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Scientific Evaluation of the Dangers Posed by Religious Groups: A Partial Model1 Stephen A. Kent, Ph.D. Department of Sociology, University of Alberta, Edmonton, Alberta, Canada Abstract This article borrows from family-violence and sociology-of-religion literature to provide a biopsychosocial model for evaluating religious danger. Taking its departure from Kenneth G. Roy‘s model of four necessary levels of analysis concerning the determination of violent behaviour, this article identifies four interrelated ―domains‖ that contribute to, and help explain, religious violence, especially within alternative religious groups. These domains include 1) intrapsychic or biopsychosocial contributors; 2) interpersonal contributors; 3) intragroup contributors; and 4) intergroup contributors. Each of these contributors has various subcategories, many of which have parallels in family-violence literature. Religiously driven violence fills the pages of history with battles, crusades, martyrs, and persecution. Yet similar themes recur in our era, as religion continues to motivate contemporaries around the world to perform heroic acts of courage and dramatic gestures of rage. Certainly, more religions exist now than ever before in history, as secular tolerance allows—and some say catalyzes—people‘s claims to have been moved by the word of God. Consequently, in addition to the world‘s major religions, which themselves often have violent legacies, we now also face threats from some smaller, newer, but occasionally dangerous new faiths. High-profile events involving a few new religions drew attention to the reality of violence by and, often, against those religions. If we limit our understanding of violence to ―multiple homicide or suicide,‖ then we can identify (according to the religious scholars Gordon Melton and David Bromley) some twenty newer religions implicated in violence in the last years of the twentieth century (Melton and Bromley 2002:44). Although they do not tell us which ones they identified, and their restricted definition overlooks failed attempts at killing (including shoot-outs and non-lethal bombings, poisoning, arson, assaults, etc.), certainly this list includes ones (such as People‘s Temple and Aum Shinrikyo) that we all know (see Appendix). If, however, we use a broader, more comprehensive definition of violence—the use of force or its threat, causing harm or abuse—then the list of violent, newer religions is uncountable. Now we must identify groups that allow or at least facilitate the following: corporal punishment; medical neglect or assault (Asser and Swan 1998; Swan 1998); spousal violence; punitive dietary restrictions; exhausting work regimes; private, demanding re-education and punishment programs (Kent 2001); sexual assaults; emotional battering; and socio-political terrorism. Significant about the more widely drawn lists of violence in these religions is how many of the acts of religious aggression resemble, in varying degrees, what we know goes on within violent family settings. Several reasons suggest why an examination of family violence literature might provide key insights into predicting violence among some religions. Both types of organizations—violent families and abusive religions—tend to be ―somewhat detached from a society with which they are at tension ... and charismatically led. Intense relations, intimate face-to-face
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interaction, social isolation, and a dynamic of powerful leaders and dependent followers all provide the context for familial styles of coercion‖ (Cartwright and Kent 1992:351) and violence associated with radicalized religions. Indeed, a leading expert on family violence, David Finkelhor, used language to describe domestic violence that closely resembles what ‗cult-critics‘ say about abusive religions: All forms of family abuse seem to occur in the context of psychological abuse and exploitation, a process victims sometimes describe as ‗brainwashing.‘ Victims are not merely exploited or physically injured: their abusers use their power and family connection to control and manipulate victims‘ perceptions of reality as well (Finkelhor 1983:20). While not wishing to ignore the exemplary work that many religions do for peace and lifeenhancement, we also must acknowledge that some religions have, at their core, an intimate relationship between what Renee Girard called ―violence and the sacred‖ (Girard 1972). The family violence literature is vast, with various models seeking to explain the use of force and coercion in the home or between intimates. One theoretical formulation, however, that seems especially apt when drawing analogies to violent religious danger appeared in 2000, when Kenneth G. Roy proposed ―a set of conditions for the four levels of human behavior— intrapsychic, interpersonal, intragroup, and intergroup—that are [sic] necessary, but not sufficient in and of themselves, to determine the expression of violent behavior‖ (Roy 2000:389). Drawing from recent, prominent studies on violence, Roy showed how each of these four levels (or domains, as I prefer to call them2) of human behavior often contains conditions that enhanced the likelihood of violence. This likelihood escalates in a ‗valueadded‘ fashion (Smelser 1962:13-14) as circumstances develop from individual (i.e., intrapsychic) conditions to intergroup interactions. I propose that a refined and adapted version of Roy‘s model is useful in evaluating the danger posed by religious groups of whatever age or lineage. Although the four domains overlap to some degree as one examines the complexities of conflict (Sapsford 1998:69, 71), this model allows me to draw upon family-violence literature at crucial junctures. It also allows me to refer to other key concepts from the social sciences (such as social-movements theory) when the issues warrant. Typically, social scientists have examined issues such as intergroup violence WITHOUT looking at issues related to the leader. So, for example, sociologists have studied intergroup violence by examining access to weapons, outside support, historical ideologies of social change, etc. One can do such analyses within any of the four "domains" and not necessarily trace how the biopsychosocial issues around the leader/founder come into play. The model presented here adapts Roy's model to sociological concepts by drawing attention to the vital role of the leader in all domains. I. Intrapsychic or Biopsychosocial Contributors to Religious Dangers Many predictions about subsequent danger in social settings begin with analyses of psychiatric and psychosocial factors among key players—factors that Roy calls intrapsychic but that the Diagnostic and Statistical Manual of Mental Disorders (DSM) calls biopsychosocial (American Psychiatric Association, DSM-IV, 1994:25; see also Pilgrim 2002). These factors, especially ones related to childhood, can provide foundational experiences whose lessons last a lifetime. Some of these experiences will stem from interaction with the social environment; others are complexly connected to biophysiological conditions. These factors limit or frame what many people can experience or understand, and the restrictions that they impose carry into adulthood. During any life stage, substance abuse further complicates people‘s personalities, including their ability to express and cope with feelings such as anger, disappointment, and shame. As Roy concluded about the Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 6



importance of (what he called) intrapsychic factors and their potential contribution to violence: ...regardless of the biological or psychological system to which one ascribes, it is clear that a person must end up with a reasonably integrated sense of self that allows for reasonable goal-directed thinking and acting. Most important, one must have the intrapsychic mechanisms for resolving anger so that one is not left with a pool of anger that does not dissipate. If not, the person always has a pool of anger that can be tapped. This [pool of anger] is the first favorable condition needed for the development of extremely violent behavior (Roy 2000:395). Central to the role that psychiatric and psychosocial dysfunction can contribute to violence are factors that ―may further compromise an individual‘s ability to have an integrated sense of self and effective mechanisms for resolving anger‖ (Roy 2000:394). A. Mental Illnesses Roy (2000:394) mentioned both ―genetic/biological conditions‖ and ―alcohol and drugs‖ as culprits, which (separately or in combination) occasionally play crucial roles as either disinhibiting or catalyzing factors in religious settings of violence. Despite some academic attempts to minimize the connections between ―organizational outcomes‖ and ―the personality of a single individual‖ in a leadership position (Melton and Bromley 2002:47), scholarship has made those connections for several groups (Stark and Bainbridge 1985:174-176). Sometimes that scholarship has linked theologically sanctioned violence in or by groups to intrapyschic conditions of leaders, even to some conditions that first appeared in the leaders‘ childhoods or adolescent periods. Bhagwan Shree Rajneesh, for example, demonstrated narcissistic characteristics (beginning in childhood) that infused his group‘s theology and facilitated some of its violence (Clarke 1988; Oakes 1997:53-54). The leader of Heaven‘s Gate, Marshall Applewhite, demonstrated schizophrenic symptoms in combination with deep sexual confusion (Hall with Schuyler and Trinh 2000:150; Raine In Submission). Another leader, David Berg (of the Children of God/The Family), experienced harsh corporal punishment, oral sex performed by a female adult, and childhood shame over sex. Together, these experiences translated into group policies during Berg‘s adulthood that fostered various forms of physical and sexual assaults against women and children (Kent 1994a; 1994b; Kent 2001; Kent and Hall 2000). Indeed, Berg‘s adult sexual behaviour strongly suggests that he was a nonexclusive heterosexual pedophile (American Psychiatric Association 1994:527-528), as also likely was David Koresh (Breault and King 1993:62-64, 72-73, 78-81, 90-92; Thibodeau and Whiteson 1999:109, 113-114). Several years before the tragedy at Jonestown, Guyana, a psychiatric examination of Jim Jones determined that he was ―‗paranoid with delusions of grandeur‘‖ (Reiterman and Jacobs 1982:262). Speculative diagnoses of Scientology‘s founder, L. Ron Hubbard, include ―anti-social personality‖ (Atack 1990: 371-372) and manic depressive with paranoid tendencies (Atack 1990:371; Miller 1987:166, 175-176; Oakes 1997:67), but by my reading he was most likely an individual with a combination of paranoia and narcissism (see Atack, 1990: 372). Anne Hamilton-Byrne, the Australian leader of a group (called The Family or the Great White Brotherhood) who brutally trained children whom she believed ―would continue her cult after the earth was consumed by a holocaust‖ (Hamilton-Byrne 1995:1), showed symptoms of psychosis (possibly some form of schizophrenia). According to a medical doctor who had been the subject (as a child and teenager) of Hamilton-Byrne‘s training, ―her thoughts skip and derail, she seldom finishes a sentence and she has fantastic and grandiose delusions‖ (Hamilton-Byrne 1995:110). The doctor noted that her odd speech
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patterns were ―just like some of the psychotic patients I spoke with when I was on psychiatry rotation during my medical course‖ (Hamilton-Byrne 1995:111). B. Drugs and Alcohol Similar associations between some leaders of groups involved in forms of violence also exist with drugs (including alcohol). David Berg remained a group leader during periods of alcoholism (Berg 1982), and the volatile founder of Scientology, L. Ron Hubbard, reputedly abused a wide variety of drugs and alcohol (Atack 1990:119, 131, 171, 274; Corydon and Hubbard 1987:300, 303; Hubbard 1980:123-124; Miller 1987:266). The leader of Love Israel became a cocaine addict (Balch 1988:207-208, 212). So, too, did the heavy drinker, Hyo Jin Moon, thought to have been in line to assume his father‘s leadership position in the Unification Church (Hong 1998:169, 175, 177). In the latter case, his substance abuse contributed to extremely violent behaviour toward his wife, who finally had to flee at night for fear of losing her life. Trungpa Rinpoche‘s drunkenness facilitated violence among his followers and associates (Investigative Poetry Group 1977; Marin 1979), and Canada‘s Roch Theriault operated on his followers when he was roaring drunk, castrating one follower, disemboweling another, and amputating the arm of a third (Kaihla and Laver 1993:18-19, 39, 44-45, 112, 155-156, 209, 211, 220, 221, 225, 263, 265, 276, 290, 294). In Guyana, Jim Jones created a surreal, abusive (and ultimately deadly) world as his mental health deteriorated amidst his consumption of ―injectable Valium, Quaaludes, uppers, [and] barbiturates‖ (Reiterman with Jacobs, 1982:446). Aum Shinrikyo‘s founder, Shoko Asahara, ―sampled the initial batches of his group‘s production of LSD‖ (Brackett 1996:98). C. Religious Irrationality Beyond, however, instances of personality dysfunction among some leaders of violent groups, secularists may argue that the central culprit in so many cases of violence is religion itself (See van Uden and Pieper 1996:50). Like people, sometimes the gods are crazy, and in a divinely (mis)attributed craziness, people can, and do, hurt and sometimes kill themselves and others. Religiously driven suicide is the most sombre example, which we all know about in groups such as People‘s Temple, Order of the Solar Temple, Heaven‘s Gate, and (at least in some cases) the Branch Davidians. We must not forget, however, less-wellknown examples of much the same thing—anorexic starvation among the Breatharians (Walker and O‘Reilly 1999); self-immolations among Buddhist, Catholic, and Quaker dissidents during the Vietnam War (Zaroulis and Sullivan 1984:1-5) and several protesting Falun Gong members in China (Chang, 2004:16-19, 21, 104; Page 2002 – although some claim these were staged by the government [Xie & Zhu, 2004]); and extreme Jain monks who view ―the ideal mode of death as being a form of highly controlled wasting away through fasting [sallekhana]‖ (Dundas 1992:155). All of these forms of violence against the self bear some resemblance to contemporary suicide bombers, yet the latter‘s goals include the infliction of death and destruction upon others as well as themselves (Juergensmeyer 2000:69-78). Less dramatic, but oftentimes no less deadly, are people who deny themselves (and often their loved ones) medical treatments on religious grounds. Ordinarily, one would not think of groups such as the Christian Scientists (Fraser 1999:416-435) or Jehovah‘s Witnesses (Williams 1987:116-209) as fostering violence, but the denial of appropriate medical treatment can kill just as easily as can a weapon or a fist. Sometimes researchers are able to trace these medical denials to the peculiar psychologies of groups‘ leaders; for example, the founder of Christian Science, Mary Baker Eddy, probably was paranoid and literally afraid of medical treatment (Fraser 1999:26, 103, 107-108). Regardless, however, of the cause or religious rationale behind such denials, often the consequences are dire. In its worst manifestations, religion itself can foster violence to the extent that it subverts ―higher reasoning to help offset the more primitive focus on sex and aggression‖ (Roy 2000:394Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 8



