found
when practices such as healing are represented in the written text and how this relates
to authority. And | have noted my initial observations of the tensions that may arise
from holding a bothsider perspective in relation to the blurring of emic and etic
boundaries, the representation of healers’ voices and ‘writing up’ of healing as sensual

practice.

In this second chapter | will open with a review of academic literature relating to the
fields of New Age thought and practice. | am particularly concerned to identify here,
how various writers have interpreted the historical sources for the constructions of
‘new’ identities in New Age networks. With this background in place, we may move
forward to examine how this specifically relates to healing practice in Scotland and
multivalent discourses of power. Correspondingly | have gathered material from
several key theorists, all of whom seek ways of defining the New Age. Authors include
Wouter Hanegraaff who “makes a philosophico-literary case for considering New Age

to be a modernistic restatement of a neglected current of Western religiosity, namely
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‘esotericism”™ (Sutcliffe, 1998:19), while Paul Heelas proposes that the New Age's
roots lie in assorted historical traditions and that “...[his] primary concern is to explore
the New Age as a cultural and practical resource employed in everyday life” (1996:5) -
emphasising the theme of self-spirituality. Most certainly the New Age is a cultural
resource. For underneath this ‘umbrella term’ we do find individual teachers and
groups providing a plurality of options for redefinition of the self and new (and

supported) transformed identities.

| incorporate Stuart Rose's gender related findings from his dedicated survey of New
Age participation, for Rose has provided us with one of the few quantitative surveys in
this field. As such his material provides a useful starting point for my own evaluative
research. | draw also from the writing of Steven Sutcliffe, utilising for example his motif
of the New Age seeker. For even though this term is not explicitly used by practitioners
in the Scottish context, implicitly it is the way that individuals engage in self-

transformation.

Research in the fields of Wiccan and Goddess spirituality will also be introduced here
for as noted earlier, emphasis is placed on ‘transforming the self and becoming

healed and whole. This material will also assist in this project of rewriting women back
into the diverse fields of contemporary spirituality. Overall, then, | will continue to build

up a decentralised model of gendered power relations in New Age circles.

The New Age

Within the New Age — this term primarily being of academic construction — one finds
an enormous diversity of beliefs and practices. Seekers in this field may pick and

choose from a wide diversity of ‘spiritual options’. They may participate in classes in



meditation or sacred dance, try out fire walking as a transformational technique related
to self development and learn healing practices where crystal dowsing or “angel
guidance” might be promoted as ‘additional tools’ to spiritual growth. The seeker may
go on retreats or workshops with titles such as “Soil, Soul and Society”, “Universal
Healing Dimensions” or “Voice, Spirit, Roots” ” to learn how to “connect with sources of
energy deep in the body” or explore “...a new trinity which integrates the personal, the

social and the natural™®.

However, as part of this particular evaluation of New Age healing in Scotland, | will
also be reflecting upon how models of gendered spirituality are developed. By taking
this positioning | hope to interpret how gender affects issues relating to agency and the
applicability of a decentralised narrative of power within healing circles. | will
commence this project by reviewing some of the academic material surrounding the
New Age’s characteristics and its historical location. To this end | will draw from the

writing of Wouter Hanegraaff, Paul Heelas and Steven Sutcliffe.

Wouter Hanegraaff

Hanegraaff proposes in New Age Religion and Western Culture that although the term
New Age is a poorly defined label meaning different things to different people, it is the
defining of its boundaries rather than its core that is problematic (1998:9). This point is
of interest in that it is precisely this fluidity of boundaries that allows for active
engagement in the development of new ‘senses of self’. For women, this is of
particular significance in that they are not constrained in totality under patriarchal

organisational structures or by normative doctrines.

: These particular workshops were all run at The Salisbury Centre in Edinburgh in the autumn of 2000.
As found in (SC2: 2003).
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For Hanegraaff, the New Age movement is primarily a product of modern Western
industrialised society, the roots of which are commonly recognised as being found in
the 1960s counterculture. “Indeed, many of the concerns which can still be found in
the movement of the 1980s and the early 1990s were present already in the 1960s”
(Hanegraaff, 1998:10). He states that while the early alternative movement was
dominated by adolescents rebelling against the values of the older generation through
a commitment to politically left wing radical action, this form of behaviour was no
longer characteristic of the New Age by the 1980s (with a shift from awaiting the New

Age to acting as if it had already come).

In general, Hanegraaff uses the term New Age in relation to “a movement which
emerged in the second half of the 1970s, came to full development in the 1980s and is
still with us at the time of writing” (1998:12) [italics original]. He employs this time
demarcation due to the differing nature of the movéments as “social entities” (ibid),
rather than in relation to their beliefs. For while the 1960s movement was radical,
politically motivated and used drugs to alter awareness, the mid 1970s movement
eschewed drugs, was little motivated politically and appealed to people of all ages’
(Hanegraaff, 1998:11). Accordingly Hanegraaff divides the New Age into sensu stricto,

New Age in a restricted sense and sensu /ato, New Age in a wider sense.
Sensu stricto

Hanegraaff informs us that, “The New Age sensu stricto has survived as a rather

clearly recognisable part of the New Age sensu Jato* (1989:97). This New Age

® This point is worth keeping in mind and may be related to healing practices such as Reiki.
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sensu stricto has its roots in the 1950s UFO cult groups, these groups having strong
apocalyptic beliefs. In order to elaborate on these apocalyptic beliefs, Hanegraaff
draws from the writing of New Age author David Spangler. Spangler describes the
apocalyptic belief system as being one where the earth and its inhabitants were
perceived to be entering a new astrological Age of Aquarius. In the transformation to
this New Age, materialism and corruption would be swept away despite the resistance
of many materialists. This sweeping away would occur through natural causes such as
earthquakes, floods or by man made events such as war or economic collapse.

However at this time,

those individuals whose consciousness could become attuned to and one with the
qualities of the new culture would be protected in various ways and would survive the
time of cataclysms and disasters. They would then enter a new age of abundance and
spiritual enlightenment...in which guided by advanced beings, perhaps angels or
spiritual masters or perhaps emissaries from an extraterrestrial civilisation whose
spacecraft were the UFOs, they would help create a new civilisation (Spangler in

Hanegraaff, 1998:95)".

For Hanegraaff, the iate 1950s UFO cuits were a kind of “proto-New Age movement”
(1998:96), for in the 1960s, these proto-movements developed into alternative
countercultural movements such as the Findhorn Community in Scotland. The general
perspective of this community, as voiced by one of its central figures, David Spangler,
was that rather than being aligned with an apocalyptic worldview, it was possible to
work towards creating a New Age now. Hence communities such as Findhorn should

proclaim that the New Age had already arrived “in spirit if not in form” (Spangler in

" This sort of perspective may be seen on websites such as www.alienation.com which describes itself as
an “on line community for Wanderers, Star People, Star Seeds, Star Children, Walk-ins, Light
Workers...[and for] people that have come to realise that they are on a different spiritual level from those
around them...Wanderers can be earth nature or ET".
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Hanegraaff, 1998:96). This perspective would allow for anyone to “cocreate with that
spirit so that the form [Would] become manifest’ (ibid). This leads Hanegraaff to
propose that the proto-New Age and its 1960s developmental counterculture offshoots
like Findhorn are typical of the New Age sensu stricto, for here emphasis is placed on
trying to live “as if the New Age had already come” (1998:97). He also suggests that
typical for this New Age sensu stricto “is the absolute centrality of the expectation of
the New Age of Aquarius, [where] all activities and speculation circle around the
central vision of a new and transformed world* (1998:97)"".

Hence groups such as the Findhorn'?2 community are primarily rooted in England
where Theosophy and Anthroposophy are traditionally strongly represented. However,
Hanegraaff also proposes that the expectation of actively ‘bringing in’ the new age
“has remained a clearly recognisable part of the New Age sensu lato” (Hanegraaff,

1998:97).
Sensu lato

For Hanegraaff, the New Age sensu Jato (as found from the mid 1970s) “has a
comparatively strong American flavour and has been profoundly influenced by the
Californian subculture. Here, Theosophical and Anthroposophical influences are not

particularly prominent. Instead the influence of typically American movements in the

" For a fuller exegesis of the New Age sensu stricto with its intermingling apocalyptic and millenarian
pzerspectives see Hanegraaff (1998/98-103).

As | have noted earlier, | have found that within Scottish New Age circles, the Findhorn community is
perceived as rather ‘alien’ to ‘native’ Scottish participants. Or, as Steve Bruce rather cynically puts it, rural
centres such as Findhorn have been founded, funded and maintained by members who come from
cosmopolitan, south-eastern England and Europe, for these “recruits” wish to “get back to nature and
acquire cheap property which can be used to generate income through hosting workshops and residential
conferences” (1995:114),
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metaphysical and New Thought'? tradition is strong” (1998:97). Hence rather than the
New Age sensu lato having its roots solely in the occultist worldview of modern
theosophy, it emphasises “the typically American Harmonial Religion' of the New
Thought variety in which the psychological component is of fundamental importance”
(1989:518). Within this tradition, the emphasis on the sacralisation of the psyche, or
psychologisation of the sacred is, Hanegraaff suggests, clearly a product of the
secularisation of society as a whole (1998:495). However, Jacob Needieman provides

us with an interesting perspective on this psychologisation.

Needleman proposes that contemporary religion has forgotten its instrumental
function. This forgetting has affected the church clergy as much as their
congregations, resulting in the young becoming disillusioned with religion, leading
them to turn to modern psychology (1970:18). Needleman develops this argument by

proposing

What modern psychology offered as an improvement of human life was precisely that
quality of life which drove men originally to the instrumentalities of religion, the only
addition being the conviction that this was the highest quality of life one could
realistically expect. Religion was dismissed as an illusion — and indeed the religion
which psychologists dismissed was perhaps illusionary because it has forgotten its
practical function and had lost its instrumental forms. Thus psychology became more

effective than religion which, pursuing the same goals as this new science, was

'3 Hanegraaff states that the New Thought tradition was derived from mesmerism and mesmeric healing. It
emphasised the potential linking of psychology and religion, and referred to psychological theories that
sacralised psychology such as those of James and Jung et. al. This ideology in tum became integrated
into the New Age belief that we create our own iliness through our mind. This perspective can be seen in
many current New Age publications on self-healing and is a commonly held perspective in healing

ractice.
P‘ Harmonial religion engages predominantly with the American ‘trend’ of psychologising the sacred or
conversely, sacralising psychology. Hence from this perspective it was perceived that the empirical,
scientific investigation of the psyche, would verify religious belief, and that religion could be explained in
psychological terms (Fuller cited in Hanegraaff, 1998:495).
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hampered by outworn beliefs and rituals (1970:19, italics mine).

However, Needleman also suggests that as ‘man’ perceived that mainstream
Christianity had lost its instrumental potential, and saw the sacred becoming
psychologised in a secularising Western society, he ‘as seeker’, to coin Sutcliffe’s

motif, became “...vulnerable to correction by the religions of the east” (1970:21).

We have here a typical example of “woman” being collapsed into the generic “man”.
This sort of androcentric positioning assumes that the generic ‘masculine’
automatically includes the ‘feminine’ and that therefore there is little need to study
women's experience. Of course as Gross also argues, for this assumption to be
correct there would need to be no culturally specific sex roles (1996:pp18-19). Hence
while Needleman’s book is a still useful representation of religious experimentation in
California, his lack of inclusion of women's voices causes it to be unbalanced. For
when one knows — as indeed Needleman must — that it is women who predominate in
healing circles, then to silence them in his text in this way appears to be a typical
example of methodological distortion. it is precisely this sort of “silencing of women”

that | and feminist writers are trying to address.

However, in relation to Needleman'’s point that Western man became vulnerable to
correction by ‘Eastern’ religions, Wouter Hanegraaff would add that this would only
occur in so far as Oriental ideas and concepts “could be assimilated into already
existing western frameworks” (1998:516). Either way, the end result has still been the
same. For as | have found in my fieldwork, ‘Eastern’ philosophies, concepts and

practices are central threads that run throughout Scottish New Age circles.

Hanegraaff also proposes that
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All New Age religion is characterised by a criticism of dualistic and reductionist
tendencies in (modern) western culture, as exemplified by (what is emically perceived
as) dogmatic Christianity, on the one hand, and rationalistic/scientific ideologies, on the
other. It believes that there is a “third option” which rejects neither religion and
spirituality’® nor science and rationality, but combines them in a higher synthesis. It
claims that the two trends which have hitherto dominated western culture (dogmatic
Christianity and an equally dogmatic rationalistic/scientistic ideology) have been
responsible for the current world crisis, and that the latter will only be resolved if and

when this third option becomes dominant in society” (Hanegraaff, 1998:517).

This characterisation of New Age ‘religion’ as cultural criticism is, | would argue,
pertinent to this particular study and appears (in varying degrees) to be in accord with
my research findings within Scottish New Age circles. For here practitioners do critique
materialism, dogmatic religion and aspects of bio-medical treatment. | shall engage
with these points more fully in relation to specific healing practices as described in the
ethnographic chapters of this thesis. For the moment however, | will close this brief
overview of Hanegraaff's historical location of the New Age, by noting his use of Colin

Campbell’s concept of the “cultic milieu*.

'S One should note here the problematic nature of the terms ‘spiritual’ and ‘religious’. For these are used
rather loosely in the New Age movement. Hence Hanegraaff's inclusion of both of these terms mirrors New
Age practice. However one should note also that though Hanegraaff categorises New Age as a religion,
there are many within this umbrella term that, though incorporating elements of particular religions in their
spiritual (non-institutionalised) practice, would not regard themselves as religious per se. Rather they draw
elements of Eastern religious or Native American practice such as meditation or trance to enable personal
spiritual development. Perhaps one useful way out of this quandary might be to use Charles Lippy's
‘popular religiosity'. Popular religiosity “appreciates individual blends of belief and practice without claiming
that any one mix is normative. Religiosity accepts what people think and do without a priori judgements as
to whether a specific belief or practice is really religious or not” (Lippy, 1994:9). The key point here is that
people construct their own worlds of meaning, incorporating beliefs, practices and symbols in order to feel
empowered. Or as Marylyn Gottschall puts it in her use of Lippy in relation to Goddess worship, “
Religiosity, as opposed to religion is concerned with a spirituality that lies beyond the boundaries of
institutional religions. Because the power of the sacred is often domesticated and constrained by the
institutional and doctrinal structures of organised religion, Lippy sees popular religiosity as an attempt by
ordinary people to reclaim access to the power of the sacred (2000:65).
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The Cuitic Milieu

Campbell proposes that the ‘cultic milieu’ is a constant feature of society and that
groups within this environment all share a common position as “heterodox or deviant
items in relation to the dominant cultural orthodoxies” (Campbell, 1972:121). Hence
they also promote a general ideology of mutual sympathy and support for those
groups that attack orthodoxy and promote individual fiberty of belief and practice. And
they receive “a great stimulus from the presence of the mystical tradition” (ibid) in that
this tradition emphasises that unity with the divine can be achieved through a variety of
paths as it “tends to be ecumenical, super-ecclesiastic, syncretistic and tolerant in
outlook” (Campbell, 1972:122-123).

These points are of relevance as within Scotland, where women predominate in
healing circles, it is commonplace to form egalitarian networks which resist patriarchal

forms of gender roles as found in traditional, institutionalised religion.

