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Psychotherapy Cults Margaret Thaler Singer, Ph.D. University of California, Maurice K. Temerlin, Ph.D. Michael D. Langone, Ph.D. American Family Foundation Abstract Although the term ―cult‖ is usually associated with religious groups, nonreligious cults are receiving increasing attention. This paper examines the common features of cultic groups, in particular the use of thought reform, a process through which indoctrination and behavior changes are brought about in a number of contemporary situations. Several psychotherapy cults are described to illustrate the coordinated programs of exploitative influence and behavior control that characterize these groups. The term ―cult‖ is often associated with a process that has been given a variety of labels, including ―thought reform‖ (Lifton, 1961), ―coercive persuasion‖ (Schein, 1956, 1961), ―brainwashing,‖ (Hunter, 1953), ―mind control‖ (Langone, 1988), the ―systematic manipulation of psychological and social influence‖ (Singer, 1983), ―coordinated programs of coercive influence and behavior control‖ (Ofshe & Singer, 1986), and ―exploitative persuasion‖ (Singer & Addis, 1991). These terms reflect somewhat varying perspectives or attempts to explain to different audiences a complex and subtle process composed of techniques, tactics, and strategies of social influence long studied by social psychologists, social anthropologists, and marketing researchers (Cialdini, 1984; Nader, 1991; Zimbardo, Ebbesen, & Maslach, 1977). In this paper we will use the term ―thought reform‖ because it is brief, has achieved wide usage in the field, is not easily susceptible to exaggerated interpretations, and succinctly describes what goes on in the process under investigation, i.e., affected individuals, as a result of planned and systematic psychosocial manipulation imposed by others, are led to adopt radically different beliefs and conform their behavior appropriately. Whereas ―thought reform‖ refers to a particular process of planned and systematic psychosocial manipulation, ―cult‖ refers not to ideological content, as some mistakenly believe, but to certain social structures and relationships that shape the behavior, thoughts, and feelings of members so as to serve the wishes and needs of the leader(s). Thus, a cult may form in any content area: politics, religion, commerce, philosophy, health, science fiction, psychology, etc. That many persons still mistakenly believe that all cults are religious reflects perhaps the publicity religious cults received during the late 1970s and early 1980s. This paper contributes to the dispelling of this misconception by briefly defining ―cult,‖ outlining the basic features of thought reform as it was originally conceived and in its contemporary form, and illustrating these concepts by describing a variety of psychotherapy cults. Definitional Issues Cults Singer (1986) stated that cultic relationships refer to those relationships in which a person intentionally induces others to become totally or nearly totally dependent on him or her for almost all major Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 3



life decisions, and inculcates in these followers a belief that he or she has some special talent, gift, or knowledge. (p. 270) A related definition was proposed at a conference sponsored by the UCLA Neuropsychiatric Institute, the American Family Foundation, and the Johnson Foundation: ...a group or movement exhibiting a great or excessive devotion or dedication to some person, idea, or thing, and employing unethically manipulative techniques of persuasion and control (e.g., isolation from former friends and family, debilitation, use of special methods to heighten suggestibility and subservience, powerful group pressures, information management, suspension of individuality or critical judgment, promotion of total dependency on the group and fear of leaving it, etc.) designed to advance the goals of the group‘s leaders, to the actual or possible detriment of members, their families, or the community. (Cultism: A conference for scholars and policy makers, 1986) Cults, then, are likely to exhibit three elements to varying degrees: 1. members‘ excessively zealous, unquestioning commitment to the identity and leadership of the group; 2. the induction of dependency through the use of manipulative and exploitative techniques of persuasion and control; and 3. the tendency to harm members, their families, and/or society. Because cults profess to help members but in actuality exploit them, cults develop a double agenda in which they employ a dual set of norms in operation at the same time, with the surface norms subservient to the deeper, hidden designs and purposes of an organization or group. Surface norms stress the idealism and the righteousness of the cause. Below the surface, however, are a set of underlying norms that efficiently run the organization. (MacDonald, 1988, p. 68) Because cults tend to be leader-centered, exploitatively manipulative, and often harmful, they come into conflict with and are threatened by the more rational, open, and benevolent systems of members‘ families and society at large. Some cults eventually disintegrate as a consequence of this tension. Some gradually accommodate to society by decreasing their level of manipulation, and consequently, exploitation, harm, and opposition. Others, however, isolate themselves, psychologically if not physically. In order to manage the threat posed by the outside world and to advance the goals of the leader(s), these groups tend to: 1. dictate - sometimes in great detail - how members should think, act, and feel; 2. claim a special, exalted status (for example, occult powers, a mission to save humanity) for themselves and/or their leader(s); and 3. intensify their opposition to and alienation from society at large. According to these definitions, cults differ from ―new religions,‖ ―new political movements,‖ ―innovative psychotherapies,‖ and other ―new‖ groups in that the former tend to use exploitatively manipulative techniques of influence and subordinate the well-being and welfare of followers to the benefit of the leader(s). Cults also differ from purely authoritarian groups, e.g., military organizations and some types of sects and communes. The latter, though rigid and controlling, lack a double agenda and are not extremely manipulative and leader-centered. The social control rules of such Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 4



authoritarian groups, even though sometimes coercive, are consistent, visible, and understood; they are not hidden. Though their decision-making structures are hierarchical, the leaders of purely authoritarian groups serve the group‘s interests, not their own. Moreover, most authoritarian groups, e.g., the military, are accountable to higher authorities. Those who head cults, on the other hand, answer to no one. Because democratic societies value the individual‘s freedom, autonomy, and dignity, cultic groups generate considerable criticism. The cause of these negative evaluations, however, is not the newness or unusual beliefs of these groups, but their conduct, especially their methods of recruiting, indoctrinating, and exploiting members. Cultic manipulations, of course, can influence some persons more easily than others. Ash (1985) notes that the following types of factors render some persons especially vulnerable to cultic manipulations: high level of current distress, cultural disillusionment in a frustrated seeker, lack of an intrinsic religious belief/value system, and dependent personality tendencies as indicated by a lack of inner direction, lack of adequate self-control (e.g., unassertiveness), low tolerance for ambiguity, and susceptibility to trance states. Although cult recruits may be vulnerable in various ways, cults are, nevertheless, strikingly successful in bringing about and maintaining substantial behavioral and psychological changes in members. To establish a baseline against which to compare the power of cult environments, consider that with respect to nonbelievers at Billy Graham Crusades ―2% 5% of the attendees `make a decision for Christ‘ and only about half of these converts are active a year later. About 15% remain permanently converted‖ (Frank, 1974, p. 82), i.e., are active ten years or more later. Thus, less than one percent (.30% - .75%) of nonbeliever attendees at Billy Graham Crusades remain converted. Moreover, after the crusade, these people return home to their families, their jobs, and their established identities. In contrast, two studies of the less successful centers of one organization found that approximately 10% of the persons recruited into an introductory workshop leave their old lives behind and become full-time missionaries for the group within one month (Barker, 1983; Galanter, 1980), with 5% remaining members after two years (Barker, 1983). A close examination of the Galanter study, however, indicates that the percentage joining may be even higher than reported. Four ―dropouts‖ in the Galanter study had been taken away by parents. If these persons had stayed, the percentage remaining after one month would have been 13%, rather than 9%. Moreover, the three workshop centers Galanter examined are well known by those familiar with the group to be less effective than the San Francisco center, about which there has been considerable controversy. Most of the recruits in these centers had simply been approached on the street, whereas most nonbelievers at Billy Graham Crusades had already had substantial contact with evangelists before attending the Crusade (Billy Graham Association, personal communication to Dr. Langone, 1989). Some investigators (e.g., Barker, 1983) falsely interpret these findings as evidence that thought reform does not occur in groups commonly alleged to be cults. Their grievous error, however, is assuming that thought reform has virtually 100% effectiveness, which no serious researcher has ever claimed. Thought Reform: Historical Background Singer (1986) notes that during this century a series of events has demonstrated that individual autonomy and self-identity are much more fragile than was commonly believed. The Russian purge trials of the 1930s manipulated men and women into falsely confessing to crimes and falsely accusing others of having committed crimes (Mindszenty, 1974). The world press expressed bewilderment and amazement at the phenomenon, but, with few exceptions, soon ceased to pay attention to the phenomenon (Rogge, 1959). The late 1940s and early 1950s witnessed the effects of the revolutionary universities in China and the subjugation of an entire nation to a thought reform program that induced millions to Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 5



espouse new philosophies and exhibit new behaviors (Chen, 1960; Hinkle & Wolff, 1956; Hunter, 1953; Lifton, 1961; Meerloo, 1951; Sargant, 1951, 1957, 1973; Schein, 1961). Next came the Korean conflict in which United Nations‘ prisoners of war were subjected to an indoctrination program based on methods growing out of the Chinese thought reform program, combined with other social and psychological influence techniques (Farber, Harlow, & West, 1956; GAP, 1956, 1957; Schein, 1956). At that time, the term ―brainwashing‖ was introduced into our vocabulary, ―a colloquial term applied to any technique designed to manipulate human thought or action against the desire, will, or knowledge of the individual‖ (Encyclopedia Britannica, 1975). Because of sensationalized journalistic accounts, however, ―brainwashing‖ took on a sinister, mysterious connotation. Lifton‘s (1961) concept of ―thought reform,‖ besides being a more accurate translation of the Chinese term than ―brainwashing,‖ helped explain, in addition to confessions by internees, the remarkable but nonviolent and noncoercive psychological changes produced in Chinese civilians in nonprison settings. Schein‘s work (1956, 1961) also clearly demonstrated that neither a prison setting nor physical threats are needed to effect thought reform. Following the Korean conflict, valuable, though sometimes controversial, psychological research helped illuminate the processes by which individuals could be controlled. Asch‘s (1952) conformity studies, Milgram‘s (1974) shock experiments, and Zimbardo‘s (Zimbardo, Ebbesen, & Maslach, 1977) prison role-play experiment are merely some of the more wellknown experiments (see Cialdini, 1984, for a review of the social psychological research). As this academic work proceeded, other significant events rekindled the public‘s interest in influence and control processes. Charles Manson‘s diabolical control over a group of middleclass youths shocked the world during the early 1970s (Atkins, 1978; Bugliosi & Gentry, 1974; Watkins, 1979). By the mid-1970s, thousands of families in the United States were puzzled and alarmed about the influence a vast array of new gurus, messiahs, and mindmanipulators had over their offspring. Then on November 18, 1978 Jim Jones led 912 followers to death in a Guyanese jungle (Reiterman & Jacobs, 1982). This tragedy brought the concept of thought reform to the attention of the world. After Jonestown, public interest in cultic groups increased significantly. Initially, most attention focused on religious cults, especially those with bizarre trappings or an exotic, eastern flavor. But as time passed, cultic features attributed to fringe Christian groups (Enroth, 1986), large-group awareness trainings (Cinnamon & Farson, 1979; Finkelstein, Wenegrat, & Yalom, 1982;), controversial drug rehabilitation programs (Gerstel, 1982; Hawkins, 1980; Hawkins & Wacker, 1983; Mitchell, Mitchell, & Ofshe, 1980; Rebhan, 1983), and psychotherapy groups (Temerlin & Temerlin, 1982, 1986) led to a broader application, and consequent confusion, of the terms ―cult‖ and ―thought reform.‖ We here propose a clarification: cult refers to a particular power structure and thought reform refers to a particular kind of social and psychological influence process. A group practicing thought reform need not necessarily be a cult, but a cult usually will practice thought reform in order to maintain its power structure. Thought Reform: First and Second Generation Programs Lifton (1961) described ―eight psychological themes which are predominant within the social field of the thought reform milieu‖ (Lifton, 1961, p. 420): 1) milieu control, 2) mystical manipulation, 3) the demand for purity, 4) the cult of confession, 5) the sacred science, 6) loading the language, 7) doctrine over person, 8) the dispensing of existence. Ofshe and Singer (1986) were the first to distinguish between ―first generation of interest programs,‖ which Lifton‘s work helped illuminate, and ―second generation of interest programs,‖ on which Ofshe and Singer (1986) focused. First generation of interest programs Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 6



included Soviet and Chinese programs designed to extract false confessions, inculcate desired political and social beliefs, and ensure conformity and obedience to the demands of leaders. The ―management‖ of these state-sponsored, first-generation thought reform programs controlled at the start the material and social sources of feedback and reward/punishment for persons in the program. Through the skillful use of aversive arousal and peer pressure, leaders succeeded in altering the expressed political beliefs and attitudes of targeted persons. Second generation of interest programs, such as are associated with cultic groups, also tend to be nonviolent and, furthermore, lack the physical power and authority of the state. Therefore, in order to control targets, these programs have had to rely on subterfuge and capitalize on natural areas of overlap between themselves and prospects. Like first generation programs, second generation programs use social influence techniques, tactics, and strategies that are well-documented in social psychological, marketing, and socialanthropological research literature (Cialdini, 1984; Gerstel, 1982; Hawkins, 1980; Hawkins & Wacker, 1983; Nader, 1990; Rebhan, 1983; Zimbardo et al., 1977). It is noteworthy that more persons break down psychologically in the second generation of interest thought reform programs, which lack the near-constant personal monitoring of subjects in first generation programs (Hinkle & Wolff, 1956; Lifton, 1961; Ofshe & Singer, 1986; Singer & Ofshe, 1990). Second generation of interest programs initially present themselves as benevolent, promising to fulfill the needs of prospects. Recruiters shower much attention and other positive reinforcement on prospects. Seemingly intimate and caring conversations enable recruiters to assess the psychological and social states of prospects, to learn about their needs, fears, dependency potential, and actual and possible resistances. Testimonies from group members, credentials (whether valid or bogus) of leaders, attacks on the group‘s competitors, and prospects‘ favorable reaction to members‘ seemingly warm and caring attentiveness tend to support the group‘s claim of benevolence and superiority, and to convince prospects that they will benefit by joining the group. Those prospects who do commit to the group are rarely aware of the subtle techniques of persuasion and control shaping their behavior, thoughts, and feelings. The apparently loving unanimity of the group masks strict rules against private as well as public dissent. Questions are deflected; critical comments are met with smiling pleas of ―no negativity,‖ or some other ―thought-terminating cliché,‖ to use one of Lifton‘s terms. If prospects or new members persist in ―negativity,‖ they will be reminded of personal problems, doubts, and guilty memories that they have revealed to leaders. Doubt and dissent are thus interpreted as symptoms of personal deficiency. Prospects and new members slide down a spiral of increasing dependence on the group. They are often encouraged or ordered to live with other group members. In many cases, they even work with other members. People outside the group are viewed as spiritually, psychologically, or socially inferior, or as impediments to the members‘ development. In order to ―advance‖ at a satisfactory pace, members must spend long hours involved in various exercises deemed necessary by the group. In short, members spend more and more time with and under the direction of the group. To ensure continuation of the group‘s rewards (praise, attention, promise of future benefits, etc.), members must implicitly, if not explicitly, acknowledge the group‘s authority in defining what is real, good, and true. In order to ensure that this acknowledgment is not mere lip service, the group continually challenges and tests members by establishing extremely high, if not impossible, expectations regarding activities (e.g., fund-raising, recruiting new members) and personal ―development‖ (e.g., to be free of ―negative‖ thoughts and doubts). ecause dissent, doubt, and negativity are forbidden, members must Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 7



project a facade of ―happiness‖ and agreement while struggling to achieve the impossible. Those who fail to project the requisite facade (because, for example, they admit, usually with much guilt, to harboring doubts about the group) are attacked and punished, sometimes viciously. Those who persist in ―failing through honesty‖ are, by one means or another, driven out of or ejected from the group. Those who succeed, whether without punishment or after punishment, do so because they learn to deceive themselves and others. They learn, much like hypnotic subjects exhibiting trance logic, how to convince themselves that the group is always right, even if it contradicts itself. Increasing isolation from the world outside the group, exhausting attention to activities serving the group, and hours practicing exercises that induce dissociative states (e.g., meditation, chanting, speaking in tongues) facilitate this splitting process, which in certain instances resembles what Lifton (1987) calls ―doubling.‖ Psychological splitting enables members to adapt to the group‘s double agenda, i.e., its contradictory sets of social rules. Members find themselves in a ―loyalty/betrayal funnel‖ (MacDonald, 1988): if they remain loyal to their own perceptions about self and world, they betray the group on which they have become inordinately dependent; if they remain loyal to the group, they betray their own perception of what is real, good, and true. Dissent thus places members in a ―funnel‖ from which there is no escape and which leads inevitably to betrayal either of themselves or the group. Hence, second-generation thought reform programs ―attack the core sense of being -- the central self-image, the very sense of realness and existence of the self. In contrast, the attack of first-generation programs is on a peripheral property of self, one‘s political and social views‖ (Ofshe & Singer, 1986, p. 18). If second-generation programs, which operate in free, open societies, did not attack central elements of members‘ selves, they would not survive. Information from outside the group would neutralize peripheral political and social indoctrination, much as it did to thought reform victims when they were released from captivity in Korea, China, and elsewhere. Psychotherapy Cults: Case Examples General Background Psychotherapy cults may arise from the distortion and corruption of long-term individual therapy (Temerlin and Temerlin, 1982; Conason and McGarrahan, 1986) or group psychotherapy (Hochman, 1984), or may be started by a variety of nonprofessionals (West and Singer, 1982; Singer, 1983, 1986). Leaders of groups reported on here ranged from college faculty members to a paroled felon with less than a high school education. The authors have independently studied 22 psychotherapy cults over recent years. The groups ranged in size from 15 persons to two groups which at their peak had more than 300 members. The larger of these two groups had 350 live-in and 400 peripheral members. The groups have existed from 5 to 25 years, and all but one are still in existence. Fifteen were led by professionally trained persons (psychologists, psychiatrists, social workers) who as time went on tended to raise former patients to ―therapist‖ status in the groups. Seven were run by nonprofessionals (ranging from former clerks to convicted felons).The ―therapists‖ were, with one exception, Caucasian. The patients were primarily middle class to upper middle class Caucasians with some college or advanced degrees. The groups were located in six states. Method Traditional methods of field research in the behavioral sciences were followed. Personal interviews were conducted with as many informants from a group as were available. Documents (legal, media, in-house papers and published writings) were examined. When available, tapes made by the group leaders and group members while they were still in the group were reviewed. When possible, multiple informants were interviewed. Although in a Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 8



few instances only one or two members of a group were available for study, as many as thirty-seven informants from one group were interviewed. Interviews ranged from two hours to dozens of hours per group. Some persons came to two of the authors for therapy; some were met in the context of litigation; some were sought out because of community knowledge of their experiences. Many persons whom we interviewed were excluded from this report because they had been the victims of abusive, illegal, or aberrant therapy practices in a setting that did not meet the definition of a cult. Dr. Temerlin interviewed and/or treated 38 persons (17 in long-term psychotherapy). Dr. Singer interviewed and/or treated 82 persons. Professionally-Led Cults Trainees as followers. The senior author studied a cultic group that evolved when a psychiatrist and his wife offered their clinic as a supervision placement for students working on advanced degrees in psychology and counseling. The trainees are induced to move onto the property owned by the couple, to get money from their families for therapy with the man and wife, and to follow only this one form of therapy in other field-work placements. The couple induces followers to believe that only this therapy can save them and the world. The patient-trainees are induced to get younger siblings to move in and pay for therapy and to recruit other trainees at their schools to join the ―movement.‖ The group has grown and moved to a rural setting where they are involved in running a residential treatment program for severely psychotic patients. The followers maintain the property, care for the psychotics, attempt to recruit other trainees and patients, and, as in the groups Temerlin and Temerlin studied (see below), are compiling and attempting to edit the taped ramblings of the leaders. Temerlin and Temerlin. In 1982 Temerlin and Temerlin reported on five bizarre groups of mental health professionals which were formed when five teachers of psychotherapy consistently ignored ethical prohibitions against multiple relationships with clients. Patients became their therapists‘ friends, lovers, relatives, employees, colleagues, and students. Simultaneously they became ―siblings‖ who bonded together to admire and support their common therapist. (p. 131) The improprieties of role violations by the therapists were compounded by their use of indirect, deceptive, and coercive influence techniques which led patients to comply with therapists‘ wishes. These therapists violated ethical prohibitions against forming exploitative relationships with clients, misusing therapeutic techniques, and manipulating therapeutic relationships to the advantage of the therapists. These cults were formed when professionals deviated from an ethically based, fee-forservice, confidential relationship with clients and brought clients together to form cohesive, psychologically incestuous groups. Leaders were idolized rather than transferences studied and understood. Instead of personal autonomy being encouraged, patients were led into submissive, obedient, dependent relationships with their therapists. Their thinking eventually resembled what Hoffer saw in the ―True Believers‖ (1951) and what Lifton (1961) termed ―totalistic.‖ That is, the clients were induced to accept uncritically their therapists‘ theories, to grow paranoid toward the outside world, to limit relationships and thinking to the elite world created by the cult-producing therapists, and to selflessly devote themselves to their therapists. The groups studied by Temerlin and Temerlin varied in size from 15 to 75 members and existed from 10 to 15 years. The Sullivanians. For some years the media have reported the allegations made by former members of a New York group called the Sullivanians. The allegations, usually brought out in child custody suits, have been presented in the press since at least 1975 (Black, 1975). Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 9



Recently, nearly identical allegations have been presented in other custody cases (Conason & McGarrahan, April 22, 1986; Henican, 1988; Lewin, 1988; McMorris, June 3, 1988; Reed, 1988; Span, 1988). Lewin (1988) stated: For twenty years, the Sullivanians have been a quiet presence in Manhattan - a collective whose 200 members live together in three buildings on the Upper West Side and run the Fourth Wall Repertory Company, a political theater group in the East Village. (B.1) But many of those who left the group say the Sullivanians have become a bizarre psychotherapy cult whose leaders control every aspect of the members‘ lives, including their living arrangements, sexual practices, choice of profession, hobbies, child-rearing practices, and required thrice-weekly therapy sessions with a member of the Sullivan Institute for Research in Psychotherapy. (B.1) A father explains: The basic idea of the group is that the nuclear family is the root of all evil, and that a child shouldn‘t have a special relationship with his parents, just as adult Sullivanians aren‘t supposed to talk to their parents ... Everyone, even the kids, is supposed to have as many ―dates‖ as possible. I calculated that in one week, my son had dates with 23 different people. I don‘t want him to live like that. (Lewin, 1988, B.1) Lewin (1988) further reports that group members -- even those who are married to each other -- live in apartments with more than a dozen roommates of the same sex and are encouraged to sleep with a different member of the opposite sex each night. The group reportedly began in 1957 when a group of dissident therapists broke away from the William Alanson White Institute, which had been founded by Harry Stack Sullivan. Interviews with twelve former members of the group and an examination of legal documents (Dobash v. Bray, 1985; Sprecher v. Sprecher, 1985) and media reports, such as those cited earlier, revealed that what had started out as a therapy center evolved into a psychotherapy collective and finally into a cultic organization that controlled almost all areas of so-called ―patients‘‖ lives. Litigation between former and current members is still in progress in the New York Supreme Court (Dobash v. Bray, 1985; Sprecher v. Sprecher, 1985). Center for Feeling Therapy. Hochman (1984), writing about a now defunct school of psychotherapy, the Center for Feeling Therapy, described the many iatrogenic symptoms he found in former clients and patients who had been members of this group: A cult that is destructive. . .veers toward remolding the individual to conform to codes and needs of the cult, institutes new taboos that preclude doubt and criticism, and produces a kind of splitting where cult members see themselves as an elite surrounded by unenlightened, and even dangerous, outsiders. (p. 367) This group, which lasted approximately ten years, consisted of 350 patients living near one another and sharing homes in the Hollywood district of Los Angeles. Hundreds more were nonresident outpatients, and others communicated with ―therapists‖ by letter. (Some therapists were licensed, others allegedly were patients assigned to be therapists.) Maximum benefit supposedly came only to residents, and patients were led to see themselves as the potential leaders of a therapy movement that would dominate the 21st century. The leaders promulgated a ―theory‖ which maintained that individuals function with ―reasonable insanity.‖ But if they learn to ―go 100%‖ in five areas -- expression, feeling, Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 10



activity, clarity, and contact -- they can put aside their ―old images‖ and become ―sane,‖ which was defined as the ―full experiencing of feelings.‖ This latter, ambiguous objective was purported to be the attainment of the next stage in human evolution (Mithers, August 1988). Numerous legal actions (Hart et al. v. McCormack et al., 1985; Raines et al. v. Center Foundation, 1985; State of California, Board of Behavioral Science Examiners v. Cirincione, 1985; State of California, Psychology Examining Committee, Division of Allied Health Professions, Board of Medical Quality Assurance v. Corriere, Gold, Hart, Hopper and Karle, 1985; State of California, Board of Medical Quality Assurance, Department of Consumer Affairs‘ Board of Medical Quality Assurance v. Woldenberg, 1985; Timnick, April 21, 1986, September 30, 1987) concern the Center for Feeling Therapy. In her work on several of these cases, Dr. Singer interviewed 37 former members of this group and studied 92 affidavits, countless legal documents, and dozens of hours of taped therapy sessions. Dr. Temerlin also interviewed a number of former members and studied the cited collateral sources. (The exact number is not known as Dr. Temerlin died before this paper was completed.) In these legal cases, which are cited above, defendants were charged with extreme departures from the standards of psychology, the standards of medicine, and the standards of psychotherapeutic care, including the following allegations: 



Created a sense of powerlessness in purported patients by stripping them of social support (friendship, kinship, ordinary environment, central occupational roles, wealth) and psychological confidence (through ridicule and creating states of physical exhaustion), and then enforced massive new learning demands through a reward/punishment mechanism (including threatened loss of status, anxiety and guilt manipulations, and physical punishment, as well as sexual harassment).