395) or, I would add, self-preservation. It does so, in many instances, by substituting faith for reason and obedience for questioning. To support this claim, one need not rely only upon Karl Marx‘s quip about religion being ―the opium of the people‖ (Marx 1964:42; see van Uden and Pieper 1996:44), since the less offensive observations of Max Weber will do. In his 1915 essay on ―Religious Rejections of the World and Their Directions,‖ Weber observed, ―[t]here is absolutely no ‗unbroken‘ religion working as a vital force which is not compelled at some point to demand the credo non quod sed quia absurdum—the sacrifice of the intellect‖ (Weber 1915:352). Now one should object immediately by pointing out that billions of people believe in faiths, and most of them never show violent tendencies. But for people whose cognitive capacities are dulled or compromised by biogenetic imbalances, social-psychological stressors, chemical alterations, or aggressive theologies, violence may (and often does) flare up. When it flares up in religious contexts, the results can be especially severe. II. Interpersonal Contributors to Religious Dangers A. Mental Illnesses Biopsychosocial debilitations likely will hinder interpersonal relationships. Roy emphasizes that (what he calls) ―a pool of anger‖ within some individuals can poison their ability to socially interact (Roy 2000:394-395), but mental and personality disorders also inhibit people‘s ability to enter into social exchanges. Psychopaths or sociopaths (probably like Charles Manson) have no consciences and lack the ability to feel empathy (American Psychiatric Association 1994:645-650; Emmons 1986:202; Sanders 1989:12), while narcissists demand asymmetrical, constant adulation (American Psychiatric Association 1994:658-662). Schizophrenics distort social and personal reality, and interact according to delusional notions about themselves and others‘ relationships to them (see American Psychiatric Association 1994:287). Manic depression (now called bipolar disorder) involves ―a chronic pattern of unpredictable mood episodes and fluctuating, unreliable interpersonal or occupational functioning‖ (American Psychiatric Association 1994:359). Paranoids, of course, demonstrate ―a pattern of pervasive distrust and suspiciousness of others such that their motives are interpreted as malevolent.... [They] assume that other people will exploit, harm, or deceive them, even if no evidence exists to support their expectation‖ (American Psychiatric Association 1994:634). Even among groups whose leaders lack demonstrations of diagnosable mental-health problems, the social distance between leaders and followers facilitates violence by diminishing leader accountability. Moreover, groups sanctify that social distance through divine claims. Gurus, reputedly enlightened masters, and religious virtuosi of all types claim special spiritual gifts that set them apart from others (at least when others accept their claims). Removed from the flock, these charismatic leaders can direct, facilitate, or justify violence, making divine or transcendent assertions that few can challenge but all must accept. If leaders become deified, then followers get diminished, and it is easier to strike out at one‘s underlings than it is against one‘s peers or superiors. Said succinctly about family violence but also applicable to religion, ―abuse tends to gravitate toward the relationships of greatest power differential‖ (Finkelhor 1983:18, italics in original). B. Shared Drug Experiences If mental illnesses and social distances distort the ways in which some leaders relate to followers, then shared drug experiences create even more complex interpersonal dynamics that often contribute to violence. Drugs alter (among other things) judgment, cognition, and sensation, so people under their influence may engage in actions that they otherwise would avoid. Likewise, they also may adopt the interpretations about their altered consciences that their leaders provide about them, thereby relinquishing considerable autonomy to persons
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whose mental and emotional stabilities themselves may be questionable. Numerous examples of these patterns come to mind. The late yuppie guru, Dr. Frederick Lenz (also known as Zen Master Rama), took LSD himself but also gave it to his students. One student among the ten or so to whom Lenz provided the drug on one occasion subsequently recalled that several hours after their trips began, Lenz called us to the living room and began to talk. And talk. And talk. I tried to understand how his words were affecting us. I thought in terms of computers. I decided that he had rebooted us with LSD and now, as we were coming down, he was downloading his wordy operating system to our unformatted, receptive minds. ‗He‘s formatting us like floppy disks!‘ I thought (Laxer 1993:143). On different occasions, apparently Lenz gave other members LSD and then harangued them about being ―possessed by demons and entities‖ (Butler 1987: see Okerblom 1988:B8). While on LSD himself (and dressed in yellow rain gear), Lenz spent an hour supposedly cleansing water-like demons out of a follower‘s basement (Senders and Moloney 1988:24). Eventually, however, Lenz‘s own paranoid demons overtook him, and in early 1998 he convinced a female student and lover to commit suicide with him by drug overdose. (He ingested 150 Valiums and drowned, but his lover survived despite having swallowed 50 Valiums and 45 Phenobarbitals [Konigsberg 1998:22]). Lenz was notorious for sleeping with female followers (Motoyama 1992:12), but it is not clear whether he combined sex with LSD. Charles Manson, of course, did. For a period of time, he gave his followers the drug several times a week over several months (Faith 2001:111, 113), often amidst orgies (Bugliosi with Gentry 1974:236-237), and, at least in one instance, a mock crucifixion ceremony in which he was Jesus (Sanders 1989:86-87). Few of his followers likely knew that ―when Manson passed out the LSD, he always took a smaller dose than the others.‖ Presumably he did so ―to retain control over his own mental faculties‖ so that he could ―instill his philosophies, exploit weaknesses and fears, and extract promises and agreements from his followers‖ (Bugliosi with Gentry 1974:237). Manson did not limit the drugs that his he and his followers abused simply to LSD—he gave them marijuana and peyote whenever they were available. Indeed, his abuse of amphetamines may have contributed to the violent rampage that his followers undertook (under his orders) in 1969 (Faith 2001:115). Although he introduced LSD to some of his followers, others had taken it well before meeting him (Bugliosi with Gentry 1974:235, 483). Members of another group, Love Israel, also had psychedelic histories before joining, but their leader introduced them to a drug that almost certainly was new to them all—a solvent called toluene (or what the leader called ‗tell-u-all‘). Even after two of his followers died from the fumes, Love and other leaders continued to advocate the sniffing practice as a means of inducing visions (Balch 1988:192; Israel, Israel, and Israel n.d.). Looking at yet another group leader, Shoko Asahara‘s visions during his first LSD trip were so dramatic that, when he came down from it, he declared, ―This is excellent,‖ even though he had wet his pants while on the acid (Brackett 1996:98; Kaplan and Marshall 1996:162163). Soon LSD was one of ―an illicit pharmacy of hallucinogens, stimulants, and other psychoactive drugs‖ that his organization produced (Kaplan and Marshall 1996:163), and members by the thousands experienced the mind alterations caused by LSD. He, of course, benefited greatly from these trips, because the members misattributed the vivid colors and perceptual distortions ―to the mystical power of Asahara‘s training‖ (Kaplan and Marshall 1996:164).
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The leader of Australia‘s Great White Brotherhood, Anne Hamilton-Byrne, had a similar goal of misattribution behind her ―religious ritual‖ of giving LSD to her teenaged followers. One former member, who was a fourteen-year-old when the leader gave her LSD, subsequently surmised that part of the reason that the leader subjected her young followers to these trips was that [i]t was also meant to make the spiritual bonding easier between the Master and the disciple. You were supposed to recognize Anne as the ‗one true Master,‘ Christ incarnate. She would come in to people when they were under [the effects of LSD] and ask, ‗Do you know who I am?‘ The correct answer was ‗The Lord Incarnate.‘ The incorrect answer meant you weren‘t working hard enough (Hamilton-Byrne 1995:143). These and other examples show how leaders‘ abuses of various drugs can have direct and damaging consequences for members, especially when those leaders facilitate, and usually direct, the experiences that the members have while on them. C. Trusted, Fictive Families and Abuse Related to the hierarchical, asymmetrical social structure is the frequent pattern of alternative (and some traditional) religions to use familial terms to describe members and their relationships. Called ‗fictive families,‘ groups often speak of leaders in parental terms and followers as children (in relation to leaders) and siblings (in relation to one another). Violence researchers realize, however, how dangerous family dynamics can be, so what frequently occurs in religions whose members portray themselves as fictive families is that these members engage in acts of intrapersonal exploitation and violence roughly analogous to actions that occur in real family settings (Cartwright and Kent 1992). Unfortunately, among the acts of interpersonal exploitation that sometimes occur in families and hierarchical religions are various forms of child abuse. Innocent adults trust the fictively parental members in the hierarchy (Shupe 1995:29), while a few of those trusted members use their relatively unmonitored positions within the hierarchy to gain access to children and youth. Religious scandals involving sexual assaults against children now plague numerous religious communities, including Catholicism, the Hare Krishnas, and the ministries of some Protestant preachers (such as the convicted pedophile Tony Leyva, who admitted to having sexually abused as many as 100 teens but whose actual number many have been closer to 800). As one of Leyva‘s victims lamented, ―‗He was a preacher, and that means he was a man of God, and the atmosphere felt true‘‖ (Smothers 1988:A2). In any social setting, religious or otherwise, children are at unnecessary risk for suffering sexual abuse when left alone with unmonitored adults, and pedophiles have used trusted religious hierarchies and positions to gain access to victims. D. Sexism, Patriarchalism, and Corporal Punishment Sexism, which occurs in many (but by no means all) groups, facilitates sexual assaults against women and contributes to the crushing poverty—an often-neglected form of violence—in which some families live. Looking globally at the combination of sexism and poverty, the abusive religious arrangement that epitomizes violence against poor women is the devadasi, or temple prostitution system in India. Impoverished families sell their daughters to temples that in turn hire them out to male clients in what may be the world‘s largest child- and female-prostitution ring (Barry 1995:181-184). An additional interpersonal facilitator of violence within some religions is the imposition of corporal punishment at early ages. Fictive families, as well as families within mainstream Western societies, often resort to ‗the rod‘ or the hand to discipline children. The long-term consequences are enormous for the victims who are hit and the society in which they mature. For the victims—the recipients of the punishment—―[r]esearch over the past 40 Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 11



years [has] been remarkably consistent in showing that hitting children increases the chances of a child becoming physically aggressive, delinquent, or both.... [C]orporal punishment leaves invisible scars that affect many other aspects of life‖ (Straus 1994:186). It also ―reflects a deep but rarely perceived cultural approval of violence to correct many types of wrongs‖ (Straus 1994:181). Specifically writing about corporal punishment in Christian religious settings, Philip Greven identified a litany of negative consequences on young victims, all of which have dramatic implications for assessing risk posed by religious groups. These negative consequences for corporal-punishment victims frequently include the creation of: anxiety and fear, anger and hate, apathy and the stifling of empathy, melancholy and depression, obsessiveness and rigidity, ambivalent feelings of love and hate toward the perpetrators, dissociative states, paranoia, attraction to sadomasochism, authoritarianism, and propensities toward domestic violence (Greven 1991:121-204). A specific religious consequence of religiously sanctioned corporal punishment is the creation of what Greven called ―the apocalyptic impulse,‖ which he described as ―anticipating the end of this world and the inauguration of the new millennium‖ (Greven 1991:204). Clearly, therefore, any attempt to assess and predict danger from religions must factor in whether they utilize corporal punishment in childrearing. To the extent that they do, then their members, especially those reared within these groups, may have a propensity toward apocalyptic violence that stems from the violence they already have known firsthand. III. Intragroup Contributors to Religious Dangers Just as biopsychosocial issues can increase the likelihood of violence manifesting in interpersonal relations, so too can difficulties in interpersonal relations affect the likelihood of violence in exchanges between individuals and groups. Initial insights into these conditions for the likelihood of radicalized religious violence take their lead from Roy‘s work on teen violence, but the infusion of religion into our analysis makes the conditions more complex. Roy offered that the probability of violence increased under two conditions: Either people feel alienated from groups (and react against them with anger), or they align with groups that have violent norms (Roy 2000:396). The basis for these claims is Roy‘s belief that people (especially teens) may lash out at a group which they feel has excluded or humiliated them, but they also may commit violence simply by following the norms of a group that is violent but which fulfills their needs for belonging, friendship, and self-esteem. While certainly these insights have some bearing on the issue of assessing groups for their potential risks, the infusion of religious ideology into (especially volatile) intragroup settings makes risk assessment much more complex. Adding to group volatility, of course, is the fact that the content of the religious ideology— and the social structure that reinforces it—likely reflects the imbalances of the charismatic leader. Put simply, many charismatic leaders have unrecognized biopsychosocial disorders, and they create theologies based upon them. These theologies contain the usual secular rewards that most groups offer—possibilities for friendship, status, purposiveness, and so on, but also ‗heavenly‘ rewards involving enlightenment, salvation, closeness to God, and the like. Equally important as human motivators are the secular and spiritual punishments within these theologies—shunning, costly rehabilitation programs, dire warnings about hell and damnation. The charismatic leaders, however, place themselves within these reward and punishment systems either as godly arbiters who assign the rewards and punishments or as the god-figures themselves. In either situations, the theologies replicate, in significant degrees, the biopsychosocial dysfunctions of the leaders. As increasing numbers of people misattribute biopsychosocial dysfunction as proof of a guru‘s charismatic connections to the divine (see Proudfoot and Shaver 1975; Kent 1994b), they become adherents or followers who staff social structures that attempt to maintain and further the dysfunctional worldviews. Dysfunctional leaders and their followers, therefore, become codependents. The Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 12