Hanegraaff overlays Campbell's concept of the cultic milieu to the historical
development of the New Age sensu stricto, noting that post 1975 “the New Age is
synonymous with the cultic milieu having become conscious of itself'® as constituting a
more or less unified ‘movement’ (1998:17). He argues that at this time New Age
adherents began to recognise their similarities with other aiternative groups. “As a
resuit, they began to refer to this milieu as a movement, and began to perceive
themselves and others as participating in this movement...[attempts also being made

in the late 1970's to]...reflect on and define the central concerns of the New Age

' This “becoming conscious of itself” appears to be rather similar to Bourdieau’s ‘habitus’. For Bourdieu
“the habitus is, most simply, the set of habitual dispositions through which people 'give shape and form to
social conventions’ “ (Bell: 1992:79).
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movement considered as a whole” (1998:17).

For Hanegraaff, Campbell's concept of the cultic milieu is relevant to the New Age
movement in that the “vagueness” (1989:16) and “fluency” (ibid) of the New Age
“strongly suggest cultic tendencies” (ibid) and that as the New Age transcends specific
religious boundaries it allows for a malleable inner space, wherein groups can be
formed, develop, disappear and be reformed anew. While rightly pointing out that there
are New Age groups that do not fit this concept, Hanegraaff still states that “it is natural
to conclude that the New Age is either synonymous with the cultic milieu or that it

represents a specific historical stage in the development of it” (ibid).

Several issues arise with regard to Hanegraaf's use of Campbell's ‘cultic milieu’
taxonomy. Hanegraaff proposes that “people on a wide scale began to recognise the
existence of the cultic milieu”, which they referred to as “a movement in which they
participated” (1989:17)". | am unhappy with the use of the term “cult”, for this
frequently conjures up popular negative media images of brainwashing or ‘deviant’
sexual activity etc., even if the term used sociologically has differing connotations. For
in the latter manner, ‘cult’ refers to “a loosely knit group organised around some
common themes and interests but lacking any sharply defined and exclusive belief
system, each individual member is the final authority as to what constitutes the truth or

the path to salvation (Bruce on Troeltsch, 1995:19).

| am also uncomfortable with Hanegraaff's description of the New Age as a movement,
because there is considerable friction within Scottish healing circles regarding “truth”

and efficiency of practice - a huge area of debate in New Age scholarship in its own

"7 We will examine an altemative model to Campbell's ‘cultic miliew’, as proposed by Steven Sutcliffe later
in this thesis.
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right. Having said that, | can also appreciate why Hanegraaff continues to use this
framework, for he also states that for Campbell, “...it would appear as if the
organizational form most typical of the cultic milieu is not the cuit but the ‘society of
seekers” (Campbell in Hanegraaff, 1998:18). Perhaps the most constructive
application, then, of the ‘cultic milieu’ or ‘society of seekers’ to the Scottish context
might be in relation to New Age healers’ critiques of conventional bio-medicine and
mainstream dogmatic religiosity. For within healing circles people do seek out ‘new’
forms of health care and spirituality, which they then tailor to suit their own particular
life circumstances. it is also common for these same people to meet up regularly so
that they can share their experiential accounts of healing practice with like minded
others. And while | have not heard in Scottish healing circles that practitioners regard
themselves to be ‘deviant’, they do in general have particular responses to the

‘unenlightened’ mainstream society as a whole.

For example, in the early stages of research for this thesis, | approached one of the
principal healing practitioners at the Westbank Healing Centre in Fife, John
MacManaway. In an informal meeting he told me that he was quite used to being
regarded as ‘weird’ by those who subscribed to conventional bio-medical and religious
positionings. However, John also informed me that this perspective also changed
noticeably after a person had participated in an event at their centre, such as
firewalking. This appears to be the case. For subsequently, having interviewed several
of John's ‘patients’, there does indeed appear to be a shift in positioning from sceptic
to ‘adherent’ once a debilitating physical condition has been improved or reduced. This
applies equally to many practitioners of Reiki who have experienced positive benefits
initially and have gone on to learn to heal themselves. However, as | will be devoting

some considerable space to ethnographic accounts later in this thesis, and will return



to issues regarding “shifting of perception” throughout, | shall move on here to an

appraisal of Paul Heelas’ historical location of the New Age.

Paul Heelas

Heelas is in accord with Hanegraaff when he ésserts that some New Age roots lie
within ‘older’ religious traditions such as Buddhism, Taoism or Sufism, or in pagan or
American Indian cosmologies. This does appear to be the case. However one might
well ask questions here with regard to such reifications. Are Heelas, Hanegraaff (and,
as we shall see, some key male Reiki writers) engaged in a continuing project of
androcentrically constructing knowledge? For where are the women healers and other
significant women in these accounts? Where are, for example, “women of the

Goddess"?

Heelas also proposes that within all of these diverse beliefs and practices “one
encounters the same (or very similar) lingua franca to do with the human (and
planetary) condition and how it can be transformed” (1996:2). However, he also
suggests, as | have noted earlier, that considerable rivalry exists between various
practices and traditions as “adherents of particular paths not infrequently think of
themselves as better than those engaging in other (possibly very similar) activities”
(1996:17). Yet even having acknowledged this potential for rivalry, he still titles his
1996 book The New Age Movement on the grounds that “the term ‘movement’ simply
refers to the assumption that humanity is progressing into the new era” (1996.7). | feel
that even with this shift of emphasis Heelas’s categorisation is problematic. For to
‘label’ all those engaged in the New Age as a ‘movement’ due to the general belief in

humanity’s progression ‘to a new era’ tends to minimise the huge variety of individual
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epistemologies that exist within such a blanket generalisation — even if they do share

some significant features such as “the energetic body” or beliefs in “spirit guides”.

Heelas also categorises New Agers as perennialists, this viewpoint enabling them to
search experientially for the hidden esoteric core of a particular traditional belief
system while by-passing any dogmas and doctrines as ego driven. This perspective
also allows the New Age adherent to maintain self-authority as “the truths within the
traditions and the New Ager are the same...[and that] the same wisdom can be found
at the heart of all religious traditions” (1996:28/9)"®. This point is of relevance to the
Scottish context and particularly relates to my argument for a decentralised narrative
of power. For as we shall see in Chapters Five and Six, tensions do arise within
Reikian healing circles in relation to the perceived authority of specific male theological
superstructures and their relationship to grass roots practitioners who eclectically and

democratically “pick and mix” ‘practical techniques’.

As Heelas (1996) is primarily concerned with the contemporary New Age movement,
he begins his examination of its development within the nineteenth century. At this
time the Theosophical Society was highly influential, as was its later offshoot the
Anthroposophical Society founded by Rudolf Steiner (1996:45). Heelas informs us that
three key figures arose from this era; Helena Blavastsky (1831-1891), Jung (1885-
1961) and Gurdjieff (1866-1949). Blavatsky founded the Theosophical society. Jung
has had enormous influence on the New Age with regard to his expositions on the
psyche, ‘the inner child, dream therapy, and counsellir_rg from a holistic framework,
while Gurdjieff was “the person who has done the most to introduce and emphasise

transformational techniques” (Heelas, 1996: 47) with a corresponding shift from

' This viewpoint is very similar to that held by the nineteenth century Theosophical Society, this being a
major influencing factor on the contemporary New Age.
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“writing and reading to practicing spiritual disciplines” (ibid). Hence Heelas proposes

that by the 1920s much of the repertoire of the current New Age was in evidence.

He proposes that the 1950s interest in self-spirituality formed the basis for the 1960s
counter-cultural Age of Aquarius, communities such as Findhorn and the Human
Potential Movement (the latter focusing on psychological methods of stripping away
the outer layers of experience to find the authentic self within). As during the 1960s,
there was also great interest in a wide variety of ‘traditional’ spiritual teachings, at this
time spirituality and psychology became intertwined into the basis for many current
New Age therapies. This intermingling appears to be very common in Scottish healing

circles and we shall come across specific examples of this in Chapter Three.

Heelas proposes that after the 1960s, there was less of an emphasis on dropping out
by joining communes, in favour of incorporating personal spiritual development into
everyday life. However, this did not bring about the demise of counter-cultural
perspectives. Instead of joining communes on a full time basis, those seeking spiritual
awareness continued to work in mainstream society, while taking part in activities that
were counter cultural, in that they promised experiences which were not nurtured by
capitalist modernity. These experiences emphasised the importance of detachment

from the ego in order to reveal the spiritual realm (1996:54).

For Heelas, those involved in the ‘quest’ for new relationships with the earth/others
outside of a materialistic perspective can be regarded as part of “new social
movements who, while being of a broadly secular (humanistic, naturalistic) variety,
have a New Age wing: spiritual environmentalism, ecofeminism, and healing, for
example” (1996:56). These movements outlived the counter-cultural era of the 1960s

by stressing the importance of fulfilling one's true potential through personal
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experience of the ‘inner self as spiritual’. To this end, numerous courses, events and
activities could/can be participated in which “enable participants to experience
alternatives to what the mainstream is able to provide, most teaching the importance

of going beyond the ego” (1996:57)"°.

However Heelas informs us that one of the most noticeable developments of the New
Age over the last twenty five years has been the proliferance of groups that offer
courses and seminar training where “detachment enables participants to experience
their spirituality, the depths of their nature as human beings. And this serves to
unleash potential, including the ability ‘magically’ to obtain resuits” (1996:60). Put
alternatively, these groups offer training in ‘harmonial spirituality’ “where the
unconscious has the function of restoring harmony between the individual and an
immanent spiritual power” (Fuller cited in Hanegraaff, 1998:483)%. Heelas states that
‘reaching your full potential’ training seminars, are provided by organisations like ‘est’,
(Erhard Seminar Training®', founded in America in the early 1970s). He also notes that
groups such as ‘est’ have been at the fore of establishing courses that apply spirituality
to business practice (which he classifies as the prosperity wing of the New Age). Here,
emphasis is placed on developing a better relationship with ‘the Self', which in turn will
lead to greater fulfilment and personal/company prosperity. Hence for Heelas, one of
the most noticeable developments of the post 1960s counter-culture has been the

growth (most noticeably in the United States), of harmonial prosperity practices®.

'° For a listing of some of these “spiritually informed ways of becoming an authentic person “ see Heelas,
The New Age Movement, (1996:57). | will be noting throughout fieldwork whether/how gendered
cg)nstructions of ‘authentic’ models of subjectivity are promoted.

For a fuller examination of the American types of spiritual psychology and the role of the unconscious
see Hanegraaff, New Age Religion and Westem Culture (p483-496) and Robert Fuller, Americans and the
Unconscious, 1986).

:; See Heelas, The New Age Movement, (1996:58-67).

This emphasis on prosperity is of course not unique to the New Age, as ‘prosperity’ has been a part of

most religions and a visible way of signifying power to its adherents.
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| will return to Heelas’ work shortly, for his interpretation of the New Age foundational
‘self-ethic’ is of considerable relevance to this work on the development of new
gendered identities and relations of power. However, in order to complete this initial
appraisal of the historical location of the New Age | shall move on to introduce Steven
Sutcliffe’s work in which he promotes the role of the New Age seeker. This may also

provide us with a rather useful alternative model to Campbeill’s ‘cultic milieu’.

Steven Sutcliffe

Sutcliffe argues that the role of the seeker is central to New Age phenomena, that
“seeking” is not exclusive to the New Age but has been constitutive of ‘alternative’
religiosity since the mid-nineteenth century and that “the largely post war career of
New Age is but a comparatively recent development in what amounts to an alternative
network of seekers and experimental religiosity. Thus New Age can neither be
understood outwith the historical context of modernist alternative religiosity, nor in

isolation from the seekers who advocate it" (1997:97).

For Sutcliffe, New Age seekers are carrying on a behavioural tradition of individual
personal religiosity. Hence rather than seeing the New Age as a movement it is better
understood as “a populist collectivity: a cluster of seekers affiliated by choice - if at all -
to a particular term in a wider synchronous and diachronous network of religious
alternativism® (1997: 98). This New Age collectivity, he continues, has its roots in
apocalyptic and millennialist expectations where since the 1930's, adherents have
subscribed to the ideological viewpoint that “humanity is on the threshold of a New
Age, an immense cultural shift analogous to the Renaissance which will dramatically
augment human power in the context no longer ethnic or national, but global - even

cosmic - in scale” (1997:98). However, he also correctly informs the reader that from
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an emic perspective, few would see themselves as New Age. Rather “individual choice
dictates usage of, or affiliation to, the term, as one might indeed expect from a
phenomenon popularly received as a prime example of contemporary religious

individualism” (1997:101).

Sutcliffe also argues that there is no totalitarian rejection of mainstream religiosity
within New Age circles, for “strong strain[s] of neo Christian piety and mysticism have
flavoured the arena...[rather]...the stance is less one of being ‘at odds’ with Christianity
than with the hegemony of ‘institutional religion™. (2003:12). This leads Sutcliffe to
provide an alternative working definition of ‘popular religion’ as other than solely,

criticism of high culture.

Popular religion is the quest for (a) more simple, (b) more direct, and (c) more
profitable relationships with the divine (Moldonado 1986.6; cited in Sutcliffe, 2003:12,

emphasis original).

Sutcliffe’s positioning above and usage of Moldonado is succinct. For emphasis is
placed within Scottish healing circles on simple direct relationships to ‘the divine’ and if
this involves appropriating practical elements of mainstream religiosity from
Christianity or Buddhism then this is seen to be for the ‘better good’, not just of the
individual, but of society as a whole. Hence we find, in the Scottish context at least,
eclectic mixing of elements of mainstream religiosity such as meditation and the laying
on of hands “as Jesus did”, in combination with a critique of the ‘high cultures’ of

institutionalised religion and bio-medical approaches to health.
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Sutcliffe also provides us with a useful framework from which to examine the network
of alternative beliefs and practices in Scotland. He argues that the typical form of the

amorphous network of alternative beliefs and practices extends

...both synchronically (cf. York 1995) and historically. Their webs of activity and
material residue span the shortfails and disputed {ands between traditional religions,
cultic and cultural enclaves, and religious and secular spheres in general. In other
words, the alternative network is a largely extra-ecclesial countercultural web that both
generates and supports variant religious cultures. As such it has persisted in the
shadows of mainstream religion and penetrated its margins for the last one hundred

years or so (Sutcliffe, 1997:102).

| would propose that examining the alternative network as “an extra-ecclesial counter-
cultural web” may be beneficial, because regarding the beliefs and practices in this
field as “alternative” rather than Campbell’s “deviant” should enable an evaluation to
be developed of what the “alternative” is decrying. It is anticipated that this alternative

perspective will be interrelated with issues of gender, identity and power. As to

whether practitioners of healing regard themselves to be ‘alternative’ or prefer the term

‘complementary’ is a matter of personal debate. For the usage of one or other of these

terms suggests to me that there is a power dynamic working in healing contexts

between conventional biomedicine and ‘spiritual’ approaches to health. This | would

suggest is actively being played out on the gendered body. For as Sutcliffe states, the

role of seeker is popular among those individuals who are "virtuosi willing to select,
synthesise and exchange amongst an increasing diversity of religious and secular

options and perspectives” (1997:105).
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Itis important to note, however, that the role of ‘seeker’ in the Scottish context is very
much dependent on being financially able to choose such a role. For within the
Edinburgh alternative ‘scene’, there appears to be a predominance of white, middle
class participants who are economically able to choose to develop their inner
spirituality. This applies equally to teachers of healing practice but with a shift towards
male dominance at higher teaching and publishing levels. Therefore, while Sutcliffe is
correct in stating that there has been a shift away from seekers being located within
the social group of theologians etc., it would appear initially that the New Age, and
alternative health, may in fact be ‘riddled’ with hegemonic and counter-hegemonic
discourse. It is important then, when we see the following sort of statement, to cast a
critical eye over it and apply a feminist hermeneutic of suspicion. For Sutcliffe states
that “in the alternative networks, and in connection with New Age in particular, the
notion of a ‘spiritual quest’ has moved away from its particular prerogative of a typical
social group - typically theologians, contemplatives or mystics - to become a popular
egalitarian norm” 1997:106). | shall keep this firmly in mind as | progress throughout

this work.
Let us return to Paul Heelas' interpretation of the New Age’s essential /ingua franca,

Self-spirituality, showing how gender should be regarded as an essential component

of this.