Utilized racial, religious, and ethnic slurs, physical and verbal humiliation, physical, especially sexual abuse, threats of insanity and violence, and enforced states of physical and mental exhaustion.







Represented to Center patients that they should hate and blame their parents for making the patients ―crazy,‖ give up their children for adoption, and have abortions, ostensibly because Center members were too ―crazy‖ to be parents.







Engaged in sexual intimacies with patients, beat and caused patients to be beaten by other patients, allowed and encouraged nonlicensed ―therapists‖ to conduct unsupervised therapy sessions.







Clients were instructed to strip to their underwear and stand in a ―stress position‖ with legs bent for an hour-and-a-half.







Collected ―donations‖ running into thousands of dollars from individual patients for the proposed building of a gym on the Center grounds but used the money to buy a ranch with other therapists in Arizona.







Patients were made to stand naked in front of groups; patients were ordered to inspect the genitals of other patients in front of groups.







A male patient, who wanted to return to college to study music rather than work as a mechanic in a Center business, was made to wear diapers, sleep in a crib, and eat baby food for eight weeks because his therapist said the patient wanted to live his life like a baby.



Timnick (1986), calling the Center ―a once-trendy therapeutic community,‖ reported that the above legal hearings have ―become the longest, costliest, and most complex
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psychotherapy malpractice case in California history‖ (p. 3). More than 100 former patients filed complaints of fraud, sexual misconduct, and abuse. Civil cases have settled for more than six million dollars on behalf of former clients (Timnick, 1987). “Dr. Tim.” A forty-year-old, divorced, licensed, clinical psychologist developed a cultic following in 1971, a portion of which still exists even though he has been dead several years. Dr. Tim had clients move into his house. He charged them a monthly therapy fee plus room and board and directed their lives. Dr. Tim and most of his followers fled overseas together from an eastern state when legal charges were filed against him, including accusations that he engaged in sex with minors. The group lived communally for about seven years, until once again similar legal charges threatened the leader. The group moved a third time, returning to a western state. Once developed, the group averaged forty members, including a few children. There was a fair turnover in membership during the thirteen years the group existed even though Dr. Tim warned that leaving him would cause them to lead lives of mental suffering. Patients recruited replacements for anyone who left. Leaving was difficult, however, as Dr. Tim sent the largest men in the group to retrieve anyone who left and who could be located. Persons who tried to leave openly were physically restrained. Dr. Tim told clients that he was ―more enlightened than Jesus...and had created the ultimate therapy, combining Freud, Zen, Kundalini yoga, and LSD.‖ The latter, he said, was to ―override their egos.‖ No criticism or complaints were tolerated by Tim, as such indicated ―being in your head,‖ rather than ―in your feelings.‖ Anything other than feeling was labeled ―being in your stuff‖ and, therefore, an indication of your mental disorder. In an initial individual therapy session, Dr. Tim privately diagnosed each new member as showing covert signs of a severe mental illness (e.g., paranoid schizophrenia, manicdepression) and announced that only he could cure the person. In group sessions members were confronted, humiliated, and chastised by him as ―dumb, stupid, and crazy.‖ They were told that their parents, especially their mothers, had caused their mental illness and they were to ―dissociate‖ from them, except as sources of money for therapy. All phone calls involving parents were surreptitiously taped and played in group therapy sessions to demonstrate how harmful parents were to the patients. Therapy included replacing intellectual careers with menial physical labor, ostensibly ―to learn about the body, to have Zen experiences, and to learn to feel.‖ It also appears, however, that Dr. Tim wanted house and yard servants. Additionally, the amounts and regularity of LSD he encouraged followers to use impaired attendance and performance at many jobs. Furthermore, low-paying jobs in nearby motels and resorts made it very difficult for ―patients‖ to accrue money and flee the group. Dr. Tim also indoctrinated members to believe that the group was all the ―family‖ and friends they needed. After all, he maintained, they lived in a big house and had access to cars, sex, and therapy such as is not available elsewhere. Since Dr. Tim claimed that families were harmful, he broke up and prevented marriages, had children raised by ―the group‖ and not the mothers. He also promoted homosexual as well as heterosexual contacts. He desensitized males by having four or five men live in a bedroom together and mutually masturbate. Then he introduced as a yoga practice having the men lie on the floor with one middle finger in their mouth and the other middle finger in another man‘s anus while the same was done to them. While supervising these sessions, Dr. Tim would berate the men, who were bewildered because he had prescribed the practice. Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 12



Dr. Tim had sexual liaisons with many of the women, several men, and certain teenage girls whose single parents were in the group. One nine-year-old girl reportedly was kept in her room for the major portion of three years, with group members often forgetting her food because they were ―stoned‖ on drugs. Dr. Tim owned all property and cars and often used material he had learned in individual therapy sessions as leverage to cause patients to turn property and possessions over to him. Soon after moving back to the West Coast, a number of followers left. Some went to legal authorities, only to learn that Dr. Tim had not kept up his licensure or insurance. Dr. Tim died of cancer shortly after returning to the West Coast. A small group of his former ―patients‖ still live near one another and meet to extoll his virtues and wonder why their lives have ―never worked.‖ Their confusion continues twenty years after Dr. Tim started the group, which he promised would cure and free them. Ex-members claim that they and the group who still cling to Dr. Tim‘s memory have been lastingly damaged. Nonprofessional Therapy Cults Parolees on the East Coast developed two psychological cults in states that have no laws regulating psychological practices. The men drew upon their own group therapy experiences during incarceration to develop restrictive, cultic groups when they returned to their communities. One group was based upon ―primal scream‖ techniques, the other upon confrontational attack therapy of a type often labeled a ―Synanon-clone‖ program. Case One. The first man operated out of a second floor apartment in a busy metropolitan neighborhood. He recruited from nearby coffee houses, bookstores, and diners by approaching single males and females and inviting them to have coffee and talk with him about his ―therapy.‖ Sometimes he used posters offering free lectures on ―sex, psychology, and loneliness.‖ His street smarts, con-artist skills, and jargon combined to convey intense attention and seductiveness. He secured detailed histories in private sessions, later using that material in group sessions to demonstrate how ―pained and damaged‖ each person was. He charged modest fees for initial meetings, but over time developed costly ―intensives.‖ He assembled extensive information about each person‘s financial status, family, ―hang-ups,‖ and social contacts. He combined this information with his own interpretations of primal scream techniques to strip individuals of their defenses and make them increasingly dependent on him. About fifteen persons over the past eight years have spent their free time with him, returning from work to his place for their primal sessions, seeing him individually several times a week, and relying on him for most life decisions. Several college students secured money from parents to purchase ―therapy‖ from him. He asked that all fees be paid in cash. There has been turn-over in followers, but a few have been present since he began the group. Case Two. The second group was begun by a parolee described as a middle-class, fortyish man who had learned confrontational attack therapy while in a drug rehabilitation program to which he had been remanded in lieu of prison time. His history reveals a characterdisordered man, who upon leaving his drug rehabilitation program, saw the economic advantages of providing ―therapy‖ to troubled, employed adults in a state that has no legal requirements about who can proclaim themselves to be psychotherapists. Using his assured, smooth, aggressive, and controlling ways, he ―set up shop.‖ Initially, he attracted a few clients by initiating cafe and restaurant conversations, later instructing them to recruit their friends and families. Later, he enlisted the cooperation of a psychiatrist and psychologist. They were to ―screen‖ and ―study‖ certain of his clients, apparently to create an aura of ―science and credibility.‖ Legal documents (not cited here in order to protect the anonymity of peripheral parties) suggested that no one he sent for screening was ever screened out or
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referred to more appropriate medical or psychological treatment and the research withered into a mere folder of random notes, drawings, and invoices for services. For more than ten years he has controlled the lives of a group averaging sixty persons. Under his orders, these followers have limited their friendships to the group, severed relationships with their families of origin, spent most of their free time, including vacations, with him, and structured their lives after his dictates. He directs marathon confrontational groups, gives individual counseling, supervises the medical, financial, and social lives of his ―clients,‖ and has them spend their vacations with him in a suburban plot they have helped finance in his name. Case three. In another state, a man dropped his business career and began a cult composed primarily of airline flight attendants. He has participated in many encounter, sensitivity, and large group awarenesss training programs, and has had considerable personal therapy. He has read widely in ―pop‖ psychology and skillfully uses various psychotherapy, interviewing, interpretative, confrontational, and defense-stripping techniques. He frequented restaurants near a local airport late at night. With a cup of coffee and the evening paper, he would politely approach a uniformed, female flight attendant who was eating alone and ask to share her table. Explaining that he was a single parent caring for his young children who were at home with a sitter, he inquired about the woman‘s career and family and did a quick screening interview to locate lonely, vulnerable, trusting women. He made no sexual overtures, but as the woman was finishing her meal he wrote his address and phone number on a card and said in effect, ―Tomorrow evening some friends are dropping by. I‘ll be giving a little talk summarizing some of the reading and reflecting on psychology that I‘ve been doing lately and have a few snacks and drinks for my friends. Please drop by if you can.‖ He eventually induced a number of women to move into his large home, pay rent, make ―donations‖ for the group ―lectures,‖ and receive psychological ―counseling‖ from him. Eventually he induced his live-in ―patients,‖ whom he counseled intensively, to limit their social life to the group and avoid former friends, family, and lovers. He met individually with each woman, repeatedly ―analyzing‖ her past negative experiences and developing an intense ―transference‖ relationship in which he was able to get each woman increasingly dependent on him. While there has been a turnover in membership, he has managed to develop a coterie of several long-term women followers who, when they are in town, are given the honor of being his lovers, baby-sitters, and housekeepers. The women more on the periphery are subjected to intense ―uncovering‖ sessions in which he interprets their motivations and seeks to evoke intense ―cathartic experiences.‖ Those who move more centrally into his domain replace those who move out. Case four. Yet another cultic group was started about eight years ago by Ray, a man with no credentials. He has maintained a group averaging about 30 members during this period. A major portion of these followers are psychologists and graduate trainees in psychology. Ray attracts these professionals through widely publicized advertisements for seminars on empowerment. He states that he will teach them how to ―merge, transform, and marry (their) own experience.‖ He claims he is ―totally free, and if you want freedom badly enough, the universe just lays down at your feet.‖ He sells three-week basic trainings, usually held at attractive vacation resorts, in which he promises ways to ―constantly recreate the self ... how to bring no agendas with you and be totally free.‖ These skills in personal ―being‖ are promised to make participants better therapists and ―free‖ persons. Ray selectively recruits certain attendees of the seminars to move to his home near a large city where he avers that they will ―transform, loosen up, learn to surrender, be in service, and get off their holding positions, and will learn to trust.‖ Importantly enough, he has a
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―trust fund‖ to which followers are urged to contribute ―cash only, no checks, no credit cards.‖ After they move in, Ray tells his followers that they are ―losers who should surrender their lives to him as he is the Master Guide.‖ Since most are professionals and from other states, they often have difficulty getting jobs because of licensing and other problems. Thus, most are forced to work at low-paying jobs or to borrow money in order to partake of Ray‘s offerings. Followers who leave report a constant pressure to be ―new and active,‖ even as Ray tells them they are losers and puts them through odd and degrading ―treatments.‖ These persons report that while they were in the group they were depressed, demoralized, and chronically anxious about how to ―be.‖ Their self-esteem was crushed, and they felt dependent, wrong, and anxiously looking to Ray for behavioral clues. The predominant atmosphere of the group was a contrast between Ray‘s high energy and their dependent, used role. Former followers describe Ray as seeming to be the most innocent, the most tender, and yet the most ruthless man they ever met. He berates his followers to ―recreate yourself by transforming, merging, and indulging -- marry that experience. I‘m going to empower you.‖ One experienced psychologist in his late thirties gave up his administrative career in a reputable clinic to be in the group for several years. He remarked, ―Somehow when I was around him, I lost my sense of self; I lost all my knowledge, all my diagnostic skills. I failed to recognize a brilliant psychopath had control over me.‖ The group continues to thrive, and Ray now has two large facilities to house followers. Concluding Comments The groups reported on here, whether started by trained therapists or nonprofessionals, grew out of the leaders‘ assuming multiple and controlling roles over the lives of so-called patient-followers. The leaders of these psychotherapy cults seemed to corrupt and exaggerate ―trendy‖ notions in psychology and pop-psychology and to make unlimited claims for personal powers and skills. Thus, they constantly denigrated parents, marriage, and the family unit and extolled the raw expression of ―feelings‖ while putting down intellect and reason as hindrances to personal growth. Some, but not all, of the leaders widely promulgated the ―getting out of your head‖ notion and, consequently, had followers drop technical or professional careers. In many cases, the resulting drop in income rendered followers even more dependent on the leader. The personality, character traits, and fantasy lives of the leaders of such cultic groups appear to color and direct the paths a particular group takes. Several high-energy, glib, psychopath-like leaders, for example, created groups that they stirred into continual activity. In one case, a leader told a follower to move his residence 25 times in two months. In other cases, such as Dr. Tim‘s homosexual group sessions, the leader slowly desensitized the members‘ consciences and inhibitions in order to persuade them to take up conduct and values that enabled the leader to live out his fantasies, such as being a powerful person, being above the law, not having to earn a living, being cared for by devoted followers, indulging in unbridled sexual acts, etc. Temerlin and Temerlin‘s early work involving trained therapists functioning as cult leaders (Temerlin & Temerlin, 1982, 1986) identified the major features of the psychotherapy cults reported on here. They wrote: charismatic psychotherapists can so manipulate the therapeutic relationship that they produce groups which function much like destructive religious cults … The techniques used by cult therapists ... a) increase dependence, b) Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 15
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Persuasive Techniques in Contemporary Cults: A Public Health Approach Louis Jolyon West, M.D. Professor of Psychiatry UCLA Medical School Abstract The persuasive techniques used by totalist cults to bind and exploit their members, while not magical or infallible, are sufficiently powerful and effective to assure the recruitment of a significant percentage of those approached, and the retention of a significant percentage of those enlisted. (The term ―significant‖ here refers to an amount sufficient for the enrichment of the leadership and their accumulation of power.) Such cults are a genuine menace to society because they cause harm to personal families, and the community. Whatever good they do could be done as well or better by other organizations (i.e., benign religious groups, legitimate health professions, and so on) that do not pose the same types of risks to individuals and to the public. The extent of cult-related harm during the past 20 years is sufficient to justify describing it as an epidemic, and calling for a public health approach to the problem. The exercise of such an approach should reduce the number and power of cults, and thus reduce the amount of harm they do, without posing any risk to freedom of religion or to nontotalist organizations. There are two very different public images of contemporary organizations which for the purposes of this essay I shall call cults, (see discussion of definition, below), especially those cults to which the adjective ―religious‖ is usually applied. The first image might be called utopian. It suggests the emergence of a healthy, new spiritual sectarianism, a flowering of ―new religions‖ (a term held preferable to ―cults‖ by their supporters). This image portrays congregations of pilgrims who, after a search for truth, self-fulfillment, or the meaning of life, have found a band of kindred spirits under the benign guidance of a divinely inspired prophet, guru, master, or paterfamilias, with whom they are now living happily. Their bliss is rarely troubled by memories of the rejected -- perhaps doomed -society left behind, or by the attempted intrusions or ―rescue‖ efforts of unenlightened, misguided family members or their agents. Fortunately, the wealth and strength of the cult is usually sufficient to foil the schemes of these outsiders. Against such schemes can be arrayed the power of the group, of its wellsupported attorneys citing various laws including those that protect freedom of religion, and of numerous friendly organizations and sympathetic individuals in all walks of life. The opposite image might be called infernal. This invokes the spirit of Dante Alighieri and his fourteenth-century vision of hell Through Dante‘s eyes we see a place where men, women, and children are bound to a satanic master. They trusted him in the beginning and believed his promises, but now they are sinking deeper and deeper into his power, surrendering their possessions, their bodies, their children, their very souls to his mysterious purpose. With Dante we follow them to a distant place, where ―sighs, lamentations, and loud wailings resound through the starless air,‖ making us weep in sympathy. We hear ―words of pain, tones of anger, voices loud and hoarse, and with these the sound of hands, (making) a tumult which is whirling through that air forever, as small eddies in a whirlwind.‖ Above the cries of the damned, we might hear a single child‘s voice calling out, ―I‘d die for you, Dad.‖ These were the tape-recorded words of a boy just before Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 19



he took the fatal poison at the command of Jim Jones: Guyana‘s twentieth-century echo from Dante‘s Inferno. These public images are mirrored by the propositions and publications of two groups of behavioral scientists and health professionals, using more technical terminology but with similar general orientations to the ―utopian‖ versus the ―infernal‖ (i.e., those ―sympathetic‖ toward ―new religions‖ versus those ―critical‖ toward ―cults‖). Because there are relatively few scholars in this field, the players on the two sides are fairly well known -- at least by name -- to each other and to those who for one reason or another have a stake in the contest. Unfortunately (but perhaps inevitably) these scholars have become increasingly polarized and, as the public debates over cult-related matters multiply, have been pitted against each other as expert witnesses in lawsuits and in other arenas as well. The characteristics of these opposed groups, their allies, shibboleths, self-images, and perspectives about each other, comprise a topic of great interest in its own right, but about which space does not permit discussion here. I have been following the phenomena of cults in America since 1950 when Dianetics burst upon the scene, originally as a psychotherapy cult, later to become the Church of Scientology. However, my continuing interest in these groups represents the confluence of several lines of inquiry. One has to do with studies of hypnosis and dissociative phenomena (1). The second has to do with coercive persuasion and the techniques employed in the Korean War by communist captors to induce a number of American prisoners to behave in ways deemed improper, or even treasonous (2, 3). The third related to abuse by youth of alcohol and drugs (especially hallucinogens) and the flight by many young people from the drug-abuse subculture into communes and (later) cults (4). The fourth is that of a clinical psychiatrist who must evaluate the psychopathology of patients who happen to be cult victims, specify their diagnoses, undertake treatments, evaluate therapeutic outcomes, and teach others to do the same (5). The perspective on cults that I have developed is neither utopian nor infernal. It is, I hope, objective and scientific. However, I must admit that on occasion, when faced with some particularly shocking example of abuse of a cult member (espe6aUy a child) by the group or its leaders, to remain objective I have had to employ all the training and experience accumulated during nearly 40 years in the practice of medicine. I have learned so much about the suffering of cult victims and their families that I have come to regard cults as a public health hazard, and thus find myself in the camp of critics. There are many religious sects, new and old, that I would not classify as cults. Cults are best identified by the authoritarian fashion in which they actually function rather than by their benign public image; by their de facto value systems largely based on power, money, and aggrandizement of the leaders rather than their alleged humane concerns, charitable practices, or spiritual enrichment of the followers; by their secretive practices, jealously guarded boundaries, and tough rules about the flow of information rather than their outward pretenses of openness, candor, and honesty. Most cults undoubtedly are neither utopian nor infernal. At any given time, a number may be relatively harmless. But most -- if not all -- have the potentiality of becoming deadly, as the People‘s Temple of Jim Jones did. Some cults that currently may appear harmless are in fact already doing serious damage about which the general public knows nothing, damage that cult leaders cover up and deny, damage that apologists for cults consistently refuse to admit or inspect. Some of the larger, more powerful cults have branches in many countries, extensive property holdings, subsidiary organizations with special names for special purposes, and a growing degree of influence. International concerns about the detrimental effects of certain cults on the well-being of their members, members‘ families, and society in general have led Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 20



to such varied actions as a national conference on the problem in West Germany in 1981, resolutions against cults by the American Parent Teacher Association (FITA) in 1982 and by the European Parliament in 1984, a nationally televised debate in Spain in 1984, the international Wingspread Conference on Cultism (Johnson Foundation Wingspread Conference Center, Racine, Wisconsin, 1985), the Vatican Report of 1986 (6), and an Israeli interministerial report in 1987. (The Israeli report denounced 10 groups [including Divine Light Mission, Church of Scientology, Unification Church, and the Hare Krishnas] causing ―a form of dependence, bondage, self-enslavement‖ and loss of property. After receipt of this report the Education Ministry warned that such cults promote rifts between their members and society that ―can significantly affect the individual‘s judgment, autonomy, and ability to make a choice.‖) Other governmental investigative reports have been carried out in Australia, Canada, France, and elsewhere. Definition The word cult is given several definitions by the dictionary (7). These definitions include the following. 4.



A religion regarded as unorthodox or spurious (the exuberant growth of fantastic cults); also, a minority religious group holding beliefs regarded as unorthodox or spurious.



5.



A system for the cure of disease based on the dogma, tenets, or principles set forth by its promulgator to the exclusion of scientific experience or demonstration.



6a.



Great or excessive devotion or dedication to some person, idea or thing.



6b.