followers believe that they need their teachers‘ messages for access to desirable proffered rewards in this life and ‗the next,‘ while the leaders need the followers to translate their worldviews into secular structures that undertake social action. To the extent that these worldviews, structures, and actions embody the paranoia, narcissism, delusions, and/or sexual dysfunctions and idiosyncrasies of group leaders, they are especially unstable and open to internal and external criticism. As individuals come to categorize themselves as devotees or followers of particular teachers, they accentuate or emphasize either people or things that they perceive to be similar and people or things that they perceive to be different. According to selfcategorization theory in social psychology, this categorization-accentuation process ―highlights intergroup discontinuities, ultimately renders experience of the world subjectively meaningful, and identifies those aspects which are relevant to action in a particular context‖ (Hogg, Terry and White 1995:261). One aspect of this categorization process is that ―[p]eople are essentially ‗depersonalized‘: they are perceived as, are reacted to, and act as embodiments of the relevant in-group prototype rather than as unique individuals‖ (Hogg, Terry and White 1995:261). When something happens to one or more members that shifts group categorization of them from the in group to the out group, the remaining in-group members have clear and immediate targets for hostility and aggression. Such shifts in categorization may come about through a number of ways, initiated by leaders‘ alteration of doctrines, internal scapegoating over a group failure, internal power realignments among inner-circle elites, schisms (which may involve numerous ‗defectors‘), or members‘ inability to continue the high costs of membership. Regardless of the reasons, however, an out-group categorization gives in-group members a clear and direct target against which they can enhance their own sense of similarity and solidarity, sometimes through acts of violence. A. Violence Resulting from People’s Alienation from Groups Particularly visible targets for in-group members are clusters of former associates who now define themselves as the true bearers of the master‘s teachings. Although former believers who depart silently may present a challenge to remaining members if those members believe in the universality of their teacher‘s message, a direct challenge comes from former members who still claim allegiance to the spiritual master but assert that their way is the true path. These people are schismatics, and members of the original group must silence them because potentially they can ―proselytize among actual or potential adherents of that group‖ (Coser 1974:109). Keeping in mind that many new religions form as schisms from existing faiths (Stark and Bainbridge 1985:101-107), issues about hostile, violent, or otherwise aggressive interactions between the old and new groups become indices of danger. All of the issues that motivate division and divisiveness—money, authority, legitimacy, property, doctrine, leadership-personality, and so on—amplify as participants interpret them through religious hues, and danger increases as the stakes rise and the disputants each claim God as their guide. Under these circumstances, shunning—acting as if the other party were dead—may be a comparatively mild response, given that court action and even interpersonal violence occasionally will occur. Rarely do disputes turn into gun battles, but such battles indicate a willingness on the part of the disputants to translate sectarian disputes into deadly confrontations. B. Violence after Alignment with Groups and/or Traditions That Have Violent Norms As far back as 1971, social scientists have realized that previously nonviolent individuals may become violent when they expect that their social roles call for it. In that year, psychologists at Stanford University cut short (after six days) what was to have been a twoweek experiment in which college students enacted various social roles found in prison. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 13



Within days, some of the players become increasingly aggressive, violent, and sadistic. Reflecting upon the findings of that study, two of its designers concluded that it demonstrated the power of situations to overwhelm psychologically normal, healthy people and to elicit from them unexpectedly cruel, yet ‗situationally appropriate‘ behavior. In many instances during our study, the participants‘ behavior (and our own) directly contravened personal value systems and deviated dramatically from past records of conduct. This behavior was elicited by the social context and roles we created, and it had painful, even traumatic consequences for the prisoners against whom it was directed (Haney and Zimbardo 1998). The analogy to what can happen when psychologically healthy and normal people become involved in violent religions is obvious. After groups establish norms that condone violence, and create social positions or roles to enact it (and often do so under their leaders‘ directions), many formerly nonviolent people will rise to the occasion and commit acts of aggression or abuse. Although I do not wish to initiate a debate about the guilt or vulnerability of persons involved in complex and often disturbing court cases, neither Charles Manson‘s ‗girls‘ (Faith 2001:27-33, 88-90), Patty Hearst, nor the American Taliban fighter, John Walker Lindh, had histories of violence until they became involved with violent groups. For what it is worth, at Walker Lindh‘s sentencing hearing on October 4, 2001, he reflected, ―‗...had I realized then what I know now ... I would never have joined them‘‖ (Cable News Network 2001). Nothing better illustrates this ethic of learned, group-contextual violence than an examination of key members of Aum Shinrikyo, who followed the orders of their guru, Shoko Asahara, in a series of killings that culminated in the sarin gas attack on the Tokyo subway in March 1995. Summing up the kinds of young people who became involved with Aum and its murderous practices, journalists David E. Kaplan and Andrew Marshall concluded: ...many were students of the sciences or technical fields like engineering. More than a few were otaku, Japan‘s version of computer nerds—technofreaks who spent their free time logged onto electronic networks and amassing data of every type. They were inevitably described as quiet kids, with little apparent interest in the outside world. They spent what free time they had absorbed in their comics and their computers (Kaplan and Marshall 1996:26-27). Nothing in their backgrounds would suggest that some of them would become killers and chemical terrorists. The best explanation for their participation in violence is that they devoted themselves to a leader, Asahara, whose aggressive paranoia about an apocalypse played itself out through the organization that he built (Brackett 1996:98). C. Group Alienation from Disaffected, Former Members: Stalking While it remains true that a person who is alienated from a group may lash out violently in an act of revenge, and a group may do the same toward a schismatic competitor, evidence indicates that often when radicalized group members strike out against targets, those targets are former members. In other words, apostates who now feel alienation from the groups to which they had belonged may become targets of violence by the remaining members who feel threatened by their defections, concerned about the knowledge that the defectors may have about group operations, and worried about the complaints to civil authorities that the defectors may be making. Even though these persons have left the immediate membership of their former groups, the groups themselves still consider these
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people as legitimate targets for their social-control efforts through harassments and retaliations. We need not be reminded, for example, that a defector was among the first people killed on the tarmac at Jonestown (Reiterman and Jacobs 1982:517-518, 530-531), and the first victims of the Solar Temple deaths were a disaffected couple who had access to the leaders‘ secrets, along with their infant son (Hall with Schuyler and Trinh 2000:112, 139-140). Former members of Ervil LeBarron‘s Church of the Firstborn (a fundamentalist Mormon group) died in murders directed by the leader, some deaths even occurring after he was dead (Chynoweth and Shapiro 1990:3-5, 148); and a vocal critic on the fringes of the Kirtanananda branch of the Hare Krishnas was shot, stabbed, and had his head bashed in (Hubner and Gruson 1988:18). Synanon sent out members of a ―goon squad‖ (i.e., a group of thugs) to silence critics and defectors (Gerstel 1982:263-264; Mitchell, Mitchell, and Ofshe 1980:168, 169-171, 180), and Aum Shinrikyo killed the elderly brother of a defector in a failed interrogation to determine where his sister was (Brackett 1996:121-123; Kaplan and Marshall 1996:227-229). Scientology had a written policy in place (dated October 18, 1967), specifically applied to troublesome former members and other critics, which stated that a member whom the organization declared an ―enemy‖ was ―Fair game. May be deprived of property or injured by any means by any Scientologist without any discipline of the Scientologist. May be tricked, sued or lied to or destroyed‖ (Hubbard 1967). Its originator was Scientology‘s founder, L. Ron Hubbard; and when he cancelled the ―fair game‖ policy a year later, he did so because ―[i]t causes bad public relations.‖ He added, however, that this supposed cancellation actually ―does not cancel any policy on the treatment or handling‖ of a person attempting to hinder or harm Scientology (Hubbard 1968). During that and subsequent years, Scientology appears to have applied the ―fair game‖ doctrine to numerous troublesome defectors and critics (Breckenridge 1984a; Hubbard 1968; Kent 2003). Drawing another analogy to the family-violence literature, the manner in which some groups attack former members parallels how some abusive former partners stalk their estranged companions (Sheridan, Davies, and Boon 2001). Neither the abusive group leaders nor the abusive former partners can stand the loss of power represented by the defections—by persons formerly under their control but now ostensibly out from under it. Among, for example, the different types of family abuse, ―they seem to be acts carried out by abusers to compensate for their perceived lack of or loss of power” (Finkelhor 1983:19 [italics in original]). So, too, is it the same for types of abuse by some groups toward persons who have left their flock. Moreover, some of the power that defectors can have over leaders is "inside knowledge"—knowledge about life as a member that may reveal realities that persons holding group power would prefer to keep quiet. Sometimes, therefore, group leaders and/or members attempt retaliations to frighten and intimidate; other times, they kill. A strong predictor, therefore, about the danger posed by a religion is the manner in which it deals with former members, especially ones who turn into critics. IV. Intergroup Contributors to Religious Dangers Somewhat cryptically, Roy (2000:398) states that ―feeling alienated from and persecuted by other groups aid the development of violence.‖ Presumably because of that alienation, [g]roup members are unable to enter into superordinate goals with people from other groups. Superordinate goals require the cooperation of people from different groups to accomplish a goal. Without superordinate goals, conflict between groups can escalate (Roy 2000:398). Although sociologists might dispute these statements as absolute truths—for example, controversial ‗religious‘ groups have worked together on the superordinate goal of fighting Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 15



perceived opponents—they nonetheless allow researchers to connect group conflict with group structures and ideologies that reflect the biospsychosocial issues of many group leaders. Among the clearest attempts to connect the mentality of a leader with potentially dangerous group conflict appeared in a 1984 court decision against Scientology. In his ―Memorandum of Intended Decision,‖ California Superior Judge Paul Breckenridge, Jr., concluded that the Scientology organization clearly is schizophrenic and paranoid, and this bizarre combination seems to be a reflection of its founder LRH [L. Ron Hubbard]. The evidence portrays a man who has been virtually a pathological liar when it comes to his history, background, and achievements. The writings and documents in evidence additionally reflect his egoism, greed, avarice, lust for power, and vindictiveness and aggressiveness against persons perceived by him to be disloyal or hostile.... Obviously, he is and has been a very complex person, and that complexity is further reflected in his alter ego, the Church of Scientology (Breckenridge 1984b:7-8). While part of the "diagnosis" that Breckenridge gave almost certainly was incorrect (Hubbard was far more likely to have been bipolar with paranoid tendencies or narcissistic than schizophrenic), the connection that the judge made between the mind of the founder and Scientology‘s organization and its aggressive policies rings true. He reached these conclusions in a case in which the organization had "fair gamed" former member Gerald Armstrong, and Breckenridge saw a direct connection between Hubbard‘s paranoia and the organization‘s reaction to someone whom leaders perceived to be an enemy. Scientology applies the same "fair game" policy to organizations, including governments, against which it struggles. As the author of a review of Scientology‘s litigation strategies concluded, ―[m]uch to the Church‘s chagrin, opponents frequently cite its own founder, L. Ron Hubbard, for the ‗fair game doctrine,‘ a revealing statement that may explain the ferocity and zeal of the organization‘s litigation stance‖ (Kumar 1997:748). While providing examples of that ferocity against individuals, the author (J.P. Kumar) also reported that Scientology‘s application of fair game ―can frustrate the largest of adversaries. Large media defendants and multinational corporations have learned that even a successful battle against the Church is something of a Pyrric victory after the costs of litigation are tallied‖ (Kumar 1997:750). Even the American government has experienced the force of Scientology‘s ―hardball‖ tactics (Kumar 1997:747-748). Persons suffering from paranoid personality disorder often are ―litigious and frequently become involved in legal disputes‖ (American Psychiatric Association 1994:635), but this characteristic also fits the organizational alter ego of Scientology‘s founder. Other examples of (what appears to be) organizational paranoia that originated in the minds of leaders have led to dire consequences. Jim Jones‘s paranoia escalated (with fatal consequences) when some members tried to defect and leave with visiting Congressman Leo Ryan, and the assassination squad that killed five members of the departing party foreshadowed the mass murder and killing of 913 people that soon followed in the compound (Reiterman and Jacobs 1982:527-529, 556-560). In yet another group example, by 1994 the apocalyptic warning of Aum‘s leader, Shoko Asahara, led a former foreign correspondent to conclude that the mindset of that organization ―was a classic paranoia in the making, striking out at an imagined enemy before the enemy has a chance to strike first‖ (Brackett 1996:105). In part, a delusional Asahara and Aum leaders saw the sarin attack in the Tokyo subway as a preemptive strike against enemies (i.e., Japanese and American officials) who were poised to assault their organization.
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Oregon‘s Rajneesh community grew increasingly paranoid in the 1980s, but this paranoia was not necessarily the direct result of its leader‘s narcissism. Ashram leaders‘ pattern of frequent lying to officials certainly reflected a behaviour common to narcissistic individuals (Clarke 1988:41-42; Carter 1990:137-139; see American Psychiatric Association 1994:658), but the commune‘s paranoia was a response to increasing challenges from Oregonian officials over the constitutionality of their settlement as a city (Carter 1990:194). As leaders‘ concern grew over Rajneeshpuram‘s future, they ―appear to have believed that they could yet secure the commune by desperate tactics. These took three forms: heightened security, provocative rhetoric, and what appear to have been initial and tentative attacks on others (later becoming more general and demonstrable)‖ (Carter 1990:196). Rajneesh‘s narcissism likely explains the bombastic, incendiary rhetoric that he so often used, and ―[p]erhaps in emulation of the controversial Bhagwan, Rajneesh leaders tended toward inflammatory rhetoric‖ as external pressures and internal weaknesses increased (Carter 1990:198). Moreover, his narcissism probably explains his laissez-faire attitude toward ashram management (until moments before its imminent collapse). As long as devotees idolized him, he essentially stood ‗above‘ the mundane operations of the facility (see Clarke 1988:38-39). ―Defiant counterattack‖ is another narcissistic feature (American Psychiatric Association 1994:659), and certainly this term amply describes the behaviour of many Rajneesh members, especially in the commune‘s final days. In the end, sixty-three Rajneeshees faced charges on eleven different types of criminal offenses, many of them directed at perceived opponents both outside and inside the group. These offences included lying to federal officials, criminal conspiracy, burglary, racketeering, first-degree arson, second-degree assault, first-degree assault, and attempted murder. Leaders had carried out the assaults and attempted murders through poisoning, which included the salmonella illnesses of some 750 people caused by salad bar contaminations in 1984 (Carter 1990:224, 235-238). Paranoia in the Children of God/The Family organization certainly reflected the attitudes of its founder, David Berg, but his fears probably were not based in mental disorder but rather in a realistic appraisal of legal and social consequences he would have had to face if authorities could have held him accountable for his teachings about pedophilia and ephebephilia. Many of these teachings appeared in publications that leaders restricted to trusted disciples, and in April 1989 Family leadership published an ―emergency notice‖ about security leaks. It reminded members that ―in order to avoid unnecessarily endangering the Family Homes or members by either antagonizing our enemies with the New Wine [i.e., Berg‘s teachings] or even revealing the methods & tactics of our spiritual warfare or life style, Dad [i.e., Berg] has laid down very definite rules & security guidelines for each of our Homes & Members that receive DO [Disciples Only] lit[erature]‖ (World Services 1989:1). Despite these efforts, the material about the ―life-style‖ that Berg encouraged continued to leak out. The eroticized information about children and teens sufficiently alarmed government officials around the world (Argentina, Australia, France, and Spain) about children‘s safety that they led a series of controversial raids against Family homes during the late 1980s and early 1990s. None of these raids led to child-abuse convictions, which has allowed the Family and many supportive academics to condemn these actions as an unfortunate consequence of anti-cult propaganda (see, for example, Richardson 1999:179, 182-183). However poorly conceived and executed many of these raids appear to have been, the fact remains that authorities who encountered Berg‘s teachings about child sexual abuse felt compelled to act. Having obtained various copies of the Family‘s more explicit publications and videos, child-welfare agents in various countries would have been negligent in their duties if they had not removed children from the care of adult Family members. Rather than laying blame on the shoulders of the group‘s opponents, therefore, for the Family‘s government confrontations, the final responsibility for them must rest upon Berg himself. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 17