Heelas and ‘New Age’ Self-spirituality.

Heelas proposes that New Age teaching has three essential elements:

(1)  Your lives do not work.

(2) You are Gods and Goddesses in exile, and
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(3) Let go/drop it. This teaching “explains why life - as conventionally experienced
- is not what it should be; it provides an account of what it is to find perfection;

and it provides the means for obtaining salvation” (1996:18).

(1) Your lives do not work

Heelas proposes that,

The great refrain running throughout the New Age, is that we malfunction because we have
been ‘brainwashed by mainstream society and culture. The mores of the established order -
its materialism, its competitiveness, together with the importance it attaches to playing roles
- are held to disrupt what it is to be authentically human. To live in terms of such mores,
inculculated by parents, the educational system and other institutions, is to remain the victim
of unnatural, deterministic and misguided routines: to be enslaved by unfillable desires and
deep seated insecurities; to be dominated by anxiety-generating imperatives such as
creating a good impression; to be locked into the conflictual demands of the ideal

relationship (1996:18, italics mine).

I have italicised several points in the above where ‘lack’, ‘desire’ and ‘power’ appear to
be central motifs. If, as Heelas proposes, the New Ager subscribes to the viewpoint
that it is societal brainwashing which causes human malfunction through the
institutions of the school and the workplace - where historically emphasis has been
placed on the adoption of competitive and materialistic roles - then surely one must
evaluate the promotion and development of these subjectivities acknowledging their
gendered nature. For though many parents will promote “competitiveness” in their
sons and daughters as a desirable trait, one wonders whether this will always be

towards the same ends? Will for example, daughters be encouraged to adopt
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‘masculine’ traits and career choices? Will sons be pushed towards a career in nursing
or the caring professions in the same way as they would be towards a role as doctor or
scientist? Will not these roles differ greatly in relation to the family’s cultural heritage
and location in class systems? Hence | am in agreement with feminist historian Joan
Scott when she asserts that we need to analyse constructions of meaning and
relationships of power while calling into question unitary, universal categories and
historicised concepts otherwise treated as natural - such as man/woman or absolute

such as equality or justice (1992:253).

[ would argue that once we do this we can examine where women’s experiences of
‘brainwashing’ differ from men’s and how these experiences may lead men and
women to seek within New Age self-developmental practices. We can ask questions
such as if, from a New Age perspective, men and women are seen as
“victims...enslaved by unfulfillable desires and insecurities” (Heelas, 1996:18), then
who locates the male or female ‘as victim'? Do women and men perceive their
‘victimised bodies’ in the same way? We can examine what it is within New Age
ideology that appears to provide women and men with personal empowerment. And
we can examine Sutcliffe’s theme of “alternative practices spanning the shortfalls of
religious and secular spheres in general...” in much greater depth once we approach

this with a feminist hermeneutics of suspicion.

(2) You are Gods and Goddesses in exile

Heelas states that for the New Ager, experiences of the ‘Higher Self and inner
spirituality stand in sharp contrast to those afforded by the ego or lower self. For “the
inner realm alone is held to serve as the source of authentic vitality, creativity, love,

wisdom, power [and] authority” (1996:19). For “Perfection, it is maintained, cannot be
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found by tinkering with what we are by virtue of socialisation. Neither can it be found

by conventional (political etc.) attempts at social engineering” (1996:19).

Heelas argues in the above that people who subscribe to a New Age worldview
believe that it is to the inner or ‘Higher Self’ that one must experientially turn in order to
live authentically. For the ‘lower’ ego driven self is corrupted and has by inference
become detached or withdrawn, focusing on secular rather than spiritual ‘ways of
being’. But what, one wonders, is this ‘authentic’ self? Who promotes this model of
subjectivity and why? What is the New Ager being authentic to? Does this differ for
men and women? And, if as Heelas suggests, New Agers maintain that we cannot
reach “perfection” by “tinkering with what we are by socialisation...or by conventional
political attempts at social engineering” then | would propose that there is serious
potential within this theme for maintaining the patriarchal status quo. For to suggest
that to engage in any political “tinkering” is both ego driven and invalid may promote
the ideology that ‘women must accept their lot' and look for ‘power within' rather than
‘power in society’. This of course also relates to the last New Age motif as proposed by
Heelas, that of “let go/drop it". Once again as this teaching relates to the ego and the
socialised mode of being then any engagement with this motif must also examine how
this relates to men and women'’s perception both of themselves and of their ‘opposite

sex’ other.

(3) Let go/drop it

Heelas argues that within this third New Age motif lies the experiential framework for
actually moving “out of exile into authentic experience” (1996:20). For from a ‘Self as

spiritual’ perspective one needs to learn how to re-connect with one’s inner self in

order to see that authority comes from within and not from the ego “that internalised
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mode of the traditions, parenting routines and all those other inputs which have
constructed it" (1996:20). This is why there are numerous workshops and courses
covering the “spiritual disciplines...variously known as ‘processes’, ‘rituals’ or
‘psychotechnologies’ for example” (Heelas, 1996:20). These various practices hence
“provide paths within” (ibid) so that each person realises that the socialised mode of
being, experiences of the past (in this or past lives) no longer have a hold. A new

future will be enabled where the Self is liberated (ibid).

Once again we can see in the above exposition that power is of central significance.
For if a person is to detach from external societal ‘pressures’, be these in the home or
the workplace, and instead focus on their ‘inner journey’ through perhaps meditation,
yoga, dance or shamanic drumming, then this new ‘cleansed ego—free’ person will
also incorporate new taught ways of being so that sthe may follow this path. And while
Heelas is absolutely correct to assert that for those who engage with Self-spirituality
one of the most fundamental of assumptions is that “authority lies with the self’
(1996:21), 1 would argue that this ‘self’ still apparently ‘feels that it has to be taught”
what it is to be authentic and empowered. For as we shall see in the ethnography to
follow, workshops that focus on teaching the person how to get back in touch with their
intuition or inner voice are highly popular. And if a person is taught to stop blaming
society and work on themselves through spiritual disciplines and practices, then | feel
that there is potential for people to get locked into a perpetual spiral of “seeing the
guru” in order to advance along the path so that one can authentically relate to “all that
is” and the “natural order of things”. As one New Age newsletter puts it - this coming
from a “spiritual teacher who speaks from his direct experience of self-realisation” and

through living in “complete surrender”,
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Surrender to life as it is and not how you want it to be. You've got to surrender to it
and shed that, that's not real in your life — and underneath that you'll find yourself, your
true nature: joy. It's there. It's shedding, not adding, that sets you free (BP: Bernie

Prior, 2002:3)

Within Heelas’ three ‘essential elements’ then, we have a wide diversity of themes that
must, | would argue, be examined from a gender perspective. For failure to do this will
provide only a partial picture of the development of New Age models of subjectivity. |
shall return to some of the points raised here in the last chapter of this thesis, where |
shall apply a gender centered critique utilising writers such as Meredith McGuire, Joan

Scott, Helen Berger and Wendy Giriffin.

New Age women

Throughout this chapter | have begun to examine how when writers such as Heelas,
Hanegraaff and Sutcliffe examine the New Age predominantly from a gender blind
perspective, they fail to tease out how gender affects individual epistemologies and
practices®. This is significant, for when, for example, we come to examine the
specifics of New Age healing in relation to Reiki initiation rituals or “learning to dowse
the aura”, the inclusion of gender as an analytical category will allow us to examine
whether women have constructed these for particular ‘gendered ends’. Do women'’s
rituals have different focuses than men’s? How does this relate to gendered
representations of the body, emotions and power? What relationship does
socio/historical context have to current representations of the role of the gendered

healer? Do frameworks of meaning have gendered elements? If so, what are these?

% For example Hanegraaff in his New Age Religion and Westem Culture, dedicates only a few pages to an
appraisal of gender. This he relates in particular to the New Age theory of polarity and complementarity
with its two poles of masculine and feminine.
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| would also suggest that a predominantly androcentric approach to the interpretation
and representation of New Age healing allows for, at best, a study where women are
not included or acknowledged, and at worst, the potential for women healers/healed to
be doubly subsumed; being seen as either gullible due to their non-scientific ‘belief’ in
the efficiency of such practices, or as charlatans, due to their promotion of such
practices to fee paying clients. This relates intimately to constructions of knowledge as

truth — science being a key example here.

For example, James McClenon has argued in Wondrous Healing (2002) that human
therapeutic rituals (healing) have been based on evolutionary processes and natural
selection. Humans with genes which ‘enabled’ hypnotisability would have been
favoured, these humans developing healing rituals and forms of religion, which would
be connected with medical practice. “Unlike the prevalent theories explaining the
origins of religion, these arguments are amenable to scientific evaluation” (2002:45).
Hence it appears that healers and “those adhering to New Age spiritualities” are
located under the “over-arching paradigm of knowledge and experience...[of] scientific
empiricism” (Corrywright, 2003:61), even if at times science is drawn from and
developed into ‘new science’ in populist works such as David Bohm’s Wholeness and
the Implicit Order (1980) or Fritjof Capra’s The Tao of Physics (1996). It is also worthy
of note that writers of ‘new science’ appear to be predominately male, though in the
fields of energetic healing, Barbara Brennan's psychological approach is highly rated.

We shall look specifically at Brennan's writing in Chapter Three.
However | shall further elaborate on the importance of utilising a feminist hermeneutic
of suspicion at this point, with an appraisal of Stuart Rose’s survey of New Age

participation in 1994/5 and his later 2001 paper entitled New Age Women:
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Spearheading the Movement? This | shall initially relate to one particular New Age

writer, Marilyn Ferguson.

Rose’s examination of the New Age movement encompassing primary beliefs and
practices is based on a material sampie of 908 individuals - these having completed
his questionnaire in 1994/5. The aim of this questionnaire was to “establish the socio-
demographic characteristics of participants [while] bringing to light how they describe
their spirituality” (1998:5). Rose states that, while a 1993 monthly Gallup survey
(aimed at reflecting the population at large) showed that only 3% of the British
population reported “spiritual well being” as being of primary importance to their lives,
and only 25% of respondents reported that spirituality was of major importance, this
was not in accord with his survey findings within New Age circles®. Here Rose found
that 56% of participants indicated “that spiritual affairs are always involved in their
activities” and "more than 90% report that they are actively pursuing a spiritual path”

(1998:12).

These findings are of considerable importance to the study of complementary health in
Scotland. For if, as Rose proposes, spirituality is of such central concern to New Age
participants, then | can examine how this relates to popular religion as more simple,
direct and profitable relationships with the divine and the relationship of gendered

identities to the same.

Rose bases three claims on the responses in his questionnaires. Initially he proposes

% Rose's survey appears initially to be fairly representative of the New Age as a whole, for he drew his
survey material from questionnaires inserted into Kindred Spirit which, he states, is the widest seiling New
Age magazine in the UK, However, it may also be the case that those who bought and answered this
questionnaire are more committed to a ‘spiritual lifestyle’ than those who partake in alternative health for
its physical benefits. It is also necessary to appreciate that ‘being spiritual’ may mean different things to
different people.
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that the New Age tends to be amorphous in nature, as participants are drawn from ali
age groups, socio-economic backgrounds and genders. His first significant gender
related finding is that “as New Age ideology emphasises a shift from male dominated
society to one in which the female content is much greater, there is a much higher
level of women participants than men” (1998:6)%°. Secondly, Rose states that as there
are large numbers of women participating in the New Age, “there is likely to exist a
significant number of ideas and activities which have a heightened or even specific
female content and appeal’ (1998:6)%. When he relates this to specific practices, he
finds that women tend to favour activities that have a high healing and bodywork
content (offering practical physical benefits) such as aromatherapy, homeopathy and
massage and healing workshops (that engage with spiritual belief), or that women
practise the divinatory arts such as astrology and Tarot reading (which from the New

Age perspective are for personal holistic guidance) (1998:7).

Rose’s third point is that while women predominate in New Age activities, “in the mid
1990s among important teachers, women are still outnumbered two to one by their
male counterparts” (1998:7). This finding bears marked similarities to the make-up of
highly regarded male teachers in Reikian circles. For as we shall see, four of the key
writers within this field are indeed men; these same men being engaged in an ongoing

project of rewriting ‘authoritative’ Reikian theology.

But let us return to Rose’s contention that “female content” within New Age

frameworks is significant.

2: In Rose’s sample of 908 New Age participants, 70% were women, 30% men.
It is very important to note that many ‘mainstream’ churches also have a predominance of women
participants, even though they do not emphasise the importance of a specific female content.
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There is a much higher female participation? in the ‘New Age' than male, as ‘New Age’

ideology promotes the relevance of a higher female ‘content’

Rose argues that “participants themselves are fully aware of the increasing female
content of the New Age movement” (2001:331). He cites several questionnaire
responses from women in relation to this. These persons attributed women’s
predominance in New Age circles to “’a resurgence of the female principles of
caring/nurturing’, ‘a better balance between the male and female principles in the
human race’ and that as ‘male is no longer so dominant...female energies, gifts,
visions, etc., [are] now more free and influential in hopefully leading to correct [the]

balance between male and female” (ibid).

This sort of positioning above relates rather well to influential New Age writer Marilyn
Ferguson's evaluation of models of masculinity and femininity. Her 1980 book The
Aquarian Conspiracy (1980) is viewed by many New Age practitioners as being
transformational in its own right. And though this text is not as popular in Scottish
healing circles as it once might have been, her particular standpoint regarding models
of masculinity, femininity and transformation still appears to underpin much New Age
thought in Scotland. This book is also frequently cited by academics writing on the
New Age. For example, Heelas sees it as “authoritative” (1996), for Hanegraaff it is
"the most characteristic manifesto of the New Age sensu /ato” (1998), while for
Albanese, it is “the now classic description of the harmonic model” (Albanese in Lewis

and Melton, 1992).

2 1t would appear from Rose’s paper that ‘participation’ for women involves hands on healing practice of
the body which incorporates ‘spirituality’. This claim has been examined in the field and has been
confirmed.

61



Within this text then, Ferguson promotes ‘alternative thought’ as a transformative tool,
effective both at individual and societal levels. For, she argues, when one begins the
transformative process towards autonomy and “connectedness” then the self will be
re-born, enabling the individual to “transcend cultural roles and decry custom as

authority” (1980:389)%.

Ferguson proposes that cultural roles are often underpinned by ideas of what it is to be
a man or a woman. This leads her to state that for many men, ‘the women'’s
movement was important in their own change - not only because it focused on the
trampled potentials of half of the human race but also because it questioned the
supremacy of those masculine characteristics valued in society: competition,
manipulation, aggression, objectivity"?® (1980:389). For on an individual level, “As
women in transformation are discovering their sense of self and vocation, men are
discovering their sense of relationship. During these equalising shifts, the basis for
male-female interaction is being redefined. Men are becoming more feeling and

intuitive; women more autonomous and purposeful” (1980:389).