The object of such devotion.



c(1): A body of persons characterized by such devotion (America‘s growing cult of home fixer-uppers -- Wall Street Journal). Some of Webster‘s other definitions are even broader or more benign. Needless to say, my concerns are not about cults of ―home fixer-uppers.‖ Rather, I am concerned about fanatical groups capable of exploiting or harming their own members, disrupting or destroying members‘ families, and threatening or even attacking critics, former members now defined as traitors or renegades, or any person or group seen as opposed to their activities -- not excluding government agencies, university scholars, or entire professional entities (e.g., psychiatry). In this article, I use the term ‗cult‘ to describe groups that satisfy one or another of Webster‘s definitions but that also can properly be described as totalist, after Lifton (8). Lifton derived his concept of totalism from Erick Erikson‘s contribution to Totalitarianism (9). Totalism describes a tendency to ―all-or-nothing emotional alignment‖ which can be exploited by ―those ideologies which are most sweeping in content and most ambitious -- or Messianic -- in their claims, whether religious, political or scientific. And where totalism exists, a religion, or political movement, or even a scientific organization becomes little more than an exclusive cult‖ (p.42, 9). In a later work, Lifton explicates ―a dangerous fourstep sequence from dislocation to totalism to victimization to violence‖ (10). The following definition (similar to the one employed in the Wingspread Conference report) is provided for the reader of this article to understand my meaning as clearly as possible. Cult (totalist type): a group or movement exhibiting a great or excessive devotion or dedication to some person, idea, or thing, and employing unethical manipulative or coercive techniques of persuasion and control (e.g., isolation from former friends and family, debilitation, use of special methods to heighten suggestibility and subservience, powerful group pressures, information management, promotion of total dependency on the group and fear of leaving it, suspension of individuality and critical Judgment and so on) designed Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 21



to advance the goals of the group‘s leaders, to the possible or actual detriment of members, their families, or the community. Totalist cults are likely to exhibit three characteristics: 1) excessively zealous, unquestioning commitment to the group and its leadership by the members, 2) manipulation and exploitation of members, and 3) harm or the danger of harm. It should be noted that many groups do not fit neatly into a category of sect, commune, or cult. Furthermore, groups may change their characters over time, becoming more or less like cults, totalist or otherwise. Terms such as ―new religious movement‖ have been used by some to describe certain cultic groups. A problem with ―approach is that it may lend unwarranted respectability to a lessthan-respectable enterprise. Jim Jones‘s People‘s Temple was once considered a new religious movement. The term is also inappropriate to describe cult-like groups that are not religious; or groups of devotees that form around charismatic healers who then exploit their patients and followers in various ways; or nonprofessional psychotherapies, even if they convert themselves to ―religions‖ in order to obtain various tax benefits and legal protections; or cabals of Satan worshippers which, while perhaps qualify as ―religious,‖ could hardly qualify as ―new.‖ Henceforth the reader should understand that in this essay I use the word ‗cult‘ to mean ‗totalist cult‘ as defined above. The Scope of the Problem The old and the young may be involved in cults, as demonstrated by the membership of the People‘s Temple and demography of the dead at Jonestown. However, persons between the ages of 18 and 30 are especially subject to cult recruitment. A recent study of students in San Francisco found that half were open to accepting an invitation to attend a cult meeting; approximately 3 percent reported they already belonged to cultic groups (11). My own observations, and those of colleagues whose judgment I respect, have led me to believe that no single personality profile characterizes those who join cults. Many wefladjust4 high-achieving persons from intact families have been successfully recruited by cults. So have individuals with varying degrees of psychological impairment. However, to the extent that predisposing factors exist, they may include one or more of the following: naive idealism, situational stress (frequently related to normal crises of adolescence and young adulthood, such as romantic disappointment or school problems), dependency, disillusionment, or an excessively trusting nature. ignorance of the ways in which groups can manipulate individuals is a relatively general characteristic of cult victims -- until it is too late. From a public health perspective, we are currently dealing with an epidemic of cult-related damage. It has been estimated that there are now more than 2,500 cults in the United States. The majority of these are religious and, of course, they are not all alike. Some are very small -- 15, 30, or 50 people, and resemble communes. By my criteria (5), cults and communes differ in three main aspects: 1. Cults nearly always have a strong, charismatic leader with a power structure of some kind; communes generally do not. 2. Cults are likely to have a manifesto -- a book, a doctrine, a code -- which, as interpreted by the leader, governs the behavior of the members through various rules and regulations; in communes one is more likely to find tracts on astrology or organic gardening. 3. Cults are surrounded by a tough boundary that clearly defines who is in, who is out, and who may pass in either direction; communes, on the other hand, are generally open to people coming and going, often from one communal setting to another. Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 22



As noted previously, many cults pose significant threats to the personal freedom and wellbeing of their members. Nevertheless, despite all the evidence of misdeeds perpetrated in the name of religion, these threats are, to a considerable degree, covered up, minimized, and obscured. This covering-up process is part of the condition that has enabled the epidemic to spread. Much information has accumulated from various cult-related scandals -- from cult refugees; from families, relatives, and friends of cult victims; and from a few studies. However, it is very difficult to obtain accurate data by direct investigations of cults because the cults systematically deceive the public. They conceal information; they harass their critics; they intimidate and dominate their members. All of this is designed to prevent a free flow of information. Sometimes I am astonished to hear a colleague report that he or she has visited a certain cult and has been persuaded that the people there are happy and content, or that he or she has distributed questionnaires to cult members and drawn similar conclusions from results. Naive visitors may not see through the choreographed presentation regularly provided by cults to deal with outsiders, but scientists should not be so easily deceived. Former cult members have come forward to say, ―But look, I was there! I took part in the deception! It is a well-practiced act that we always put on to deceive outsiders!‖ The investigator who is sympathetic to the cult may retort, ―You are not a good reporter because, as a former member, your account is prejudiced. Even if you did live six or seven years in the cult, the very fact that you left proves that you are now biased and, therefore, your testimony is worthless.‖ It is hard to carry out good scientific research under conditions where genuine direct access to -- or truly unrestricted observation of -- the phenomena or subject material is forbidden, and where the cult leadership controls or can influence the circumstances of scrutiny, the choice of subjects, or the nature of the responses. Even so, existing data now suffice to convince any reasonable person that the claims of harm done by cults are bona fide. There are a good many people already dead or dying, ill or malfunctioning, crippled or developing improperly as a result of their involvement in cults. They are exploited; they are used and misused; their health suffers; they are made to commit improprieties ranging from lying (―heavenly deception‖) to murder. Their lives are being gobbled up by days, months, and years. Their families are often devastated. For at least two decades the situation has been growing steadily worse. We do not know how many people are affected. I have seen estimates that as many as 10 million Americans have been at least briefly involved with cultic groups during the past 20 years. But even if it were only a million, the situation should be considered grave. Suppose a million people in the United States were afflicted with some mysterious infection about which many victims did not complain, but which caused considerable suffering in others and, while only a small percentage di4 that was affecting a steadily increasing number of people. Would we not consider that an epidemic? I submit that we would, and that a public health approach would be considered an appropriate response by those responsible for public policy. In spite of such evidence, however, there are many apologists for the cults. These individuals and organizations undoubtedly contribute to the cults‘ veneer of respectability behind which strange and ugly things are happening. Some of the apologists appear to be romantics. They project into the cults some of their own hopes for religious reform, spiritual rebirth, rejection of materialism, or even escape from the dangers of the thermonuclear age. Other apologists, including some civil libertarians, take a more seemingly pragmatic stand, shrugging off whatever abuses the cults may perpetrate, and pointing out that any
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countermeasures would be unacceptable be-cause they might violate freedom of religion as guaranteed by the First Amendment to the Constitution of the United States. A number of apologists appear to have been successfully deceived by charismatic cult leaders or their representatives. Certain politicians fall into this category, in some cases after the cult has contributed money to their election campaigns. There are even some armchair philosophers who have either never seen the destructive effects of cults or prefer to deny their reality, but who happily discuss cults (perhaps using another definitions) at great length and in the most elaborate terms as an interesting new ferment in contemporary society, or in some other uncritical way. If the apologists are church officials, physicians, or behavioral scientists, the grateful cults have been known to reward them with grants, awards, published praise and even ―research‖ opportunities. Cult-Related Harms The Wingspread Conference, (12) pointed out that cults arouse concern because of their unethical or manipulative practices together with their lack of consideration for the individual‘s needs, goals and social attachments. Of even graver concern is that these practices often result in harm to persons, families, and society at large. A number of specific harms are outlined in the Wingspread Conference Report, which appeared in this journal previously (1986). These harms are broken down into five general areas: (1) individuals and families; (2) government and law; (3) business; (4) education; and (5) religion. Although the Wingspread outline of harms is fairly comprehensive, it does not include a classification for certain major crimes, such as fraud, rape, battery, and murder, which have been committed at the instigation of cult leaders or in cult settings. It should be understood that the Wingspread Conference was by no means the first review of cult-related hazards, nor the first aegis under which recommendations were made for a realistic public response. The Wingspread Report, for example, quotes a resolution adopted by the 1982 National PTA Convention delegates. Two years after the PTA resolution, on May 22, 1984, the European Parliament adopted a Resolution entitled New Organizations Operating Under the Protection Afforded to Religious Bodies. The Resolution expresses the Parliament‘s concern about the recruitment and treatment of members of the organizations in question and calls for an exchange of information among member states on problems arising from the activities of these groups with particular reference to charity status and tax exemption; labor and social security laws; missing persons; infringement of personal freedoms; existence of legal loopholes which enable proscribed activities to be pursued from one country to another; and creation of centers to provide those who leave the organizations in question with legal aid, assistance with social reintegration, and help in finding employment. The Resolution states that ―the validity of religious beliefs is not in question, but rather the lawfulness of the practices used to recruit new members and the treatment they receive.‖ It goes on to call upon member states to pool their information about the ―new organizations‖ as a prelude to developing ―ways of ensuring the effective protection of (European) Community citizens.‖ To achieve this, the Resolution ―recommends that certain criteria be applied in investigating, reviewing, and assessing the activities of the above-mentioned organizations.‖ [See David Wilshire‘s article in CSJ Vol. 7, No. 1 for background on this important resolution and a list of these criteria -- Editor.] The Resolution of the European Parliament concludes by stating that it is desirable to develop ―a common approach within the context of the Council of Europe,‖ and ―calls therefore, on the governments of the Member States to press for appropriate agreements to be drawn by the Council of Europe which will guarantee the individual effective protection from possible machinations by those organizations and their physical or mental coercion.‖ Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 24



The provisions of the Resolution clearly reflect the experience of harm suffered by thousands of cult victims and their families in the European community. Persuasive Techniques The scholars who prepared the 1986 Vatican Report (6) summarized their findings in a list of such methods that is similar to listings by others (5, 13), but perhaps should be reproduced here because it comes from a clerical source outside the ongoing debate. Some recruitment, training techniques, and indoctrination procedures practiced by a number of sects and cults, which often are highly sophisticated partly account for their success. Those most often attracted by such measures are those who, first, do not know that the approach is often staged and, second, are unaware of the nature of the contrived conversion and training methods (the social and psychological manipulation) to which they are subjected. The sects often impose their own norms of than feeling, and behaving. This is in contrast to the Church‘s approach which implies fullcapacity informed consent. Young and elderly alike who are at loose ends are easy prey to those techniques and methods that are often a combination of affection and deception (e.g., love-bombing, the personality test, or the surrender). These techniques proceed from a positive approach but gradually achieve a type of mind control through the use of abusive behavior modification techniques. The following elements are to be listed. • • • • • • •



•



• •



•



Subtle process of introduction of the convert and his gradual discovery of the real hosts; Overpowering techniques: love-bombing, offering a free meal at an international center for friends, flirty fishing techniques (prostitution as a method of recruitment); Ready-made answers and decisions are being almost forced upon the recruits; Flattery, Distribution of money, medicine; Requirement of unconditional surrender to the initiator, leader; Isolation: control of the rational thinking process, elimination of outside information and influence (family, friends, newspapers, magazines, television, radio, medical treatment, and so forth) which might break the spell of involvement and the process of absorption of feelings and attitudes and patterns of behavior; Processing recruits away from their past lives, focusing on past deviant behavior such as drug use, sexual misdeeds; playing upon psychological hang-ups, poor social relationships, and so on; Consciousness-altering methods leading to cognitive disturbances (intellectual bombardment); use of thought-stopping clichés; closed system of logic; restriction of reflective thinking; Keeping the recruits constantly busy and never alone; continual exhortation and training in order to arrive at an exalted spiritual status, altered consciousness, automatic submission to directives; stifling resistance and negativity, response to fear in a way that greater fear is often aroused; Strong focus on the leader; some groups may even down-grade the role of Christ in favor of the founder (in the case of some Christian sects).



Much of the cult controversy relates to the question of whether it is actually possible for groups or authority figures to influence and control the thoughts and behaviors of subject individuals to their detriment.
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In the secular world there is general acceptance that such influence and control are very real. Intimidation through force or the threat of it is a powerful controller of behavior, and thoughts tend to follow behaviors through rationalization, self-justification, identification with the aggressor and other mechanisms. Deception is also a well-known method of exploiting people, either through positive misinformation, concealment of important facts, or both. Our statutes, ethical codes, and conventional moralities all recognize and accept the vulnerability of people to intimidation and deception. However, this scenario assumes that the wronged person eventually recognizes and decries his or her victimization. The wronged person presses charges. He or she shows his or her bruises. The wronged person produces evidence that a swindle occurred, that the product was misrepresented, that the lot is under water at high tide. Maybe the wronged person wins the case; maybe not. Perhaps it is deemed the individual‘s own fault that he or she didn‘t read the fine print, or that he or she didn‘t exercise reasonable suspiciousness or prudence. Caveat emptor still obtains despite consumer protection laws. Nevertheless, the reality and effectiveness of intimidation and deception are not an issue per se. Someone has done it to the victim. The victim didn‘t do it to himself or herself. Cults are able to operate successfully because at any given time most of their members are either not yet aware that they are being exploited, or cannot express such an awareness because of uncertainty, shame, or fear. That there are techniques capable of drawing people into such groups, holding them there, even to their detriment, and influencing their mood, thought and behavior while they remain identified with the group is a hinge of major controversy in this field. Terms like ―brainwashing‖ are not useful in exploring this question. ―Brainwashing‖ did not prove necessary to account for the unwonted behaviors of prisoners of war (2, 3, 14, 15). ―Mind control‖ is not much better. The realities about techniques of influence do not require neologisms to assert themselves. They may be found in several bodies of literature, to which the reader is here referred through the following list of examples. 1. Laboratory experiments with normal human subjects (16-19). 2. Studies of coercive persuasion or thought reform, outside the cult field (20-29). 3. Studies of accounts by former cult members, surveys, and single-group overviews (3047). 4. Investigative studies of cultlike organizations (48-61). 5. Reports by those who have treated cult victims (62-70). My own ―public health approach‖ was first proposed at the Bonn conference in 1981 (7). In the years that have passed since then I have come to believe with even greater certainty that this approach is deserving of consideration because it poses no threat to established religions, new religions, communes, sects (no matter how odd), or even cults if they are of the nontotalist variety. At the same time it tackles the hazards posed by cults, and the harms already suffered by their victims, and strives to protect those who are at risk or may become so. In public health (including preventive psychiatry) we talk about three types of prevention: primary, secondary, and tertiary. Primary prevention eliminates the causes of illness or unhealthy circumstances. Secondary prevention intervenes early, striving to restore health and prevent recurrence of complications. Tertiary prevention (postvention) comes later, and seeks to diminish the damage and protect the victim from further harm. How can this model apply to cult-related harm? The definition employed in this chapter is good enough to distinguish cults from genuine churches. Clearly it is essential that, in preventing cults from doing harm, we must not ourselves do harm to organizations that are blameless, and that society needs or desires for its well-being. Returning to the health-related model one might ask how, for the purposes of treatment, one distinguishes malignant Cells from healthy ones in the human body. A good Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 26



approach, if one is interested in curing cancer, is to find a chemical that kills malignant cells and spares those that are healthy. What would be the effect of approaches which, when applied by society to organizations calling themselves religions, would have no untoward effect upon benign, bona fide religions, but would inhibit the malignant ones, that is, the cults? How could such social medications be prescribed? Before outlining my suggestions, I wish to say a word about society‘s responsibility to support research on this problem. We must have a proper evaluation and monitoring of the cult epidemic, and measure the effectiveness of whatever methods we employ. Our society has a large stake in such research, but has not yet come to grips with the necessity to undertake it. If there had be-en an epidemic of an infectious disease with the morbidity and mortality of this one, research would abound. A Public Health Model 1. Primary Prevention With regard to our plague of cults, primary prevention requires strengthening society against them. A. Recognition The first essential under primary prevention is recognition of the nature and extent of the problem. This must include increasing public awareness and extensive public education. The PTA resolutions and the Wingspread Conference are mere beginnings to this process. Far more must be done. B. Religious Outreach Programs Many established religious entities have become smug, self-satisfied and preoccupied with the material state of the church rather than reaching out vigorously toward the idealism of the young. This cannot -- and in my view should not -- be accomplished through the schools, or through the dubious electronic propaganda of money-oriented radio and television ‗ministries.‘ Rather, it should be the responsibility of ―mainline‖ churches to bring to young people the benefits of religion through genuine religious fellowship. There is good reason to believe that such experience will render youngsters less vulnerable to phony but superficially attractive alternatives -- cults -masquerading under the guise of religion. C. Restoration of Family Values While it is not good enough to say that the cult problem or its solution lies in the family, it is true that many families are in trouble. As part of primary prevention, there are many things that could be done to help families. Unfortunately, today there are many social factors, especially in the United States, that seem to militate against family integration. Vulnerability of young people to cults is not the only consequence of this disintegration. Increases in violence, drug abuse, crime, and delinquency all relate to serious problems in the family. While it does not appear to me that family problems are significantly more frequent in the backgrounds of cult recruits than in other persons with the same demographic characteristics, it is also true that interventions involving families have often proved helpful in solving cwt-related problems. D. Risk Factor Review How do we review risk factors as part of primary prevention in public health? We inspect. How do we know if it is safe to cat in a restaurant? A trained investigator is legally authorized to examine the food. In fact, inspections of many types of organizations purporting to provide for the physical or mental well-being of the Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 27



citizenry are legally mandated. This is primary prevention in public health. Even the best hospitals must be inspected regularly. It seems to me that no responsible religious organization should raise objections to comparable inspections with regard to the risk of such harms as are reviewed above. The cults, of course, would be unable to withstand this type of scrutiny. II. Secondary Prevention The preventive measures discussed below have to do with requirements that I believe society can safely make directly upon the cults. These requirements will act, in the long run, like chemotherapy- to produce a specific effect on that which is harmful or diseased and to preserve the health of that which we desire to preserve. A. Revelation This means legally requiring any organization that purports to offer services of any kind, including mental or spiritual to reveal in advance all of the implications of participation or membership. In medicine we call this providing fully informed consent. Such a procedure should be made a requirement for any organization that recruits members from the public and in relation to their alleged purposes seeks special status or privilege regarding taxes or anything else. These organizations should be able to show that full disclosure was rendered before membership was solicited or accepted. It is not easy to become a Catholic, a Jew, or an Episcopalian. However, it is all too simple to become a Moonie. It usually happens before the recruit even realizes what has been done to bring it about. Most genuine religions, concerned with offering people spiritual fulfillment, strive to ensure in advance that such people know exactly what will be required of them, what their responsibilities will be. Not so the cults. Many cults -- not only the Church of Scientology -- couch their claims of benefit in terms of health. We should insist that cult recruiters, like health professional if they propose to make you a healthier person, must explain all the risks to your health that the procedure -- or membership -- may impose, and what its actual limitations are. Under such a set of ground rules, the cheerful, smiling, clean-cut young person (often of the opposite sex) who befriends you and then says, ―Would you like to come to a place I know and meet some wonderful people who are interested in the same things you and I are?‖ would be required to hand you a piece of paper saying ―This is an invitation to attend and join the Unification Church. If you do join, the following will be required of you.‖ The list would include, among many other items, surrendering all personal possessions to the church, accepting Sun Myung Moon as the messiah, and living in celibacy until three years after marriage to a partner (who might well be a stranger) chosen by Sun Myung Moon. B. Reckoning This means accounting for the use of funds. Churches use most of their funds for operational expenses and charitable purposes, that is, for the improvement of the lives and well-being of their members, worthy projects in the community, care for the needy, foreign missions, and so on. There is nothing to fear in accounting for these expenditures. I know many thoughtful people in the clergy who for years have been saying that churches should open their books to appropriate inspection as businesses or hospitals must. Why not? Charitable expenditures should properly be tax-exempt. But if the goal of the church‘s fund-raising is to buy its leaders yachts, or jewels or Rolls-Royce limousines, or firearms, society has a right to know, and there should be a reckoning.
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C. Removal This has to do with the vital but delicate subject of removing a member from a cult for a period of objective review. When you look at this proposition as though it were a public health measure, it should not threaten the genuine religions. Simply put, if a reputable person or persons (e.g., a relative or a family) have a basis for being concerned about the health or well-being of a cult member, and a preliminary investigation shows that the concern has merit, that member might be removed from the cult for a short period of time to allow for examination of the situation by an objective agent of society, such as a court. This intervention need not require the type of conservatorship which necessitates proving the member incompetent. The only thing necessary would be to show reasonable grounds for concern about the member‘s physical or mental health. Suppose there were a youngster at a Lutheran retreat and his parents thought: ―I‘m worried about him; his letters seem strange; I want him home.‖ The church would certainly not refuse to tell the parents where their youngster was, or to send him home. If society acknowledges that there are circumstances in which individuals are being endangered by certain types of organizations, then society must accept the responsibility to protect those who may be so endangered by removing them from the suspect situation until safety -- and genuine freedom of choice -- is assured. D. Recovery of Damages This is a potent social and legal remedy, which derives from the consumer advocacy tradition. If, after leaving an organization to which I previously belonged, I find that I have been harmed as a result of having been in that group, I should be able to sue the organization for the damages that I have experienced. To make a recovery for my losses, I would have to develop proof The establishment of proof may require investigations, witnesses, and even courtroom procedures. Suppose someone decided to sue the Roman Catholic church claiming development of bad knees from too much kneeling. Collection of damages would not be likely because the person could have used a pillow, or because the church would not have expelled or punished him for not kneeling. However, suppose someone chooses to sue the Unification Church or the Church of Scientology for having exercised undue influence (a concept that already exists in law) upon his life, resulting in a loss of income, or of position, or of health, or of property, stating further that this undue influence employed deception, lack of initial full disclosure, or failure to give fully informed consent in advance. If proof were forthcoming, then such a lawsuit should lead to a recovery for damages. Ten years ago such suits were almost unheard of. Recently a few have been successful if lawsuits of this type increasingly lead to recovery of damages from totalist cults, the epidemic of cult-related harms will begin to subside. III. Tertiary Prevention A. Rescue Missions Participating in the process of helping refugees from cults has proved to be one way for former victims to be useful and to stay healthy, something like the method used in Alcoholics Anonymous. However, rescuing people from cults can be risky. This brings us back to ―removal‖ but further to the whole question of ‗deprogramming,‘ which, although discussed satisfactorily in the Wingspread report, perhaps deserves a brief comment at this point. What many parents call ―removal‖ or ―rescuing,‖ the cults -- and often the police -- call kidnapping. I do not advocate kidnapping. But one must ask, what has gone wrong in Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 29



society where parents are forced to kidnap their own children through a desperate desire to save them? Many families -- normal families by all the usual criteria -- have been driven to seizing their own children forcibly to extract them from cults and then exposing them to the intensive discussions of the cults‘ practices, including hard facts about the leadership, called ―deprogramming.‖ It has been estimated that two thirds or more of those who have been forcibly ―deprogrammed‖ either never go back to the cults (even though they are free to do so usually in a matter of days or weeks) or return only temporarily. The remainder go back to stay (72). Often when they go back, the cult uses them to intimidate, or even to sue the family. A number of parents in the United States have been charged with kidnapping as a consequence of such failed rescue efforts. However, they are almost never convicted. When the question of criminal intent comes up, the jury rejects the kidnapping charge. Even so, there are the legal costs, the stress of the rescue mission itself, and the terrible subsequent harassment often experienced by the families. Clearly, in order to make such rescue missions and forcible deprogrammings unnecessary, other means should be available to deal with the matter of rescue. (see Removal above.) B. Reentry Counseling In the United States, reentry counseling (sometimes called voluntary deprogramming, or exit counseling) of people who leave the cults is a relatively effective, legal treatment approach. Most of these patients were not forcibly removed from a cult, but escaped, drifted out, or were ejected from the group, especially if they became ill. The whole question of reentry is something that should be on the conscience of society. What about cult members who do not have families to help them? What about the ones whose families are not sufficiently affluent to pay for reentry counseling services, and where charitable services (like Los Angeles‘s Cult Clinic) are not available? The problem is there; the seekers for help on reentry are there. Reentry counseling must be considered as a basic element in tertiary prevention. Here we find a neglected social responsibility. C. Reconstitution of Relationships This means working with the significant others in the life of the individual who is coming back into society. One of the few agencies that is truly providing this service in the United States is the Los Angeles Cult Clinic, which deals with families in a practical way (73). It helps them to keep lines of communication open to their relative in a cult, and productively deals with emotional aspects of the problem, thereby making it possible to reconstitute relationships when the cult member finally returns to the family. D. Rehabilitation This is an extensive, time-consuming process. The psychopathology of people coming out of cults has been described elsewhere(5). My rough estimate (based on observations not only of cult members but of people returning from prisoner-of-war camps, hostage ordeals, and other types of captivity situations that are similar) is that at least one-third will show some kind of obvious psychopathology. It may take several months before they are ready to work in something resembling ordinary psychotherapy. Prior to that, the method of group therapy employed by Singer(63) seems to be the most effective. Fully to rehabilitate some of these people will take a year or even more, as described by Goldberg and Goldberg(67). Society must be prepared to provide rehabilitation program for people who are seeking a return to normal productive lives. If treatment works, the taxes from these refunctioning people will more than pay for it afterwards. Without expert help many of them may become Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 30
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Cult Violence and the Identity Movement Thomas J. Young Ph.D. Criminal Justice Department Washburn University Abstract Although most cults are not dangerous, some of the theopolitical cults associated with the Identity Movement have proven to be quite violent. These cults combine conspiracy theories, white supremacy, and religious survivalism into a theology of hatemongering and violence. By seeing others as evil and impure, Identity cult members engage in self-idealization. The cult leader also acts as a transitional object and helps members express their hostility. Some have estimated that approximately three million Americans are involved in about 25M to 3,000 cults which vary in size from two dozen followers to thousands of ardent members (Saliba, 1987; Singer, 1978, 1979). Others, however, claim that ―no evidence of the existence of a large number of religious groups, either cultic or otherwise, has been produced‖ (Melton, 1986, p.5). A more conservative count estimates that one can find some 500 to 600 cults in the United States, most of which have a few hundred members or less, resulting in an estimated membership total of 150,000 to 200,00. Furthermore, many of those who join cults tend to leave within a few years (Melton, 1986). Although there is still considerable disagreement and confusion over the term ―cult,‖ several distinct features can be outlined. First, cults are generally led by authoritative, charismatic leaders who control the public and private lives of their followers (Wright & Wright, 1980). Second, cults typically bring about a fundamental change in the lifestyles of those who become members (Clark, 1979). Third, many cults are apocalyptic and members believe they are the chosen few who will survive the won approaching end of the world. Finally, cults tend to follow an ―ends justify the means‖ philosophy (Rudin & Rudin, 1980). Clearly, not all cults are the same. West and Singer (1980), for example, have stated that most of the new religious movements can be classified into ten types: (1) neo-Christian religious cults; (2) Hindu Eastern religious cults; (3) occult, witchcraft, and Satanism cults; (4) spiritualist cults; (5) Zen and other Sino-Japanese philosophical cults; (6) race cults; (7) flying saucer and outer-space cults; (8) psychological cults; (9) political cults; and (10) communal cults. Other scholars, such as Galanter (1982), have offered similar typologies. In recent years cult-related violence, such as the Manson family killings (Livsey, 1980) and the murder/mass suicide incident at the People‘s Temple in Guyana (Dwyer, 1979; lea, 1982), has attracted considerable media attention. As a result, the public tends to perceive cult life as inherently dangerous and life-threatening. The evidence, however, does not support this view since most cults are apparently nonviolent (Melton, 1986). Nevertheless, some cults have shown a long-term tendency for violent confrontation and involvement in a variety of criminal activities (Raschke, 1990). A number of theopolitical cults associated with the so-called Identity Movement, for example, have proven to be especially violent. The findings of the Anti-Defamation League of B‘nai B‘rith (1983, 1986) and Melton (1986) undergird the following review and analysis of groups associated with the Identity Movement. The Identity Movement What is now referred to as the Identity Movement originated with Richard Brothers (17571824), a Canadian-born visionary. Brothers, who self-proclaimed a right to the throne of Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 35