V. Conclusion In these and numerous other cases, groups‘ abilities to negotiate with competing contenders for legitimacy and resources diminish significantly when founding figures have translated their biopsychosocial dysfunctions into the cultural ethos of their respective groups. Negotiation becomes exceedingly difficult; paranoia increases dangerously, and compromise become impossible. In such cases, the likelihood of violence increases as members feel that they have few options when trying to protect their groups‘ messages. In the domain of intergroup relations, as in the related domains of intragroup and interpersonal relationships, biopsychosocial issues can have a profound impact upon the quality, direction, and content of social discourse and conflict resolution. Of course, a biopsychosocial model that discusses the potential for religious danger must remain, at best, only partial in its explanatory power. So many items, for example, can interact with religions, especially in the intergroup domain, that the ‗science‘ (or perhaps the skill) of predicting danger becomes increasingly complex. Factors such as nationalism, ethnicity, gender, resource availability, and class weave together in complex ways to affect possibilities of religious danger. Also important are the reactions to these groups by agents of social control, since groups and authorities can lock themselves in spirals of deviance amplification and escalation that end tragically. Regardless, however, of what external, socio-political factors may put pressure on groups, a significant aspect of members‘ responses to these factors likely will reflect their leaders‘ biopsychosocial issues. These issues have infused the groups‘ theologies and impacted previous social interactions, all of which influence groups‘ responses to perceived outside threats. Into complex social situations that reflect national or even global issues, religion can ignite dangerous social and political issues by adding powder to already explosive situations. Often, it makes stakeholders less willing to compromise and combatants more willing to inflict suffering and die in the process. By teaching that all extremist action gets forgiven (if not rewarded) in heaven, religion can assist in people refusing to see their own contributions to the creation of hell on earth. When social scientists discuss the possibilities of religious danger, they should not forget to consider the biopsychosocial factors of the founders and/or leaders at work in any if not all domains of human behavior that are relevant to the issues at hand. Some academics, however, have chosen to do so, and this article offers a corrective against their choices. Complex, frequently troubled personalities interact amidst rapidly changing, globalized societies, and sometimes those personalities help shape the actions of hundreds if not thousands of both innocent and complicitous people caught in their influence. Yet even on smaller scales, where family violence literature helps to prepare researchers for interpreting religiously violent situations, victims may experience the less-noble dimensions of divinely sanctioned human action. Overemphasizing the extent to which the biopsychosocial issues of founders and/or leaders heighten the prospects of religious danger is alarmist, but understating or ignoring their importance is exceedingly unwise. Appendix: Sects, Cults, and New Religions Involved with Violent Deaths During the Past Four Decades On February 21, 1966, at least three members of the Nation of Islam in Philadelphia fatally shot Malcolm X, who was critical of the then-current leader of the organization (Evanzz 1999:311, 320). Charles Manson‘s ‗Family‘ killed at least nine people in California between July 27 and August 26, 1969, although the actual number of murders may reach at least into the thirties (Bugliosi with Gentry, 1974:474-481).
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Between 1975 and 1977, Ervil LeBarron, who was the leader of a fundamentalist Mormon polygamous group, Church of the Firstborn, had his followers carry out a series of murders against defectors and perceived rivals (Chynoweth with Shapiro 1990:145, 147-148, 207208). In the Guyana compound named after Jim Jones, 913 members committed murder/suicides on November 18, 1978, and five members of Congressman Leo J. Ryan‘s entourage were murdered as they prepared to fly out of the local air strip (Reiterman with Jacobs 1982:529531, 571, 579). On July 31, 1978, self-proclaimed prophet and leader of an anti-Mormon cult, Immanual David, committed suicide in a canyon outside of Salt Lake City, Utah. Over a decade earlier, the Mormon church had excommunicated him for ―proclaiming that he was God, Jesus Christ, and the Holy Ghost, that he had the original Book of Mormon gold plates in his possession, and that he had received a revelation that he would someday take over leadership of the church‖ (Fleisher and Freedman 1983: 133). Three days later, his wife and seven children went over an eleventh floor balcony of the hotel in which they were living in Salt Lake. (Some eyewitnesses said that the widow and mother had to throw the youngest children over the balcony, but that the older ones and her jumped.) Only one child lived, but suffered severe brain damage ( Fleisher and Freedman 1983: 133-134). On January 18, 1979, police killed fundamentalist Mormon John Singer on his property in Marion, Utah, during a failed attempt to arrest him over the schooling of his children (Fleisher and Freedman 1983: 178-184). In Singapore, spirit medium Adrian Lim and two associates were executed for the 1981 ritual murders of two young children (Fong 1989; John 1992). In the fall of 1983, Robert Mathews formed an Aryan terrorist group named the Order, which subsequently murdered a Denver talk-radio host (Alan Berg) in June 1984 and a police officer in Missouri in April 1985. Mathews died in a gun battle with police in early December 1984 (Martinez with Guinther 1988). Followers of Yahweh Ben Yahweh (in the Nation of Yahweh) murdered and decapitated a member, whom they apparently believed was a stool pigeon, in mid-November 1981 (Freedberg 1994:128-133). In late 1983, members killed another suspicious adherent (Freedberg 1994:156-160), and other murders followed throughout the mid-1980s (Freedberg 1994:189-190, 202-203, 205, 207-208, 217-218). On July 24, 1984, Mormon fundamentalist Daniel Lafferty killed his sister-in-law (Brenda Lafferty) and fifteen-month-old niece (Erica Lafferty), allegedly after discerning God‘s will that he was to do so (Krakauer 2003). Two members of the Hare Krishna sect (based in New Vrindaban, West Virginia) murdered a fringe member (in 1983), and one of them subsequently (in 1986) killed a former-memberturned-critic (Hubner and Gruson 1988:17-20, 319). In Philadelphia, the ―back-to-nature‖ and anti-technology group MOVE engaged in a gun battle with police, which ended in the death of eleven members (on May 13, 1985) after police dropped a bomb on the top of the row house (aiming for the group‘s bunker), which burned down the entire block (Assefa and Wahrhaftig 1988). Late in 1988, while he was drunk, Roch Theriault of Ontario and Quebec, Canada, killed a follower (Kaihla and Laver 1993: 219-228). In April 1989, Jeffrey Don Lundgren, who broke away from the Reformed Latter Day Saints organization, murdered (with the assistance of his followers) five members of a family that
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had drifted away from his teachings (Earley 1991:268, 284-291; Sassé and Widder 1991:108-118). During the Spring of 1989, law enforcement uncovered twelve bodies in a ranch in Matamoros, Mexico, where drug dealers had killed victims and then used them in Palo Mayombe rites of protection (Kilroy and Stewart 1990:112; Schutze 1989). Four federal agents and at least six members died in a gunfight with the Branch Davidians on February 28, 1993, followed by the deaths of seventy-four Davidians on April 19 in a building fire (that some leaders may have started) and related ‗mercy killings‘ (Hall with Schuyler and Trinh. 2000:44). Seventy-nine members of the Order of the Solar Temple died in murder-suicides at various times in Quebec, France, and Switzerland in October 1994, 1995, and 1997, and several members murdered an apostate couple and their infant son (Hall with Schuyler and Trinh 2000:111-114). Members of Aum Shrinri Kyo released sarin gas on the Tokyo subway on March 20, 1995, killing 12 and injuring 5,510 people (Hall with Schuyler and Trinh 2000:79-80). Some of the group‘s leaders also had been involved in other murders (Brackett 1996:121-123; Kaplan and Marshall 1996:40-43, 274). Thirty-nine members of Heaven‘s Gate committed suicide on March 22 or 23, 1997, in southern California (Hall with Schuyler and Trinh 2000:149). The Movement for the Restoration of the Ten Commandments of God killed an estimated 780 members at various times in March 2000 in Uganda (Mayer 2001). In August 2003, South Korean investigators discovered that adherents to a sect devoted to a leader named Cho had killed nine members whom Cho believed questioned his authority. The group‘s main dogma ―is that eternal life can be obtained by observing Cho‘s 131 commandments, which include avoiding sexual relations during marriage. It once had over 3,000 devotees‖ (Ja-young, 2003). In early September 2003, five members of a sect named Superior Universal Alignment were sentenced in a Brazilian court for having tortured, killed, and mutilated up to 19 boys (whose ages ranged from 8 to 13) between 1989 and 1983. The female leader of the sect, Valentina de Andrade, believed that a medium had told her that ―boys born after 1981 were possessed by the devil,‖ so she and her followers slit their victims‘ wrists, cut out their eyes, and sliced off their sexual organs (Reuters 2003). Notes [1] This article is a revised version of an invited paper presented at a conference with the theme, ―Public Management of Religious Diversity: Dangerous Religion and Endangered Religion,‖ held at Laval University (Quebec City, Quebec) on September 26-28, 2003. I am grateful to Michael Langone, Rod Marshall, Jessie Meikle, Susan Raine, and Maryam Razavy for their comments and assistance in various stages of this article. [2] My preference for the term domains, rather than levels, stems from comments made by psychologist Roger Sapsford, who proposes a fourfold model of ―domains of analysis‖ very similar to this one. His domains are societal (which correlates closely with Roy‘s intergroup); group (which correlates with Roy‘s intragroup); interpersonal/personal (which correlates with Roy‘s interpersonal); and intrapersonal (which correlates with Roy‘s intrapsychic, and which I will call biopsychosocial). He rejects conceiving of them as levels, because ―levels are ‗higher‘ or ‗lower,‘ and can be identified as ‗foundation,‘ ‗basis,‘ ‗superstructure,‘ ‗pinnacle,‘ none of which is necessarily appropriate for discussing different ways of doing social psychology.‖ He prefers to call them ―domains,‖ because they ―may be adjacent, but none is identifiable as ‗above‘ or ‗below,‘ so we are not tempted to regard one domain as in some way primary just because of the nature of the metaphor‖ (Sapsford 1998:65).
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Cults and Religious Privileges in England and Australia: Can the Wheat be Separated from the Chaff?1 Stephen Bruce Mutch, M.A., LLB. Solicitor, New South Wales, Australia Abstract This paper explores whether it is feasible in Australia to establish an adjudicative tribunal whereby harmful or deviant religious groups might be disqualified from receiving fiscal privileges provided to religions generally. The difficult question of the legal definition of religion, which generally includes groups pejoratively characterised as cults, is examined. Alternative approaches of entity disqualification by definition or an inclusive definition with subsequent policy disqualifications are discussed. It is concluded that religion is a term best utilized, if at all, as a tool of broad prima facie classification only, to which transparent public policy parameters might then be applied in different legislative contexts. Charity law is presented as an example of a legal context in which public policy criteria are applied to questions of entitlement. The gate keeping functions of the Charity Commission for England and Wales are presented as a model for a prospective adjudicative tribunal in the Australian Commonwealth. Community protections found in the UK Charities Act 1993 and Article 9 (2) of the European Convention on Human Rights and Fundamental Freedoms 1950 are noted with approval. The potential impediment of s. 116 of the Australian Constitution Act 1900, which entrenches notions of free exercise and nonestablishment, is also examined. It is concluded that interpretations of s. 116 requiring a non-discriminatory/neutral aid approach, or a strict separation of church and state, will be unlikely to prevail. Therefore it would be feasible, although not without some risk of judicial intervention, for the Commonwealth to establish a definitions tribunal dealing inter alia with religious applicants for Commonwealth fiscal dispensations. However, the existence of s. 116 would make it unlikely for State governments, which are unaffected by the section, to submit cooperatively to a Commonwealth definitions entitlement tribunal dealing with third sector entities which include by definition religious groups The defining word religion and associated terms such as denomination or worship are commonly used in public policy contexts in the United Kingdom and Australia. The word religion appears in the Australian constitution, where it invokes free exercise and nonestablishment provisions,1 and it is found often in ordinary statutes. Religious freedom is also a concept acknowledged and supported generally by the courts. 2 The word religion may relate to individuals or groups and may be used to attract legal protections or confer privileges, fiscal and otherwise. Public policy contexts involving religion include, inter alia, rating exemptions for places of worship, marriage celebration, exemptions from military conscription, denominational schools accreditation, employment and anti-discrimination law exemptions, deductible donations, religious charitable trusts, exemptions from fundraising legislation, taxation exemptions and official prayers. While the concept of religious freedom may be invoked to protect individuals or possibly groups against actions which might infringe upon that freedom, this paper is focused on fiscal privileges provided to religious groups or institutions defined by law. For example, under the law of charity, which developed by precedent under the common law, Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 26