Both Rose and Ferguson acknowledge the centrality of ‘balancing male and female
elements’ within New Age cosmologies. This is most certainly the case within Scottish
circles, as we shall see. However Ferguson also proposes that “According to very old
wisdom, self discovery inevitably involves the awakening of the traits usually
associated with the opposite sex” (1980:389). Now while she is correct in her assertion

of this to some considerable extent, | would argue that in the Scottish context at least,

% One wonders whether Ferguson’s transformative model of subjectivity where she encompasses both
-autonomy’ and ‘connectedness’ is either simply paradoxical or if it is iconoclastic?

Hanegraaff makes the valid point that as The Aquarian Conspiracy was written in 1980, it should be
viewed as representing “the earlier cultic milieu as becoming conscious of itself as a movement and not
authoritative (as many academics view it) on later New Age developments” (1998:106).
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much greater emphasis is still being placed on the feminine’ attributes of “caring and
nurturing” than on developing, for example, the ‘masculine’ trait of competitiveness.
And while Ferguson sees women as now recovering from centuries of male
domination by ‘reintegrating’ themselves into society now that “the basis for male-
female interaction is being redefined " (1980:389), | would still suggest that this
redefinition needs to be looked at most carefully. For when Ferguson makes
statements such as “Women are neurologically more flexible than men, and they have
had cultural permission to be more intuitive, sensitive, feeling“ (1980:226), then who
exactly ‘in culture’ is giving women this permission? And surely her sweeping
generalisation that women are neurologically more flexible requires further unpicking.
For ‘neurology’ relates to the scientific study of nerve systems and genetic traits etc.

as much as it does to matters of ‘free choice’.

If we move on to examine the specifics of Rose's survey in relation to actual
participation, we find a significant emphasis on practices with a high healing and
bodywork content, which offer practical physical benefits. As we shall see in the next
chapter, this most certainly appears to be the case in Scotland. However Rose informs
us that his findings show “...that men appear less interested in the majority of New
Age ideas and activities — and participate less in them ~ in relation to women”
(1998:8). That “women’s healing activities involve high levels of physical touching and
movement while men’s healing activities appear to be more cerebral” (2001:340) and
that, with regard to “differences between men and women in general ...women [are]

much more aware and in tune with their bodies than men” (2001:342).
What we appear to have in place in the above is the promotion of New Age men as
being more cerebral, with New Age women being more bodily orientated. This requires

further thought. For are we seeing here the continued reinforcement of the same
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men/mind, women/body dualism that many New Age women find so abhorrent? Or is it
the case that women are consciously choosing practices with a bodily emphasis as a

counter hegemonic discourse to location of the female body ‘as less’?

Rose also points out that “even though women appear more populous than men in the
movement, the most mentioned teachers are still outnumbered two to one by their
male counterparts” (2001:330). So are we beginning to see the patriarchal re-
acquisition of bodily healing practice from women by ‘cerebrally orientated’ male
teachers in the same way that the Christian church, bio-medical and therapeutic
perspectives have done so historically? For, in this case, women may be being taught
that it is wise to continually return to a male New Age teacher to learn how to become
even more ego-less — while purchasing one of his self-help books to aid her in this

process.

Shoshaner Feher suggests there are two theoretical themes that explain women'’s high
levels of involvement with the New Age. Firstly she argues, women are drawn to this
field of practice for here they are allowed to move out of their traditionally defined
religious roles and “have a voice” (1992:183). This ‘finding a voice’ is a common theme
in feminist critiques of patriarchal traditional religious structures and society in general.
For example, Ursula King suggests that finding a voice’ “has much to do with a newly
discovered and newly developed sense of self. It is the expression of a new identity
among contemporary women” (1992:2). However she also makes the point that there
is an underlying theme in women'’s voices. This theme engages with issues of power,

responsibility and concern, for...

Some people consider the [women’s] voices as truly prophetic as they express a vision

which links together the personal, social, spiritual and political dimensions of human
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life...In other words feminism seeks a change in consciousness and a change of the
organisation, power structures and fundamental values in our society - a new culture

and a new civilisation (King, 1992:3).

Secondly, Feher proposes that women find something appealing within New Age
structures that they cannot find in other religions (1992:183). So let me once again

relate these points to Rose’s survey of New Age adherents.

Rose states that the majority of women engaged in the New Age are white, over thirty,
and from the middle classes (1998:11). This is of some relevance in that these women
are more likely to be economically comfortable and reasonably well educated. Further,
the majority of these white middle class women will have either directly or indirectly
been brought up within, or have knowledge of, Christian frameworks of reference.
Within this Christian framework, God is espoused as a male deity who is ‘other’, being
not of this world but “omnipotent, omniscient, omnipresent, static, unchanging in his

perfection” (Bednarowski, 1992:169).

And, as within Christianity it is predominantly male clergy who are perceived to have
access to the sacred, it also becomes necessary for women to utilise this clergy as
intermediaries; they having been authorised by the Church to provide ‘divine salvation’
to those that repent. This also requires the sinful women to be saved from an
‘embodied’ state, for “To be saved means salvation from the world, from the

body...from one’s very humanness. Saving power can only come from without"

(Bednarowski cited in Lewis and Meiton, 1992:69).

Bednarowski also proposes that established religions maintain control over women by

portraying them as “even more fallen than men, more fleshly, more trapped in matter.
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Thus women are not only more susceptible than men to sin; they are objects of
temptation as well, for they pull men down into matter - into the non-sacred”
(1992:169). Atthe same time, established religions find ways to maintain control over
access to the sacred, as they are “fearful, particularly, of ongoing revelation and of
mystical experiences that cannot be controlled” (1992:169)*°. Hence women are
located by established religious traditions as sinful, fleshy, corrupting and trapped in
the body, while men may gain access to the sacred through intellectual training and
practice as provided by male clergy “in ways that are hierarchical and excluding”

(1992:169).

Yet many women that | have met in the Scottish New Age scene no longer accept
traditional religion’s emphasis on male supremacy in ‘all things spiritual’; this applying
equally to ‘Christian New Agers’ or those of differing religiosities. For rather than only
allowing women access to the sacred through male derived and male focused ritual,
the New Age appears to emphasise the God within and the self as sacred; hence the
self is perceived as capable of discerning its own unmediated spiritual truth for it

becomes “the way, the truth and the life” (Partridge, 1999).

Now Rose proposes that,

the means of spiritual empowerment employed by New Age women appears to stem
from contact with, or synthesis of, a number of teachings or influences. The resuiting
spirituality appears not to be rigid or inflexible but fluid and malleable and developed

according to the progression of each person's spiritual quest, In fact...it would be rare

% This ‘control of the mystical experience’ is examined by Grace Jantzen, who, in examining Christian
mysticism’s historical roots, notes how “the delimiting of mysticism through the centuries was crucial to
maintaining male hierarchical control in church and society” (1995:3).



indeed to find one teacher or teaching that could completely encompass this path

(2001:338).

What we see in this above quote, once more, is that women may choose for
themselves to visit a variety of teachers in order to progress spiritually. This may well
be a good thing and certainly allows the individual to pick out elements that personally
suit. But equally there might be the danger of getting on to a kind of treadmill of
‘spiritual therapy'. And though for the New Ager, the ‘self’, as we have seen, is not to
be regarded as being an isolated entity for “most often, spirituality in the New Age is
seen as some form of connection with an all pervading ‘Force’ or ‘Energy.”' How this
Energy is described and “to be connected with* is once again the stuff of numerous
workshops and publications. All of these to be purchased — the New Age is big

business.

Ultimately then, though New Age teachers eclectically pick from a variety of traditions
which they then mould into new forms according to their own empirical testing of their
efficiency, the ‘spiritual visitor’ to any particular teacher must at least initially put their
trust or faith in that person as an expert of sorts, until they test the ‘truth’ of that path
for themselves. And as within the New Age there are competing theories about how
one should think or act, with the corresponding development of written cosmologies,
which very often relate to older religious traditions. | would propose that one should
also look carefully at how these ‘new’ forms of spiritual practice are being developed
and promoted. Particularly as it is men who are, in the majority, the authoritatively

regarded teachers.

3! This issue of power is central throughout the New Age and will be engaged with continually throughout
this research.
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Before | draw this chapter to a close | am going to introduce feminist anthropology in
the fields of Goddess spirituality and Wiccan circles. For within these fields women
have turned from mainstream religions which are deemed to be patriarchal and have
developed personal rituals that have led to healing, self empowerment, new senses of
identity, revaluing of the female body and renaming reality. Correspondingly there are
marked similarities with women'’s spiritualities and practices within New Age healing
circles, even if within Reiki and similar spiritual healing practices “the Goddess” is not

the central ‘motif’ for empowerment.

Goddess Spirituality

Wendy Griffin argues that even at the time of editing her Daughters of the Goddess in
2000, there was still a decided lack of research into the practices of Goddess
spirituality and that academic funding for this was very difficult to obtain. She further
posits that funding for research into religious groups seen as being “dangerous cults
[which threaten] to kidnap children or kill themselves or others” (2000:14) is more

readily available.

This may be particularly ironic, as most practitioners of Goddess spirituality believe it is
a serious threat to traditional religion and customs, not in the way that most people
expect, but in its insistence on using very different frameworks of meaning and its

reconstruction of gender and identity (ibid) (italics original].

If Griffin is correct in her assertion regarding the availability of academic funding for
research into Goddess spirituality, then this suggests that the field of religious studies
as a whole has a tendency to locate popular contemporary spiritual practices at the

lower end’ of the academically important continuum. One might easily regard this as
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another example of women being silenced. For as we have seen, women predominate
within the fields of contemporary spiritualities where they critique traditional forms of
religion. And yet further questions should be asked with regard to the lack of male
writers in this area. For many of the academically acclaimed writers who have
produced feminist ethnographies of women in contemporary and popular fields aiso
tend to be other women. All of these facts are indicative of an ongoing discourse of
power. This is why, as was observed in Chapter One, feminist writers are so
concerned with the continuance of patriarchal paradigms within academic research
and publication and actively engage in locating women back into text. However for the

moment, let us return to Griffin.

Griffin states that while Goddess spirituality does not have an authoritative text this, in
itself, is a positive boon enabling a fiuidity of practice. For this lack’ enables women to
worship singly, communally in covens, at home or at the garden altar and devise
rituals that suit personal, particular needs (2000:14). This sort of ‘individualised’
practice is also rather similar to that of Scottish healing circles. For here too one need
not be affiliated to any particular organisation or fixed practice even if, as with the case
of Reiki, a male theological superstructure is in place (and in the process of ongoing
revision) with men being in the process of re-writing ‘authoritative text'. Hence
questions will be asked Iater in this thesis in relation to Reiki regarding whether women
are, for example, being reconstrained when emphasis is placed on “woman as caring
and nurturing”. For this emphasis is rather different from representations of women in
Wiccan covens. Here, the “Mother [is regarded as being] sexual, powerful, loving and
demanding...a whole, integrated adult’ (Griffin, 2000:18). And though this last quote
relates particularly to the High Priestess’s role, it is still the case that these same
Priestesses promote a radically transformed image of mothering for all women ~ this at

odds with traditional patriarchal constructions of the same.
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Furthermore,

Wicca, while questioning moral issues, is part of the process in late modernity of
reembedding moral issues through lifestyle choices. Ritual practices, community activities,
and spiritual quests help to define lifestyle choices and are part and parcel of the re-creation

of the self within Wicca (Berger, 1999: 6).

This Wiccan positioning is also akin to the emphasis in New Age cosmologies of
developing and transforming the self to fulfil its ‘divine potential’ so that one may, in
turn, have a morally (and practicaily) beneficial effect on the world as a whole. This we
shall see, is particularly relevant in healing practices such as Reiki where the trained
practitioner may communally “beam healing energy” to places where conflict and
disaster has occurred. This recreated self as active healing agent stands, according to
influential New Age writer Caroline Myss, radically apart from Protestant notions of
predestination as preached by John Calvin in the sixteenth century. For according to

this framework,

...our purpose in life is to fulfil the duties and responsibilities that God has assigned us,
but because human nature is essentially corrupt, we cannot achieve salvation (the
reward of Heaven) except by the grace of God. Moreover, to the Caivinists, God has
predestined certain people to receive that grace and not others, leaving us dependent
on a kind of luck controlled by the Divine, which has already decided our fate. Acting
morally is all but reduced to a form of hoping that one is aiready among the elect (Myss,

2002:40).

Myss however, argues that each person when consciously acting out of right intention,

makes life choices based on motivations that are “compassionate and sincere”
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(2002:41) for these “reflect our intimate connection with the Divine” (ibid). We shall see
in the ethnographic chapters to follow, the significance of “right intention” when healing
self and others and the popularity of ontological standpoints like Myss’s in Scottish

healing circles.

Marylyn Gottschall makes a further point, which very much relates to this ethnography
of New Age healing. For Gottschall, “those who denominationalize Goddess worship
make a case too strongly” (2000: 61). She argues that while there is a general
continuity within Goddess worship of a “gynocentric symbol system and a canon of
popular feminist spirituality writings, its inherent vitality and inherent instability make it
difficult to contain” (ibid). The Goddess movement is a “... highly syncretic, dynamic
and increasingly diverse form of popular religiosity” (ibid). Gottschall's positioning
above, mirrors Sutcliffe’s thoughts on New Age seekers. For here too fluidity of
boundaries and syncretic dynamism are the norm. Correspondingly, once again |
would argue that the development of a decentralised narrative of power relations in
healing circles is a more fruitful way of evaluating this vibrant and diverse form of

popular religiosity.

| would however like to raise a couple of key points here. When we enter the fields of
healing in Scotland, what we find is a general emphasis on women's spirituality rather
than Goddess spirituality. This appears to be a lot to do with the fact that some women
do not support the anthropomorphisation of deity or ‘All that is’, often regarding the

same as “love” or “energy” rather than as God or the Goddess.
Secondly, as succinctly stated by Emily Culpepper and on a theoretical note, the term
‘spiritual’ itself is highly problematic (as | have observed in relation to Hanegraaff

earlier in this chapter). For it also carries “a heavy load of dualistic, anti-body
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associations behind it which feminists recognise as ultimately being a key component
of the androcentric oppressive dichotomy between female and male” (cited in Puttick,
1997:200). This positioning may be found historically within religions such as
Christianity, where transcendence (out of the body) and immortality (the body may die
but the well trained soul will live) are goals. And yet it is the body through which we
experience life. We identify ourselves with our bodies. “Our agency as active personae
in society is accomplished through our bodies” (McGuire, 1990:284). Hence our
“engendered’ body is...both the instrument of power and the site of struggles over

power” (McGuire, 1990:293).

As we shall see, this statement is also of relevance when women learn self-
developmental ‘techniques’ that actively engage with the energetic body - the chakra
and auric ‘systems’ as described in Chapter Three of this thesis. For here emphasis
may be placed by workshop participants on “developing their higher spiritual chakras”

rather than their root ‘sexual’ chakras.

Having noted these two points, let us return to some specific examples of how
women's bodies are portrayed as empowered within feminist, Wiccan and Goddess
spirituality circles - remembering that some New Agers are also Goddess worshippers.
For all of these adherents locate their spiritual practice within social and political

realms and see the Goddess as a liberating force from patriarchal mainstream religion.

Women ‘involved’ within Goddess spirituality form new narratives of “what it is to be a
woman” and how to relate to, and understand, people and the world in general.
Emphasis is placed on “the personal as political’, a theme common in feminist thought,
and on becoming liberated from dualistic patriarchal paradigms where the sexual body

is seen as ‘less’ or sinful. This is a major shift of positioning from traditional Christian
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representations of deity as male and transcendental. Rather, the Goddess is
acknowledged as being imminent, “the flow of energy linking all things and making the
whole biosphere sacred” (Griffin, 2000:77). As human beings are also part of nature,
then the female body becomes sacralised. This sort of thinking breaks down traditional
patriarchal understandings of the gendered body and respective moral codes and

‘guidelines’ for behaviour.