England as a descendant of King David, identified Anglo-Saxons as the literal descendants of the ten Northern tribes of ancient Israel and as God‘s chosen people. Since Brothers was eventually declared mentally deranged and committed to an asylum, his Anglo-Israelite hypothesis received little attention until the publication of Our Israelitish 0rigin by John Wilson in 1840. Although Anglo-Israelism gained support in Bible study circles throughout the rest of the nineteenth century, it did not find a large audience until the 1930S when WJ. Cameron became president of Howard B. Rand‘s Anglo-Saxon Federation of America. The federation, under the guidance of public relations executive Clarence S. Warner, promoted the development of Anglo-Israelite groups across the United States, some of which became large independent congregations and publishing centers for the movement. Following WWII, a new generation of Anglo-Israelite leaders emerged, including the infamous Gerald L.K Smith. In 1947 Smith formed the Christian Nationalist Crusade and published the Cross and the Flag, a violently anti-black/anti-Semitic periodical (Anti-Defamation League of B‘nai B‘rith, 1982, 1983; Melton, 1986). Today, the Identity Movement is composed of numerous independent ministries, each of which is built around one prominent minister who functions as leader, writer, and media spokesman. The largest ministry to share some affinity with the Identity Movement is The Worldwide Church of God, which grew out of the Seventh Day Church of God Movement under the leadership of Herbert W. Armstrong. The Worldwide Church of God claims approximately 100,000 members worldwide and publishes four international periodicals including The Plain Truth which has a circulation in the millions. The church also produces a radio and television show called ―The World Tomorrow,‖ which is heard in English, Spanish, French and German. Unlike some of the more extreme Identity Movement ministries, the Worldwide Church of God is apparently nonviolent. Since the 1970s, however, the church has been involved in one controversy after another. For example, in 1974 Armstrong‘s son, Garner, was charged with multiple counts of sexual improprieties and in 1979 a group of former members filed suit against a number of the church leaders claiming fiscal mismanagement. Within the Identity Movement is a violent wing that preaches white supremacy and paramilitary-religious survivalism. Many of these theopolitical cults have ties to various extremist hate-groups such as the Ku Klux Klan, the neo-Nazi party, and the militant income tax protest group, the Posse Comitatus. According to some estimates these Identity Movement ministries have approximately 10,000 to 20,000 members. Over the last decade, the more extreme Identity Movement ministries have joined ranks with white supremacy groups in a recruitment campaign throughout the rural South and the Midwest. Their message to anomic whites who are poor or uncertain about their economic future is simple: the U.S. government is in a conspiracy with Jews and blacks against white people. A popular theme in their literature is that the Federal Reserve Board, which is allegedly controlled by Jews, has plotted to bankrupt farmers and take their land. Some Identity Movement leaders have encouraged farmers to engage in violent confrontation with law enforcement officials to prevent and/or protest foreclosure proceedings. One such case occurred on October 23, 1984, when Arthur Kirk, a farmer in Cairo, Nebraska, and a member of the Anti-Semitic National Agricultural Press Association, died in a shoot-out at his farm with a state law enforcement SWAT team. A state investigation of Kirk‘s violent confrontation and death uncovered a large amount of hate literature at the Kirk farm, which the special investigator described as ―the thread of the whole thing‖ (Anti-Defamation League of B‘nai B‘rith, 1986). Perhaps the most notorious ministry within the Identity Movement is the Aryan Nations Church. The church, under the leadership of the Rev. Richard Butler, is openly tied to 10an and Nazi groups and describes itself as a white theopolitical movement whose goal is the reestablishment of white Aryan sovereignty. Specifically, Butler ―teaches that the Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 36



preservation of the white race is demanded and directed by Yahweh and that a battle is now being fought between the present-day children of darkness (i.e., the Jews) and the children of light (the Aryan race)‖ (Melton, 1986, p. 57). This group‘s adherence to violent nostrums has been documented repeatedly. For example, one member of the Aryan Nations Church is believed to have murdered Denver talk-show host Alan Berg, and another bombed a federal office building, a hardware store, and a fast-food restaurant (Reed, 1989). In 1972 The Church of Israel was formed as a result of a schism in a small Mormon splinter group, the Church of Christ at Halley‘s Bluff, Missouri. In the 1960s one of the pastors for the Church of Christ Daniel Cayman, began to print his extreme racial views in the church‘s periodical and also used the church‘s youth camp as a military training ground for white supremacists. Although Gayman temporarily gained control of the congregation, a court ruling later returned almost all of the church property to former members of the congregation‘s priesthood. Following this incident, Gayman‘s supporters reincorporated and replaced the teachings of Joseph Smith with the Identity Movement‘s theology of white supremacy. Citing Genesis 3:15, Gayman teaches that whites have descended from Seth and are predestined to be part of God‘s family while blacks and Jews have descended from Cain, the child of Satan‘s impregnation of Eve (Melton, 1986). Another far-right group within the Identity Movement is The Christian Conservative Church of America, which was founded by John R. Harrell in 1959 and is currently headquartered in Louisville, Illinois, in a full scale replica of Mt. Vernon. According to Harrell, the purpose of the church is to blend Christianity and patriotism to oppose Zionism and communism. The church teaches that the U.S. government is in imminent danger of collapse and advocates that white Christians should join forces for survival within a geographical area referred to as the ―Golden Triangle‖ (i.e., the land between Pittsburgh; Atlanta; Lubbock, Texas; and Scottsbluff, Nebraska). Three auxiliary groups are associated with the church: the ChristianPatriots Defense League, which educates and organizes white Christian survivalists for the coming collapse; the Citizens Emergency Defense System, a private militia standing ready for the Collapse of the government; and the Paul Revere Club, which receives funds to support the other organizations. A similar Identity Movement ministry is The Covenant, the Sword, the Arm of the Lord (C.S.A.), founded in 1976 by the Rev. Jim Ellison from San Antonio, Texas. C.S.A. also foresees the collapse of the U.S. government and a major internal war in which white Christians will be set against Jews, blacks, homosexuals, Satanists, and foreign enemies in the battle of Armageddon. In preparation for this battle, Ellison established a survivalist commune near the Arkansas-Missouri border. The commune produces its own food and income is derived from courses on Christian military tactics and survivalism. Over the past decade, C.S.A. has apparently been at the center of a number of violent crimes. In 1983, Gordon Kahl, a Posse Comitatus leader wanted for the murder of three U.S. Marshals and the attempted murder of three other law enforcement officers, died in a shoot-out with a sheriff near the C.S.A. commune. The following year, Richard N. Snell, a former resident at C.S.A., was arrested and convicted for murdering an Arkansas state trooper, and in 1985 Ellison and several other C.S.A. members were arrested and convicted on racketeering charges. Despite their recruitment efforts, most of the Identity Movement ministries have enjoyed only a limited degree of success. In fact, some have lost members due to the imprisonment of their leaders. Nevertheless, as the Anti-Defamation League of B‘nai B‘rith (1986) has pointed out, ―general failure of results does not rule out specific dangers‖ (p.1). The potential for cult violence in the Identity Movement is illustrated in the case of Michael Ryan (State of Nebraska v. Ryan, 1986).
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The Michael Ryan Case From 1984-1985 Michael Ryan was the leader of a religious-survivalist cult located on a farm near Rulo, Nebraska. The cult, which consisted of about 20 adults and children, followed the teachings of the Identity Movement and was also influenced by James Wickstrom, the national director of counterinsurgency for the Posse Comitatus. In keeping with the philosophy of the Identity Movement, Ryan and his followers believed they were part of the chosen few, the true Israelites, who would play a role in the battle of Armageddon. In preparation for the ultimate confrontation between good (i.e., white Christian survivalists) and evil (i.e., Jews, blacks, homosexual judges, and law enforcement officials) Ryan ran his cult in a paramilitary manner. Men were given military ranks and other titles ranging from slave to Michael Ryan‘s status of six-star general and king. Ryan‘s sixteen-year-old son, Dennis, held the rank of high prince. Cult members were trained in Christian military tactics, which in part consisted of Michael Ryan‘s shooting at his followers. Food, military clothing, and weapons were stockpiled at the farm, all of which were made possible through the theft of cattle and farm machinery. Audiotapes of Wickstrom and the movie ―Red Dawn‖ (in which Soviets invade a small U.S. town) were played constantly at the farm to reinforce the cult‘s anticipation of Armageddon. Life at the Ryan farm revolved around the use of an arm test in which one person would apply pressure on the arm of another. The arm test allowed members to communicate with Yahweh and was used to guide every aspect of the cult‘s activities, including routine matters, such as what to eat and wear. The group abstained from alcohol, smoked marijuana frequently, and engaged in polygamy, bestiality, and homosexuality. Michael Ryan had five wives, four of whom he married in unofficial ceremonies, and three children. His oldest son, Dennis, was taught to avoid erections by thinking about Yahweh, Armageddon, and killing blacks and Jews. In August, 1985, federal state, and local law enforcement officials raided the Ryan farm. In addition to finding a large cache of weapons (39 handguns and rifles) and hate-literature, two bodies were discovered in unmarked graves. Luke Stice, a five-year-old child, was apparently killed after his father, the cult‘s former leader and original owner of the farm, was forced to have sex with his son, another male cult member, and a goat. The other victim was twenty-five-year-old James Thimm. Court testimony indicates that Thimm was tortured in a hog shed over a two day period by the Ryans and three other cult members. Michael Ryan ordered and directed the punishment because he felt Thimm had ―bad thoughts‖ and had once poisoned a turkey. For atonement, the cult forced Thimm to have sex with a goat and repeatedly inserted a shovel handle into his rectum. On the day Thimm died, the five cult members took turns whipping his bare back for about thirty minutes. Each of the five also shot Thimm‘s fingertips with a pistol. Despite his torture, Thimm allegedly apologized to the cult and asked for forgiveness. The elder Ryan told Thimm that he was going to die because Yahweh ―wasn‘t fooling around.‖ Michael Ryan then kicked one of Thimm‘s arms until it broke, and Dennis Ryan broke one of his legs with a wooden board. Next, Michael Ryan proceeded to kick Thimm in the head and then jumped up and down on his chest, crushing Thimm‘s ribs and killing him. Later, the thirty-seven-year-old Ryan used a razor blade and pliers to strip an eight-inch piece of skin from one of Thimm‘s legs. After the cult members had lunch, Thimm‘s body was placed in a grave and Michael Ryan ordered another farm resident to shoot their already dead victim in the head with a .45 caliber pistol. Legal counsel for the Ryans used the insanity plea as the main argument in their defense. Several psychologists and a couple of psychiatrists for the defense testified that Michael Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 38



Ryan suffered from a paranoid disorder or paranoid schizophrenia, while Dennis Ryan was said to have a dependent personality which resulted in a shared-psychosis. A prosecution witness, an associate professor of psychiatry at Creighton University Medical School, contradicted the clinical picture offered by the defense by testifying that there was no evidence that either Ryan was mentally incapacitated during Thimm‘s slaying. Sadistic tendencies, not mental illness, drove the Ryans to torture and kill Thimm, the psychiatrist testified. The jury agreed with the prosecution‘s clinical expert and found Michael Ryan guilty of first-degree murder and Dennis Ryan guilty of second-degree murder. The other defendants turned state‘s evidence and were prosecuted at lesser charges as part of their plea-bargain arrangement. Conclusion Freud noted that conspiratorial beliefs explain away personal weaknesses, failures, and inadequacies and thereby maintain an unrealistic self-concept (Cameron, 1959). That is, adherence to a conspiracy theory allows a person to see himself or herself as perfect and infallible in comparison to others who are seen as evil and defective. To perceive oneself as pure, impure feelings and impulses must be projected into the world where they become embodied in others. Furthermore, when ―deserved‖ success does not materialize, it is obviously ―they‖ who stand in the way of advancement (Toch, 1965). Adherence to the Identity Movement allows members to see themselves as ―the chosen few‖ and as such the last hope for civilization. This type of view divides the world into two categories: an idealized group to which the person belongs and an immense human garbage pail comprised of all others. Behind the exaltation of ―we,‖ however, is self-idealization. In this case the ever narrowing in-group would be as follows: whites, Americans, Christians, and finally -- 1. In other words, the in-group provides members with a standard of measurement that makes them appear perfect (Adorno, Frenkel-Brunswik, Levinson, & Sanford, 1950). Cults such as those in the Identity Movement probably attract people who are searching for a ―magic helper.‖ As Fromm (1941) noted, people have a tendency to fuse themselves with something or somebody in order to acquire the strength they believe they lack. When an authoritarian cult leader assumes this role, followers endow him/her with magical qualities - the more the idealized other possesses, the more secure the follower feels. Similarly, the cult leader may serve as a transitional object for people who are in a transition between developmental stages (Wright & Wright, 1980). For example, a young person who joins a cult may separate from the family of origin while at the same time retaining a parental figure and a surrogate family. As a transitional object, cult leaders may also help members express hostile impulses. One study found that cult members tend to score high on ―overcontrolled hostility‖ (Ungerleider & Wellisch, 1979). When the cult leader initiates an antisocial act, however, cult members become free to act in a guiltless and violent way. The cult leader makes it possible for others to do what they always wanted to do but were forbidden by internalized norms. References Adorno, T.W., Frenkel-Brunswik, E., Levinson, D.J., & Sanford, R.N. (1950). The authoritarian personality. New York: Harper & Brothers. Anti-Defamation League of B‘nai B‘rith (1982). Hate groups in America. New York: ADL. Anti-Defamation League of B‘nai B‘rith (1983). The Identify churches: A theology of hate. New York: ADL. Anti-Defamation League of B‘nai B‘rith (1986). The American farmer and the extremists. New York: ADL.
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The False Transformational Promise Of Bible-Based Cults: Archetypal Dynamics Nadine Winocur Craig, M.A., Pepperdine University Robert Weathers, Ph.D., Pepperdine University Abstract People who join Bible-based cults are sold on the promise that they will be transformed spiritually through their membership. This paper analyzes universal psychological variables of cult induction and organizational dynamics. Human vulnerability to cults is examined from the perspective of Jungian archetypes. The lack of spiritual growth in cult members is explained according to transpersonal development theory. The symbiotic relationship of cult leaders and followers is also explored. For many people and over many centuries, the Bible has served as an effective vehicle for psychological and spiritual transformation. Self-giving saints and martyrs down through the ages illustrate the Bible‘s ability to provide a language that speaks to the basic nature of many persons and that opens a window onto a vision of what they may become. This language encourages its followers to transcend their own instinct-bound and ego-bound frameworks and to gain such qualities of spirit as the peace of inner harmony and the agapeic outflow of love toward others. Ironically, the same Bible has also served as a vicious weapon in the arsenals of holy warriors, hate groups, and many others who selectively apply biblical principles, for the most part unconsciously. They fail to espouse key scriptural principles (e.g., love, compassion, and forgiveness) even as they so ardently defend others (e.g., the ―closeness‖ of God‘s people, discernment of false spirits, and rejection of evil). If all Christian groups hold out the promise of personal transcendence via biblical practice within their organization, what is it about the churchly organization itself that does or does not enable this promise to be fulfilled? More emphatically, why is it that the especially dogmatic worship of certain Bible-based cults is so far from delivering on its word (Enroth, 1977, Sire, 1980)? It is curious not only that such rigid use of the Bible would lead to something so far from its own teaching, but that people would be misled into initially believing, as new converts, and into continually deceiving themselves, as members, that they are in fact growing spiritually and realizing their dreams of transcendence. This paper explores the mechanisms underlying the Bible-based cult‘s false transformational promise to the cult member. The paper is exploratory and theoretical, building upon the senior author‘s personal experience in the Boston (―Discipling‖) Movement within the Churches of Christ and her interactions with approximately 25 families with Bible-based cult members who have requested intervention counseling, in addition to numerous informal interactions with former cult members. Boston Church of Christ leaders‘ source material is also a primary resource for this paper, though observations made in this study effectively apply to Bible-based cults which are similar to the Boston Church of Christ. We describe the Bible-based cult‘s appeal to its followers as a manipulative promise to fulfill cult members‘ needs in the area of their psychological development. We employ Michael Washburn‘s model of transpersonal psychological development, which is based on psychodynamic/developmental theories from psychology (particularly Jung), yet which also remains sympathetic to human spirituality, to discuss how cults induct and repeatedly Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 41



coerce members according to a methodology geared toward common human vulnerabilities. The personal dynamics of cult leaders and followers are differentiated and their relationship to one another explored in order to determine how leaders exploit followers, even as the latter seek normally-expected social reinforcement from the former. The Goal and Methodology of the Bible-based Cult Far from providing assistance to church members in their personal spiritual walk, the cult‘s true goal is to induce in the members complete dependence on the church (Enroth, 1979). The cultic church formulates and frequently revises its doctrine to serve this goal, rather than allow members to reach their own understanding of the Bible and pursue their individualized purposes and lifestyles. Thus, Bible-based cults believe themselves in exclusive possession of the truth (Enroth, 1989). They base this claim on their unique Bible interpretation or extra-Biblical revelation. Cultic churches contend that there is only one possible means of living that will pass God‘s judgment, namely, to belong to their church. This is in contrast to most non-cultic Christian groups, which give others license to practice their own version of Christianity, so long as it does not contradict Scripture. The cult‘s elitist mentality is upheld at the same time that total reliance on the Bible is preached, thus overlooking Scriptures which indicate that only God has the ability or the right to judge who will be saved. It is necessary for cults to judge outsiders so that they can control their own members (Hassan, 1988). Such a doctrinal stance is calculated to leave cult members with no place else to go, and with no choice but to depend on the church‘s instructions on how to live a life worthy of salvation. The cultic church‘s methodology works to convince members that the church has complete spiritual authority. Members are led to believe that they have found the only true path to salvation and happiness, even as the church is exploiting them for its own purposes. The process of mind control involves taking ordinary people -- who are capable of thinking in shades of gray and competent to make innumerable daily decisions -- and influencing them to exchange their belief systems and thought patterns to think only in global and absolutistic terms (Singer, 1986). Members are actively led to look to the church to make all their major daily and life decisions for them. Even from their initial contact with the cult, church members are led to regress: first emotionally, through the group‘s befriending them (though amidst authoritarian conditions of worth), and next, cognitively and behaviorally, through comprehensive indoctrination and ongoing regimentation of daily routines (C. Giambalvo, personal communication, February 2, 1990). This process continues until members reach an infantile state of dependence on the church in which they fear social and spiritual condemnation and desperately need affirmation. The Mother Archetype and Ego Development The cult systematically zeroes in on areas of emotional susceptibility until it convinces candidates that their deep-seated desires can only be fulfilled through utter devotion to the church. What unconscious desires does the cult prey upon in order to impel converts to desire membership, even though they must sacrifice central characteristics of the self: autonomy, spontaneity, and creativity (Masterson, 1985)? Carl Jung provided one key to this question in his mapping of the unconscious, in which he uncovered the archetypes which mark the path toward maturation of the human soul (Jung, 1912/1967). The church promises fulfillment of the cult member‘s archetypal needs by assuming the role in members‘ psyches of an all-important archetype, namely, the ―Mother.‖ The ―Mother‖ archetype is represented externally by our original caretaker, and internally by our unconscious conception of both nurturing and authority, which consequently influences our self-esteem and sense of equality with others. According to Washburn‘s model of transpersonal psychological development, the progression from pre-egoic to egoic stages is guided by the driving force of the need to individuate from Mother (Washburn, 1988). Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 42