advancement of religion is a charitable purpose, provided this advancement is non-profit and for the public benefit,3 which includes being non-political.4 Consequently, non-profit, non-political groups which advance religion for the public benefit qualify for privileges afforded by governments in the UK and Australia to charitable organisations, including tax-exempt status. In addition, religious groups which may not qualify as religious charities may nevertheless benefit from concessions granted to religious institutions as a separate category.5 Therefore, in the UK, places of worship are exempt from local rates even if the religious institution involved is not a religious charity. In Australia, religious institutions are granted tax exempt status along with religious charities, although the range of benefits extended to religious institutions is less extensive than those provided to religious charities.6 The Elusive Definition of Religion Despite the importance of fiscal privileges afforded to religious groups, the definition of the term religion itself is elusive; some say impossible to define with any certainty. 7 It may, depending on the prevailing view, include moral or beneficial, immoral or harmful and amoral groups. Furthermore, the definition might well include equivalent belief systems and/or non-belief. There is no universally accepted judicial or statutory definition of religion. The Western tendency is to incorporate a concept of supernatural into the definition. It seems to be accepted as a rule of thumb among legal academic commentators that the UK legal definition involves a deity or deities and worship (with the anomalous inclusion of certain strands of Buddhism). The Australian definition generally applied involves supernatural belief along with canons of conduct giving effect to that belief, 8 ‗though canons of conduct which offend against the ordinary laws are outside the area of immunity, privilege or right conferred on grounds of religion‘.9 In the US, equivalent belief systems playing the same role as religious beliefs have been granted legal religious status. However, in India, religion has been defined as encompassing systems of belief conducive to spiritual well being.10 Legal definitions thus encompass both substantive and functional definitions advanced by sociologists.11 The landmark Indian case also lends support to the proposition that a religion must ‗lay down a code of ethical rules for its followers to accept‘.12 It is arguable that the second limb of the Australian test likewise requires ethical canons of conduct, although it is likely that the generally accepted Australian position, at least at the Commonwealth level, posits an ethically neutral definition of the word religion per se. Although some scholars seek to differentiate between groups pejoratively characterised as cults and those designated religion,13 there is no statutory or common law definition of the word cult in the United Kingdom or Australia. Hence, because most groups described as cults would also seem to fit the extant versions of the legal definition of religion, 14 they would, on the face of it, be entitled to those protections and privileges afforded to religions generally.15 Public Policy Flexibility Under the Law of Charity However, at least in the field of charity law, the requirements that an entity qualifying prima facie as a religion must also advance (or promote) religion and must do so in the public interest, means that some religious groups may not be entitled to receive fiscal benefits provided to religious charities. In addition, also in the field of charity law, some religious groups may fall foul of judicially determined public policy disqualifications, based on overlapping notions of public morality and harmful conduct. The process for admitting entities to charitable status does allow some judicial discretion (or quasi-judicial in the case of the Charity Commissioners for England and Wales), to separate Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 27



the wheat from the chaff. There is discretion to enable the adjudicators to entitle what are considered to be publicly beneficial groups and to disqualify (or disentitle) immoral, harmful or non-beneficial groups. Definitional Disqualification in Non-Charity Law and Charity Law Contexts With respect to privileges provided to groups superficially qualifying as religions but not entitled to charitable status, the situation is more obscure. The judiciary have resorted to a form of definitional disqualification to exclude groups which might seem to fit the definition but which are probably disapproved of. Hence, in the UK, where the definition of religion is ‗belief in a supreme being and an expression of the belief through worship‘, it might or might not be conceded that a group believes in a deity, but even if it does, the form of worship adopted might not pass muster. The group is not by definition a religion if it fails to pass through either or both of these hoops. In Ex parte Segerdal (1970)16 Scientology failed the definitional requirement to obtain registration of its chapel at Saint Hill Manor as a place of meeting for religious worship. While the court did not reveal any overt hostility to Scientology, one suspects that nice distinctions were made to disqualify a group disapproved of. It is interesting that one judge noted; ‗without feeling that I am really able to understand the subject-matter of this appeal, I have formed, for what it may be worth, a possibly irrational, possibly ill-founded, but very definite opinion‘.17 Definitional disqualification is also to be found in charity law cases. For example, in 1999 Scientology failed to convince the Charity Commissioners that the practices of auditing and training constituted the ‗reverence and veneration for a supreme being … necessary to constitute worship in English charity law‘.18 Although the Commissioners examined additional questions, including public benefit, they did so only for ‗completeness‘, the application having already failed by definition. Where there is no explicit requirement that the group involved must benefit the public, or where the judiciary have not explicitly invoked public policy parameters, as in Segerdal, the extent to which such parameters might be invoked (or indeed have been invoked) to disqualify an applicant group is inscrutable. However, exhibiting a more open approach in their 1999 Charity Commission decision, the Commissioners published reasons why they would have rebutted the presumption of public benefit normally allowed religious organisations, even if they had not found that Scientology failed the ‗worship‘ test, being the second prong of the English definition of religion. The reasons advanced included the newness of the ‗religion‘, which provided little basis on which to form a judgement about public benefit, public concern expressed through unsolicited objections to registration, adverse press coverage and some unfavourable expressions of judicial concern. 19 These reasons indicated a willingness by the Charity Commissioners to introduce broad public policy considerations into the adjudicative process, along with a welcome propensity to transparency. It seems therefore that there are alternative approaches to the disqualification of questionable groups from privileges generally afforded to religious organisations, definitional disqualification or prima facie inclusiveness and subsequent disqualification on transparent grounds of public policy. In a case like Segerdal, where Scientology failed the definitional tests laid out in England, the former clearly applied. In so doing the judges exhibited a very British reserve in not revealing underlying public policy concerns. A further way to implement a form of definitional disqualification, but based on explicit public policy considerations, would be to require the existence of mandatory ethical values to qualify as a legally recognised religion for the purpose of fiscal entitlements. 20 Indeed, it is arguable that the propagation of ethics is an implicit requirement in the public benefit Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 28



criteria of charity law and the underlying rationale for privileging religious charities. 21 It might be considered that the public benefit standard is appropriate for any group wishing to access fiscal privileges.22 Otherwise, it might still be acceptable to public policy makers to privilege groups (generally non-profit but not necessarily so), that do not benefit the wider public, but provide solace and wellbeing within a limited circle of believers. Here an internal ethic acceptable to the state would be required. In either case, the existence of allegations of harm could be weighed to determine whether the substance and extent of the allegations merited group disqualification from fiscal privileges. An examination of the New Zealand Centrepoint Trust case (1985),23 which involved a successful application for exemption from stamp duty as a charitable trust by a group living in community and following the precepts of a spiritual leader, provides some support for an approach requiring minimum mandatory ethics. There High Court Justice Tomkins unpicked a distinction between religious classification per se and subsequent qualification as a religious charity. It seems that Tomkins J. recognised the need for at least some minimum acceptable internal ethic before the prima facie status of a religious group could be achieved.24 Once this was shown, a wider ethical code relating to the community was necessary to achieve charitable status. The case also provides support for the view that a distinction might be made between matters of transient morality and what constitutes harm. While Tomkins J. dismissed submissions that a laissez faire attitude towards sex by the religious group involved was harmful to the children, he did so on the basis that no adverse evidence from qualified persons, had been presented.25 While demonstrating a liberal attitude arguably consistent with contemporary mores, he nevertheless left the gate open to evidenced concerns not necessarily amounting to strict illegality. An Inclusive Prima Facie Approach and Public Policy Disqualifications As noted above, the other way to disqualify questionable groups from privileges generally available to religious organisations is to apply a very broad (or inclusive) definition of religion as a prima facie qualification only, and then apply public policy parameters to sort the good from the bad. By this I mean the beneficial from the harmful and the nonbeneficial. The concepts of benefit and harm may also have some overlap with the concepts of moral and immoral according to contemporary standards. The courts have long refrained from making choices between what groups may qualify as religions on the basis of doctrine or belief – but the courts can and have made choices between groups based on questions of morality and/or harm. This can be observed even in the leading precedent of Thornton v Howe (1862), which is generally used in the UK to support the proposition that ‗any genuinely theistic sect, no matter how small or obscure or eccentric‘, will qualify as a religion. 26 In that case Romilly MR pointed out that a bequest to a sect which inculcated doctrines ‗adverse to the very foundations of all religion, and … are subversive of all morality‘, would render the bequest void, presumably due to lack of public benefit or alternative grounds of public policy. 27 It should also be noted that by applying an inclusive, liberal definition of religion to the eccentric sect involved in that case, Romilly MR ensured that the bequest was ‗brought within the clutches of the Mortmain and Charitable Uses Act 1736, 28 so that it was held to be invalid‘ in any event.29 Hence a wide definition of religion was used in that case to the detriment of the religion.30 The Convenience of an Ethically Neutral, Inclusive Prima Facie Classification A cursory examination of the quite different contexts in which the word religion is utilized as a protective or privileging definition, reveals that the word is used with quite different emphasis in different contexts. Therefore, in the context of military conscription it seems that it is the sincerity of the conscientious objector that is the relevant issue. In such cases the relative merits of the ‗religious‘ philosophy believed in is not in issue. Hence the US Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 29



courts have seen fit to widen the definition of religion in such cases 31 to encompass equivalent secular belief systems which take the same place in the mind of the adherent as more obviously religious philosophies. In marriage celebration legislation a very broad definition of religion might also be appropriate, so that all tastes might be accommodated with no harm done.32 However, in cases involving fiscal privileges to religious groups, the state might well wish to be less inclusive in its largess and to direct taxpayers‘ funds to groups clearly performing a community service. Hence the requirement in charity law that privileged religious groups be non-profit and provide a public benefit. The use of the word religion in quite different contexts suggests that any quest for a single definition of religion is not only tantalizing, but probably wrong-headed. The word religion seems best used, if at all, as a prima facie classification only, to which appropriate public policy parameters can then be applied. If this approach is recognized an ethically neutral, inclusive definition might well be applied for initial classification purposes. With this approach it should not be thought outrageous for groups with a neo-Nazi ideology, or Satan worshippers or whatever to be classified as religious. Unsavoury groups could easily be disqualified from receiving state aid on properly outlined public policy criteria, and yet under appropriate circumstances sincere adherents, even of questionable groups, might benefit from the protections afforded by the legal concept of free exercise. In addition, a particular ideological approach not superficially thought to be religious, would be caught by a nonestablishment clause. Potential Impediment of S. 116 of the Australian Constitution Act 1900 In Australia, the only real difficulty in applying a widely inclusive prima facie definition to the word religion, subject then to public policy parameters, lies in the possibility of judicial interference under a constitutionally entrenched provision. This possibility arises under s. 116 of the Australian constitution referred to in endnote 1 herein. Commonwealth legislation, for example a hypothetical Bill to establish a third sector definitions and entitlements tribunal, would be potentially subject to overruling judicial interpretations if religious groups were covered by the legislation, either directly or indirectly, as for example under the definition of charity. The Australian Constitution Act 1900 is a demarcation document. It was not conceived as a Bill of Rights. Section 116, which is couched in terms of fundamental rights and protections, does not apply at all to the Australian States. It sits uncomfortably in a pragmatic document concerned with the division of power between the Commonwealth and the States. Thus far the High Court has adopted a minimalist interpretation of the section, although there is academic support for the view that the section requires a nondiscriminatory or neutral aid approach to government grants to religion and another view that it requires a strict separation of church and state. My recent examination of the cases relating to s. 116 suggests that the hitherto pragmatic approach of the court, in reading down the implications of the section and treating it as somewhat of an anomaly, will most probably continue.33 It is unlikely that an argument for equal treatment of all religions with respect to state aid, under either the non-establishment or free exercise provisions, will prevail. Even if the Court were to impose some notion of equal aid, in my view this would be unlikely to override a scheme of equal offer subject to soundly based public policy disqualification. However, even the potential for this to happen would make it difficult for a Commonwealth government to convince the State governments, unencumbered as they are by s. 116, to submit to any third sector adjudicative tribunal, which includes by definition religious groups.
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Model English and European Community Protection Provisions Which Might be Adapted for the Disqualification of Nonconforming Entities Nevertheless, it seems feasible to suggest the establishment of an adjudicative tribunal in Australia to determine the entitlements, applicable under Commonwealth legislation, of third sector entities including religious bodies. A great deal can be learnt from the approach of the Charity Commission for England and Wales, which along with its initial gate keeping function has powers to investigate misconduct within registered charities and can suspend, remove and replace office bearers. Charities can also be removed from the register if they are deemed by the Commissioners to be no longer fulfilling a charitable purpose. Grounds for disqualification can be established if an organisation causes such harm that it violates public policy. It is not inconceivable, albeit improbable, that a charity in England and Wales could be removed from the register if a pattern of cover-up of sexual abuse was found to be the policy of a charity, or if abuse occurred as a result of the negligence of the charity, rather than as an isolated case of individual misconduct. In at least two cases, involving a school 34 and a children‘s trust35, where decisions have been published by the Commission, sexual abuse and its effect on the proper functioning of the charities was one of the issues considered in inquiries under s. 8 of the Charities Act 1993. Removal would be on the basis that the charity was no longer fulfilling a charitable purpose, although it does seem to be the policy of the Commission to facilitate the continuation of charities wherever possible, making this scenario implausible under the present approach. Provisions similar to the s. 18 ‗misconduct or mismanagement‘ provisions of the UK Charities Act 199336 might be applied in Australia to the behaviour, not only of individuals employed by third sector entities seeking fiscal entitlements, but to the conduct of the entity itself.37 It is interesting to note that the Church of Scientology of Toronto, as an entity, was convicted in 1992 in Canada for ‗criminal breaches of trust involving espionage activities‘ within government offices. The Church itself was fined $250,000.00 and individual officers of the Church were fined a total of $9,000.00. Justice Southey of the Ontario Court‘s General Division found that ‗illegal activities … had been carried out at the direction of senior Scientology officers‘, even though the Church had attempted to place the blame on individuals.38 The same sort of determination might be made with respect to third sector entities accessing fiscal privileges, which might be disqualified on the basis of corporate responsibility for the actions of oligarchs in the running of the organisation. Indeed, conduct not amounting to strict illegality, but nevertheless deemed to be harmful misconduct, might form the basis for non-entitlement or disqualification. In addition to these grounds for disqualification, a clear statement setting out the public policy grounds for disqualification of an entity should be incorporated into any prospective legislation establishing a third sector entitlements tribunal in Australia. These might include grounds of public safety, the protection of public order, the protection of health or morals and the protection of the rights and freedoms of others. All these community protections have found authoritative exposition in Article 9 (2) of the European Convention on Human Rights and Fundamental Freedoms 1950, 39 as legitimate exceptions to the Article 9 (1) freedom of religion. Indeed, special provisions might be included to allow disqualification of organisations that encourage, for example, inappropriate punishment of children, or deliberately isolate them, to their detriment, from normal social contact, whether this be strictly illegal or not. Conclusion Freedom of religion might be a cherished principle, and rightly invoked to protect minority groups or individuals from persecution. But that doesn‘t mean the community should subsidize, in blanket fashion, the harmful practices of some groups qualifying for fiscal Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 31