The Goddess may also be identified with as a symbol of self-healing and planetary
healing. In the latter (though the two are intertwined) she is often referred to as Gaia.
“She is also an important symbol of female empowerment, legitimating women’s own
power and independence, and inspiring them to formulate and realise their own

potential and goals” (ibid)*.

Therefore, within Goddess spirituality there is a breaking down of male dominated
paradigms relating to the female body and, for example, its age related reproductive
processes; menstruation, gestation, lactation and menopause etc. All of these life
events are reconfigured positively. The menstruating woman should still worship and
work in the world. The post-menopausal woman is honoured. She does not have to

hide “distasteful...age spotted flesh and sagging skin” (Griffin, 2000:79).

In writing the body, whether this is done through verbal or nonverbal messages,
women in Goddess spirituality are deconstructing patriarchal religious metanarrative.
They transform gender identity by subverting traditional meaning and representation of

what it means to be female, simultaneously creating new definitions of appropriate

%2 The Goddess is also inspirational for some men and may be “communicated with" or “called forth” in
some New Age locations, where ‘the boundaries’ between healing and Paganism may be blurred.

73



gendered behaviour for women. This process redefines the boundaries of what is

acceptable.

Done in a spiritual context, this writing of the body provides ‘truth messages’ (Eliwood
1993) that encode the world-view of Goddess spirituality. The body thus represented
tells a new cultural narrative, one where Divinity is immanent, the female body is
sacred, women are strong and authentically beautiful, mind and body are part of an
integrated whole, sexuality is celebrated and not always linked to reproduction, and
patriarchy is a temporary aberration rather than a natural condition (Griffin, 2000:84-

5).

The key characteristic that links Goddess spirituality, Wicca and New Age spiritualities
is an emphasis on healing. By learning techniques to heal self and others, women are
transformed and develop new ideas of what is to be a ‘whole woman’ and may begin to
break out of patriarchal patterning. For though there is diversity of thought about
bringing politics into practice - some Wiccans for example seeing Wicca as non-political
while feminist Witchcraft “by its very nature is a challenge to the political system of
patriarchy” (Greenwood, 2000:144) - there appears to be fairly general consent that for
the woman to become empowered and healed she must look within for her connection
to the Goddess. She must regard her body as the locus of power because of this
connection and see it as “the source of self affirmation and identity” (Greenwood,
2000:139), rather than being possessed by “...alienations of patriarchal culture.
Healing involves coming to understand the way that domination has become

internalised” (Greenwood, 2000:145).

Greenwood'’s evaluation, though applying to feminist Witchcraft's critique of the

internalisation of patriarchal culture, resonates with Paul Heelas's “self ethics”. For
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even though Heelas appears to ignore the patriarchal dimensions of these self ethics,
both writers do engage with notions of the role of the ‘ego’ in illness and health®. We

shall also find this concern running throughout ethnographic chapters where New Age
practitioners stipulate that internalised ‘ego-driven mores’ cause blockages in the

energetic body and dis-ease.

And though within New Age circles healing may appear to be de-politicised initially, |
would argue that it is impossible to separate “the healing body” from its sociopolitical
context and with the issues of power and gender. For if one of the primary drawing
features for women in Scotland who become involved within New Age networks is
“healing”, then why exactly is this the case? Are New Age practitioners equally
concerned with patriarchal structures as causes of dis-ease? If, as Rose found in his
2001 appraisal of New Age women, thirty two practices showed a strong bodywork
content with twenty two of these having a female participation bias (2001:230), what is
this saying about women’s development of new “senses of self’ and empowerment?
Why did Rose find that “almost four out of five practising therapists” (ibid) or 78% were
women aged between thirty-five and fifty-four? (these findings being in accord with
Scottish healing contexts). But it is with the following statement that, for the moment, |
will close this chapter. Rose proposes that, in relation to his survey findings indicating

multiple usages of New Age therapies,

Many practices are used regularly rather than on a short term or ad-hoc basis - that is,
at times they are used habitually as part of everyday life. This leads to the speculation
that such New Age practices are thought of as a healing requirement for the

maintenance and nurture (likely to be in tandem with their spiritual paths) rather than as

3 Greenwood states that within feminist witchcraft there is an emphasis on shaministic healing where
internalised patriarchal structures are broken down in the ego and new senses of identity are developed (in
Griffin, 2000:145).
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a ‘distress’ or shorter-term requirement to relieve temporary illness or disease

(2001:339).

Certainly in the Scottish context healing practices are adhered to in the long, rather
than the short term even if many women do appear to become involved initially with
the same due to chronic dis-ease and corresponding distress, which they feel has not
been treated successfully by bio-medical approaches to health. In order to look at
these questions more fully | shali, in the next chapter, introduce my Scottish based
fieldwork. This will allow us to gain some awareness of how the energetic body is
represented in this context. In turn, we can then reflect upon how evaluations of
“states of being” relate to medical anthropology and specific writings on healing,

energy work and the New Age in general, the focus of Chapter Four.
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Chapter Three

Energetic bodies

Introduction

The body “as energetic” is a central motif within New Age healing circles in Scotland.
Therefore within this primarily descriptive chapter | shall provide a picture of how this
has been variously represented in relation to, for example, the agency of the gendered
body. Overall | shall provide a conceptual framework for further ethnographic material
(as found in Chapters Five to Seven) where | shall ‘mix and match’ New Age textual
material with experiential accounts of Reiki healing and dowsing practice. In turn these

will be related to academic evaluations of healing, gender and power.

My first introduction to the body “as energetic” was in Edinburgh in 1995. | had
travelled there to visit a healer and chiropractor following a period of ill health. This
healer successfully, over several months, not only enabled me to be dis-ease free but
aiso introduced me to a whole new way of regarding my body, my self and my life.
Until this point | had no awareness of “auras” or “chakras” and how these formed the
“energetic whole”, hence | found these ideas to be most interesting. For if there was a
whole new ‘hidden world out there’ that could be seen and felt by some people - they
being able to utilise this knowledge to heal the holistic body - then this | felt was worthy
of much fuller investigation. This search began for me with the perusal of textual
material in this particular healer's waiting room and discussions of the same with
friends. One of the texts that was highly recommended to us was Barbara Ann
Brennan’s 1988, Hands of Light. This training guide is still commonly used in healing

circles in Scotland, its focus being “how to see auras” and “how to heal through the
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human energy field”. After much practice, guided by Brennan’s book, | learnt the
basics of how to see auras myself. This caused a major shift in my sense of “how the
world works”, It also enabled me in turn to feel empowered in that | could 'read’ others’
energetic bodies ~ and hence could learn to do healing work - and feel the

interconnectedness of all life.

Hence within this chapter | shall show how Brennan’s book provided the basis for a
healing workshop at the Salisbury Centre in Edinburgh®. Correspondingly ! shall mix
her textual accounts of healing to descriptions of practice. Following on from this 1 will
provide further ethnographic material relating to an evening “Healing Circle” aiso held
at the Salisbury Centre and a “Wholistics” weekend workshop in Fife. For at all of
these gatherings “the energetic body” was the central interpretative medium for

practical work and healing “through the aura”.

The Salisbury Centre

William Sawbridge, his wife Ludivina, Doctor Winifred Rushforth, Mrs Anne Macauley
and Reverend Peter Lewis initially set up the Salisbury Trust in 1972. The trusts aims

were,

e The advancement of education in the unity of religious ideals in particular by the
provision of courses in comparative religion and metaphysical and associated

religious and spiritual subjects.

» The help and education of young people to develop their physica, mental and

% | shall also return to her writing in Chapter Eight where | argue that healers ‘work’ within dynamic,
decentralised and fluid "fields of force” (Foucault, 1980)
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e spiritual capacities and their self-discipline and loyalty to mankind so that they
may grow to full maturity as individuals and members of society and that their
conditions of life may be improved in particular (inter alia) by the provision of
courses and instruction in techniques of self discipline in the interests of social

welfare.

» The provision of and research into spiritual healing to those in need and the relief
and prevention of suffering caused by mental and physical iil-health or by social

or economic circumstances.

e To co-operate fully with any other organisation having similar objectives.

(Extract Registered, Deed of Trust, The Salisbury Trust, 1972).

In accord with the above objectives, The Salisbury Centre was set up in Edinburgh,
this currently having a resident staff of three. it is now one of Edinburgh’s most popular
New Age locations. Their quarterly brochure® portrays this large house as a “Holistic
Education Centre for Body, Mind and Spirit’ (SC1). It is a place where the visitor can
take part in many types of evening or weekend workshop. There is a constantly
changing range of these, some regularly presented options being pottery, sculpture,
sacred dance, meditation, yoga and the “traditional Chinese internal arts of Tai Ji
Quan and Qi Gong” (SC1). Workshops are run every weekend of the year apart from
during the Christmas period, when centre staff are on holiday. Each of these
workshops has on average ten participants with many return ‘seekers’. There are also

weekday classes where one may learn, for example, baby massage, yoga for

% All pamphleture, brochure and workshop manuals are drawn from the researcher’s personal files. These
are referred to in the text by abbreviations and are detailed in ‘Appendix A, Primary New Age Sources’,
this preceding the bibfiography.
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pregnancy, Pilates and relaxation techniques and regular evening classes in yoga,
meditation, and self-developmental ‘techniques’. There is also a resident Sufi group
which meets bi-weekly, and a weekly healing group, The Salisbury Healers. Both of

these groups are open to newcomers.

in accord with the Trust’s objectives, emphasis is placed in all courses on a holistic
approach to life and health, with visitors reflecting similar concerns. As one woman
visitor in her thirties put it to me, “l have come here to learn how to live life as it should

be lived...fully...with love ...and in the here and now".

it was then, to this centre that | travelled in the summer of 2001 to participate in a
weekend workshop based on Barbara Ann Brennan's teachings. This was entitled
‘Healing Through Consciousness’ and the facilitator was a cheerful woman in her
forties called Helen who, | felt, put most people at their ease with her sense of warmth.

Helen had trained in Brennan’s school in America for several years.

This was very much an experiential workshop with emphasis being placed on “trying it
out for yourself ”. In practice this meant that participants would take part in an
exploration of the human body where “the dense physical aspects” were seen to be
just the visible part of the “energetic whole”. For most people present, though they had
heard of the aura and chakras, knowledge of how to actually feel or sense these
aspects appeared to be minimal. The ten participants, seven women and three men

were all between the ages of thirty and sixty-five.
This workshop was held in the large and airy first floor teaching and practice room.
The floor was of polished wood and piles of brightly coloured cushions lay stacked

against the walls. A large bay window overlooked wooded gardens. Upon arrival we
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were asked to remove our shoes and find a comfortable place to sit. Most participants
collected a cushion and sat in a circle facing Helen. A few chose to sit resting their

backs against the walls.

Helen opened the weekend by telling us that what we would learn at this workshop
should be regarded as a good basis for any further practice of “healing through the
energy field”. We would learn how to restore health to the physical body and that all of
this would be based on Barbara Ann Brennan's lifetime of energy work. As a starting
point, Helen informed us that “from a scientific viewpoint everything, including our
physical body, is made up of energy. Your physical bodies appear solid for here this
energy is very dense”. But she added that there was more to our bodies than this
interpretation. For, as we then read together from her workshop manual, the human

body is more than this,

the physicai energetic body actually grows on the matrix of the aura so that whatever is
happening in your energy field you will develop in your physical self. This means that a
healer will work on damaged or biocked areas in the energy fields in order to heal
corresponding dis-ease in the body...Healers across the world know this energy by many

other names such as Chi, Prana and Yin-Yang complementarity (WMH, 2001).

Further details were provided.

The aura shows all thoughts and emotions. Those who can see the aura describe it as

a flowing field of colours and feelings.

When our thoughts and feelings are healthy and clear the physical body follows suit,

but as this is the real world life has a tendency to get in the way.
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If we are suffering in some way emotionally these feelings are then taken on and held
by the physical body. Every cell in our body has a memory bank, as well as our brain,

and all of our experiences are held somewhere in this cellular memory.

If enough so-called negative emotions are held the body can erupt and become ill -

whether in an emotional or physical sense...

Bodywork, whether it be massage, healing, reflexology, or many other therapies help
the body to clear the emotions it no longer needs to hold on to, and thus helps the

body to return to a state of balance and health

In most instances we are unconscious of what is happening, and healing is about us
becoming conscious of what we are holding and doing in life. When we are conscious
we have something to work on and the map of ourselves becomes a lot more readable

(WMH, 2001:2).

Helen advised us that if we wished to learn how to sense the aura for ourselves then

Brennan's Hands of Light was an excellent book to learn from. For in this text Brennan

describes the ability to see or sense the aura as High Sense Perception or HSP. With

this sense one perceives things beyond the normal range of the human senses. Once

a person has re-learnt HSP, they will see revealed “...the dynamic world of fluid
interacting life energy fields around and through all things...this energy supports us,
nourishes us, gives us life. We sense each other with it; we are of it; it is of us”

(Brennan, 1988:5).

Brennan argues that the way to develop HSP is to “enter into an expanded sense of
consciousness” (1988:6). This she states can be achieved through meditation or by

simply “silencling] the noisy mind...[so that] a whole new world of sweet harmonious

82



reality opens up to you” (ibid). For if one visualises oneself as a candle, the physical
body is the candle and the mind the candle wick, while the candie flame is our
consciousness. The light emanating from the candle flame is our expanded
consciousness or HSP. There is, she states, according to physics, “no boundary to the
candle’s light it reaches out to infinity” (ibid), for where does the light from the candle
end and the light from the room begin? Therefore the more a person expands their
consciousness, the more they can see with HSP, the more they will appreciate that
there is a reality out there, a reality which previously was outside their perceptual
range. She also argues that a person’s individuality is enhanced in this process (ibid).
This appears to fit into the ideology that individual ‘wholeness’ is enhanced as one
becomes re-aware of the underlying connections with every other being in a universal

whole.

it was hence to an exercise in “sensing energy” that Helen first turned in the early
stages of her ‘Healing Through Consciousness’ workshop. For this participants were to
use a dowsing crystal to provide a visible representation of the energetic states of the
chakras in the human body. The chakra system was presented in the following

manner:

The chakras play a role very similar to the organs of the physical body. In fact they are
the organs of the energy body... The word Chakra means Wheel, and the chakras do
in fact have movement, which is very important to understanding how the chakras

work and their importance to our health (WMH, 2001:2).

Helen described the seven major chakras as running up the front and middle of the
body from the “tailbone” ending at the crown of the head. Each chakra was said to

resemble “an ice cream cone” with the base of each being located in the spinal
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column. It was from here “in the vertical power current of the spine” that the wheel-like
motion of the chakra would draw energy into the body. This energy would in turn
dissipate through the spinal column to the rest of the body. | have summarised some

of the further characteristics of the chakras as given.

1.  Each governs a physical region of the body and an emotional state.

2.  Each chakra is also “governed by a colour, and the colours follow that of the
rainbow”, with the root chakra at the base of the spine being “seen” as red.

3.  Hence this red root chakra “helps keep us close to the earth [while] as we
move further away from the earth the colours become softer and lighter”.

4.  There are partner chakras at the back of the body as “all areas of the body
should be in balance if a person is healthy”. Therefore “much can be
discovered by examining the balance between the front, and back of the
body".