Initially in a state of ―original embedment,‖ infants are psychologically embedded in the Mother‘s identity. Newborns cannot differentiate between inner and outer realities and are defenselessly open to whatever stimulus joins their reality. Infants are entirely dependent on Mother for meeting their primary needs, and their internal dynamics reflect Mother‘s fulfillment, or lack thereof, of the infants‘ physical and emotional needs. As Alice Miller points out, this includes ―a legitimate narcissistic need to be noticed, understood, taken seriously, and respected by. . .the mother at [their] disposal. . .and to be mirrored by her‖ (Miller, 1981, p. 32). Infants experience conflict over their dependence. On the one hand, Mother is generally good at meeting infants‘ needs. Moreover, when infants are out of discomfort and in the loving arms of Mother, they experience a paradisiacal exuberance over such well-being. Soon, however, infants begin to experience a frightening sense of vulnerability and defenselessness -- to parental neglect or abuse, and to unfulfilling interactions with Mother, i.e., when infants are placed on a feeding schedule and their desires are not readily satiated. Thus, developing infants are engaged in a critical struggle between the desire to continue their passive dependence on Mother, a state of continual receptivity to both her positive and negative aspects, and the desire to individuate, to gain autonomy, and to develop resources for self-validation, a prerequisite for the entire life enterprise (Washburn, 1988). While the resolution of this conflict differs for everyone, most individuals progress to the egoic stage; that is, they at least develop some degree of autonomy and individual identity. Usually the more conditions Mother places on her love, the more she is viewed as a ―Terrible Mother‖ as opposed to a ―Great Mother‖; and consequently the stronger, yet often more conflicted, the infant‘s perceived need to separate and individuate (Washburn, 1988). The formation of ego depends primarily on children‘s acceptance of their own natural feelings and impulses, and this in turn is conditioned upon Mother‘s affirmation of her child‘s individual resources (Miller, 1981). To the extent that Mother rejects her children‘s attempts to express themselves freely, or does not provide adequate nurturing and mirroring throughout the process of child identity formation, children will lack confidence in their natural impulses and self-worth, and will continue as adults to seek inordinate positive reinforcement from others. While children may try to compensate by developing a firm egoic identity in areas of intellect and achievement, the pre-egoic need for affirmation will haunt them in their relationships with others, and they will develop compensatory behaviors, such as self-denial or manipulation of others, in order to receive this affirmation (Miller, 1981). The Cult’s Recruitment of New Converts The Bible-based cult focuses on such universal human vulnerabilities in its recruitment strategies. Converts are promised a radical degree of validation. They are taught that God is granting them forgiveness and salvation, at the same time that they experience ―lovebombing,‖ an intense demonstration of unconditional love from church members. Members aim to attract newcomers by exhibiting what they believe to be ―Christ-like‖ behavior, which they model after their hierarchical superiors. They perceive their own outpouring of love toward newcomers as a reflection of the spiritual growth God is producing within them, a reward for their efforts toward righteousness. From the perspective of transpersonal development, what members are in effect doing is creating the appearance that the church will offer converts the potential for completion of their pre-egoic needs toward developmental growth. A loving environment becomes a means of renegotiating past conflicts over individuation from Mother. In the church, converts may feel they have discovered a resolution of whatever degree of unconscious conflict they continue to
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experience (or, re-experience as a result of their contact with the cult) in relation to their individuation. In their dealings with newcomers church members try to give the impression of having achieved spiritual transcendence. For example, members converse primarily about spiritual matters and maintain an exterior of undivided focus and devotion to God. They strain to radiate a ―Christ-like‖ sense of joy and timelessness, and to be unaffected by the usual disappointments of daily life. Visitors might conclude that cult members are not burdened by normal emotional baggage, the kind which magnifies daily upsets and triggers irrational reactions to significant others. With regard to their psychological development, church members have seemingly surpassed the egoic stage and arrived at the ―transegoic,‖ or integrated level of development. According to Washburn, the transegoic stage is reached when the ego no longer feels threatened by the unconscious ―dynamic life‖ from which it emerged, and with which it has heretofore battled for a position of control. Washburn describes the transition beyond the egoic stage as a rare phenomenon, one which involves a dialectical return of the ego back into the ―underworld‖ of dynamic life, which has become very threatening to the ego in its efforts to dominate. The achievement of true psychological (and consequently, spiritual) transcendence is synonymous with the re-emergence of the ego in a new position of subordination and subservience to the dynamic life. When they enter into a contract with the church, then, new members are led to anticipate redevelopment: first a return to pre-egoic embedment in Mother, next, individuation, and ultimately, ego transcendence. This promise of transformation through redevelopment is expressed in language such as ―spiritual growth‖ and ―being made over in the image of Jesus.‖ New members feel a sense of renewal and new opportunity through the experience of ―death‖ and ―rebirth‖ in conversion. They have entered into a transcendent moral order whose greatness is beyond self, time, and imagination. Their new belief system provides a promise of security and life meaning which ―...legitimates the demands made on members by the group‖ (Enroth, 1977). The work they are required to do to overcome their ―sinful‖ nature (which includes such ―sins‖ as individuality and normal self-esteem) simulates the authentic working through of the ego‘s control over the dynamic life. The Cult Member’s Regression The period just after conversion is in sharp contrast to the recruitment period; the lovebombing ends and the testing of one‘s loyalty begins. As new members strive to live up to the requirements now placed on them, they must suppress critical thoughts, purge themselves of undesirable feelings (often including love for family and friends), and renounce all self-nurturing desires and behaviors. The dynamic life of their unconscious must be deeply repressed while the ego struggles to conform to the group and its cultic mandates. New converts are warned that Satan is on the prowl for them; the analogy to Jesus‘ 40-day temptation in the desert is often used to prepare converts for battle. Consequently, converts re-interpret their intrapersonal struggles as Satan tempting them. Those who successfully continue in the church are in this way compelled to allow her, as a surrogate parental figure, to dictate their lifestyle down to the smallest detail. Eric Hoffer has stated that people in mass movements are not encouraged in ―bolstering and advancing a cherished self‖ (Hoffer, 1951, p. 21). Similarly, members of Bible-based cults are coerced via mind control techniques (Lifton, 1961) to unconsciously desire not to build on their own ego-identity, but rather to return to their original embedment in Mother and pre-egoic means of affective and cognitive functioning. Their original embedment represented an ego-less state; and now, as in earlier psychological development, converts are promised freedom from the burdens of self-defining responsibility. They are promised marvelous satiation. Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 44



Initially followers are ecstatic about being bound eternally to the church and its requirements. The highly controlled cultic setting replicates the archetypal Mother, who this time has no opportunity to reject or neglect her children‘s needs for validation. New recruits enjoy their status of ―baby Christians‖ or ―spiritual children,‖ as the cults commonly refer to them (Enroth, 1977). Internal discord soon occurs, however, for new converts have also unwittingly agreed to subject themselves to the cult‘s ―Terrible Mother‖ side. The cultic church operates according to the hidden agenda of establishing the member‘s permanent psychological dependence. The Bible is used as a tool of manipulation to foster regression toward pre-egoic functioning. Scriptures (all Bible citations are from Thompson, 1983) which point to freedom through obedience, such as John 8:31-32 (―If you hold to my teaching, you are really my disciples. Then you will know the truth, and the truth will set you free‖) and life through death, such as Luke 9:24 (―Whoever wants to save his life will lose it, but whoever loses his life for me will save it‖) are emphasized. The loss of self increases as converts renounce their past self as sinful and deny their autonomy so that the church may stand as judge over their spiritual status. The church evaluates new members‘ performance according to how zealously they try to fit into the role of ―true Christian.‖ This role requires a radical identity change involving members‘ entire world of thought. They must passively focus on the church‘s doctrine and evangelism. Their time becomes fully occupied by church and religious activity. Their family and friends are replaced by other church members. Their emotional and sexual impulses are highly censured by the introjected voice of the church‘s leadership. And their entire frame of reference for perceiving reality becomes the group ethos rather than their own (Hassan, 1988). Thus, members become estranged from themselves. The Cult Member’s Self-Estrangement After effecting an enduring estrangement of the self, the cult, through its judicious use of reinforcement and punishment, elicits ever greater sacrifices to the church. Members gain a reassuring sense of security and belonging through their community with others. The daily meetings, worship services, group prayers, Bible discussions, and classes help members feel a oneness with each other and produce a ―high,‖ which members attribute to their ―chosen‖ status. This pre-egoic affect of exuberance actually reflects the loss of egoic boundaries, which occurs as members give in to the church‘s reinforcement of group participation and conformity. Any resistance to the loss of individuality must be denied and repressed if converts are to retain their salvation: ―To the degree individuals hold back commitment to the totalist cult, they are evidencing the very problems which need healing‖ (Zeitlin, 1985). The Bible-based cult emphasizes such Scriptures as Matthew 18:3 (―Unless you change and become like little children, you will never enter the kingdom of heaven‖) and Hebrews 13:17 (―Follow your leaders and submit to their authority. They keep watch over you as men who must give an account.‖), which warn converts to place doubt and blame on themselves and their own ignorance of ―correct‖ Biblical interpretation. The message is to submit to rather than challenge church leadership. Members must continually seek direction from their superiors as to how they might place the needs of others above their own. They are required to ―die to themselves,‖ even with respect to needs for nutrition and sleep (Hassan, 1988). Their submission commonly leads to being victimized by and participating in verbal and physical abuse, including child and sexual abuse (Stetson, as interviewed by Neff, 1984). Members are rebuked and often punished if they express any negative emotions associated with the required self-sacrifice. Such double binds serve to create a further vilification and alienation of self, along with a distrust in one‘s own perceptions and judgment, and a feeling of helplessness toward ever achieving salvation apart from the church. Members are continually pressured into Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 45



conformity through the fear of being stigmatized as ―weak Christians,‖ ―bad-hearted,‖ ―rebellious,‖ etc. They are threatened with ―shunning,‖ that is, having the affection of others withdrawn from them. The possibility of disfellowship always looms over them (Blood, 1984). Also, through the continual ―challenging‖ of members to increase their own spiritual maturity through greater conformity and sacrifice, they are subjected to ever-changing standards, and their self-esteem is worn down. Since family and other outsiders are depicted as evil, the cult member cannot go to them for support. Thus, with their ego atrophied and with outside opinion invalidated, followers‘ only recourse is to accelerate their own self-sacrifice in order to earn praise from within the group. All of this generates the dynamic of a continually intensifying need for validation and a further regression toward pre-egoic developmental capacities. The result is that the potential for authentic spiritual transcendence is lost. The Cult’s Power Hierarchy There is a distinct difference between the psychological dynamics of cult followers and their leaders. Bible-based cults are typically founded and led by a particular individual who is viewed as the most righteous among them and is often considered a prophet or the incarnation of God. His (note: the patriarchal line as exemplified in the Bible) authority may be singular, but it is most often partially delegated to a hierarchical structure of leadership, necessitated by the church‘s agenda of proliferating membership. Such a structure utilizes the personal overseer system, from which Bible-based cults have gained the name ―discipling‖ or ―shepherding‖ groups. Below the founding leader there are multiple levels of leadership, from the commonly held position of ―discipler,‖ or personal overseer, to positions leading whole ministries within the church. Leadership status is gained by making converts and by keeping others in line. The discipling system is successful because all members are covertly led toward roles of leadership. Their personalities are manipulated and refashioned in a manner consistent with what the high leaders feel will be most attractive and effective in winning converts, namely, their own (leaders‘) personality styles and temperaments. Some members take to their new identity very quickly and rise into leadership positions, while many feel less blessed and either rise slowly or are never rewarded with responsibility over others. The primary author‘s experience has been that many of the less-successful members develop neurotic tendencies or more serious pathologies in response to their failure under such constant pressure (Singer, 1986). Psychological Dynamics of Cult Leaders One fundamental difference between leaders (those who fit comfortably in their new role) and followers (those who do not) is their means of eliciting affirmation from others. In his book, A Sociable God, transpersonal psychologist Ken Wilber describes the cult member‘s relationship with the church as ―passive dependence‖ (Wilber, 1983), i.e., followers are forcibly maintained in a passive, or subordinate role in their means of obtaining affirmation. Leaders, on the other hand, might be described as active dependents, since they actively ensure others‘ affirmation of their own self-worth. The natural cult leader has deeply repressed any awareness of his insecurities and is in ceaseless peril of losing his egoic identity to the terrifying reality of his powerful neediness. He must compulsively remind himself that he is worthy, and he manipulates those around him to provide him with the validation he desperately seeks. Active dependent leaders fixate rigidly in the early egoic stage of ego-development. By refusing to acknowledge their needs and insecurities, their assumption of leadership roles and functions in the cult becomes destructively misguided. Cult members provide active dependent leaders a vulnerable group of people, who can be deceived into making the selfsacrifices demanded by the leaders‘ self-serving compulsion. ―Their hypocrisy adds to their Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 46



insecurity and causes them to become even more defensively authoritarian‖ (McClung, 1988 pp.240-241). Bypassing the necessary remedial work for authentic ego development, these leaders achieve ego-inflation in three ways: (a) by placing themselves in a position of authority, (b) by preserving the power structure of the church, and (c) by increasing their followers‘ dependence and self-sacrifice. Driven by their need for ego-inflation, leaders establish Bible-based cults (or their preexisting relationship with a congregation turns cultic) premised on the notion that they have some special knowledge or divine revelation, a special position with God, or are themselves divine (Sharff, 1986). Whether these people believe their own claims or not, their position of Spiritual Master, together with their magnetic yet coercive charisma, enables them to gain ultimate control over their followers. While some followers remain passively dependent, some better fit the active dependent personality and the church‘s agenda of cloning leaders. These rising leaders serve their superiors in order to gain approbation, higher status, and control over others. Having achieved leadership status, they seek to increase their realm of authority by converting more people into the church, people whose spiritual welfare will be placed either directly or indirectly under themselves. Leaders preserve the power structure of the church by granting authority only to those in leadership and by controlling the flow of information so as to maintain that authority. Superiors appoint members as leaders; they are not elected. Influence flows from the top down. There is no manipulative power in horizontal unity. Rather, vertical uniformity of thought is demanded of all (Hassan, 1988). According to M. Miles, organizations with highly structured authority systems forbid open investigation of the organization‘s structure and process, and develop norms to inhibit reciprocal process observation and commentary, thereby enabling leaders to maintain a position of arbitrary authority (cited in Yalom, 1985). The higher one‘s status, the more spiritually mature and holy one is considered: the opinion of lower-status members is insignificant, or ―carnal,‖ by comparison. Disagreement with leadership is branded as ―the sin of dissension,‖ and followers are manipulated through guilt and fear to keep all legitimate questions to themselves (Enroth, 1979). In addition to the techniques of reinforcement and punishment noted earlier, the leaders ―...foster an unhealthy form of dependency, spiritually and otherwise, by focusing on themes of submission and obedience to those in authority‖ (Enroth, 1979). Leaders are responsible for directing the path of their subordinates‘ relationship with God; they consequently act as mediator and the voice of God‘s Spirit. As mediator, they control the private lives of followers (Enroth, 1979) and gain possession of followers‘ resources, in particular their finances, their possessions, and their energies toward evangelism. Such use of authority is not Biblical. Disciples are not asked to obey leaders‘ advice subject to their own reasoning and conscience, but under all circumstances without questioning, and in matters of opinion as well as doctrine (Jones, 1989, Enroth 1989). Perhaps leaders‘ most coercive method of increasing followers‘ dependence is requiring followers to prove their discipleship by serving as a living extension of the leaders‘ own ego. Followers are required to mechanically imitate their immediate superior‘s personality, including flaws and quirks (Jones, 1989, Hassan, 1988). Their superiors imitate their own overseers, and all personalities ultimately reflect the persona of the cult‘s founder. In his book, The Discipling Dilemma, Yeakley (1988) describes the results of a study in which he administered the Myers-Briggs Type Indicator to over 900 members of the Boston Church of Christ. Participants were asked to respond to the questions according to three sets of criteria: first, as the person they were one year before they encountered the church; second, as their present self; and third, as the person they will be five years from now, assuming they remain faithful to the church. Their answers indicated that, prior to membership, their personalities varied normally, but that their current state showed a grave narrowing of personality types down to the Extroverted-Sensing-Feeling-Judging (ESFJ) Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 47
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Deprogramming: A Case Study Part II: Conversation Analysis Steve K. Dubrow-Eichel, Ph.D. RETIRN Philadelphia Abstract This article continues the examination of a successful deprogramming of an International Society for Krishna Consciousness (ISKCON) devotee (cultist) described in Cultic Studies Journal Special Issue Vol. 6, No. 2. The deprogramming was observed and audiotaped. A sample consisting of 1,938 speech fragments (3.8% of all ―thoughts‖) drawn from three audiotape segments representing the beginning, redecision (―snap‖), and ending phases were coded using the Deprogramming Statements Checklist DSC). The cultists receptivity and integration of new information was assessed using the Experiencing (EXP) Scale. Results suggested that this deprogramming was a persuasive conversation and moral discourse in which the primary activities were asking for and receiving information (education), and self-disclosing (affiliation). The cultist‘s decreased attentional motility and increased ideational activity suggested improved concentration and implied a change in consciousness. Qualitatively, the deprogramming had distinct ―formal‖ (cultist-focused) and ―casual‖ (subgroup-focused) modes. Three change process dimensions were identified (Communicative, Cognitive, and SocialAffiliative). This article presents a quantitative analysis of the deprogramming of ―Ken Butler‖ (a pseudonym), a devotee of the International Society of Krishna Consciousness (ISKCON). An earlier issue of this journal (Dubrow-Eichel, 1989) presented a detailed qualitative analysis of Ken Butler‘s deprogramming. This article supplements the qualitative analysis by systematically examining conversation, attention, and insight during the deprogramming. First, the rationale behind choosing a case study approach to an unresearched topic is presented. I define a method of population sampling that eschews random sampling and other traditional methods (e.g., time sampling) in favor of deliberately singling out contrasting significant events and closely examining any changes that took place (a form of event sampling). Then, the development and use of a coding strategy for verbal productions during a deprogramming is discussed. I then introduce the Experiencing Scale (a rating scale for assessing subjective experience), and I present my rationale for using this instrument in my study. Finally, I discuss my design, statistics, and results. Rationale Prior to Ken‘s deprogramming, my experiences suggested several ways of tackling this topic. My most pressing problem was how to balance breadth with depth. With little or no research data on what happens during a deprogramming, how could I design a meaningful experimental or comparative study? My survey of the literature did not find a set of antecedent data to guide me in choosing a narrow and well-defined set of hypotheses to test. Before attempting to uncover ―universal‖ or generalizable principles that govern deprogramming, it seemed necessary to be able to specify the forces that determined the process of a single instance of deprogramming. Deprogramming seemed to meet Lewin‘s (1935) criteria for an unusual and uncommon event. Allport (1942) suggested that ―if a hypothesis deals with a rare and unusual occurrence‖ (p. 147), then intense case study is
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the most appropriate means of initially studying it. Selltiz, Wrightsman and Cook (1976) seemed to agree when they counseled that ―where there is little experience to serve as a guide, [we] have found the intensive study of selected examples to be a particularly fruitful method for stimulating insights and suggesting hypotheses for [subsequent) research‖ (pp. 97-98). I chose as my conceptual framework for this study the examination of conversation from a cognitive/rational viewpoint I developed a method of encoding verbal behavior in a manner that focused on conversation within a ―comprehensive typology of persuasive message strategies‖ (Burgoon and Bettinghaus, 1980) broad enough to allow the examination of several dimensions of information exchange and their possible fluctuations over the course of the deprogramming. I was also interested in comparing these dimensions of information exchange to hypothesized changes over the course of the deprogramming in two other areas: attentional motility (a term I employed to signify a proposed measure of the degree of attentional rigidity) and experiencing (a research construct related to the quality of information processing and depth of achieved insight during counseling sessions). The potential pool of data in this study threatened to become unwieldy unless I could arrive at a method for closely examining segments of the deprogramming. Rice and Greenberg (1984) provided a rationale for exploring hypothesized changes in process as a function of specific events or phases of the deprogramming. In considering research on the process of change in psychotherapy, they concluded that change does not occur at a steady rate throughout all sessions, or even within one session. Rather, successful therapeutic process consisted of ―marker‖ events (related to client change) that alternated with periods of relatively little or no change. To understand the process of change, researchers can focus on events just prior to, including, and following a targeted change in the client‘s behavior and/or experience. This paradigm seemed eminently consistent with the recommendations made by Selltiz, Wrightsman, and Cook. The qualitative description of Ken‘s deprogramming (see Cultic Studies Journal, Vol. 6, No. 2) helped facilitate my analyses of quantitative data I collected to account for affective, interpersonal, and other influences. My notes, along with the audiotapes, became a ―personal document‖ of the deprogramming (Allport, 1942): a ―self-revealing record ... [yielding] information regarding the structure, dynamics, and functioning‖ (p. xii) of the deconversion process. They permitted a detailed reconstruction of the deprogramming, which developed into the behavioral observations section of my study. Thus, basic research design questions were resolved when I decided to: (a) conduct a naturalistic rather than a comparative study, (b) concentrate on the cognitive/rational rather than the affective and interpersonal aspects of deprogramming, (c) analyze data collected prior, during, and following a marker change event, and (d) maintain a journal of my observations and subjective impressions to describe the context in which data were collected. Method Final Design To concentrate on cognitive phenomena, I limited my data collection to verbal output. This focus was consistent with my conceptual framework of deprogramming as a specialized form of conversation. In a single case study, a modified cross-lagged panel design was employed in which statements made by the deprogrammers and the cultist were coded and treated as variables (Campbell and Stanley, 1963). The independent variables were, Time (defined as ―stage of deprogramming‖) and Speaker (cultist vs. deprogrammers). Predictors were Deprogramming Statements Checklist (DSC) codes obtained during the initial stage of the deprogramming. The predicted variables were obtained during the ―snap‖ and at the Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 51



end of the deprogramming. They consisted of. Deprogramming Statements Checklist (DSC) codes (including a computed speech/thought productivity index); computed scores on the Experiencing Scale (cultist only); tallied focus of attention codes; and a computed attentional motility index (tallied shifts in attention). Figure I is a graphic depiction of this design (see Fig. 1). I chose the moment in which Ken renounced his allegiance to ISKCON, dramatically symbolized by his request to have his sika (the ISKCON devotee‘s ―ponytail‖) cut off, as the point of most pronounced ―snapping.‖ Choosing this symbolic act as the snapping point followed Rice and Greenberg‘s (1984) recommendations by providing for maximum contrast between the three phases (beginning, snap, and end) of the deprogramming. Participants The participants in this study consisted of a member of the International Society for Krishna Consciousness (ISKCON, the ―Hare Krishnas‖), Ken Butler, and a deprogramming team that consisted of five deprogrammers (in order of deprogramming team ―rank‖): Curt Miller, Sandy, Greg Stem, Dara and occasionally Brian. The participants‘ names are pseudonyms. Statements/Thoughts In this study, the actual ―subjects‖ were not the individual participants involved in the deprogramming, but rather their verbal products (complete thoughts, or statements, expressed during the deprogramming). The rationale behind my method was initially suggested by Allport (1942, p. 36) in his review of a study of one individual‘s personality as revealed by personal documents. Deprogrammers‖ statements or thoughts were treated as one unit. Thus, although the transcripts identify individual deprogrammers, the statements analyzed belonged to one of only two groups: C, Cultist or DP, Deprogrammer. I accumulated 37.5 hours (2,250 minutes) of taped conversation, out of which a total of 85 minutes of conversation were transcribed, which yielded a total of 1,938 coded thoughts (1,298 for the deprogrammers, and 640 for the cultist). Extrapolating from the above figures, I estimated the size of this study‘s universe of audiotaped thoughts to be 51,300. My sample of 1,938 thoughts therefore represented 3.8% of did estimated universe.
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Figure I Research design



Participant



Stage of Deprogramming Beginning (Day 1)



Cultist



Main Snap (Day 2)



Conversational Style* Agree, Disagree, Consider Hypo., Disagree, Gives Info., Orients, Questions, Self Discloses, Cites Doc., Productivity.



Conversational Style**+ Agree, Disagree, Consider Hypo., Disagree, Gives Info., Orients, Questions, SelfDiscloses, Cites Doc., Productivity.



EXP Scale score* Focus of Attention*Motility*



EXP Scale score **+ Focus of Attention**+ Motility**+



End (Day 5) Conversational Style* Agree, Disagree, Consider Hypo., Disagree, Gives Info., Orients, Questions, SelfDiscloses, Cites Doc., Productivity.