privilege on the basis alone of irrational supernatural belief. The common law of charity, developed by precedent over centuries, provides us with a common sense and equitable method of separating the wheat from the chaff. It is important that the public policy discretions applied under the common law are not lost through the misapplication of constitutional guarantees applied to the nebulous concept of religion. Notes 1



This article is based on a paper delivered at the AFF (American Family Foundation) conference in Edmonton, Alberta, Canada, June 11, 2004. 2



Section 116 of the Australian constitution states, ‗the Commonwealth shall not make any law for establishing any religion, or for imposing any religious observance, or for prohibiting the free exercise of any religion, and no religious test shall be required as a qualification for any office or public trust under the Commonwealth‘, Commonwealth of Australia Constitution Act 1900 3



‗ ―Charity‖, in its legal sense comprises four principal divisions: trusts for the relief of poverty; trusts for the advancement of education; trusts for the advancement of religion; and trusts for other purposes beneficial to the community, not falling under any of the preceeding heads‘, Commissioners of Income Tax v Pemsel (1891) AC 531. 583 Per Lord Macnaghten. 4



Political purposes are deemed to be non-charitable because it would be difficult to determine whether a campaign to change government policy would be for the public benefit, and court determinations would infringe on the sphere of government. However, political purposes ancillary to the main charitable purpose are acceptable, Gino E Dal Pont, Charity Law in Australia and New Zealand (Melbourne: Oxford University Press, 2000) 203-7. 5
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The Teenage Dissent of Newman and Unamuno: Conscience as a Safeguard Against Coercive Manipulation Kevin B. Fagan, Ph.D. California State University, San Luis Obispo Abstract Teenagers seem easy targets for despotic groups, such as cults. Moral conscience, however, may be a dike against a sea of despotism. John Henry Newman and Miguel de Unamuno were giant defenders of conscience in their respective cultures. Their philosophies and phenomenologies of conscience depict conscience as supreme in the mind of the ordinary person, though subject to pressures, even death. This notion becomes alive in the deep religious crisis and conversion of their adolescence, marked by a sense of personal divine experience, confidence in final predestination or holy trust, and an ethical commitment. Both men, however, dissent from their religious authorities and doctrines within an environment of academic freedom, individual study, and limited coercion. Hence, the interplay of friends and environments along with personal dedication are essential to our understanding of the role of conscience as a safeguard against coercive manipulation, above all in the lives of youth. This article illuminates these themes by examining the teenage years of these two great philosophical and literary figures. A key concern for all who are apprehensive about authoritarian mind manipulation and totalitarian group control is the penchant for manipulative organizations to focus on young people to achieve their purposes. Given their innocence and idealism, teenagers are attractive prey to wolves dressed as pastors, gurus, political leaders, psychotherapists, or even charismatic salesmen. I contend that against this sea of despotism, conscience can serve as an ethical dike, safeguarding individuality and personal responsibility. Moreover, reflecting upon the role of conscience in the young may help us better understand how to help our cherished children defend themselves against the lure of cultic groups. This essay focuses on a philosophical theory and a phenomenological analysis that proposes the supremacy of conscience over religious authority in young people, as understood and lived by the famed Catholic convert, John H. Cardinal Newman (1801-1890) and the prominent Spanish dissenter from Catholicism, Miguel de Unamuno (1864-1936). Whereas Newman is considered a champion of intellectual Catholicism in the English-speaking world, Unamuno is oft the supporter of academic dissent in the Hispanic diaspora. Newman followed conscience to embrace Catholicism, while Unamuno, as a ―lone heretic‖ (Rudd), sincerely abandoned the Catholic Church of his childhood. However, both shared the conviction of courageously following conscience above authority, paying a high price with their careers and confreres. John Henry Newman sees conscience as both natural and open to change. Conscience is defined as a moral sense of right and wrong, independent of any authority, which may, in life, become distorted and even seem to die due to abusive environments. If conscience is independent of any source of authority, does that mean that the content of conscience, of Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 36



the sense of right and wrong, is initially independent of authority? I think Newman's answer to this question is "yes." Conscience, then, rests on an impulse to adhere to the perceived truth that there is right and wrong. Adhering to this truth results in an enduring recognition of the existence of "right" and "wrong," although the content of right and wrong will change and the capacity to choose to follow right or wrong remains. The "moral sense of right and wrong," then, relies on the passionate adherence to truth. The lesson for the cultist is to "follow truth," to shun lies, especially those made in order to please or placate those in all kinds of authority, but especially that which is purportedly divine? Let us address Newman‘s theory of conscience in his main philosophical work, An Essay in Aid of a Grammar of Assent. Then, see how this theory played out in Newman's teenage years. Finally, let us contrast Newman with Unamuno‘s parallel experience of teenage dissent from religious authority. To prove his point that there is ―an instinct of the mind recognizing an external Master in the dictate of conscience,‖ Newman sketches in An Essay in Aid of a Grammar of Assent a phenomenology of conscience in the mind of a child, or rather, an ordinary child, as he says. There is an ―impulse of nature,‖ which recognizes a Moral Governor in our consciousness of right and wrong. Without using the word ―innate,‖ Newman does see a ―spontaneous reception‖ of the link between the sense of wrong and its religious component as an offense against God. A child who has offended his parents will ―alone and without effort‖ place himself in the presence of God and beg of Him to set him right with them. The importance of this phenomenology of religion in a child is to prove the ―connatural‖ character of conscience in every person from infancy. Such a phenomenon is present in every human being prior both in time and authority to all future authority (103-07). Newman also applies this to other religious authorities. All divine authorities such as revealed religion and churches based thereupon have their authority in God speaking to conscience. This is because conscience relates directly to God as the source of the authority of revelation and religious authority. Hence, revelation, written and verbal, is accepted by the individual precisely as a message and mandate from God, only and in so far as it has, and is recognized in conscience to have, authority from God in that specific mandate. In fact, at the end of his phenomenology of natural conscience, Newman states how ―this vivid apprehension of religious objects . . . is independent of the written records of any divine Revelation; it does not require any knowledge of Scripture, nor of the history or teaching of any Church‖ (107). Religious belief is a great ―addition‖ of fullness and exactness to our mental image of the divine personality and attributes (107). Conscience is therefore prior to and independent of authority, like that of a child‘s consciousness of God, which is prior to, and independent of their parents‘ authority and teaching. Later on, for the believer, conscience will follow God prior to and independent of any religious authority. Religious authority for the believer, therefore, only has force in so far as it is recognized in conscience to have divine authority. Hence, conscience is both chronologically and naturally prior to authority, since, according to Newman, God is first known directly by conscience. Here we have the force and weight of conscience, as Newman will later defend it. It is neither the rule of pride against authority, nor blind acceptance of human authority, but rather obedience to a ―kindly Light,‖ where there is ―one step enough for me‖ (Verses 156). This natural link between God and duty, as brought out in the Grammar of Assent, in each one‘s conscience from childhood sets the stage for a reading of Newman's adolescence, considering Newman as ―an ordinary child‖ (103-07). However, Newman also sees the possibility of conscience dying out: Whether its elements, latent in the mind, would ever be elicited without extrinsic help is very doubtful; but whatever be the actual history of the first Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 37



formation of the divine image within us, so far at least is certain, that, by information external to ourselves, as time goes on, it admits of being strengthened and improved. It is certain too, that, whether it grows brighter and stronger, or, on the other hand, is dimmed, distorted, or obliterated, depends on each of us individually, and on his circumstances. It is more that, in the event, from neglect, from the temptations of life, from bad companions, or from the urgency of secular occupations, the light of the soul will fade away and die out. (105) How does this conscience develop and grow? Newman speaks of the divine image being strengthened and developed by ―information external to ourselves.‖ In John Henry‘s mind, this world of ―nature and of man‖ is a mirror that enables the child to attain these first truths of conscience. In his own case, certain ―information external‖ to himself will shed light on his future decisions in conscience as they evolved. Hence, the individual circumstances surrounding the life of Newman and every child become part of either a brightening and strengthening, or a distortion and death. Nonetheless, God and our duty are both intertwined in a manner ―singularly congenial to the mind,‖ due to the fact that the growing infant initially goes beyond the mere shapes and aspects of goodness. The child knows things, persons and actions, but naturally has a conscience with a sense of the divine (103-05). As he looked back at this life and noticed surprise after surprise, these truths had held firm. So, for Newman, no event in a life is indifferent or purposeless. Indeed, unforeseen and unusual circumstances can force untold influence on the development of each life and conscience. His autobiography, Apologia Pro Vita Sua, would never have been born without Kingsley‘s attack on his sincerity; the ‖Letter to the Duke of Norfolk‖ without Gladstone‘s critique of Catholic freedom; An Essay on the Development of Christian Doctrine without his exile from the Anglican Church. The world of ―nature and man‖ is the scaffolding on which each person walks his path. These ideas are clearly expressed in the whole thrust of the Apologia. Newman's secretum meum mihi—‗my personal secret‘—made him ―rest in the thought of two and two only absolute and luminously self-evident beings, myself and my Creator‖ (Apologia Pro Vita Sua 16). The meaning he gave to his life came from the central truth of his teaching on conscience as knowing God as a self-evident Being from childhood. To illustrate this philosophy of conscience, natural, personal and dependent on influences external to itself, let us now contrast the teenagers Newman and Unamuno as they understood and lived supremacy of conscience over religious authorities. Adolescence brought Newman and Unamuno to the experience of a religious crisis. What will be interesting in our analysis of this phenomenon will be to see how their concepts of conscience reacted to a personal experience of religion in a revered adult. The key task will be to see how Newman's and Unamuno's changes in thought were not purely subjective as an emotional phenomenon, empty of all objective reality, but rather a reference to a definite thought system, a questioning of authority, and a personal responsibility towards one‘s future. This question should set the stage to answer a deeper concern about conscience vis-à-vis authority. If the authority of conscience is supreme as present from the beginning of human conscience, as stated in Newman's philosophy of conscience, and lived in both his and Unamuno's lives, can we consider this ethical philosophy as a foundation stone to avoid the trap of mind manipulation and cult control for youth? Immediately, we notice their first religious crisis as teenagers to be those of typical adolescents with limited maturity and boundless idealism. Both youths combined religious fervor and intellectual independence. Nevertheless, Newman himself attributed life-long importance to this moment of religious conversion. After he became a Cardinal, he confided Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 38