5. Each chakra has a “screen on the wide part furthest away from the
physical body. This screen literally does screen information, and often
times can become torn or disfigured in some way. When this happens
the protective element of the screen is removed, and information that is

in some way harmful can be absorbed” (WMH, 2001:1-2).

Helen also advised us that these “screens” vary at different times in a human being’s
life. For example, newborn infants do not have protective screens on the surface of
their chakras, it being for this reason that “babies and young children need the
protection of an adult’s aura to keep them safe”. However, she added that aduits will
also have daily changes in the state of their auras according to what is happening in
their lives. “For generally you will find that there are certain patterns which remain [in

the energetic body] until our process has evolved and cleared” (WMH, 2001:3).
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This last statement again ties well into the commonly held New Age perspective that
iliness is first reflected in damage in the energetic body and that trained healers can
pick up signs of this before actual physical iliness manifests. It ought to be noted
however that, in the Scottish context at least, the majority of people visit a healer when
their body is ‘displaying’ some sort of physical dis-ease. | have not heard personal
narratives from people who have visited a healer with ‘auric trauma’ before this
manifested at a physical level. Rather, once a person has incorporated ‘new’ energetic
epistemologies into their ‘way of life’ then they are more likely to describe a period of

personal dis-ease as being attributable to “blockages in the chakras”.

It is with statements such as Brennan’s, ‘It is essential that we deal with the deeper
meaning of our ilinesses. We need to ask, what does this illness mean to me? What
can | learn from this iliness?” (1987:7) that a framework is set up wherein the nature of
‘being dis-eased' is further signified. For writers such as Brennan also state that iliness
is simply a message from the physical body that some life situation is being ignored.
Therefore the way to resolve this situation — which does not necessarily mean the
negation or removal of physical/emotional ‘symptoms’ but may also mean the
acceptance of the same, is couched very much in an evolutionary sense. From this
perspective then, a person evolves as a ‘true’ individual when s/he returns to ‘walk a

spiritual path’. Note Brennan'’s following positioning.

A return to health requires much more personal work and change than simply taking
pills prescribed by a doctor. Without personal change you will simply create another
problem to lead you back to that source that caused the disease in the first place. |

have found that the source is the key. To deal with the source usually requires a life

change that ultimately leads to a personal life more connected to the core of one’s

85



being. It leads to a deeper part of ourseives that is sometimes called the high self or

the spark of divinity within (1987.7).

| would propose that this sort of thinking needs to be examined in relation to the
agency of the gendered body. For on a very simple level, while it promotes the idea
that an individual must look at life circumstances and change them, this | would
suggest might not always be possible. For while certainly an individual may make
beneficial changes in relation to their diet or exercise regimes, when it comes to
‘bigger picture’ issues such as marital disharmony or financial difficulties then these
kinds of dis-ease inducing actualities may be seen to be more ‘fixed’. For | have found
in Scottish healing contexts that there appear to be many layers of perception relating
to one’s potentiality to return to a state of health. Those women that | have met who
have chosen to change their life circumstances have, in the majority, been
economically able to do so. They have come from white, predominantly middle class,
financially comfortable lifestyles with good educational qualifications. They have been
able to afford to visit a New Age healer in the first place so that they can enable their,

to use Helen’s words, “process to evolve”.

Writers such as Brennan also often incorporate into their healing practice emphasis on
the scientific location of the same. For there is a tendency to interpret the spiritual
body and the sacred psychologically. Hence in Brennan's case, “enabling one’s
process to evolve” would be rooted in an awareness of our “character structure” or
psychological type. This she bases on Wilhelm Reich'’s research to which she adds an
energetic overlay of aura and chakra patterns. Brennan states that Reich found that

the people he treated could be fitted into five major character types. For Reich

86



...people with similar childhood experiences and child/parent relations had similar
bodies...people with similar bodies had similar basic psychological dynamics. These
dynamics were dependent not only on the types of child/parent relations, but aiso on the
age at which the child first experiences life so traumatically that it begins to block its feelings
and therefore the flow of energy and to develop the defence system that will become

habitual. (Brennan, 1988:109)

| do feel that it becomes problematic, however, when Brennan uses a framework that
categorises people into Schizoid, Oral, Psychopathic, Masochistic or Rigid character
structures (1988:110-128). It is not clear why she is choaosing a psychological
framework to underpin her potentiality to heal the energetic body by seeing auras.
What are the hidden socio-political discourses that cause her to choose to frame her
arguments within such a scientific perspective? Why is she representing ‘the person to
be healed’ within this sort of typology? For as Carrette states, “psychological facts”
arise out of and are part of particular historical conditions (2001:116). “In this sense
psychological theory as much creates its objects and subjects as discovers them.
Psychology sets up certain disciplinary conditions through which a particular body or

subject can be defined” (ibid) and through which it will later be represented.

Hence once more | would propose that it is necessary to acknowledge the
interrelationship of the socially constructed gendered body with power, agency and
knowledge, in relation to both the healer and healee. For in the healing context, and
more specifically in the writing of Brennan, the healee is located within a
‘psychologically typed’ body through which they must complete their ‘life process’. This
will involve the individual in ‘getting back in touch with their true nature’ through
following a spiritual path which will enable a deep reconnection with the “high self” or

“divine spark” (Brennan, 1988:7) within.
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We will see how these points raised above relate to Helen’s interpretation of ‘defences
and masks’ later in this chapter. So let us return to the Salisbury Centre and take a

further look at the chakra system and its relationship to emotional states.

The chakras and emotions

The presentation of the chakra system in Helen’s workshop saw them being tied into
two initial sets of groupings, these offering “insights into our individual makeup” (WMH,
2001:4). The first grouping encompassed “Reason, Will and Emotion”. For “by looking
at our chakras we can understand whether a person works from a position of reason,
will or emotion” (ibid). Therefore front chakras 2,3,4,5, are emotion chakras, 1,2,3,4,5,
back chakras are will chakras and chakras 6 and 7 - both front and back - are reason
chakras. The chakras are described as the 1% being at the root of the spine while the

7™ is at the crown of the head.
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The Seven Major Chakras, Front and Back Views (Diagnostic View)

(Brennan, 1986:46).

The second grouping was, Helen stated, whether these chakras were of the earth or of
the spirit. “Our first three chakras are very much about our dealings and issue with
earth based realities, whereas the top three chakras are a reflection of our spiritual
abilities”. Hence the earth based chakras “give us the support to move into the higher
worlds, and the spiritual chakras the insights to help us deal with life on earth”. In
commonality with most ‘energetic frameworks’, Helen proposed that the heart chakra
‘was the transforming centre for earth and spiritual energies to meet and express”
(WMH, 2001:6). This | have heard as being commonly described as the need to “open
the heart to give and receive unconditional love”. Helen also proposed that for a

person to be healthy, all the chakras, both front and back, must be “in balance and
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support one another’. For “when all the chakras are aligned we can move into the
fullness of our individual essence — which is of course our life work” (WMH, 2002:6).
Now Barbara Ann Brennan also states that “the process of healing is really a process

of remembering - remembering who you are” (1987.147), where,

No matter how miraculous the result, the healer really induces the patient to heal
himself through natural processes, even though they are beyond what is considered to
be natural for those who are not familiar with healing...When all the energies in each
body are balanced, health occurs. The soui has learned its particular lesson and,

therefore, has more cosmic truth (ibid).

We have in the above statements three clearly articulated standpoints. Firstly, though
the ‘patient’ is induced to heal him or herself this possibly ‘miraculous’ event still relies
heavily, initially at least, on the expertise of the healer and the acknowledgement of
what are “natural processes” by all involved. As Helen put it “...along this journey of
ours we often need helpers to assist in translating this map of ours, so it is important to
find therapists with whom you resonate and feel safe” (WMH, 2001:2). Secondly,
health is seen to be intimately related to the soul and its level of “cosmic truth”
(Brennan, 1987:147) in relation to each person’s “life work”. Now Brennan’s

elaboration on this is that the “life task” has two forms.

First, on a personal level, there is a personal task, which has the purpose of learning
to express a new part of one’s identity. The parts of the soul that are not one with God
help form the specific incarnation in order to learn how to be one with the creator and
still be individuated. The world task is a gift that each soul comes into this physical

world to give to the world (1988:109).
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This whole set of suppositions rest on the premise that “the energy fields contain the
task of each soul. The character structure can then be seen as a crystallization of the
basic problems or personal task a person has elected to incarnate and to solve...[with
the basic malady being] self-hatred” (Brennan, 1988:110). Now as it is to trained
healers such as Brennan that many women and men turn, what we find at least in the
Scottish context is that the healee must learn to recognise for him/herself, based on
the healers interpretative frameworks, what is their ‘true life path’ and how this can be
realised. This interpretative framework was represented to workshop participants in

the foliowing manner.
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Chakra Characteristics

Chakra Physical Endocrine Area of body Meaning to emotional Statement Colour
number place on Gland govemned health made
body
1 Base of Adrenals Spinal column, Quantity of physical t want to Red
the tail Kidneys, bladder | energy, wili to live live
bone
2 Just Gonads Reproductive Relationship to self and I fove Orange
above system sexuality- feelings of self | myself
pubic esteem
bone
3 Solar Pancreas Stomach, liver, Intellectual clarity. Who ! think Yellow
plexus, gall bladder, you are in the universe.
stomach nervous system Feelings towards health
4 Heart Thymus Heart, blood, Love for self and others. { love Green
vagus nerve. Ability to open to love. mankind
Circulatory Openness to life, Ego
system
5 Throat Thyroid Bronchial, Lungs, | Communication, Sense | connect Blue
Vocal Apparatus, | of self in life. Connection | with divine
Alimentary canal with the divine. will
6 Brow, Pituitary Lower Brain Left | Feels love for all beings. [ llove all. | | Indigo
forehead eye, ears and Capacity to visualise and | see clearly
nose, nervous carry out ideas
system
7 Crown of Pineal Upper brain. Integration of life and | know White
head Right eye spiritual aspects of (violet)

mankind

(Tabulated from information in WMH, 2001)
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Helen emphasised to us that it is important that each of the chakras is worked with to
clear any imbalances for all are of intertwining significance. Yet | have noted that there
also appears to be a tendency with some healees to regard reconnection with ‘spirit’
through ‘healthy crown and brow chakras as of more initial importance than working on
root and ‘sexual’ lower chakras. And though Helen did state that this sort of thinking
was attributable to a “faulty belief system” it is still, | would suggest, a possible legacy
of dualistic notions of ‘higher spirit' and ‘lower body’ so prevalent in western Christian
cultures. Where, to use Helen's words, “earth based realities” may be passed over or

accepted, in favour of ‘the spiritual quest'.

Dowsing the Chakras

In order to personally experience “the state of the chakras”, workshop participants
were given dowsing pendulums and were asked to work in pairs. None of us had used
a pendulum prior to this. Helen told us that pendulum dowsing “is an effective way of
seeing how the energy is flowing in each particular chakra”. She also proposed that it
was important to keep a clear mind when doing this practice and to not “try for results”

as “the ability to accurately read the chakras comes with practice”.
The basic dowsing responses were presented in the following manner and have some

similarity to Westbank Centre interpretations of the same (see Chapter Seven of this

thesis for further evaluation).
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Dowsing responses

Clockwise circle Open and receiving
Anti-clockwise circle Blocked, and not receiving
Side to side (horizontal) Putting a lid on

Up and down (vertical) Avoiding through escapism

Still (no movement) Not taking in energy, much fear

According to Helen, the larger the circling of the pendulum, whether clockwise or anti
clockwise, the more “open” or “blocked” the chakra. The general comments coming
from participants on trying dowsing for the first time were “will | be able to do this?” and
“it will be really useful to actually see what the chakras are doing”. This sort of feeling |
found to be common among participants on this and other workshops where dowsing
was practised. For, while it appears to be commonly accepted that the energetic fields
practically exist, to actually ‘see’ a representation of the same through a visible

medium is of considerable importance in the confirmation of energetic ontologies.

However an interesting exercise that | have not encountered before in fieldwork was
included as part of this dowsing practice, for we were asked to pair up and “feel
colours with our hands”. In this instance one partner was to lie on the floor with eyes
shut in a state of “gentle relaxation” with the mind in an “unfocused state”. The other
partner was given pieces of fabric about five centimetres square, which “were the
colours of the rainbow and of the chakras”. Initially the ‘active’ participant dowsed
each front chakra on their partner's body to deduce the state of these. [n my case - for

I had volunteered to be the initial ‘guinea pig' for demonstration purposes - Helen's
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‘readings’ had shown that my lower chakras were “negatively open”. This meant, | was
told, that “you are not as rooted as you could be but have a tendency to spiral off into
the spiritual realm whenever possible”. This evaluation was supported by my partner
who also found that my root chakra was “vertically capped™. My second and third
chakras both indicated a “small anticlockwise circle” while upon dowsing my upper four
chakras my partner found that all of these “appear to be fully open as the pendulum is
swinging in a large clockwise circle”. Helen, who was watching proceedings at this

point, suggested that these too were the same as her evaluation “of my auric state”.

Having dowsed and ascertained the state of the chakra system, the partner holding
the small square of material (she having just been dowsed upon) was asked to
“explore [their] relationship with that colour” while hoiding the cloth in their closed
palms. The partner was then to be told what this felt like. Helen advised that we should
be sensing whether the cloth felt “warm or cold”, whether it felt “light or heavy”. “Would
you feel comfortable wearing that colour,” we were asked? “Would it make you feel

energised or tired?”

Upon completion of this exercise there appeared to be considerable surprise among
participants when, upon re-reading the noted responses there seemed to be
reasonable accuracy in “getting the colours right”. In my case, my partner had written
down that, for example, | stated that “red material feels tense and hot” and that “I
would not wear this colour”. Now on a physical level | do not wear this colour or have
anything red in my home, while an energetic interpretation of the same would fit with
Helen’s comments that it is precisely this First root chakra that | needed to work on.

Hence my avoidance of the colour would, within her analytical frameworks, be

% Which according to Brennan meant that | was “Moving feelings and energy toward the spiritual to avoid
personal interaction” (1988:84).
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regarded as practical proof of this particular healing ontology. Similarly when |
described the white material as feeling “airy and light” and it being “the sort of colour |
would wear while taking a winter's walk” this too was regarded by my partner as a
correct response. For the crown chakra is generally described in Scottish healing
circles as being either white or violet. | would propose that these sort of sensual
interpretations cause a shift in ‘mind set’. For example my partner suggested to me
that “if you can feel colours then there must be a lot of things you can know through

your body that we have been told to disregard by doctors and scientists”.

Exercises such as these above suggest that the possibility of self-validating certain
practices in the healing context is of as much importance as “healer presented” belief
systems regarding the same. For while it is common to hear healers recounting
‘privileged wisdom’ such as “what the angels, spirit guides or Ascended Masters have
said to me”, these appear to often be regarded as a personalised interpretation or
addition to the development of ‘natural’ intuitive healing and divinatory abilities.
Therefore what we appear to have in the Scottish healing context is an emphasis on
empirical experiential practice, which may, from an insider perspective, open
conceptual doorways to “other levels of awareness”. For example in Brennan's case,
she reads the colours of the auric layers as guides to particular “soul levels”
(1988:238). This she achieves through clearing the mind through deep meditation
(ibid). Within her analytical framework the colours of the aura have meaning.
Accordingly a lot of green in the aura would indicate a soul level of the nurturing
compassionate healer with energy levels applicable to this state of being — this
involving the heart chakra and its corresponding ‘function’ of “love for self and others”.
Similarly, a person with a iot of gold in their aura would be regarded by Brennan as
having a “...connection to God and the service of humankind with godlike love”

(1988:239).
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The Aura and healing

Helen picked up on Brennan's evaluation of the auric layers in the second day of her
‘Healing Through Consciousness’ workshop. Again emphasis was placed on
“‘experiencing for yourselves what the aura feels like” and “becoming conscious of the
energetic defence systems that you utilise”. The aura was presented as having seven

levels.