EXP Scale score * Focus of Attention* Motility*



Deprogrammers



Conversational Style*



Conversational Style**+



Agree, Disagree, Consider Hypo., Disagree, Gives Info., Orients, Questions, SelfDiscloses, Cites Doc., Productivity



Agree, Disagree, Consider Hypo., DisAgree, Gives Info., Orients, Questions, Self Discloses, Cites Doc., Productivity



Focus of Attention* Motility*



Focus of Attention**+ Motility**+



Conversational Style+ Agree, Disagree, Consider Hypo., Disagree, Gives Info, Orients, Questions, Self Discloses, Cites Doc., Productivity Focus of Attention+ Motility+



*Predictors of ―Main Snap‖ and ―End‖ codes/scores ** Predictors of ―End‖ codes/scores + Predicted codes/scores Procedure The data for this study were collected between April 17 and April 21, 1984. My two principal contacts in this deprogramming were Curt Miller, a full-time deprogrammer, and Risa Butler (pseudonym), a middle-aged woman whose son, Ken, would be one of my subjects. Oral permission from the cultist to audiotape was initially obtained by Curt prior to turning on the tape recorder, the cultist gave subsequent written permission to use the tapes for
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this study later that day (April 17, 1984). The deprogrammers also signed release forms, giving permission to use their statements in my study. The deprogramming began at about 6:00 PM the first day, and ended shortly after 3:00 PM the fifth day. Data Sources Ken‘s deprogramming took place over a 5-day period that covered approximately 95 total hours. Taking into account approximately 36 hours of sleep and personal care time, and approximately 14 hours of video and ―private‖ time, I conservatively estimated that I was able to capture on tape about 83.3% of the ―actual‖ deprogramming. Following the deprogramming, I transcribed verbatim 20- to 25-minute segments from 4 tapes. Two segments were from two tapes that included the period of most pronounced ―snapping.‖ The remaining two segments included the very beginning of the deprogramming and the near-end of the deprogramming. Thus, the four segments represented three distinct time periods in the deprogramming, drawn for maximum contrast: beginning, snap, and end. After transcribing the selected deprogramming segments, the Deprogramming Statements Checklist (DSC) and related procedures (e.g., a reasonable method for breaking the transcripts into ―units‖ for coding) were refined. Once acceptable reliability was obtained, coders were trained in the use of the DSC, with separate raters chosen later to be trained in the use of the Experiencing Scale. Instruments Two instruments were used to assess the deprogramming process. Two of the three primary dependent variables, the cultist‘s level of experiencing and focus of attention, were measured by the Experiencing Scale (Klein, Mathieu, Gendlin, & Kiesler, 1969) and the FoA (Focus of Attention) portion of the DSC, respectively. The cultist‘s pattern of conversation made up the third set of dependent variables. This set of data was obtained computing the proportion of statements within 5-minute blocks that fell into each of the eight DSC categories; these percentages then became each DSC category‘s score for a particular time segment. The same procedure was conducted utilizing deprogrammers‘ DSC category scores, which became the predictors. To facilitate the coding process, raw transcribed speech was initially divided into ―speaking turns.‖ In the Deprogramming Statements Checklist (DSC) manual (Dubrow-Eichel, 1987), a speaking turn is defined as a completed ―interchange between one or more deprogrammers and the deprogrammee (the cultist).‖ Speaking turns were further subdivided into two units: the ―speaker within a speaking turn‖ (SWST) refers to ―all statements made by one individual speaker in any given speaking turn.‖ Following a procedure and rationale recommended by Lennard and Bernstein (1969), the ―statement coding unit‖ (SCU) consisted of the speaker‘s statement divided into its most basic unit: complete thoughts within that statement. Two coders who independently divided 100 randomly selected statements into SCUs achieved a 93% agreement rate on the number and division of SCUs within the SWSTS. Deprogramming Statements Checklist To categorize verbalizations that occurred in deprogrammings, I developed the Deprogramming Statements Checklist. In addition to incorporating my own theory of how cultists change dining deprogrammings, the DSC is based in part on Bales‘ (1951, 1970) studies of verbal interaction processes in a variety of settings and situations, including counseling sessions, preschooler play groups, married couples and academic discussion groups. I also attempted to incorporate the criteria for verbal coding systems suggested by Allen and Guy (1974). They advised that coding categories be logically related and drawn from broad aspects of conversation, including information exchange, affect projection, Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 54



reciprocity and social energy. The DSC categories ―Question,‖ ―Gives Information,‖ and ―Self-Discloses‖ appeared to assess information exchange. The ―Agree‖ and ―Disagree‖ categories seemed congruent with affect projection. Social energy and reciprocity were examined in my study by quantifying ―speech productivity,‖ the proportion of the total conversation attributed to deprogrammers vs. the cultist. DSC coding categories. A primary goal of this study was to accurately describe the rate, quantity, quality, and nature of information exchange, and shifts in focus of attention as these influenced the cultist‘s level of experiencing. I was also interested in focus of attention and attentional motility, and oven attempts to direct (orient) behavior. The DSC is designed to code statements into one of eight categories based on the statement‘s content and expressed purpose or intent. To increase reliability and coding accuracy, most category definitions incorporated or were based on general rules of grammar. The DSC code categories consist of eight main codes, a secondary code related to citing doctrine, and a focus of attention code. The focus of attention codes were also used to calculate a ―motility index.‖ Primary Codes Agrees. The speaker expresses agreement with a previous statement. Coded ―CA‖ (Cultist Agrees), ―DA‖ (Deprogrammer Agrees), or ―OA‖ (Observer Agrees). Consider Hypothetically. The speaker requests that the target (of his or her statement) think into the future, consider a possibility, or entertain a hypothesis. Coded ―CCH,‖ ―DCH‖ or ―OCH.‖ Disagrees. The speaker expresses disagreement with a previous statement. Coded ―CD,‖ ―DA,‖ or ―OD.‖ Gives Information. The speaker expresses an impersonal and verifiable fact, explanation, or interpretation. Coded ―CGI,‖ ―DGI,‖ or ―OGI.‖ Orients. The speaker directs, or seeks to directly guide or overtly influence, the target‖s actions, behaviors, or thoughts. Coded ―CO,‖ ―DO,‖ or ―OO.‖ Questions (Asks for Information). The speaker requests that the target provide information about him/herself or others, or about the cult, cult doctrine, people, beliefs, news events, the physical world, etc. Coded ―CQ,‖ ―DQ,‖ or ―O-Q.‖ Self-Discloses. The speaker clearly relates personal experiences and/or family information about self. Relates beliefs or thoughts, or indicates what he/she has done, is doing, or will be doing in the future. Coded ―CSD,‖ ―DSD,‖ or ―OSD.‖ Uncoded. All statements or remarks not clearly failing into one of the above categories; comments and/or remarks that do not constitute complete or coherent thoughts. Coded ―CU,‖ ―DU,‖ or ―OU.‖ Secondary Codes Cites Doctrine. In the speaker‘s statement (usually while giving information disagreeing), he or she cites cult doctrine. Coded ―CCD,‖ or ―OCD.‖



or



Focus of Attention. The speaker appears focused on cult-related material, on noncultrelated material, or seems neutral (partly on-, partly off- cult), or the coder is unsure. Coded ―-1‖ (on-cult), ―+1‖ (off-cult) or ―O‖ (neutral).
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Motility Index Motility. This score is a percentage obtained by counting the number of shifts in focus of attention relative to the total number of statements receiving an FoA code in each 5-minute transcript segment. The proportion of shifts then becomes the computed motility index. I divided each of the 20- to 25-minute transcripts into 5-minute time periods. The frequency of each code‘s occurrence within a 5-minute time period was transformed into a percentage of the total of all codes within that same time period, which yielded scores that could range from 0 to 100. The use of percentages allowed me to compensate for fluctuations in the number of SCUs that occurred within each time period. DSC validity and congruence. DSC validity was initially addressed by adapting previously validated coding systems with similar properties (Allen and Guy, 1974) and categories (Bales, 1951, 1970) to what seemed salient in two deprogrammings I observed prior to this study. Subsequent major revisions of the DSC incorporated comments and suggestions from two experienced exit counselors, Kevin Garvey and Joseph Flanagan. To establish the DSC as a reliable tool for categorizing deprogramming statements, I initially employed two independent coders to pilot the DSC on tape transcripts from another deprogramming. Agreement rates were then computed. Using different coders, I repeated this process with subsequent versions of the DSC until it seemed that agreement rates were acceptable. Finally, transcripts from Ken‘s deprogramming were coded by the same pair of coders. Rates of agreement for individual codes ranged from 60% to 98%; 92% was the average rate for all codes. Reliability was then assessed using coefficient kappa (Cohen, 1960) on all three DSC coding arm: the eight independent (main) categories, the Cites Doctrine (CD) category (which was scored separately from the eight independent categories), and the Focus of Attention (FoA) category. The results are displayed in Table 1; all obtained z‘s were significant beyond the .01 level (see Table 1).
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Table 1 DSC rater congruence



Possibility of Agreement DSC Category



Time Period



Obtained



Expected



kappa



All



Overall Beginning Main Snap End Overall Beginning Main Snap End Overall Beginning Main Snap End Overall Overall Overall Overall Overall Overall Overall Overall



.94 .95 .92 .92 .85 .85 .88 .80 .99 .99 .99 .97 .99 .99 .98 .95 .99 .99 .97 .99



.37 .38 .40 .33 .38 .38 .48 .62 .87 .92 .83 .69 .90 .98 .94 .51 .96 .83 .75 .87



.91 .92 .87 .88 .76 .77 .77 .47 .91 .88 .94 .90 .94 .93 .74 .90 .80 .97 .88 .96



Focus of Attention



Cites Doctrine



Agrees Disagrees Cons. Hypoth. Gives Info Orients Questions Self-Discloses Uncoded



Note: all kappas were significant at p.


insight (Gendlin, E., Beebe, J., Cassens, J., Klein, M., & Oberfander, M., 1968). In a factor analytic study of the EXP Scale, Mintz (1969) and Mintz, Luborsky, and Auerbach (1969) found experiencing to be related to client receptivity; EXP Scale scores loaded on a factor that was labeled ―Interpretive Therapy with a Receptive Patient.‖ In addition, experiencing level has been demonstrated to be related to ―the capacity ... to let go of existing constructs‖ (Klein, et. al., 1969, p. 11). These findings suggest that experiencing level may be related to my hypothesis that deprogramming involves increased receptivity to information input. EXP Scale reliability. Klein, et. al. (1969, p. 45), summarize seven studies reporting EXP Scale reliability coefficients (using four judges) that ranged from .44 to .91 (average of .66) for EXP Mode and from .43 to 92 (average of .71) for EXP Peaks. Kiesler (1969) reported reliability coefficients of .71, .79, .91, and .94 (Mode), and .73, .79, .91, and .92 (peak) for all judges. The judges in my study achieved excellent EXP Scale agreement rates, which resulted in interrater reliability coefficients of .77 and .95 for Mode and Peak respectively, and a reliability coefficient of .83 across all ratings. A t-test of the difference between the two raters‖ mean EXP Scale scores was insignificant. Use of the EXP Scale in my study. In assessing therapy sessions, the EXP Scale‘s authors recommend that, for optimal analysis, tapes and transcripts be divided into segments of 5to 8-minutes duration. Dividing my transcripts into 5 minute segments facilitated analysis using the EXP Scale as well as my own DSC. Scoring statements within each segment yielded two indices of experiencing, both with a range of I (low) to 7 (high) on a Likert-like scale. The ―Mode‖ score is that EXP Scale rating (level) within any segment that is most often scored; the ―Peak‖ score is the highest EXP Scale rating (level) that occurred within any segment. In proposing these two indices, the authors suggested both ratings were necessary, the former to gain a sense of the general experiential ―atmosphere‖ of the segment, the latter as an indicator of the segment‘s ―best moment(s).‖ Data Analysis For the first step in my data analysis, I divided the three time samples into five-minute ―Blocks.‖ The first coded transcript lasted 20 minutes; the second, 45 minutes; and the third, 20 minutes. This yielded time Blocks 1 through 4 (4 blocks total), 5 through 13 (9 blocks total), and 14 through 17 (4 blocks total), for the Beginning, Snap, and End of the deprogramming, respectively (17 blocks total overall). I then calculated frequencies of codes for the deprogrammers and the cultist on each five-minute time block within each of the three time segments. By utilizing proportions rather than raw scores, I was able to account for varying rates of thought and speech productivity during the various time periods. The deprogrammers Contingency tables used proportions rather than raw scores. The Yates correction for continuity (Guilford & Fruchter, 1973, pp. 204-205) was used whenever the expected frequency of a particular code within a cell (time period) was below 10. Shifts over time in DSC code occurrences were then investigated by analyzing the level of change in the chi-square distribution of each code as a proportion of each subject‘s overall thoughts (as expressed in speech) during one time period. Separate analyses were carried out for both the cultist and the deprogrammers. Contingency tables used proportions rather than raw scores. The Yates correction for continuity (Guilford & Fruchter, 1973, pp. 204205) was used whenever the expected frequency of a particular code within a cell (time period) was below 10. In my study, shifts in Experiencing Scale scores were also investigated using the chi-square statistic. For the purpose of analysis, Experiencing (EXP) Scale scores were grouped into two categories, reflecting ―Low‖ experiencing levels (scores of I or 2) and ―High‖ levels
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(scores of 3 and above). The chi-square distributions of EXP Scale scores across time were analyzed to determine whether or not shifts in experiencing level had in fact occurred. DSC codes were then correlated with Experiencing Scale peak and mode scores; an additional correlation on the straight mew of each time segments EXP Scale scores was also performed. Two additional series of correlations were computed, one utilizing Focus of Attention codes and the other using the computed ―attentional motility‖ index. Statistical analyses were performed using ―StatView 512K Plus‖ (Abacus Concepts, 1986), a statistical analysis package for the Apple Macintosh series of personal computers with at least 512 kilobytes of random access memory. Results Productivity and Level of Participation During the earliest stage of the deprogramming, the conversation was dominated by the deprogrammers, as indicated by the proportion of all coded thoughts (complete thoughts, with at least implied subject, predicate, and verb) attributed to the deprogrammers. The conversation became more equal during the later time periods. The number of codes obtained for each time period is presented in Table 2, along with the proportion of the total conversation attributed to deprogrammers and the cultist (see Table 2). Ken‘s level of participation in the deprogramming increased significantly after the first day. Changes in these proportions over time were evaluated using chi square, with significant changes indicated in Table 2. As expected, he became more actively involved in the deprogramming as time went on, with significant increases in thought productivity (ideational activity) prior to and during the snapping period as well as for the deprogramming as a whole. The proportion of conversation can be interpreted as an index of each speaker‘s intellectual involvement in the deprogramming. Figure 2 graphically illustrates one aspect of rapport: the ―flow‖ or ―rhythm‖ of conversation. During the middle stage (the Snap), the conversation became more equalized (see Fig. 2). At the snapping point (Blocks 7 and 8) Ken‘s productivity became greater than that of the deprogrammers. The last phase of the deprogramming was marked by conversation that tended to ―flow‖ at equivalent rates; in a sense, the speakers had begun to mirror each other‘s verbal/ideational output.
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Table 2 Participation in deprogramming



Number of Coded Thoughts Participant



Beginning Day 1



Main Snap Day 2



End Day 5



Total



Proportion:



75 18%



395 39%++



170 34%+*



640 30%a



Deprogrammers Proportion:



338 82%



630 61%



330 66%



1298 70%a



Cultist



Note: Each ―thought‖ (i.e., ―Statement Coding Unit‖) consists of a subject, predicate and verb (these parts of speech may be implied) that expresses one complete thought. a Average across all time periods. + p


*p


DSC Coding of Deprogramming Statements ―Gives Information‖ (GI) was the DSC coding category used most often for the deprogrammers‘ statements. During the three time periods sampled (Beginning, Snap, and End), close to or over 50% of their statements received this code. However, the frequency of this score dropped from 71% to 49%, while the Self-Discloses code rose proportionally, from 6% to 33%. For the cultist, Questioning was the category scored most during the Beginning, but Gives Information was the code scored most often for the other two time periods. Table 3 presents the number and proportion of each speaker‘s thoughts coded in each DSC category for all three time periods (see Table 3).
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Figure 2 Speech Productivity:



Deprogrammers vs. cultist



-o- D Pers -- -Ken



Agrees. Ken, the cultist, tended to agree more with the deprogrammers as the deprogramming progressed, although the change in his level of agreement achieved statistical significance only over the deprogramming as a whole. This trend was expected, and seemed valid upon reviewing all the deprogramming tapes. There was no change in the deprogrammers‘ agreement levels.
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Table 3 Changes in DSC codes over time



n DSC Code



Agrees Dpers Cultist Cites Doc. Dpers Cultist Cons. Hypo. Dpers Cultist Disagrees Dpers Cultist Gives Info Dpers Cultist Orients Dpers Cultist Questions Dpers Cultist Self-Discl. Dpers Cultist Totals Dpers Cultist



proportion



Beginning (Day 1)



Snap (Day 2)



End (Day 5)



Beginning (Day 1)



Snap (Day 2)



11 1



70 20



23 16



7% 1



11% 5



7% 9+



14 4



33 54



16 36



4% 5



5% 14



5% 21+*



8 1



12 12



13 8



2% 1



2% 3



4% 5



5 1



8 2



1 1



1% 1



1% 1



1



239 16



362 187



161 98



71% 21



57% 47++



4 0



37 15



8 4



1% -



23 24



48 42



15 15



7% 7%



8% 8%



20 22



77 111



108 26



6% 29



12%+++ 28



338 75



630 395



330 170



100% 98



100% 101



6% 4



End (Day 5)



49% 58* 2% 2 5% 5% 33%+* 15+



101%a 100



Note: Cites Doctrine was scored in addition to the main 8 codes; therefore, it is not included in lows. a because of rounding off, totals may not always equal 100%. *p 
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Cites Doctrine. I expected the deprogrammers to cite cult doctrine (to debunk it) about as often during the first stages of the deprogramming as they would toward the end of it; this is in fact what happened. Ken, however, significantly increased his doctrine citing over the entire deprogramming, especially during the period between the beginning and the snap. I expected the opposite, that his doctrine citing would decrease. Qualitative analysis of the tapes did indicate increased doctrine citing throughout most of the deprogramming, although not in the context I had anticipated. Ken‘s increased doctrine citing occurred as he attempted to analyze and question it; at times, he seemed in essence to be ―inviting‖ the deprogrammers to debunk it. Considers Hypothetically. Based on my theory of deconversion, I expected there would in general be more hypothetical conjecturing than actually occurred, and I predicted that the deprogrammers would ―consider hypothetically‖ at an even rate. In fact, the CH category was rarely scored, and there were no significant changes in its occurrence for any of the speakers. Disagrees. I expected disagreement rates to decline as the deprogrammers and cultist began to share more and more common ground as far as the latter‘s thinking on his cult involvement was concerned. Interestingly, although both cultist‘s and deprogrammers‘ agreement rates increased, the disagreement code was rarely scored and did not significantly vary in rate. Gives Information. I expected the deprogrammers to maintain a fairly constant level of ―objective‖ information-transmitting, while I predicted that the cultist‘s GI rate would increase as he became more active in the information-exchanging process. In fact, the amount of ―objective‖ (i.e., impersonal) information-giving by the deprogrammers decreased gradually throughout the deprogramming; qualitatively, it was after the snapping period that the bulk of this decline appeared to occur (although the measured decline from the ―snap‖ to the ―end‖ was not statistically significant). As the deprogrammers‘ GI rate declined, their SD (Self-Disclosure) rate tended to increase, which suggests a possible change in the subjective/objective quality of the information being given, rather than a decline in information-giving in general. As expected, Ken tended to increase the amount of impersonal information-giving he engaged in, especially in the period prior to and during the snap. Self-Discloses. In part, the increase in Ken‘s GI rate seemed to occur concurrently with a decrease in his self-disclosure rate. I had predicted the overall increase in Ken‘s GI level, although I expected the bulk of this increase to occur following the snap rather than before it. Ken‘s declining self-disclosure rate toward the deprogramming‘s end was unexpected. Orients. After being relatively nondirective, I expected the deprogrammers to make increasingly more orienting statements just prior to the snap. In fact, this category was rarely coded, and there were no changes in orienting rates either prior or subsequent to the snap, or from beginning to end. Ken‘s orienting did not change over time, contrary to my prediction that he would be fairly directive at first and would then decrease his level of directiveness prior to or during the snap. Questions. Questioning, the overt act of requesting information (both impersonal facts and self-disclosure), was expected to increase over time for Ken, with the bulk of the increase expected to occur following the snap. In contrast, I expected the deprogrammers to increase their requests for information from Ken immediately prior to the snap, and for that rate to remain fairly unchanged subsequent to the snap. What I in fact obtained was contrary to these predictions. Ken‘s overt questioning decreased from beginning to end, with the snap being the period of least questioning on his part. The deprogrammers‘ questioning rates remained fairly constant throughout the three time periods. Moreover, one speaker requesting information did not in general appear related to the other speaker giving Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 63



information. Shifts in Focus of Attention and Motility Throughout the deprogramming, ft degree to which ft deprogrammers were focused on cultrelated material hovered within 10 points of the 50% range. The degree of on-cult focus in the cultist‘s conversation, however, changed from below 45% in the beginning to above 60% in the later two time periods. The frequency with which the deprogrammers‘ focus of attention changed (motility) remained fairly constant from the beginning to the snapping periods, and then decreased during the third and last time period. The cultists attentional motility index, however, steadily decreased until it was halved by the end of the deprogramming (see Table 4). Focus of Attention. Ken‘s attention did become increasingly focused on his cult just prior to and during his snap, but instead of decreasing after this event, it remained relatively focused on cult-related material. Thus, Ken ended the deprogramming more focused on cult-related material than when he began. Closer analysis of the deprogramming tapes suggested that the quality if not the direction of Ken‘s on-cult focus had changed however, following the snap, Ken did in fact demonstrate increased attention to cult material and experiences, but his focus had a skeptical and questioning quality. For Ken, the increase in on-cult focus may have occurred at the expense of a ―neutral‖ focus. Motility. While the motility rates for both deprogrammers and cultist did not decline prior to or during the snap, they did decline significantly for the deprogrammers following the snap, and they declined in general for the cultist. (The decline was not statistically significant for any one time period.) At the end of the deprogramming, motility rates for all speakers were at significantly lower levels than they were at the beginning of the deprogramming.
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Table 4 Focus of attention and motility over time



Proportion (%) of Coded Thoughts Variable



Focus of Attention Off-Cult Neutral On-Cult Motility Index



Participant



Beginning (Day 1)



Snap (Day 2)



End (Day 5)



Cultist Deprogrammers Cultist Deprogrammers Cultist Deprogrammers Cultist Deprogrammers



40% 26 18% 16 41% 58 45% 39



27% 38 11% 15+++ 62%++ 47 35% 32+++



30% 45+ 5% 3+* 65%+ 52 21%+* 8+*



Note: Because of rounding off, totals may not equal 100%. a) Motility Index is the number (proportion) of shifts in Focus of Attention (FoA) relative to all FoA codes in a given time period. *p 


Shifts in Experiencing Ken‘s level of subjective involvement in, and integration of, the deprogramming experience, as measured by the EXP Scale indices, generally increased between the beginning and the middle of the deprogramming (see Table 5). Figure 3 illustrates how his highest EXP Scale Peak occurred immediately following the snapping point, when Ken decided to cut his sika (see Figure 3).
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Figure 3 Ken’s EXP Scale scores over time
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Table 5 Ken’s EXP Scale scores over time



Experiencing Scale Score: Tie and Block



Low



Peak



Mode



Mean



Beginning Block:



1 2 3 4 Ave



1 1 1 1 --



2 3 2 2 2.25



1 1 2 2 1.50



1.17 1.35 1.70 1.75 1.49



Snap block:



5 6 7 8 9 10 11 12 13 Ave



1 1 1 1 1 1 1 1 1 -



3 4 4 4 5 4 5 2 4 .89



2 2 2 2 3 2 3 1 1 2.00



1.62 2.05 1.65 2.25 3.00 2.25 2.22 1.10 1.50 1.96



End Block:



14 15 16 17 Ave



1 1 1 1 -



3 2 2 2 2.25



1 1 1 2 1.25



1.65 1.40 1.60 1.60 1.56



Note: Ken decided to cut his sika during Block 8.