to Anne Mozley, his sister-in-law and editor of his correspondence: ―Of course I cannot myself be the judge of myself; but . . . I should say that it is difficult to realize or imagine the identity of the boy before and after August 1816 . . . I can look back at the end of seventy years as if on another person‖ (Letters and Correspondence 1: 19) Unamuno, likewise, carefully considers his first spiritual crisis at age 14: En la época de este cuarto curso, a mis catorce años, cumplióse en mí, en lecturas de vela y por la obra de la Congregación de San Luis Gonzaga, la labor de la crisis primera de espíritu, de la entrada del alma en su pubertad. Y voy a ver si consigo hallar palabras apropiadas y sencillas para contaros aquella brisa de la maña de mi espíritu. ¡Feliz quien logra resucitar en su memoria la candorosa expresión de sus años de romanticismo! (Recuerdos 103) During fourth year, when I was 14, reading late at night and involved with the Congregation of St. Luis Gonzaga, the work of my first spiritual crisis, my soul‘s entry into puberty, took place. And I‘ll see if I find appropriate and simple words to tell of that breeze of the spirit‘s craft. Happy whoever can bring alive in memory the warm expression of romantic years!1 Unamuno later certainly was not the practicing Catholic, nor was Newman the Evangelical of their early youth. Both teenagers, before their changes, clung to the upright religion and morality previously learnt at home. However, some touches of what they later considered to be superstitions were also present. At the beginning of the Apologia Newman stated how ―even though I had formed no religious conviction . . . I used constantly to cross myself on going into the dark‖ (14). In Unamuno's case, he remembers his experience of childhood Catholic fervor and piety, practicing all Holy Mother Church teaches, including praying for indulgences: Verdad es que recuerdo también cómo habiendo leído en un devocionario una jaculatoria que proporcionaba cincuenta días de indulgencia a cualquier fiel por cada vez que devotamente la recitare, nos estuvimos una tarde una prima mía y yo, sentados sobre la mesa de la cocina, recitándola una y otra vez durante largo espacio de tiempo y llevando en un papel con raya de un lápiz la cuenta, no ya de los meses, sino de los años de indulgencia que nos habíamos ganado. (Recuerdos 22) It‘s true that I remember as well that having read in a devotional of a prayer that offered fifty days of indulgence to the faithful every time they devotedly prayed it, my cousin and I spent an evening seated on the kitchen table, praying over and over again for a long time and taking note with a pen and paper, no longer the months, but the years of indulgences which we had won. At this stage of their lives, Newman and Unamuno evinced an inkling of interest towards a combination of intellectual philosophy and emotional Christianity. Their teenage study became a first exposure to the liberal and conservative philosophies characteristic of the 18th and 19th centuries. In the same token, both thinkers began to steer away from dogmatism towards a personal Christian faith. The change or conversion took place for Newman when he was 15. John Henry was sent away to the College at Ealing, where he had to remain after the close of the school term in June because of the collapse of the bank that Mr. Newman directed. At Ealing, he found a discreet and dedicated scholar in the Rev. Walter Mayers, a naturally serious man of character. This shy person was above all dedicated to God, preoccupied with the Gospel message. Mayers nonetheless always had a yearning for an even more apostolic mission Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 39



and pastoral ministry. He hid the simplicity and depth of his faith under the austere appearance of a rigid professor, indifferent to both sympathy and success. Nevertheless, his example and the straightforwardness of his words earned him the esteem of Newman, who knew how to look beyond the man‘s timidity (Apologia 16). In religion, Rev. Mayers was a convinced supporter of Evangelicalism. The essence of the Evangelical stream then within the Anglican Communion was to bring souls to the purity and rigorous simplicity of faith. This movement was conceived more as an experience of assured salvation than as an adhesion to dogmas. From this came the importance attributed to conversion and new birth, giving to each one the certainty of his own salvation experienced through the grace of Jesus Christ. Accompanying this conversion was an austere morality that added a rigid code of conduct to the piety of Evangelicals (17-18). Instead of being sent to a college like Newman, Unamuno at age 14 found his tutors in reading the only books available to him in the library of his father: the philosophers Balmes and Donoso. Nonetheless, this limited collection opened his mind to a whole new world of philosophy. Por Balmes me enteré de que había un Kant, un Descartes, un Hegel. Apenas entendí yo palabra de su Filosofía fundamental – esa obra tan endeble entre las endebles otras balmesianas --, y, sin embargo, con un ahínco grande, el ahínco mismo que aplicado después a la gimnasia regeneró mi cuerpo, me empeñé en leerla entera y la leí. (Recuerdos 105) Through Balmes I learnt there was a Kant, a Descartes, a Hegel. I barely understood a word of their fundamental Philosophy – that feeble work among other feeble works of Balmes --, and, nonetheless, with great effort, the same effort later applied to my body at the gymnasium, I pledged to read it all, and I did. Those days for Unamuno were a combination of emotional mysticism and philosophical searching. Deeply emotional and intellectually curious, the stage was set for a philosophy of life linking heart and head, will and imagination. Sometimes, he cried without an explanation; on others, he would fall sleep with a book in his hands (104). The results were different for both teenagers, but with amazing similarities. In Newman's case, the new birth of conversion portrayed a conviction of a singular predestination from God, acquired by a strong effort of the will and imagination. John Henry experienced the certainty of God‘s pardon in a stirring intuition, thought necessary to reach the certitude that Christ had redeemed him from sin. This proof was as absolute and infallible as the fact of one‘s ―own hands and feet‖ (Apologia 16). So, yielding to a flood of emotions, his heart let itself go in a touching avowal of gratitude and love for his God who had filled it from his most bountiful mercy. The barrenness of moral formalism and the skepticism of rationalism seem to have been answered by a personal call by God towards emotional piety. How objective was Newman's conversion to this ardent devotion? Was this God neither that of the philosophers nor that of Abraham, Isaac and Jacob, but rather the God of Newman's own emotional needs? In the Apologia, Newman stated the circumstances of his conversion and his debt to Rev. Mayers. As to the objective content of his conversion, we notice that it was not a mere subjective certainty of conversion. The latter would involve the vicious circle of subjectivity, with certitude based on certitude. Rather Newman noticed a great change of thought, rather than emotion: When I was fifteen, a great change of thought took place in me. I fell under the influence of a definite Creed, and received into my intellect impressions of dogma . . . I neither recollect the title nor the contents, except one doctrine, Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 40



which I do not include among those which I believe to have come from a divine source, viz., the doctrine of final perseverance. (16) In Unamuno's life, the search for the eternal led to changes in his ideas, perhaps a seed of his future assertion of his right to contradict himself. Enamorábame de lo último que leía, estimando hoy verdadero lo que ayer absurdo; consumíame un ansia devoradora de esclarecer los eternos problemas; sentíame peloteado de unas ideas en otras, y este continuo vaivén, en vez de engendrar en mí un escepticismo desolador, me daba cada vez más fe en la inteligencia humana y más esperanza alcanzar alguna vez un rayo de la Verdad. (Recuerdos 104-05) I fell in love with the latest I read, thinking today true what was absurd yesterday; a devouring anxiety consumed me to clarify the eternal problems; I felt hit by some ideas in others, and this continual to and fro, instead of creating in me a desolating skepticism, gave me more faith in human intelligence and more hope to reach some time a ray of Truth. This respect for individual intelligence and, hence, conscience was to continue the rest of his life. The first noticeable element in these teenage conversions is the combination of the emotional and philosophical. These texts and their lives show that both Unamuno and Newman feel certain of this combination in their change or growth: With Newman, it is a loving relationship with Jesus as his personal Lord and Savior, and also a conversion to God who manifests Himself in a definite creed or objective revelation. Moreover, the very doctrine of final perseverance is understood as such, that is, a doctrine, an objective teaching to be believed in. In fact, Newman referred explicitly to a ―divine source‖ being necessary for the validity of a doctrine. Hence, the certitude of belief is not based on the certitude itself, but rather on the ―definite creed‖ which itself supposes a divine source. Therefore, the reason behind his conversion was not the strength of emotional certitude but rather the fact of divine revelation as understood by John Henry. Just as with Unamuno, it was not the personal emotion of tears or the will to learn, but rather the conviction of the valor of each person‘s mind. Applying this distinction to conscience, we may deduce that conscience for Newman and Unamuno in these changes is not derogatory about their previous superstitious and religious convictions. Rather conscience finds an objective reason for conversion, and hence changes. It was the same search for truth and meaning that spurred in both men a personal love for truth and later an understanding of religion in both as part of this affection. So we see that, for Newman and Unamuno, the same conscience that found truth was prepared to receive further insight. Nature who gives us a conscience as part of our being also gives us the possibility of knowing truth constantly better. In this sense, Newman later would write that conscience is a messenger from God both ―in nature and in grace‖ (Difficulties 248) and ―to live is to change, and to be perfect is to have changed often‖ (Development 40). A second characteristic of this conversion was Newman's perseverance and Unamuno's thoughts on ―holy trust.‖
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On the one hand, Newman asserts the consciousness of his inward conversion and certainty that it would last until the next life with his election by God to eternal glory (Apologia 16). In Unamuno's case, one of his first writings ―¡Pistis y no gnosis!‖ likewise argues in favor of an idealistic final Christian hope linked to a moral commitment. Drawing on the historical phenomenon of the early Christians, Unamuno draws the conclusion that their hope in the second coming of Christ was a hope in the future, where the person and life of Jesus was the guide for their lives: Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 41