97



Levels of the Aura

Level Structured Appearance Function Distance
Unstructured from body
1,2&3 Relates to earth
One Structured Blue Light Linesin | Toforma Ya-2"
grid pattern physical body
Two Unstructured Coloured clouds in | Emotions relating | 1-3"
fluid motion to the self
Three Structured Bright yellow lines | Thoughts and 3-8"
in grid pattern mental processes
Unstructured Fine coloured Emotions relating | ¥z~ 1Foot
clouds —softer than | to others
2" level
5,6& 7 Relates to Spirit
Five Structured Cobalt blue light Blue print for 1% | 1% -2 Feet
lines in grid pattern | level to form
Six Unstructured Shimmering Pastel | Emotional level 2 -2 % Feet
colours of spiritual plane
Seven Structured Tiny threads of Mental level of 2%-3%
gold/silver light spiritual plane. Feet
Holds the aura
together

(WMH, 2001:18)

The significance of these levels, as | have mentioned earlier, is that each is described

as ‘showing’ a person's particular physical and spiritual state. | am not going to

98




evaluate these in depth here as the aim of this chapter is to provide the conceptual
framework for further ethnographic material. What 1 am going to ‘flag up’ is how
Brennan articulates the relationship between the energetic body and the practice of

healing. For throughout the fieldwork chapters of this thesis one will commonly find

healers either supporting or critiquing various healing types in relation to the depletion

of energy in the healer's body.

For Brennan, and indeed for ali the healers that | have met, in order to do healing work

on others one must first ‘work on self’ while having an ethic of self-care. Working on

self is generally presented as taking time out each day to do a little meditation or

visualisation with a corresponding emphasis on “letting go” of troublesome, often “ego

driven” life issues or “energetic defence systems . This is, as | have mentioned, often

regarded as being an evolutionary process. Brennan describes the healing act as

being one where healing frequencies are passed through the healer's body, these

having a particular vibratory rate. Hence the healer’s energetic body is to be regarded

as a conduit that should vibrate at the same rate of frequency as the healing energy.

Thus in order to give healing, you must run your field like a roller coaster. You wiil be
constantly varying its frequency of vibration. You will be constantly transmitting
different intensities of light. This will affect you. It will be good in the sense that it will
speed up your evolutionary process, because changes in the frequency and intensity
will break up your normal holding patterns and will release the blocks in your field. It
may deplete you if you do not keep in top condition. In healing, you do not generate
the energy you transmit, but you must first raise your frequency to that of the patient in
order to entrain the energy from the Universal Energy Field. This is called harmonic
induction and takes a lot of energy and focus to do. As long as your voltage of energy
is higher than that of your patient's, you will transmit to him. If however you try to heal

when you are very tired, the voltage you are able to produce may be weaker than the

99



patient’s. if you are very healthy, your system will just clear them by energising them
or repelling them. If you are worn out, you may take longer to clear the low energies
you pick up. If you have a tendency to a particular illness, you could exacerbate your
own situation. On the other hand, if you take care of yourself, healing someone with
the particular disease that you have tendencies toward may very well help you learn to

generate frequencies needed to cure yourself (Brennan, 1988:185).

However, according to Brennan, the healer must also “...open and align to cosmic
forces...in her life in general. She must be dedicated to the truth and meticulously
honest with herself in all areas of her being” (1988:187). Further, Brennan suggests
that in order to do healing work, the healer needs ... some form of spiritual discipline
or purification process” (ibid). She promotes the idea that meditation and focusing on a
mantra such as “Be still and know | am God “ (1987:198) prior to the healing process

is beneficial, as is some form of physical exercise to stretch and open the chakras.

This raises for me some interesting questions in relation to healing, gender and power.
For what exactly is this truth that one must be open to? What are these ‘cosmic
forces’? In Brennan’s case this appears to be dependent on a Christian heritage. For
prior to healing she draws energy up the chakras before making “...an affirmation to
align myself with the Christ and the universal forces of light” (Brennan, 1988:203). She
also prays “to be a channel for love, truth and healing” (ibid). Now while she aiso
proposes that the healer should, if not having “a connection with the Christ” (ibid),
utilise their connection to “Universal Wholeness, God, the light, the Holy of Holies, etc”
(ibid), emphasis still appears to be placed on drawing down healing, ‘male, light

energy’.
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Mary Daly states in Gyn/Ecology that “Western society is still possessed overtly and
subliminally by christian symbolism...lts ultimate symbol...is the all-male trinity itself’

(1991:37). Within this symbol for Daly, the

...first person, the father is the origin who thinks forth the second person, the son, the
word, who is the perfect image of himself, who is co-eternal and ‘consubstantial’, that
is identical in essence. So total is their union that their “mutual love” is expressed by
the procession (known as ‘spiration’) of a third person called the “Holy Spirit" whose

proper name is “Love” (1991:38).

Daly further proposes that this sort of symbolism leaves no place for ‘female mythic
presence’ or “female reality in the cosmos” (ibid). These points should be kept in mind
in relation to this study of New Age healing in Scotland. For as we shall see throughout
this thesis, again and again healers state that they “draw down love, light and power”
in the practice of healing. From a Dalyian perspective, these symbols could be

regarded as eminently male and patriarchal. For Daly argues that,

It is significant that certain male-defined feminine qualities are attributed to the holy
ghost of christian theology. Thus he is called Helper and Healer — which makes him an
appropriate paradigm for the ‘helping professions'... presently [being] perpetuated by

the therapeutic establishment in the name of psychological help (1891:230).

Conversely, do Reiki writers such as Diane Stein (who | shall introduce more fully in
Chapter Six of this thesis) have an awareness of the potentially patriarchal nature of
New Age teachings, this being why she locates healing practice within the realm of
women'’s spirituality? And how might women healers respond to Dalyian accusations

of their being locked into ‘patriarchal systems’ of healing practice? Might not they bring
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with them their own strategies for self-empowerment and self-definition as active
agents? | shall engage more fully with these propositions in Chapter Eight. So let us

return to the aura and look at how Helen described to us our “energetic power piays”.

Defences and Masks

| found Helen'’s representation of Brennan’s evaluation of “energetic defences and
masks” to be rather similar to the interpretation of ‘how humans use energy’ in James
Redfield's The Celestine Prophecy (1994) — this being a much read New Age book
with several following works and training packs. Again this book had been
recommended to me by my Edinburgh based healer as “a really great read and an
accurate interpretation of our auric states...it tells us how we know what others are
feeling through the interaction of our energy fields”. For Helen told workshop

participants that,

Communication is only 10% verbal — the other 90% visual (such as body language)
and energetic communication through the energy field is very accurate, energy can't

lie (WMH, 2001:22).

Because energy can't lie our own energy system always picks up on other people - if
we encounter a situation where we are not totally comfortable we will automatically go
into our defence pattern. The person or persons we are with will pick up that we are

not being authentic and go into their defence patterns and truthful communication can

become aimost impossible (ibid).

Therefore the more we can learn about our own defences, the reason that we act the
way we do, and how not to can make the world a much easier place to live in. But with

this knowledge comes responsibility - we have to be the ones who consciously change
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how we react in the world, and so help others to move into their own light in safety and

confidence (ibid).

From this perspective then, it becomes imperative to understand our own defence
systems so that, as Helen put it, “we can communicate from a position of truth and
clarity”. Once again we have here an emphasis on “truth”, where the trained healer is
perceived to see others’ “untruths” and then enabie these people to go into “their own
light”. Hence questions should be asked regarding how and why particular sets of
representations are utilised in relation to “our true essence” and the historical

background of such interpretations.

Helen stated that there are four primary ways in which humans use energy for, we
were told, we either “push, pull, stop or allow” with our energy or engage in a
combination of these defences. A person operating from a “push” position will push
people away from him/herself with the perception being that as s/he is “energetically
stronger” than those around. A “pull” person will try and draw energy into their aura.
“Stoppers” put up an “energetic defence field”, while those operating “out of their true
essence will have an open heart chakra and will allow energy to flow through and
around themselves while maintaining a grounded position”. Hence, according to
Helen, one partner in a relationship may be operating from a “stop, you can't touch
me” defence position while the other operates from a “pull, energy leaching”

standpoint.

Within these four primary “defence types” Helen listed thirteen ways that an
individual’s energetic body ‘reacts’ to encounters with others. These included “The
porcupine’, where the aura “appears prickly and sharp”. To others this “can feel like

spines going through you. So a person’s reaction is usually to distance themselves”,
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while in “the hook, one person hooks on to the head of another. This feels like you

can'’t escape and is used in confrontation. It feels very threatening”.

Barbara Ann Brennan writes in Hands of Light that to the untrained eye, these sorts of

auric defence behaviours appear as if the aura is just one mass.

However, through the therapeutic process or any other growth process, the layers of
one's being become more distinct. The client is much more able to distinguish
between base emotions, thought processes and the higher emotions of unconditional
love associated with the higher auric levels... That is, the client begins to understand
how his belief system affects the ideas on the mental body, how that, in turn, affects
the emotions, then the etheric and finally the physical body. With this understanding,
one can then distinguish between the layers of the auric field...[which] become clearer
and more distinct as the client becomes clearer with more self understanding between

physical feelings, emotional feelings and acts accordingly (1988:56).

Having outlined the defence systems, workshop participants were asked to answer

several questions about their own ways of being.

1. Which defense(s) do you normally use?

2. How do you feel when you are using this/these defense(s)?

3. Do you feel safer, less safe when you are in defense?

4. Do you use different defences at different time, i.e. with parents/children/
intimates/friends?

5. If so, which ones for different groups and why?

6.  If you let down your defences what do you think would happen?

7. What are you protecting by being in defence?
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(WMH, 2001:24)

In conversation with other participants following this self-evaluation, it was commonly
voiced that “in reality we all know that we are coming from one or several of these
positions” and that “if we deny this, we are not being true to ourselves”. Hence even
though none of us had visibly seen our auric ‘behaviour’ the perception stated was that
“‘we really do know who we intuitively are, and can change our ways of being and be
more responsible to self and others”. Hence within dialogue such as this above, belief
in the visible representations of our behaviour in the aura is based on a trained
healer’s discursive frameworks. And because the questions above would sit just as
easily in the psychological therapeutic context, this being acknowledged by most as
scientific and hence as authoritative, then authority might appear to be transferred

from this field with the presentation of questions in this way.

This sort of conceptual framework is a familiar one in Scottish healing circles where
‘the spiritual’ is often psychologised. For example Barbara Ann Brennan also tends to
present her experiences of learning to see and feel auras in a ‘scientific’ framework.
For she proposes, “More than we want to admit, we are the products of our western
scientific heritage. How we Iearned to think and many of our self definitions are used
by physicists to describe the physical universe” (1988:21). There appears to be a
tension in the above statement with her “more than we want to admit”. This relates to
questions | raised earlier in this chapter with regard to the perceived need for writers
like Brennan to couch their healing evaluations - or at least to support the same —
within psychological interpretative paradigms. For she, like so many Scottish healers,
also regards it to be just a matter of time before, as one healing practitioner put it to
me, “science catches up and proves the reality of what healers have always known".

Yet Brennan also argues that we need to move from mechanistic, rule-governed
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Newtonian notions of the basic laws of nature to a position where “we broaden our
frameworks of reality...[and acknowledge that] Our experience exists outside th;s
Newtonian system” (1988:23). These sorts of propositions will be kept firmly in mind as
| progress through further representation of ethnographic material. And | shall return to
the ‘relationships’ betwéen science and healing in Chapter Eight where | argue that

New Age women subversively engage with scientific and bio-medical approaches to

health.

The Brennan based healing workshop finished with an introduction to how we not only
use auric defence systems but also “present masks to the world”. | shall very briefly
note this material here before moving on to present further fieldwork material - again at
The Salisbury Centre - this being based on a six week healing course run by Maureen

Lockhart.

Types of Masks

According to Helen “our mask self is a further extension of our energetic defences. We
use it to hold back further still from the world and try and protect ourselves from getting
hurt”. This occurs because “you don't want to show your true face to the world
because you feel this to be flawed and imperfect’. Helen emphasised that most human
beings feel the need to conform to an idealised image of “what we ought to be" and
that this “keeps us agitated and at a distance from the peace of self-acceptance”.
However, we were advised, "on an energetic basis the more we hide behind our mask
the more difficult it becomes to sense the real authentic person.... And so with
relationships communication can become from mask to mask, instead of truth to truth”
(WMH, 2001:27). Three types of masks were presented as being “how we deal with

the world”.
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Firstly, if we are wearing “the mask of love we try to get love from others by appearing
to always be a loving person. We project niceness and goodness”. Helen stated that
the second commonly worn mask was “the mask of power. The wearer of this mask
will attempt to control others by being aggressive, domineering and independent”. This
will then lead to feelings that self-esteem comes from winning at all costs with a
corresponding denial of human need and weakness. “We use this mask to escape
from vulnerability experienced in childhood...[and our] denial of real needs for warmth,
love and affection result in an inability to accept life and self as they really are” (WMH,
2001: 27). The third mask is, Helen stated, the “mask of serenity”. The wearer of this
will appear to others as serene and detached. “This mask is chosen because as a
child we may not have gained love or power through the other masks, so we choose to
withdraw altogether from our problems. Energetically this means that our life force

becomes shut down until we learn to deal with these issues” (ibid).

Helen suggested to us that “when you are using your masks you will find that it will
actually cause people to reject you because they can feel that you are not being
genuine. This results in exactly what you fear the most — being rejected and feeling
unloved”. However we were also advised that ‘the mask or masks that you use are
always a distortion of genuine high self qualities. For we do have strong resources of

love, power and serenity. These are our natural gifts. We need to be our true selves”.

The main antidote to the mask is simple — to learn to love and accept our selves, and
release our fears around others’ views of us — a simple task but one that can take a
lifetime to achieve, so be gentle and supportive of yourself. Remember that you do not

have to be perfect (WMH, 2001:28).
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Each patrticipant was then asked to think what kind of mask they used, what it looked
like to the rest of the world and how it felt to wear it. Responses to these questions
were rather hesitant. The four people in my group felt that these issues were personal
and private and appeared to feel rather uncomfortable discussing the same. One man
in particular withdrew from the group and said that he wished to take no further part in
the discussion as “it is nobody’s business but mine how | feel”. This occurred after we
were asked to be open with each other and talk about “what we were afraid that the
world would see under our masks”. However the remaining three women did, after his
departure, openly talk about their fears of being “not good enough to do what they
really wanted to do*“. All of the women had gone through some life crisis — one had just
been through a divorce, another a parental death, and the third a loss of work due to
health issues. There appeared to be also a general perception that it was difficult to
accept oneself “as you really are” and not pick out all one’s perceived weak points,
such as lack of confidence and dependence on others for approval. It was also voiced
by the women in my group that they felt that doing a course such as Helen’s enabled
them to become more aware of “what life is really about”. For example, Alison stated
that she had always felt that she had been on a spiritual path but that after she had got
married and become a full time working mother, she had no time for herself any more.
This she stated, led her to “feel always hassled...feel guilty that | was not happy...and
feel really tired trying to hold down a job as well’. Now that Alison had been divorced
and her children were more independent - her son being eighteen and her daughter
twenty - she felt that it was time to return to [her] spiritual side. “So I've been doing

meditation, I've learnt Reiki, and | go on workshops like this as often as | can”.
This sort of personal profile is rather common in Scottish healing circles, where the
majority of seekers regularly attend courses and workshops on self-spirituality and

self-development. There does appear to be a slight shift in emphasis between the
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Edinburgh and more rural Fife and Tayside contexts in the formulation of the seeker’s
path. For in these latter contexts it appears to be the practical nature of healing
courses that draws participants initially. Here emphasis tends to be placed on learning
the practical aspects of healing work so that these can be applied to self, family
members and friends, rather than on spiritual development as an end in itself; this
being the more predominant Edinburgh perspective. This point is worth keeping in
mind in relation to later ethnographic material. The final course | participated in at the

Salisbury centre in the spring of 2001 was Maureen Lockhart’s ‘Healing Circle’'.