Analysis of chi-square distributions of EXP Scale scores. To test the hypothesis that as the deprogramming progressed the cultist would achieve higher Experiencing (EXP) Scale scores, I divided the obtained scores into two categories, Low (scores of ―1‖ and ―2‖) and High (scores ―3‖ and higher). I then calculated the percentage of EXP Scale scores that fell into each category for all three time periods; Table 6 summarizes the subsequent analysis of chi-square distributions. The chi-square statistic for all categories across all time periods was significant beyond the .01 level; qualitatively, however, the changes in EXP Scale scores were bidirectional. Further analysis of the chi-square distributions for each category across the three time periods shows that, while the ratio of ―Low‖ EXP Scale scores did not change over time, the snapping period was marked by a significant increase in the proportion of EXP Scale scores that fell in the ―High‖ category (see Table 6).
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Correlations Between DSC Codes, EXP Scale Scores and Attention Table 7 presents the obtained correlations between specific DSC codes, FoA codes, and Experiencing Scale scores (peak, mode, and mean). On the deprogrammers‘ part, questioning, positing hypotheses, giving information, selfdisclosing, and shifting focus of attention were not related to the quality of the cultist‘s experiencing, focus of attention, or his attentional motility. The deprogrammers‖ focus of attention was related to the cultist‘s focus. Ken‘s motility was inversely related to the deprogrammers‘ focus on or off cult-related material. Only the deprogrammers‘ rate of agreeing with and orienting the cultist were positively related to the latter‘s EXP Scale scores; the former being related to the ―atmosphere‖ or general level of Ken‘s experiencing, the latter being more related to his experiencing peaks. As expected, the cultist‘s rate of self-disclosing was positively related to his general level of experiencing. Ken‘s rate of hypothesis generation, disagreeing, citing doctrine, and attentional motility were not related to his EXP Scale scores. None of the expected relationships between Ken‘s verbal behavior or productivity and his attentional motility were supported. Ken‘s on-cult focus of attention was positively related to his attentional motility.



Table 6 Changes in EXP Scale scores over time



Score Range



All (Low & High) Low High



Beginning to Snap to Snap



Snap to End



Increase --Increase



Decrease --Decrease



Beginning to End



Overall



-----



** -**



Note: ―Low‖ EXP scores are below 3; ―High‖ scores are 3 and above. **p
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Table 7 Relationships between DSC coces, EXP Scale scores, and attention



Correlation



DSC Code



Agrees Cultist Deprogram Cites Doctrine Cultist Deprogram Considers Hypoth Cultist Deprogram Disagrees Cultist Deprogram Give Information Cultist Deprogram Orients Cultist Deprogram Questions Cultist Deprogram Self-Discloses Cultist Deprogram Productivity Cultist Deprogram Motility Cultist Deprogram Focus (Off-Cult) Cultist Deprogram Focus (On-Cult) Cultist Deprogram *p < .05



EXP Scale



Ken‘s Focus of Attention



Peak



Mode Mean OffCult



On Cult



Ken‘s Motility



.12 .51*



.34 .36



.37 .42



-.10 -.28



.15 .26



-.10 .12



.09 .06



-.32 .20



-.11 .21



-.43 .02



.47 .12



.25 -.19



.09 .01



-.36 .02



-.23 .24



-.04 .07



.16 -.11



-.21 .39



-.21 -.04



-.27 -.17



-.37 -.17



-.12 -.11



.04 .06



.24 .16



.05 -.40



-.07 -.21



-.03 -.31



-.21 .41



.26 -.40



.01 .02



.13 .54*



.02 .49*



.15 -.07 .67** -.03



.04 -.03



-.14 .15



-.29 .45



-.27 .13



-.38 .04



.41 -.12



-.31 .11



-.21 .01



.38 -.09



.52* -.10



.55* -.03



-.25 -.27



.11 .32



.10 -.26



.41 -.41



.11 -.11



.10 -.10



-.42 .42



.46 -.46



-.09 .09



-.01 .14



-.03 .14



.13 -.06



.30 -.13



.55* .01



.— .43



-.23 .10



-.14 -.19



-.01 .05



.-.72*



-.93 -.76**



.30 .46



.19 .05



.11 .18



-.03 -.02



-.93** .--.64** .75**



** p 
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.55* -.61*



Analysis of Individual Conversational Styles Table 8 presents data on individual speaker‘s conversational styles. Of the 8 main DSC codes and I additional code (CD), 6 main codes and CD (7 total) were found to appear at least 5% of the time for at least one speaker during the deprogramming (see Table 8). Table 9 presents data comparing speaker styles. Using chi-square analysis, the occurrence of the four most frequently scored DSC categories was compared across all speakers. A significant chi statistic indicates that the speakers‘ DSC-code patterns differed significantly, and hence that their conversational styles were different (see Table 9). Several speakers clustered together in terms of conversational style. Cluster I consisted of the cultist, Greg, and Brian; Cluster 2 also included Brian and Greg, and Dara (but not the cultist). Cluster 3 consisted of Dara, Greg, and Curt, while Cluster 4 included Greg, Curt, and Sandy. The only speaker whose conversational style was not significantly different from any other speakers was Greg.



Table 8 Conversational style:



Individual differences between speakers



DSC‘ Code



Brian



Proportion of Coded Thoughts Dara Sandy Ken



Curt



Greg



Agrees Cites Doc.(a) Cons. Hypoth. Disagrees Gives Information Orients Questions Self-Discloses Uncoded



0% 1 0 0 88 0 0 0 12



8% 3 6 0 57 1 5 24 1



8% 6 3 1 60 6 7 10 5



5% 1 1 1 56 4 15 16 2



10% 6 1 1 60 4 7 8 2



6% 12 3 1 43 2 17 25 3



Note: Because of rounding off, totals may not always equal 100%. (a) cites Doctrine was scored in addition to the main 8 codes; therefore, it is not included in totals.
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Table 9 Significant differences between speakers on DSC codes



Chi-square on 4 most frequently coded DSC categories



Brian Dara Sandy Curt Greg



Dara



Sandy



Curt



Greg



Ken



.20



8.81* 8.63*



6.42* 5.65 .49



2.28 7.20 6.66 4.73



.71 8.73* 16.40* 13.47* 3.98



Note: Codes used in contingency tables were: GI (Gives Info.), SD (Self-Discloses), Q (Questions) and A (Agrees), with df=3; analysis between Brian and other speakers is based on Gl and SD alone (df=l). *p


Limitations of This Study The nature of this study presented several problems. By studying only one deprogramming in depth, generalizability is of course severely limited. In addition, there were several uncontrolled variables or factors that may have interfered with my analysis of the obtained results. First, the initial ―snatch‖ of Ken, the cultist, may have been such a significant ―intervention‖ as to render the actual deprogramming itself relatively irrelevant; this factor was not directly assessed or measured in this study. The presence of varying numbers of deprogrammers, family members, the researcher and/or others, at varying times, compounded the study further, as these ―comings and goings‖ may have been highly reactive. History and maturation are uncontrolled. For theoretical reasons (as opposed to reasons based on empirical research), I chose to gather data related to my subjects‖ cognitive and interactional processes, and I furthermore limited my data to verbalizations. I did not systematically attend to nonverbal or affect-related behavior, although certainly there were subtle (e.g., nonverbal) cognitive and social as well as emotional processes that may have affected the cultist‘s decision to exit ISKCON. Although I attempted to describe individual deprogrammer styles, in collapsing individual deprogrammers‖ statements into one data set I in effect attempted to create an artificial aggregate (―all‖ deprogrammers) that may have ―smoothed over‖ meaningful individual variations. Individual deprogrammers and their statements may have had varying impact (both positive and negative) on Ken‘s decision to exit ISKCON; Ken may have given one deprogrammer‘s statements greater ―weight‖ than anothers‘ (there is anecdotal evidence that statements made by deprogrammers who are also former members of the deprogrammee‘s cult are perceived as having increased valence, for example). I did not systematically account for this possibility. My decision to concentrate on my subjects‘ overt verbal behavior, and then to examine closely only one dimension of that behavior, narrowed my hypotheses to a small subset of all possible hypotheses related to how and why this deprogramming was successful.
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Discussion In Part I of this study (Dubrow-Eichel, 1989), 1 stated that: The deprogramming of Ken Butler was primarily a cognitive and socialaffiliative intervention within a specific form of extended, intensive conversation. There were some notable changes in content and group process over time. These changes and shifts, some of which were discernible only through my qualitative analysis of the deprogramming as a whole (see Chapter 111), suggested that Ken‘s deprogramming had different modalities as well as phases. The information conveyed and eventually accepted, along with the strong trust, rapport, and affiliative bonds developed between the deprogrammers and the cultist, combined to produce a dramatic change in Ken (p. 104). In that article, I discussed my observations of the deprogramming process in terms of cognitive processes, including: information processing, persuasion, shifts in attention and consciousness, utilization of dissonance, and the role of suggestion. I also summarized how the social-affiliative process, group process, and therapeutic relationship factored in Ken‘s deprogramming. In this section, I discuss the results of the quantitative analysis of the deprogramming as a conversation. Summary of Conversation Analysis For deprogrammers, the beginning stage was marked primarily by (in order of proportional representation): giving information, questioning, agreeing, and self-disclosing. For the cultist, the beginning was marked by self-disclosing, questioning, giving information, and citing doctrine. For deprogrammers, the middle stage (the snap) was marked primarily by giving information, self-disclosing, agreeing, and questioning. For the cultist, the middle phase was marked by giving information, self-disclosing, citing doctrine, and questioning. For the deprogrammers, the end stage was marked primarily by giving information, selfdisclosing, agreeing, and citing doctrine. For the cultist, it was marked primarily by giving information, citing doctrine, self-disclosing, and agreeing. For all speakers during all stages, there was little disagreeing, little emphasis on overt consideration of alternative hypotheses, and little direct orienting. Over the course of the deprogramming, there were some significant changes in degree of participation in the deprogramming, in discourse (conversation) style, in focus of attention, and in motility. These, were the areas of interest addressed by my research questions. Table 10 presents a summary of these changes for the deprogrammers and Ken. Answers to each specific research question are discussed in the following section (see Table 10). Answers to Research Questions Question 1: To what extent, if any, were there differences by (a) stage of deprogramming and (b) cultist vs. deprogrammer in degree of participation in the deprogramming, as measured by the number of thoughts expressed (thought productivity)? The cultist‘s level of participation increased from the Beginning to the Snap, and over the three time periods as a whole. He both produced more thoughts and accounted for a significantly greater proportion of the overall conversation over these time periods. This shift indicated an increment in Ken‘s active involvement in the deprogramming; it was also reflective of increased ideational activity (thinking). Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 72



The deprogramrners‘ level of participation remained fairly constant throughout the deprogramming. The deprograrnrners were fairly consistent in their level of involvement and ideational productivity. Question 2: To what extent, if any, were there differences by (a) stage of deprogramming and (b) cultist vs. deprogrammer on DSC codes? The cultist increased his level of information-giving and decreased his questioning from the Beginning to the Snap. Over all three time periods, he agreed more, cited doctrine more, and gave more information. Self-disclosing and questioning decreased from Beginning to End. Again, these shifts suggested increased ideational activity. The deprogrammers increased their self-disclosing from the Snap to the End, and over all three time periods as a whole. Their level of information-giving decreased from Beginning to End. Question 3: To what extent, if any, were there differences by (a) stage of deprogramming and (b) cultist vs. deprogrammer in focus of attention (on-cult and off-cult) and attentional motility? The cultist‘s attention to cult-related material increased from Beginning to the Snap, and over the deprogramming as a whole. His degree of off-cult focus did not change over time. His motility decreased overall during these three time periods. The increase in on-cult focus was related to Ken‘s increased critical thinking about ISKCON doctrine. The decreased motility was related to a shift in consciousness toward enhanced concentration. The deprogrammers‘ attention to material unrelated to the cult increased over time. Like the cultist, their attentional motility decreased over the deprogramming as a whole, possibly in response to Ken‘s increased concentration (decreased motility). For all participants, the proportion of thoughts coded ―neutral‖ decreased over time. Qualitatively, this decrease did not appear to be reflective of a true shift in attention; instead, it may have been due to increased coder accuracy in this DSC category over the course of the three transcripts. Question 4: To what extent, if any, were there differences by stage of deprogramming in the cultists level of experiencing? The cultist‘s level of experiencing increased significantly from the Beginning to the Snap. His highest EXP Scale peak score was obtained immediately following the actual snapping event. Following the Snap, the cultist‘s level of experiencing decreased. The ―snap‖-Ken‘s moment of maximum decisiveness-was the point at which Ken was most focused on integrating his personal experiences. There was no significant difference in Ken‘s experiencing levels between the Beginning and End of the deprogramming. Question 5: To what extent, if any, were the cultist‘s level of experience related to DSC codes, attention, and motility? The deprogrammers‘ orienting thoughts were positively related to the cultists EXP Scale scores. Their guiding comments tended to direct Ken‘s awareness inward, in an integrative manner. The deprogrammers‘ focus of attention was positively related to the cultist‘s focus of attention, which suggested that the deprogramming conversants were listening to and following each other‘s conversational threads (a sign of rapport). Ken‘s level of self-disclosing was positively related to his EXP Scale scores. His selfdisclosing was therefore an expression of his internal thought processes. (He was sharing his moments of enhanced self-awareness with his deprogrammers.) Ken‘s attentional motility was positively related to his on-cult focus of attention; i.e., when focused on cultrelated material, his attention tended to shift more. Ken‘s concentration tended to be enhanced when he was not reviewing ISKCON-related material.
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Question 6: How, if at all, did individual deprogrammers differ from each other and from the cultist in their conversational or deprogramming ―styles?‖



Table 10 Changes over time in conversation, focus of attention and motility



Speaker Time Period Begin to Snap



Cultist



Deprogrammers



Increased: Productivity, Giving Info., Attention (on-cult). Decreased: Questioning



Snap to End Begin to End (Overall)



Increased: Self-Disclosing Increased: Agreeing, Citing Doctrine, Giving Info., Attention (on cult), Productivity. Decreased: Self-Disclosing, Questioning, Attention (neutral), Motility



Decreased: Attention (neutral) Increased: Self-disclosing, Attention (off-cult)



Decreased: Giving info., Attention (neutral), Motility



All the participants in this deprogramming were more involved with exchanging information than any other aspect of conversation. Deprogrammers with similar conversational styles were Brian and Dara, Dara and Curt, and Curt and Sandy. Brian and the cultist, Ken, also demonstrated similar conversational styles. Significantly different conventional styles were demonstrated between Brian and Curt, and Brian and Sandy. Dara also differed from Sandy, and from the cultist, Ken. Sandy‘s style was significantly different from Ken‘s, as was Curts. Ken‘s style differed significantly from Dara‘s, Sandy‘s, and Curt‘s. Ken‘s style was similar to Brian‘s and Greg‘s. Greg‘s style was not dissimilar to any participant‘s style. Greg seemed to be a group ―bridge‖ between deprogramming participants with varying conversational styles. Qualitatively, this finding seemed consistent with my observations of Greg‘s central role in Ken‘s deprogramming.
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Conclusions and Implications What is Deprogramming? In Ken‘s case, deprogramming was characterized by three overlapping change processes: a counseling-like, therapeutic relationship (with social-affiliative, group, and affective components); a cognitive process (with information- processing and consciousness components); and a communication process (with conversational or discourse factors). Deprogramming as a therapeutic relationship. Ken‘s deprogramming satisfied most of the criteria used to define ―counseling.‖ In its directiveness and use of persuasion and suggestion, however, Ken‘s deprogramming also resembled clinical psychotherapy (especially as practiced in clinical crisis-intervention) as it has been traditionally defined. As Blackham (1977, p. 11) noted, the aim of clinical psychotherapy has traditionally been personality change, whereas counseling ―tries to help clients make choices.‖ Clinical psychotherapists generally work with severe behavior problems, whereas counselors work with clients who are ―experiencing educational, vocational, situational, and development problems.‖ In counseling, the duration of treatment tends to be shorter. Ken‘s deprogramming resembled counseling in its emphasis on resolving a situational problem and making a choice (exiting vs. remaining in ISKCON), and it was of short duration. Yet clearly Ken‘s ―problem‖ could be construed as a ―severe behavior problem,‖ although the deprogrammers‘ stated goal of reawakening Ken‘s precult personality did not constitute true ―personality change.‖ The inauguration of Ken‘s deprogramming was contingent upon the deprogrammers‘ establishing rapport with him; its ultimate success depended on their ability to maintain their empathic stance. As a distinctive form of counseling, Ken‘s deprogramming was also marked by cognitive learning, operant conditioning, modeling (identification), suggestion, persuasion, rehearsal, and repetition. Consistent with Zeig‘s (1987) report of trends in the evolution of counseling and psychotherapy, Ken‘s deprogramming utilized humor, and it emphasized mobilizing resources (i.e., critical thinking skills) rather than uncovering pathology. It was client-specific (i.e., tailored to meet the needs of the client), resultsoriented, specialized, and used informed paraprofessionals. As of this writing, most deprogrammers call themselves ―exit counselors.‖ The engagement of ―exit counselors‖ who may have little or no formal graduate- or even college-level training (but who have themselves ―recovered‖ from destructive cultism, and typically learn their craft by serving as ―apprentices‖ to more experienced exit counselors) seems analogous to the use of former drug and alcohol addicts as ―certified alcoholism counselors‖ (CACs). In the case of CACs, many state certifying agencies have multi-tiered certification processes that accept supervised experience (i.e., apprenticeship) in lieu of formal training. Deprogramming as “snapping:” Altering states of consciousness. As I pointed out in my earlier CSJ article, deprogrammers believe their clients were unduly influenced when they became involved with cults. They employ theories of ―mind control‖ to justify their actions. With the possible exception of Lifton‘s (1961) formulations, mind control models are based in varying degrees on the belief that cult indoctrination induces altered states of consciousness analogous to hypnosis. My own experience, together with my conversations with deprogrammers and review of the literature on cults, supports this concept. There was a significant and quantifiable change in Ken‘s attentional motility. Several years after proposing that the cultic state of consciousness involves decreased motility, I discovered anecdotal evidence that, at least in the case of the ISKCON devotee, Krishna (cultic) consciousness may actually involve increased attentional motility in the form of ideational disorganization, ―frenzy,‖ and ―flightiness.‖ (Although Hubner & Gruson, 1988, concentrated on ISKCON‘s illegal activities and tended to portray the Krishna leadership and Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 75



many devotees as criminals, they did on occasion describe the ―frenzied‖ mentality of those who took their Krishna practices seriously.) In addition, Singer (1979, p. 79), in describing the tendency of her group therapy clients to ―float‖ into and out of a state of altered (cultic) consciousness, noted that ―we often see members float off [and] have difficulty concentrating.‖ During his deprogramming, Ken made one very telling remark about his state of consciousness: he referred to his Krishna thinking style as ―flitting.‖ This statement was consistent with Singer‘s (1979) findings. As the deprogramming proceeded, Ken became more focused, and his attentional motility decreased. The correlation between Ken‘s decreased motility and the deprogrammers‘ increased focus on cult-related material indicated that his enhanced concentration was positively associated with critical thinking about this material. In addition, Ken‘s increased productivity and involvement in the deprogramming implied increased ideational activity (thinking) in general. On the other hand, Ken‘s assessed level of ―experiencing‖ increased during the snapping period, only to then decrease toward the end of the deprogramming. Thus, my study has provided limited support for the hypothesis that Ken‘s deconversion involved an alteration of consciousness. Deprogramming as discourse. As a group process, Ken‘s deprogramming was clearly change- and task-oriented (while in the Formal Deprogramming mode). Since it required specialized roles and had a clear agenda involving persuasion and change, it was more than a conversation. Yet my content and process analysis of this deprogramming suggests that it allowed for considerable spontaneity, self-disclosure, and give-and-take on everyone‘s pan. Hence, it contained many of the elements typically associated with casual conversation. I believe my study supports a conceptualization of deprogramming, at least in Ken‘s case, as a specialized form of discourse involving three characteristics: 1. Deprogramming as persuasive conversation: As a group process, Ken‘s deprogramming had a clear and overt agenda: persuading Ken to reevaluate and forsake his membership in ISKCON. The deprogrammers promised Ken that, if he gave them enough time (one week) to present their case, he would be able to make an informed choice about his membership in ISKCON. I have known Curt to make and keep this promise in other cases, even when the cultist decided to return to the group. Ken‘s deprogrammers would have clearly interpreted a return to ISKCON as a ―failed‖ deprogramming, however. While allowing some choice, the deprogrammers‘ bias was clearly stated to Ken: a rational reappraisal of cult involvement inevitably leads to deconversion. 2. Deprogramming as teaching: The single most prevalent activity during this deprogramming was the imparting and discussion of three specialized content areas: facts about ISKCON, about destructive cults in general, and about ―mind control.‖ Therefore, Ken‘s deprogramming was an educational activity in which the deprogrammers served as instructors and Ken as an informed student. 3. Deprogramming as moral discourse: The nature of the information provided to Ken was heavily weighted, especially in the first two days of the deprogramming, toward: (a) debunking ISKCON philosophy by pointing out its inherent flaws and contradictions (even when compared with traditional Hinduism); (b) demonstrating that ISKCON leaders have intentionally distorted known fact and therefore invalidated Ken‘s ―Search for Truth‖; (c) providing clear and overwhelming evidence of wrong-doing and violation of self- proclaimed ethical standards; (d) demonstrating how ISKCON practices are anti-humanistic and therefore spiritually bankrupt; (e) providing a clear rationale for interpreting the behavior of ISKCON leadership as Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 76



motivated by personal gain rather than altruism. Therefore, Ken‘s deprogramming was largely concerned with moral discourse. Three-Dimensional Model of Deprogramming These three processes were both independent and interdependent and can be viewed as comprising a three-dimensional model of deprogramming. Figure 3 graphically depicts this model. Communicative dimension. Ken‘s deprogramming could be characterized as a specialized form of persuasive conversation, with moral discourse, teaching, and education being the primary conversational activities. The contents of this conversation primarily involved exchanging information and self-disclosing. Cognitive dimension. Ken‘s deprogramming involved a change in consciousness, marked by a shift in attentional motility and increased ideational activity, especially at the time of greatest decision-making (the ―Snap‖). The ―Snap‖ was also characterized by enhanced selfawareness and increased focus on integration of personal experiences (experiencing). Overall, Ken‘s deprogramming involved considerable intellectual activity (information processing). Social-affiliative dimension. Ken‘s deprogramming involved a counseling-like therapeutic relationship with his deprogrammers, based foremost on the establishment of rapport and an interpersonal process based on empathy. As a small-group process, this deprogramming had two distinct modes: a formal, cultist-focused mode and a casual, subgroup-focused mode.
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Figure 4 A three-dimensional model of Ken’s deprogramming



Communicative Style of discourse (persuasive, Teaching, moral, contents of Speech (information, selfDisclosure



Social Affiliative Therapeutic relationship Counseling-like. Group Process mode: Formal vs. Casual



Cognitive Shift in Consciousness (attentional Motility ideational activity); information processing.