The Healing Circle

This healing circle ran for one evening a week over a six-week period. The facilitator
Maureen was well spoken and had been awarded a PhD in Complementary Health
some time previously. She had lived for many years in india and appeared to have
extensive knowledge of Indian health techniques and meditation practices. Maureen

represented the human body in the following manner.

Each of you has an energy field and this will be...at any one time...in a particular
stage of the cyclical healing process. The three positions in this cycle are (a) where
you are just surviving often after a major trauma (b) where you are in the middle
ground and think that you are OK even though you may not be and (c) where you are
thriving. Often when you are thriving you are thrown back to surviving. This should

not be viewed negatively but rather be seen as part of the cyclical process.

In the survival stage of healing you will always feel low on energy. This is the dark

side...the Mother side...the nurturing side. The healing side is the light side...the
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Father side...and is about travelling to the light and the sky. This is the inspirational

side of the healing process.

The way to connect Father and Mother is to BREATHE. For when you expire, you
draw energy down through the body. When you inspire, you draw energy up.
Breathing balances the body and is earthing. Healers must learn how to breathe

properly in order to heal effectively.

Maureen suggested that many healers often work from the wrong chakra when doing
healing work, in that they focus on the solar plexus chakra as the channel through
which healing energy travels. This comment ties in with other healers’ perspectives in
the Scottish field. For | have listened to many discussions about the potential for
healers to become drained in the healing process as the client has “aurically linked in
to the healer’s solar plexus chakra and leached energy”. For this reason some healers
wear metal amulets over this chakra or fasten a belt around this area with a large
buckle over the chakra itself. Maureen emphasised however, that rather than healing
through the solar plexus chakra the healer should become attuned to the higher
spiritual energies. This would be possible once one had developed awareness of “the
six chakras inside the head which are to do with the soul's purpose and mystical
experience’. These were described as being in, for example “the roof of the mouth and
the back of the head”. We were also advised that there were several chakras in the
aura above the head. Hence “awareness” and “the breath” were presented as

important elements of walking a ‘healer’s path’.
For Maureen, it was with an awareness of the chakras above the head that one began

the “dark side” of the healing process. For it was at this “spiritual leve!” that energetic

imbalance began, this leading to disease. “Therefore you should start at the eighth
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chakra [above the head] and work down noting blockages and imbalances in the
chakras by breathing through them”. The auric levels were described in the following

manner, with level one being the ‘furthest away’ from the body.

1.  The Causal Level, where we contact our spirit guides and those of the client
we may be working with.

2.  The Soul Body, where we may deal with past life issues, the continuity of life
consciousness and relationship issues.

3.  The Astral Body which is to do with relationships in the here and now.

4. The Mental Body, where we may engage with states of mind, thought
processes and stuck attitudes.

5.  The Emotional Body which is the level where we need to engage with
unexpressed emotion, fear etc.

6. The Etheric Body which is related to physical processes.

Throughout the six weeks of this course we regularly practised breathing techniques
where we visualised drawing breath up ‘from the earth’, this to be expressed through
all the chakras progressively, or drawing breath down through the auric chakras, again
expressing in the same manner. The joining point of this exercise was to draw breath/
energy up through the root chakra, down through the crown chakra and express both
‘streams’ through the fully open heart chakra. “In this way you can send healing to

anywhere you want, be this a client, place or situation”.

Spirit guides

Like many other healers in the Scottish context, Maureen emphasised the importance

of “connecting with your spirit guides”. In order to do this focus was again placed on
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“being at one with the breath” and being “centred and calm”. For when one is in this
state the “greater senses or Mahabuttas” become available, and one can learn to
“hear internally with the inner sense” this being “at the same level as the spirit guides”.
Maureen proposed that all healers need to develop the ability to listen to their inner
hearing and “feel” others (spirits and humans) around them. She also emphasised the
importance of “intention” to the act of healing “For right intention and sincerity of
spiritual purpose along with your spirit guides will protect you while you are doing

healing work”.

Maureen stated that her first “sense of presence” of having spirit guides was when she
was doing osteopathy and bodywork many years ago. For she “could feel them
working through [her] hands...| knew | had a guardian spirit too, even though | hadn't
seen him”. She described her process of becoming aware of the ‘nature’ of this latter

entity in the following manner.

I had my bag stolen and was very upset by this so | went to meditate at an angel altar
[in a Christian Church in England). | was jolted out of this meditation when | saw a big
pair of very frightening eyes. | returned to a friend’s house as | wanted to focus on who
this guide was but | was unable to get a clear picture. Some time later | returned to
india and found in a book that this guide was the fierce king of angels, Metatron.
Metatron is with me at all healings and is as an all-seeing eye. He only actively helps

me at times of crisis. At other times my two other spirit guides are present.

Maureen described the first of these other guides as being a woman whose purpose is
to “give love™. Maureen ‘sees’ this in visualisation as a “pale pink rose...the symbol of
divine love. All | need to do to gain this guide’s help is to visualise this rose”. Her

second guide is a street child from India. This boy she described as having a crippled
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leg and that she “knew him from a past life”. She also added here that the female spirit
guide had been validated to her by a psychic medium at a fair (though the drawn
image was somewhat different), while she had also spoken to an elderly doctor in

India who had known the street child.

The feminine guide always appears at my left when | am healing, the masculine on my
right. The male guide’s image is as a globe of light, which feels ecstatic. The female
guide is always there when | meditate and both guides are freely available whenever |

need them.

The experience of having “energies” or “spirit guides” was a commonly voiced fact to
several of the participants at this healing circle. Take for example the following

statements describing these experiences.

From a French woman,

When | am meditating | feel a strong energy pushing from inside which then moves
outwards. My body shakes once the energy has left. There is a feeling of heaven

being inside me...a sense of great happiness.

I feel that the healing force comes from some sort of higher power and that | shouldn’t

resist this.

From an English woman in her fifties,

I'have had the experience of seeing Tibetan bowis when meditating. The sound and

the energy travels when these bowls are played. The whole room feels full of energy
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when these bowls are being played. There is a feeling of pure joy and a sense of

being in an ecstatic state.

I also have an Indian guide who wears two feathers in his hair. He gave a white one to

me as a gift from a sage. Whenever he is with me | feel safe.

As part of this workshop we were asked to go into a meditative state and, if we had not
met our guides already, to allow pictures of these to come. We were also to see if our

guides wanted us to have a gift from them. Here is what some people experienced.

From a male self-defined shamanic practitioner,

I have met this guide before. He gave me a black feather...! can't remember his name

but | think it is something like Biack Hawk and he's a Native American tribal chieftain.

From a woman in her sixties,

This time [in this meditation] | was in a forest in the Himalayas. | was in trouble. | was
lost. A female guide arrived just as a huge sun came up...and there was golden light
coming down from her crown. | was aware of a great sense of gentleness as she gave
me a red rope, a crown and a sceptre and she said to me that | was ‘to step into [my]

life mission’.

Maureen interjected here that the gifts one receives from a guide might vary according

to the “message to be heard” and “the work to be done”.

From a woman in her thirties who was a Reiki practitioner,
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| saw a sensual green light and a female child. | felt she was telling me that | need to
put more fun back into my life. I'm not sure of her name but she gave me a white rose

and a chalice

From a woman in her sixties,

| saw a cow and a milkmaid. This was a flashback | think from childhood, She gave

me a gift of self-contentment.

Maureen proposed that images such as these are archetypal and that the “higher self
has wisdom and will tell you things in altered states of consciousness that you wouldn't
otherwise know. | want you to go back into a meditative state and ask what these gifts

mean”.

Responses to this some time later were that for the English woman who received the
gift of a white feather, this meant that she was to work on “purity of character”. For the
male shaman, the black feather meant “journeying”, while for the Reiki practitioner, the

chalice symbolised “purity of spirit”

We can see then, in the few examples described here that, as Michael Brown has
stated following his research among channellers in America, “Mediums and channels
bypass religious specialists to establish direct contact with the spirit world” (1997:10) -
though one could of course also argue that to some extent the process of
‘communicating with your spirit guide” was facilitated and later interpreted by
Maureen. However Brown further proposes that “The messages that they [channellers]
find there reveal local concerns that have not yet breached the walls of institutionalised

religion, which in its search for permanence tends to respond slowly to changing social
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conditions” (1997:10). This is of some significance to the Scottish healing context. For
here healers do very often call on spirit guides or angels to help them in their healing
work. And they do regard these entities to be useful guides who personally assist by
“showing where to place the hands” or by providing “an energy boost” in the healing
process - these being ‘activities’ that mainstream religions and conventional medicine

would not countenance.

Healing narratives encompassing spirit entities tell us a lot about how healers see the
world and how they “frame their personal search for meaning” (Brown, 1997:10). For
the descriptions above utilise Christian, Native American and Buddhist symbolism and
reflect the common New Age tendency of mixing and matching according to need. And
though, as Brown has suggested, personally received channelled messages do to
some extent bypass mainstream religious institutions, these representations are most
certainly historically reconstructed to suit the individual from particular religious and

spiritual traditions. Hence they implicitly tell us about discourses of power.

As a final example of the representation of the human energetic body in the Scottish
context | am going to briefly overview here a Wholistics perspective. This workshop
was to have been held in the Salisbury Centre but was relocated to a house in Fife
due to low numbers of applicants. This appeared to be because of the ‘scientific’ way
in which this course was presented in the programme without the usual emphasis on

experiential healing practice.

Wholistics

Attending this weekend workshop were six women ranging in age from approximately

twenty five to seventy years. They had travelied from across Scotland to come to this
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event, had a history of spiritual seeking and practice and three were practising healers.
All were friends of the house owner. This one day workshop was entitled ‘Wholistics’

and was run by Rob, who has taken the Sufi name of Bari.

The underlying theme of this workshop was that we should all live within a Wholistic
paradigm where each cell is to be seen as holographically mirroring the whole. In turn
each individual should regard her/himself as interrelating with all other members of
humanity “as one”. Bari proposed that “healing” should be seen as ‘the resonating of
the healer to the universal frequency of the earth and the universe’, rather than as the
channelling of spiritual power, love or energy through the healer. Therefore for Bari, a
primary prerequisite for effective healing “is to live in a balanced state”. He illustrated
his trademarked Wholistic framework with various diagrams and drew briefly from Sufi,

Taoist and ‘New Physics’ frameworks.

The Wholistic Whole

Bari introduced four elements which, he stated, interrelate with the ‘self’ to form a
Wholistic whole. These were to be visualised within a Tetrahedron (pyramid) model
with all parts touching. These elements were (a) emotion (b) intellect (c) creativity and
(d) intuitiveness. He proposed once human beings were seen in this way then one
could remove oneself from a “Descartian positioning” where “intellect and reason are
seen to be more valuable than the body and the senses”. Hence in order to live

Wholistically “you need to value each of these four elements within yourself equally”.
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Bari illustrated his tetrahedron model by overlaying it on a diagram of a standing
person, vertically divided down the centre of the body by the ha ra® line - this
commencing above the head and ending below the body. The body was overlaid by
three oval spheres one encircling the head and shoulders, the second the heart and
stomach areas and the third encircling the abdominal cage. In turn these three ‘energy

ovals' constituted, we were advised,

. the ‘higher self' which encompassed the crown, brow and throat chakras (with
a prism colour of purple),

o the ‘whole self’ which encompassed the heart and solar plexus chakras (with
a prism colour of green),

. the ‘lower self’ which encompassed the sacral and root chakras (with prism

colours of red and orange).

Bari proposed that each human should be regarded as being in fundamental accord
with yin yang polarity and that the healer works through this energy field*® “...where
the yin is behind the person and content while yang is in front and pushing out’. This
positioning led Bari to suggest that “this is one reason why few men attend New Age
workshops, for men emphasise their yang ‘doing’ side and continually strive at the

expense of balance”.

*" Diane Stein describes the fa ra line as being the central energy channel through which chi or prana
flows (1995:80).

It appears that Bari subscribes, in general, to a view of the yin-yang polarity in the same way as Capra,
where a patriarchal positioning of yang as masculine and active and yin as feminine and passive would be
incorrect. Wouter Hanegraaff's interpretation of Capra’s positioning is that according to Capra “ancient
Chinese thought did not entertain the idea of passivity as understood by us. Both the masculine and
feminine pole are active, but yin corresponds to ‘responsive, consolidating, co-operative activity' and yang
to ‘aggressive, expanding, competitive activity. Yin action is conscious of the environment, yang action is
conscious of the self [Yin and Yang are also associated] with “...two kinds of consciousness; the intuitive
and the rational.” Hanegraaff (1998).
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Bari locates health and wholeness as being centred in the middle auric field
encompassing the heart chakra, this also being “the root of balance

on the vertical pole of intentionality on the ha ra line”. He also suggested at this point
that “a good exercise to balance the aura is to spin like a Dervish, with one paim up

and one palm facing down".

Wholistic healing

Bari proposed that healing takes place when the healer resonates with the earth’s
frequency. He sees the earth as a capacitor that stores energy and gives out ‘sparks’
that may be seen “as lightning”. Hence a person starts to heal him/herself
spontaneously once s/he consciously tunes in to this earth frequency. For Bari
therefore, seeing healing as an individual process is a misnomer, for “every person is
part of the four elemental holographic model. Healing occurs when the higher self
comes down the ha ra line of intentionality, where it resonates with the Yin which has
travelled up from the earth and permeated the body through the endocrine glands
associated with the chakras on this line. And, according to Bari, intentionality is also
central to the healing process and the healing crisis. Hence a person will intentionally
choose their life situation and either a state of balance leading to health, or imbalance

leading to dis-ease.

In the above framework we can again see how a New Age healing framework is an
eclectic mix of religious traditions and New Age philosophy. Bari presents his
tetrahedron model as a holographic reality and emphasises the importance of valuing
the senses and the intuition as much as one would the intellect. He also, like many
Scottish healers, suggests that intention is crucial to ‘our place in the world’ and the

healing process. His particular search for authenticity leads him in the direction of
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‘new physics’ and holographic paradigms -~ these being rather dense ‘scientific’ fields
of thought — which he then mixes with various religious traditions. This emphasis on
the ‘scientific’ may be why he appears to be rather more favoured in New Age
academic circles such as the Centre for Human Ecology in Edinburgh. However, for
participants at the above workshop his material was regarded to be, as one participant
told me, “rather too complicated. | wasn’t sure where he was coming from and if I'd got

him right”.

As we shalll see in later chapters on specific healing practices, many of the discourses
introduced here fit well into each of these ontologies. For claims to authenticity in
relation to both self and healing practice, holistic connectedness and the nature of
reality are central themes in