Issues and Implications for Future Research Deprogramming, coercive conversion and psychological “doubling.‖ An ancillary goal of this study was to enhance our understanding of how otherwise intelligent, articulate, educated, and idealistic young people can become fanatically devoted to a movement that, according to its critics, is the very antithesis of the idealism and humanism that inspired its members to seek it out in the first place. Deprogrammers believe their activities are the antithesis of cultic ―programming‖ and hypnotic-like states of consciousness. My investigation of deprogramming has provided some support for the theory that deprogramming involves altering consciousness. There was clearly an increase in Ken‘s ideational activity, and a shift in his ability to concentrate. There also was a discernible snapping event, which on a qualitative level involved a moment of intense decision-making and heightened realization, and on a quantitative level involved enhanced integration of self-awareness (experiencing). Ken‘s spontaneous self-report during the deprogramming suggested that the snap was a ―reintegration‖ event, a dramatic point when the two halves of Ken--his Krishna and his non-Krishna selves--came together and were reunited. Yet Ken‘s shift in consciousness seemed subtle. My findings seemed in need of a theoretical framework that might explain what occurred during Ken‘s deconversion in a more satisfying and complete manner. This framework would also need to shed light on the process of cultic conversion. Doubling (Lifton, 1986) may be the process that Ken experienced during and following his ―conversion‖; his deprogramming seemed to be an ―undoing‖ of that doubling. Doubling helps explain the violent and antisocial behaviors of many ISKCON leaders (Hubner & Gruson, 1988), and it seems to explain the relative ease with which Ken, who had been a law-abiding student prior to becoming a devotee, could commit crimes involving fraud and theft, and condone even worse among his peers and gurus. Ken could commit fraud and ―transcendental trickery‖ and his cult-self did not feel guilty because the nature of ―right‖
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and ―wrong‖ had been redefined. In fact, doubling explains the irony of Ken‘s guilty feelings when he felt like walking on a beach rather than carrying out his leader‘s order to engage in fraud during sankirtan. Lifton‘s theory of doubling in large part subsumes his earlier theory of thought reform, and it dovetails with dissociation theories (including the neodissociation theory of hypnosis). In Ken‘s deprogramming, the barrier between the precult self and the cult ―double‖ seemed to be removed, and the deprogrammee began to feel ―normal‖ guilt (his apology to his mother is an example of the resurgence of normal guilt). His conscience was reclaimed by his ―old‖ self. In this study, doubling also permits a reinterpretation of Ken‘s early denial of fraudulent activity (he later admitted to numerous ―cons‖). Was he in fact ―lying‖ when he first denied committing fraud? Or was he telling the truth, as the conscience of his double understood the meaning of the ―truth‖? ISKCON clearly distinguishes between the world of the non-devotee (maya, the ―world of illusion‖) and the world of the devotee (Krishna consciousness); it also distinguishes between the spiritually advanced devotee and the spiritually bankrupt karmi. Moreover, ISKCON leaders have often explained to devotees that it is morally and spiritually acceptable to behave in less than .spiritual‖ ways in their dealings in maya, and with karmi. This ―splitting‖ of the world and people into two distinct, polar opposites facilitates the doubling process. Ken often referred to the split he felt when he dressed as a karmi (to perform sankirtan) instead of as a devotee. He clearly viewed non-devotees as inferior beings. The parallels between the factors that made Ken vulnerable to ISKCON indoctrination and those that made some doctors vulnerable to Nazi indoctrination are also striking. Doubling was the result of a Faustian bargain made by Nazi doctors, typically for reasons that are similar to those I have found in many cultists, including Ken: initial idealism; the desire to eradicate all ―demons,‖ or as Lifton (1986) termed it, the ―vision of total cure‖ (p. 471); the ―quest for transcendence‖ (pp. 473-476) and a ―continuous ―high state‖ (p. 473); the manipulation of feelings of omnipotence and impotence (p. 447). These have particular relevance to factors that may predispose some individuals toward involvement in ISKCON. Ken made frequent references to all these reasons. When he first encountered ISKCON, he was an idealistic college student in search of ―ultimate truth‖ and a cure for the alienation, spiritual turmoil, and post-adolescent psychosexual conflict he was experiencing. Experimentation with hallucinogenic drugs had given him a ―taste‖ of transcendence, which he then began seeking through intense spiritual experience. His goal was nothing less than the achieving of Krishna consciousness, a state most devotees claim is like being ―on a perpetual (drug-like) high,‖ only better, since devotees share in the omnipotence and omnipresence of Lord Krishna (as expressed through ISKCON leadership). Implications for future research. My study points to the need for additional research in the area of deprogramming and exit counseling. The modified, intensive case study method I employed proved an excellent procedure for a nascent description and quantification of the complex process of deconversion. At this point, I believe additional intensive case studies are warranted. Deprogrammings may vary more among themselves than they differ from other forms of specialized conversation. I believe the DSC is a valuable instrument in the classification of deprogramming thoughts. I would like to see if it can be applied to other deprogrammings, exit counselings, and other cults. I wonder if some of the trends I discovered -- the increased participation of the cultist, the shifts in focus of attention, motility and experiencing -- were unique to Ken‘s case, or to successful deprogrammings. It may be difficult to study ―failed‖ deprogrammings because of Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 79
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Book Review Cults and New Religious Movements Marc Galanter. American Psychiatric Association, Washington, D.C., 1989, 346 pages. Understanding Cults and New Religions. Irving Hexham & Karla Poewe. William B. Eerdmans, Grand Rapids, MI, 1986, 170 pages. This sixteen-chapter hardcover is a report of the American Psychiatric Association Committee on Psychiatry and Religion. Each chapter is written by one or more different authors and is referenced at the chapter end, except for chapters 5 and 15. This is one of the few available books that is carefully researched, well-referenced, and well-indexed. It contains much valuable information on individual, group, and family dynamics, susceptible personalities, cult leaders, treatment variables in therapy of former cult members, and constitutional, civil, and criminal law pertinent to cults and religions. Sixteen court cases are described. The book does have weaknesses. Its major emphasis is cults that are largely composed of adults. The Unification Church, for example, is cited 24 times in the index, and Hare Krishna 14 times. Child victims of ritual abuse get far less attention and are not at all indexed, an unfortunate omission in view of the great problems with the McMartin and Pitts cases in California. Teenage involvement in fantasy board games and Satanism is also omitted except for satanic groups ―in the U.S. South.‖ Also missing are personality and political cults, the dynamics of which can be similar to those of religious cults. Deprogramming (Chapter 13) is described as ―involuntary,‖ even though it may be a voluntary, self-referred, supportive therapy. Still, the book‘s strengths outweigh its weaknesses, and it ranks among the highest for its objectivity, scholarship, and overall professional quality. A variety of points of view are presented, e.g., Richard Delgado‘s writing on options for legal intervention and Ted Bohn and Jeremiah Gutman‘s writing on the civil liberties of religious minorities. All in all, I highly recommend the book. I have reservations, however, about Hexham and Poewe‘s ten-chapter $8.95 paperback. Irving Hexham is Assistant Professor of Religious Studies at the University of Calgary; Karla Poewe is Professor of Anthropology at the University of Lethbridge -- both are in Alberta, Canada. The index is brief and incomplete, but the text is well-footnoted. The book strikes glancing blows, often skipping over the surface. St. Francis of Assisi is included, but other important mystics, such as St. Teresa of Avila and St. John of the Cross are not. Gnostic Christians, Sufi Moslems, Hassidic Jews, and Zen Buddhists are omitted. The ―Aesculapian‖ cult of Hippocrates is mentioned, although Aesculapius is the Latinized name used centuries after Hippocrates (c. 460-377 B.C.), who was Greek. Other important cults of the early Christian era are omitted, such as Mithraism and the Isis-Osiris cult. Only cults focusing on adults are described. Teenagers and ritually abused children are ignored. Hexham and Poewe consider Franz Mesmer to be a cult leader, and his condemnation by the First Paris Commission is noted, although they omit the Second Commission, which cleared him. The authors contend that most cults are ―systems of sorcery‖ or ―magical religions‖ that ―our scholarly community is now trying to reclassify as altered states of consciousness in the context of transpersonal psychology.‖ In fact, altered states are researched worldwide
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in a variety of settings. Transpersonal psychology splintered from humanistic psychology and is a fractional minority within psychology. The authors charge that current religion is ―drifting toward faith in magic,‖ despite sophisticated archaeological digs of ancient religious sites, scientific analyses such as on the Shroud of Turin, and intensive study and more accurate translations of scriptures. When the authors resort to ―the psychology of,‖ their opinions are often based on dated, limited, or misleading information. Hebephrenic schizophrenia, hysteria, and neuroses, for example, (p. 142) were deleted from diagnostic standards ten years ago. Multiple personality disorder and post-traumatic stress disorder, which have been in use for ten years or more, are not referred to in this book. On the positive side, despite omissions, opinion, and religious bias, this book provides interesting social insights, historical background, and a multicultural dimension to the cult experience. The chapters on new mythology (Chapter 3), social aspects (Chapter 8), and shamanism (Chapter 9) are useful. Even with its shortcomings, it is a step toward a more scientific and comprehensive treatment of the subject. Frank MacHovec, Ph.D., Director Center for the Study of the Self This article is an electronic version of an article originally published in Cultic Studies Journal, 1990, Volume 7, Number 2, pages 217-219. Please keep in mind that the pagination of this electronic reprint differs from that of the bound volume. This fact could affect how you enter bibliographic information in papers that you may write.
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Book Review Cults, Sects and the New Age. Rev. James J. LeBar. Introductory comments by Cardinal John J. O‘Connor and Cardinal John J. Krol. Our Sunday Visitor Publishing Division, Huntington, Indiana, 1989. This book provides warnings and advice on how to withstand and cope with cultism‘s manysided assault on individuals, schools, churches, the family, and the state. Professionals are being lured into so-called ―management training‖ courses. Individuals and families are harmed by pseudoreligious cults. Unethical psychotherapists systematically make patients more dependent instead of autonomous. Father LeBar explains how such groups work to undermine the Judeo-Christian ethos. He describes the activities of the most controversial groups: The Way International, Hare Krishna, the Unification Church, Scientology. These and other groups erode the balance of reason and faith on which our society rests. This book shows how a free meal, supposed warmth of a ―friendly stranger‖ (a cult recruiter), or an invitation to what seems an innocent Bible study group can be the first steps into a cult. These pages caution us to consult knowledgeable sources when approached by a group and to be suspicious of strangers. If cult traps aren‘t recognized in time, one can be tricked by the same methods as Chinese thought reform into separating from one‘s family, friends, vocational aspirations, careers, even one‘s identity and sense of reality. This book‘s description of social and personal damage to individuals rebuffs those who are quick to scorn ―organized religion‖ while discounting the shattered lives, marriages, and other tragedies of ―organized tyrannies‖ described in this book. This book describes self-appointed cult leaders who lure unsuspecting recruits into webs of illusion: avatars, channelers, occultists, satanists, corrupt therapists, corporate mindcontrol entrepreneurs, New Age smoothies. This book tells us who these persons are and how to unstick their prey. Father James E. McGuire, who contributes to the book, offers constructive guidance to fortify youth as they meet unethical pressures from fundamentalistic, manipulative groups. Very moving are his discernments of deeper sensibilities and most helpful and fair are his suggestions on dealing with unethical proselytizers. Father Debold and Father Burtner, two other contributors, out of their hardwon experience teach readers how to survive New Age scams and defeat pseudoreligious con artists. Father Debold exposes Transcendental Meditation‘s scheming in the Philippines and the New Age‘s assault on reason. Shyness about saying ―no,‖ peer pressure, group-induced fear, naivete about mind-tricks: these keep recruits in a cult, a mind-padlock on a door that won‘t open. This book provides the kind of accurate information needed to protect the unwary. Rev. Dr. Wallace W. Winchell, Hartford, Connecticut This article is an electronic version of an article originally published in Cultic Studies Journal, 1990, Volume 7, Number 2, pages 219-220. Please keep in mind that the pagination of this electronic reprint differs from that of the bound volume. This fact could affect how you enter bibliographic information in papers that you may write.
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Book Review Painted Black. Carl A. Raschke, Ph.D. Harper & Row, San Francisco, 1990, 240 pages. Destructive cultism thrives on the public‘s lack of detailed knowledge about clandestine subcultures within our society. This is particularly true in regard to occultism in general, despite the fact that well-known cults such as Scientology, Church Universal and Triumphant, and numerous New Age groups are rooted in Western occult traditions. But nowhere is it more evident than in the controversy over Satanism. With his book, Painted Black, Dr. Carl Raschke, Professor of Religious Studies and Director of the Institute for the Humanities at the University of Denver, makes a unique and valuable contribution toward the understanding of this bizarre and frightening problem. Raschke‘s book is not merely a survey of recent outbreaks of Satanism, but a comprehensive treatment of the phenomenon. He does not limit himself to criticizing the practices of Satanism while granting an unearned respect to the belief system that inspires them. He goes to the heart of the matter: Satanism is not a ―new religion‖ but ―a sophisticated and highly effective motivational system for the spread of violence and cultural terrorism, all the while hiding behind the cloak of the First Amendment.‖ While Raschke deals effectively with most of the relatively familiar aspects of contemporary Satanism, such as teen dabbling, ritualized sexual abuse of children, role-playing games such as Dungeons and Dragons, and heavy metal music, his book shines in its discussion of issues that others rarely examine. Raschke begins by examining what is possibly the most sensational example of malevolent occultism since the Manson murders: the 1989 torture-sacrifice of 15 individuals, including Texas medical student Mark Kilroy, by Adolfo constanzo and his drug gang at Matamoros, Mexico. Extensive media coverage of this incident has raised public consciousness about ―satanic‖ crime. Skeptics protest that Constanzo was not a true satanist because he mixed santeria, palo mayombe, brujeria and Aztec rites. Raschke shows, however, that ―true Satanism‖ is an eclectic concoction, not a coherent tradition. Nor was Constanzo a shadowy denizen of some obscure subculture. He had been a ―psychic to the stars‖ in Mexico City and influenced celebrities and politicians. Within the drug trade his brand of black magic brutalized and intimidated opponents. Raschke explains that Constanzo and his gang believed in a supernatural aura surrounding acts of violence, and that one must kill, torture, and maim to harness that demonic power. Another case of drugs-and-Satanism inspired murder occurred in 1987 near Joplin, Missouri, where a cult of four high-school teens sacrificed one of its own members, Steven Newberry. Pete Roland, one of the killers, is described by Raschke as a typical teen satanist ―wannabe,‖ obsessed with drugs and heavy metal music. He saw visions, and believed Satan was real. Roland was convicted of murder and is serving a life term in prison. Raschke points out that despite the difficulties of trying ―satanic‖ cases, there have been numerous other convictions, including Clifford St. Joseph, Scott Waterhouse, Richard Ramirez, and Sean Sellers. A point he makes repeatedly and effectively is that the reporters and investigators of satanic crimes are, by and large, professionals -- social workers, therapists, lawyers, police and district attorneys -- not religious fanatics. Yet scoffers continually attack the credibility of these investigators. Raschke links the drug culture closely to the rise of Satanism. While investigating satanist activity in Missouri in connection with the Roland case, he learned from an informant that there is extensive drug traffic linked to a cult in the Joplin area. The informant agrees with Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 85



Raschke that there is no worldwide satanic conspiracy per se, but that Satanism is the preferred belief system of the drug cartels. Ironically, the real broad-based ―satanic network‖ probably has nothing to do with religion, but may instead be the international drug network itself, for which Satanism functions as a sort of motivational training program and ideology. Since scoffers like to dismiss concern about Satanism as ―witch hunts,‖ one of the most valuable features of Painted Black is Raschke‘s discussion of the historical background of this issue. In his chapter on the ―occult underworld,‖ he traces Satanism from medieval times, shedding light on some misunderstood aspects. The popular image of Satanists as hooded cultists who worship the Devil, reverse good and evil, and pervert Christian ritual during orgiastic ―Black Masses‖ is applicable in some cases, but is much too simplistic to portray accurately the entire phenomenon. Much of satanist ideology has its roots in Manicheanism, an ancient dualistic religion based on belief in a perpetual struggle between the God of Light and the God of Darkness. This struggle is resolved only through initiation into the ―higher knowledge‖ that both ―dark‖ (evil) and ―light‖ (good) are necessary for salvation. Raschke maintains that the satanic Black Mass had its origins in a rite through which one form of this heresy, Catharism, expressed its teaching that ―the horrible and the glorious, the shadowy and the resplendent, must be exhibited together as the supreme revelation of `secret knowledge.‘‖ This ecstatic union of opposites is intended to connect the celebrants with the ―divine.‖ Raschke traces the cultural impact of ―traditional‖ Satanism -- which he defines as an ideology of destruction and decadence -- from the radicals of eighteenth century France down to Anton LaVey and the punks and skinheads of today. Of particular value is his discussion of ―conspiracy theories‖ about organizations such as the Knights Templar and the Freemasons. He recognizes that it is not ―hidden conspiracies‖ that are the problem, but hidden ideas, i.e., peripheral but influential philosophical movements that remain virtually unknown to society in general. An example is ―illuminism,‖ a secular, radical eighteenth century sociopolitical movement which advocated violence, egalitarianism, and the supremacy of ―instincts.‖ Its founder, Adam Weishaupt, ran his notorious Illuminati lodge as a secret occult hierarchy until the Bavarian government disbanded it in 1785 for preaching sedition. Whether the Illuminati continued to function as an underground entity is problematical, but its ideas were diffused throughout Europe by the lodge‘s former members, who numbered as many as 2,500.These ideas have been incorporated into a number of occult groups operating today. The public tends to associate Satanism not with philosophy, but with witchcraft trials, horror movies, and the antics of exhibitionist practitioners like Anton LaVey, founder of the Church of Satan. But LaVey‘s advocacy of the indulgence of all ―natural desires‖ and his use of psychodrama and ―symbolic‖ murder are not new. Satanism incorporates a fascination with brutal crime -- which the Marquis DeSade called obedience to ―nature‖ -- and contempt for the laws of man and God. Important elements of modern Satanism have also been contributed by respectable intellectuals and artists such as Beaudelaire, Wilde, Rousseau, and Nietzsche, who were not themselves satanists. Many nineteenth century romantics, radicals, and occultists embraced and embellished the illuminist message, as did postWorld-War-I intellectuals disillusioned with Western civilization. If it contained nothing else, Painted Black would be worth reading for its chapter on ―the aesthetics of terror‖ -- Satanism as a cultural revolt and self-conscious art form. To the best of my knowledge, this is the only detailed treatment of this subject in print. Raschke sees an affinity between occultism, anarchism, and ―aesthetic terrorism,‖ which he defines as ―the notion derived from avant-garde artistic work, and applied to the occult, that power over things ultimately requires social revolution, which in turn demands a subversion of symbols.‖ In the satanist world view, this means the reconciliation of opposites -- ―beyond Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 86



good and evil‖ as Nietzsche says. ―Aesthetic terrorism‖ connects with this power by predicting the direction of shifting values within modern society. ―The rudimentary problem in analyzing `Satan‘s underground,‖ Raschke observes, ―has always been making plausible connections among activities and misdeeds of particular groups. . .that might somehow lay bare a deeper layer of organization than the conventional wisdom would posit.‖ But where most ―conspiracy‖ debate focuses on bureaucratic, lockstep arrangements, Raschke shows how these individuals and groups are connected on the conceptual level as an ideological movement, through spontaneous action and communication. Raschke also discusses in detail the major outcroppings of twentieth century Satanism: Aleister Crowley‘s dream of mastery of the world through drugs and Will; the Process Church, whose brand of contemporary Catharism influenced Charles Manson; and Anton LaVey, founder of the Church of Satan and author of The Satanic Bible. LaVey is usually dismissed as a buffoon and Barnumesque huckster, but, as reported in a 1975 interview in Argosy, he sincerely believes that he and and elite cadre of satanists will someday control the world. ―LaVey is disgusted with the West because it clings to a vision of morality but is `hypocritical,‘ and because it favors science and technology over occultism,‖ writes Raschke. LaVey‘s pet hate is the average American. Indeed, he fumes that most people are insignificant and might as well ―never have lived at all.‖ But he seems almost benevolent next to the Church of Satan‘s heirs: the Abraxas Foundation and the Werewolf Order. Styling themselves as the ―forces of darkness,‖ these groups, with their neo-Nazi overtones, arrogantly declare their intention to ―rid this earth once and for all of the subhuman parasites that have too long hindered the spiritual evolution of the chosen.‖ For an ex-member, the litmus test of an author‘s grasp of a cult-related issue is perhaps how well he understands one‘s own cult. As a former member of Michael Aquino‘s Temple of Set, I found Raschke‘s chapter on this group to be hard-hitting and insightful. Aquino frequently elicits a reaction of bewildered respect from interviewers and commentators who do not understand the implications of his intellectualized brand of Satanism. He tends to ―fall through the cracks‖ because, while the sophistication of his ideology requires refutation at an intellectual level, he is so bizarre that most academics won‘t bother with him. Fortunately, Dr. Raschke does. He notes that where crude forms of Satanism simply reverse Judaeo-Christian morality, calling whatever is good, evil, and vice versa, sophisticated forms like Aquino‘s replace objective standards of good and evil with the subjective ―will.‖ Ethics in this context are strictly relative -- what‘s ―good‖ to you may be ―evil‖ to me and vice versa. Consequently, Aquino‘s claim that Satanists work for ―good‖ must be taken with an entire shaker of salt and the recognition that, at least in theory, a person who believes himself to be ―beyond good and evil‖ is capable of almost anything. Raschke casts a very jaundiced eye at the apologists for Satanism (and cults in general), likening them to ―comfortably kept guard dogs trained to spring to their haunches and bark at the approach of truth.‖ The average American intellectual, he notes, ―has a difficult time accepting that there are people who could willfully do evil for the sake of doing evil.‖ Regarding Satanism, the apologists‘ usual arguments are: (1) it is an established religion, (2) there is no satanic crime, (3) it is just hysteria and conspiracy theorizing by fundamentalist Christians attacking poor, misunderstood minority religionists. This is neither serious reporting nor scholarship, Raschke counters, but an appeal to ―intellectual libertinism.‖ Furthermore, as we in the cult-education arena are all too well aware, sociologists who associate with cults frequently ―go native.‖ Many are low-level academicians whom the cults shower with attention -- and occasionally with more material rewards -- that can make them feel important. They are inclined to label opposition to any minority religious teaching or practice as bigotry. However, Raschke notes, if the issue is religious persecution, why were there no police seminars or arrests when the Church of Satan first set up shop in 1966? Cultic Studies Journal, Vol. 7, No. 2, 1990, Page 87



In several chapters Raschke deals with the links between Satanism, heavy metal music, fantasy-role-playing games, drugs, and destructive behavior. In aesthetic terrorism, aggression becomes ―expression,‖ and in pop culture today that translates to heavy metal. Raschke observes that while academics continue to deny that this music adversely affects teens, the health professionals who deal with the clinical effects of heavy metal on troubled youths have a less benign view of the issue. The American Academy of Pediatrics warns that long-term exposure to the ―morbidity‖ of heavy metal, combined with other ―psycho-social factors,‖ can warp a child‘s world view. Heavy metal is ―poison‖ for disturbed adolescents who can‘t control their urges to violence and promiscuity; add drugs and the combination can be lethal. Heavy metal‘s lyrics flaunt hate, power, rape, and a glorification of violence with religious overtones, a mix that fits right into the teen druggie‘s life of ―swagger, brutality, theft, and sex.‖ Raschke charges that its purveyors are engaging in thought reform by stripping their targets‘ belief systems and substituting their own. Raschke views games like Dungeons and Dragons as dangerous because they are not healthy fantasy but psychodramas set in a world of chaos, craftiness, and black magic in which initiative is equated with aggression and crime. The games have the potential to create mini-satanists by teaching them the world is a ―dungeon‖ where fame, power, and treasure can be achieved through black magic. Their popularity has grown out of a cultural hunger for occult fantasy which attracts bored, intelligent kids, yet players are encouraged to value cunning and magic over intellect. Morality is ambiguous; thieves are called adventurers,‖ good and evil are ―whatever works.‖ Obsessions with the power fantasies these games model can lead to paranoia, aggression, rage, despair, and suicide -- and to criminal activities if players forget that it is ―just a game.‖ (At the time this review was being written, the Boston Globe reported that police in Jacksonville, Florida had linked a cache of stolen military weapons with ―enough firepower to blow up a city block‖ to a racist group, called the Knights of the New Order, that used code names taken from Tolkein‘s Lord of the Rings. Ironically, a defense attorney protested that the whole thing was ―an innocent game like Dungeons and Dragons.‖ Unfortunately, this is only the latest of scores of violent incidents linked to role-playing games.) Painted Black is not a concise handbook or a ―quick read,‖ but an in-depth examination of its subject. It is densely packed with information and presented in a style that is somewhat convoluted at times. But this in no way overshadows the book‘s immense value. The investigation of Satanism has too long suffered from the twin evils of ignorance and disinformation, and a danger that is not perceived correctly cannot be fought effectively. Painted Black is a devastating expose of the true nature of Satanism‘s genealogy and ambitions, and of the insidious danger of malevolent occultism within an unsuspecting society. Linda O. Blood Boston, Massachusetts This article is an electronic version of an article originally published in Cultic Studies Journal, 1996, Volume 13, Number 2, pages 220-221. Please keep in mind that the pagination of this electronic reprint differs from that of the bound volume. This fact could affect how you enter bibliographic information in papers that you may write.
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