Jóvenes las comunidades cristianas, esperaban la próxima venida del reino del Hijo de Dios; la persona y la vida del Divino Maestro eran el norte de sus anhelos y sentires. Sentíanse henchidas de verdadera fe, de la que con la esperanza se confunde, de lo que se llamó pistis, fe o confianza, fe religiosa y no teologal, fe pura y libre todavía de dogmas. (Obras completas: 4: 1020) When the Christian communities were young, they hoped for the next coming of the kingdom of the Son of God; the person and life of the Divine Master was the aim of their longings and feelings. Full of true faith, that which is confused with hope, called pistis, faith or trust, a religious not theological faith, a pure faith free from dogmas. Hence, their sense of Christian truth and hope were both directed towards a Person. Their religious faith is neither towards an idea nor an authority nor a virtuous life in themselves, but rather towards the Person of Jesus. This God revealed in a truth, an example, and a way of life. This Person, therefore, for a Christian, is above any dogma, authority, and morality. So, the need to follow conscience towards a philosophy, creed, and lifestyle was ultimately the need to follow the person of Jesus. Finally, for both seekers their changes did not exclude moral commitment. Newman has no consciousness that ―this belief would lead me to be careless about pleasing God‖ (Apologia 16). Unamuno finishes his article insisting on the moral needs of this faith, and the necessity of this kind of faith to live accordingly (―¡Pistis y no gnosis!‖ 1024). Newman and Unamuno's conversions, therefore, were similar to that of the Evangelicals. There was the same isolation of conscience from beings and things, a sense of being free, alone, and dependent on God, with the same assurance of being saved. We find the same openness of the young Newman and Unamuno to the call of living life to the full, the wish to surpass self in pursuit of the truth, the enjoyment of a lifelong purpose and the need of an ideal. In these texts of the Apologia and the Recuerdos de niñez y mocedad we note the admiration of young disciples who find philosophical and religious masters, not only through discussion and reasoning, but also through reasons known only to the heart. Future years will change some of their ideas and convictions, including the rejection of their teenage mentors, but a durable foundation will subsist. Profound values of personalized religion, definite hope, and ethical consistency will bear abundant fruit in Newman's and Unamuno's future endeavor to follow conscience. But both Newman and Unamuno also soon saw their masters‘ limits. Beyond the enthusiastic certainty, Newman sought the reason for his conversion and certainty of perseverance. The strength of his emotions did not block out the processes of his mind. Though accepting Mayers as his teacher, Newman did not cease seeking after truth. As will be his characteristic in the future, Newman‘s conscience was above any teacher, because his conscience was his personal relationship of duty and friendship with truth. While preserving the essence of his conversion experience as a personal relationship with God who loves and saves him, Newman shows his independence of mind not to identify either God or truth with those who claimed to be either his representatives or teachers. Hence, his later toast, as a famed Catholic convert, to Conscience, and then to the Pope. "I add one remark. Certainly, if I am obliged to bring religion into after-dinner toasts, (which indeed does not seem quite the thing) I shall drink—to the Pope, if you please,—still to Conscience first, and to the Pope afterwards" (Letter to the Duke of Norfolk 261). Upon moving to Oxford, Mayers gave the teenage Newman a work to read of the evangelical Bishop Beveridge. Mayers‘ letter at the end of the month revealed the Master‘s innermost fears:
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On perusing it you will see that the opinions which we have discussed, though at present singular, are not novel, nor are they without authority, for they are deduced from the only authentic source. To that source let me direct your attention. Be more disposed to form your sentiments upon religion from that, than to adopt and interpret it to your opinions. (Correspondence 115) This quotation not only reveals the fears of a master losing his disciple but also touches the nerve of liberty of conscience. The master based the force of his argument on the fact that the matters discussed are neither novel nor without authority, but based on an authority, the book of Beveridge. ―Not novel‖ is an appeal to tradition, which begs the question, what authority has that tradition got? Whereas, the second appeal to authority as the ―only authentic source‖ is equally empty, if not dangerous. The implication is that Bishop Beveridge is authoritative in religious matters, and, hence, is the voice of God. Mayers‘ command to be ―more disposed‖ to Beveridge begs the final question of Mayers‘ own authority to command, and the limits thereof. His rejection of Newman's opinions in favor of Beveridge‘s without giving reasons why smacks of religious despotism. This reflects a reference to cult-tactics described in the Confessions of St. Augustine: If Faustus were so sure of his postulates, why was he so afraid of questions . . . This implies that either Faustus did not have all the answers or the very fact of his not having all the answers did not fit in with the cult‘s credo. His rejection of ―the give and take of argument‖ would imply no argument, except the authority of Faustus to allow no argument. (A Toast to Conscience 24) Unamuno, in his Recuerdos de niñez y mocedad, never tires in the hunt for ideas initially escaping his grasp. Reading Kant, Fichte and Hegel, causes him vertigo, but the critical skills, seen later in his life, are also present in the young Unamuno's reading of Balmes and Donoso. The difficulty of understanding philosophy motivates Unamuno to seek deeper insight (Recuerdos 105-06): As with Newman vis-à-vis Mayers, Unamuno begins to think critically about his masters. Their readings bring him to knowledge of greater philosophers, but also to a critical analysis of his initial masters. Soon they who opened his eyes to philosophy also enable him to see their limits, especially in the philosophers they presented. In fact, their very reading of Kant, Fichte and Hegel seems inadequate to the searching mind of Unamuno. Oversimplification leads to infidelity to the authors: La desilusión de Balmes fué lo que empezó a abrirme los ojos. El espíritu del publicista catalán, una especie de escocés de quinta mano, tenía no poco de infantil; simplicificaba todo lo que criticaba, ganando la discusión en claridad cuanto perdía en exactitud la exposición de las doctrinas criticadas. (106) My disillusionment with Balmes was what opened my eyes. The Catalan publicist‘s spirit, a kind of fifth-hand Scottish species, had not little childishness; he simplified all he criticized, winning the argument in clarity while losing out on exactness of the exposition of the criticized doctrines. Even worse was the fact that Balmes himself did not seem to have direct knowledge of the texts of the philosophers he criticized. Reflecting on this medieval experience of secondhand readings, Unamuno learnt then the importance of faithful translations and direct contact with the texts themselves. Possibly his love for languages and his yearning for reading writers in the original came from this experience with Balmes (106). Nonetheless, Unamuno did discover a reality by studying Balmes‘ interpretation of Hegel. Though Balmes was superficial, merely skimping the surface of Hegel, out of these readings came pulp, ―de ellas brotó pulpa‖ (106).
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So at the time of their religious crisis, both writers reject a blind, irrational faith in religious authority. Newman would write in a work intimately involved in his later ―great change‖ to Catholicism: ―An argument is needed, unless Christianity is to abandon the province of argument‖ (Development 31). From Mayers‘ letter above, we note the pupil did not comply without reservation to the principles instilled in him with such great insistence and concern. The ―absolute obedience‖ rejected later in the ―Letter to the Duke of Norfolk‖ is unacceptable from Newman‘s first conversion, however emotional and salutary (Difficulties 243). However, Newman, though not ―absolute,‖ renders obedience, unto Mayers, as Unamuno critically appraised Catholicism, though their ideas were constantly attuned. Newman read the recommended devotional books: Beveridge, Doddridge, Law, and Romaine, ―all of the school of Calvin.‖ He listened to the sermons that led him towards predestination and efficacious grace. He even scribbled some writings, one of them drawn clearly from the Calvinistic inspiration: ―These will be punished with eternal punishment.‖ (Letters and Correspondence 1:21). More and more, the problem of predestination took possession of his spirit and an obsession with eternal salvation accompanied it. Newman questioned whether his teenage conversion really was the ―second birth‖ described by the books and an all too impressive master. Later when his inner life grew strong, the realities of pastoral ministry showed him the inconsistency of this ―detestable doctrine‖ of predestination (Apologia 17). Throughout his life Unamuno had a problem with a simplistic faith, a ―coal-worker‘s faith‖ as he often described it. Indeed, he wished to live and die in his Christian faith, but in the historical Christ and his message, as each one understands it, not in Church dogmas and authorities. Likewise, rejecting both the intellectualism of the irrational and the simplistic faith of the coal-worker, Unamuno insists on trust, not belief, as the essence of faith. Unamuno further explains the simplistic faith as a ―vicious‖ illogical circle, in which Church doctrine and popular faith explain away each another: ¡Terrible fe la del carbonero! Porque ¿a qué viene a reducirse la fe del carbonero? -- ¿Qué crees? -- Lo que cree y enseña nuestra Santa Madre la Iglesia. -- ¿Y qué cree y enseña nuestra Santa Madre la Iglesia? -- Lo que yo creo. Y el círculo vicioso continúa. (La fe 1:266) The terrible faith of the charcoal-maker! Why, what is the reduction of the faith of the charcoal-maker? -- What do you believe? -- Whatever Holy Mother Church believes and teaches. -- And what does Holy Mother Church believe and teach? -- What I believe. And the vicious circle goes on! (Faith 155) Unamuno also obviously had difficulties with family authorities due to his new religious convictions. In Paz en la guerra—Peace in War—Pachico, a character in the novel clearly modeled on Unamuno himself, gives up his religious practice in Madrid. For a time, he attended Church services regularly, then only on feast-days, and finally gave up altogether, seeing he no longer found any meaning in the act:
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El primer curso iba a misa todos los días y comulgaba mensualmente, [. . .] Así es al salir de misa en la mañana de un domingo– [. . .]--se preguntó qué significase ya en él tal acto y lo abandonó desde entonces, sin desgarramiento alguno sensible por el pronto, como la cosa más natural del mundo‖ (1:53). During the first year of school he went to Mass every day and to Communion once a month. [. . .] Thus it is that leaving Mass one Sunday morning [. . .] – he asked himself what such a ritual could mean for him, and he stopped going from that day on. He suffered no soul-wrenching for the moment, for it seemed the most natural thing in the world. (Peace in War 69) However, on one trip home, his uncle noticed the change. Drawing on the youth‘s memory of his mother, he leaves Pachico emotionally drained and in tears. In fact, on his mother‘s death anniversary, his uncle manipulated Pachico to confess and return to the religion of his childhood. Pachico fought through a crisis of retrogression with an old faith and struggled for rebirth. The irony of the priest‘s advice against reading the Soliloquies of Augustine, as being too strong, still had a further negative impact on Pachico and, as we may surmise, on Unamuno. Pachico, upon leaving the confessionary, disillusioned with the effort, said to himself: ―The poor man probably thinks I haven‘t read the Soliloquies, or I‘m still suckling at the breast....‖ And Unamuno continues: ―Pachico, once the crisis passed, returned to pursue the course of his own ideas, avoiding all conversation with his uncle‖ (70). Unamuno moved from wanting to be a saint (‖soñaba ser santo‖—"dreaming of being a saint" [Recuerdos 111]) to the identification of faith with sincerity, tolerance, and mercy (La fe 273). Leaving high-school in love with knowledge, his philosophical readings led him to believe more in human intelligence and see the shame that we do not understand each other, ―y es lástima grande que no logremos entendernos‖—‗it‘s a great pity that we can‘t understand each other‘ (Recuerdos 105). So we see that the first and most tangible outcome of religious change in Newman and Unamuno was a retirement into themselves and their personal conscience. The search for truth, well in keeping with their temperaments, was constantly stimulated. There is no doubt that Evangelical spirituality had a lasting influence on Newman as did Catholic spirituality on Unamuno, not only due to the questioning of former doctrinal convictions, but also due to the rigors of the their moral demands to seek truth. Intellectual curiosity, personal study, and an ethical preoccupation within an environment of academic freedom and non-coercive authority were critical for both Newman and Unamuno's judgments in conscience on their teenage conversions, masters, and ideas. Thus, what concerns us in our understanding of conscience and coercion in teenagers is to notice how, first, their teachers were worried about Newman and Unamuno following their own opinions rather than received authority. Second, in their adolescent decisions, we see Newman and Unamuno making a break with those authorities and their books. The impact of their changes of conviction was not only an emotional assurance of truth, but also an adherence to a different doctrine due to their free search for truth, and a way of life in accord with their convictions. Their changes were such in so far as their consciences decided what truth and ethics wanted of them, there and then (La fe 266). But when that previous God of truth, who gave them those ideas, now was calling them personally to both moral and intellectual dissent, not mentioned by their religious authorities, Newman and Unamuno are ready to walk alone that extra mile. Their lives were for God speaking in their conscience first, and then in books, teachers, and doctrines second.
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Conscience is based on ―two and two only absolute and luminously self-evident beings, myself and my Creator‖ (Apologia 16). ―Dios en nuestros espíritus es Espíritu y no Idea, amor y no dogma, vida y no lógica‖ (La fe 266), ―God in our spirits is Spirit and not Idea, love and not dogma, life and not logic‖ (Faith 154). Belief in conscience as divine and supreme is the end of tyranny of mind and life. Even for teenagers. Note 1
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Second Thoughts on Cultic Involvement and Addictive Relationships Miguel Perlado Psychologist, Psychotherapist Attention and Research on Socio-addictions (AIS) Barcelona, Spain



Abstract In this article, certain analogies between drug addiction and cultic involvement are reviewed. From clinical experiences, we propose that in some cases cultic commitment involves a similar symptomatic profile as that observed in other addictive attachments. Moreover, we aim to include cultic addiction within the category of addictive relationships without drugs, thus reviewing some considerations about them. Key Words Cult, addictive relationships, pathological attachment, behavioural addiction, cultic addiction, social addiction Since it was founded in 1977, Attention and Research on Socio-Addictions (AIS), a pioneer organization in Spain that provides information and advice on cults, has focused its therapeutic activity on cultic involvement, although we also treat cases related to unethical influence in ―groups of two‖ (therapeutic or emotional abuses without the existence of a group). Two peculiarities of these types of cases are that they allow us to better appreciate the dynamics of how unethical influence affects an individual; also, a certain component of pathological attachment and manipulation can be isolated in all of them. In our clinical experience, these types of cases have slowly opened up the therapeutic field to other demands for help (addictive behaviour related to sexuality, to the Internet, manipulation through Internet or chats, etc.). In these cases, it is possible to observe a significant number of symptoms similar to those witnessed in situations regarding cults. Part of these cases appear as an evolution of a cultic problem (i.e. addictive sexual behaviour in people who leave a cultic religious group), while in other cases the attachment aforementioned seems to constitute the primary problem without any existence of a manipulating source. In a previous article (Perlado, 2003) we indicated that in a considerable number of cases treated in our unit, the symptoms manifested by cult followers were comparable clinically to those observed among drug addicts. We indicated that, beyond the dissociative model and along with thought reform processes, the symptomatic profile of the follower could be compared to addictive disorders. In fact, this comparison is neither metaphorical nor new, given that other specialists on cults have suggested links between both phenomena, either based on empirical verification of how organizations that seek to help drug addicts tend to establish a form of compensatory dependence (Galanter, 1980; Halperin & Markowitz, 1991; Rebhun, 1983) or based on the hypothesis that certain cultic ritual practices are supposed to trigger the same brain mechanisms as drugs in regards to dopamine and certain endorphin secretions (Galanter, 1980).
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In more general terms, the idea that cults tend to promote an intense dependency is implicit in a widely accepted definition of ―cult‖: ―group or movement that exhibits a great or excessive dedication or devotion to some person, idea or thing and employing unethical manipulative techniques of persuasion and control (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‖ (Rosedale & Langone, 1985) (italics added). The progressive appearance of such clinical situations—seemingly different from cultism— has led the AIS therapeutic staff to a re-evaluate the assistance it offers. The field of work has widened to include in our unit complementary services and professionals that could attend to addictive situations without drugs. In what follows, I will review some analogies between drug addiction and addictions without drugs, as well as the links between them, and a description of some of the addictive relationships that are witnessed among some followers of cults in comparison with non chemical addictions. Drug addiction and cultic involvement The model of addiction is one of the possible paths to approach the clinical suffering of the cult follower, especially current members. In Spanish, the term addiction designates an ―appointment, devotion or joining‖ (Real Academia, 1992); also, the term addict refers to ―enthusiast, prone or follower‖ (Casares, 1959). On the other hand, phonetic similarities exist between ―follower” and ―addict” in Spanish (in Spanish there are two words, ―adepto” and ―adicto” that address the link of a person to a cult or to a drug). But, there is another series of clinical phenomena that invite to this reflection: (a) drug addicts often abandon addiction within the framework of a cult; (b) some rehabilitation groups present cultic factors; (c) similarities in the discomfort felt once the drug (or group) is abandoned; (d) states of de-personalization that both addicts and cult followers experience; (e) links between emotional and cultic experience that ex-followers point to; and (f) the exchangeability of certain addictions. In their study of cultic characteristics of organizations that seek to help drug addicts, Rodríguez & González (1989) have clearly exposed other interesting parallelisms between chemical addictions and cultic involvement. For these authors, both cases involve: (1) previous phenomena that resurfaced with new elements in the second half of the 20 th Century; (2) harmful effects on health; (3) no specific predictive profile that would permit determining who will become an addict or a cult follower; and (4) adolescence and childhood as the periods of greater vulnerability for being recruited; emotional crisis (mourning, frequently) can act as a vulnerability factor. Although numerous coincidences between drug addiction and cultism exist, one of the main distinctions—apart from the lack of a chemical substance—is that in the case of cult dynamics a thought reform process unfolds and alters internal and external relations, generating a state of pathological attachment in the follower (Perlado, 2002). Addictive Relationships without Drugs Despite the diversity of definitions of ―addiction,‖ there seems to exist some consensus that addiction produces, in variable degrees, loss of control, a pathological dependency, obsessive rumination in respect to the object of addiction, loss of interest in other activities
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unrelated to the addictive relationship, denial, and significant impairment in personal, professional, and family life. In the different modalities of addictions, the individual seeks to obtain immediate gratification, presents serious difficulties assessing long term consequences and obsessive rumination about that relation arises (during the times in which there is absence of contact). The time devoted to the newly established relationship tends to increase in frequency and intensity, which leads to losing interest in other activities that formerly elicited a certain pleasure. At a later time, the addictive relationship is characterized by denial of the problem. Although the environment or the relationship in itself point to something negative, the individual cannot stop carrying out the activity and comes up with all types of rationalizations and justifications in order to make sure nothing will interfere in carrying it out. Despite the attempts to help by family and friends, the addictive relationship continues its course and starts to show its destructive effects at the personal, family, and social levels. Recently, the definition of ―addiction‖ has widened. In fact, the current broadening of the definition of addiction has led to diagnosing patients who are not hooked on any substance as addicts. In fact, different authors are starting to talk about ―behavioral addictions‖ or ―psychological addictions‖ to refer to a wide scope of addictions without drugs (Echeburúa, 2003; Lejoyuex, McLoughlin, & Adès, 2000; Marks, 1990). As has happened sometimes with cults, however, the media tend to treat these ―new addictions‖ with sensationalism. According to Lejoyuex, McLoughlin & Adès (2000) the addictions without drugs more often described are kleptomania, trichotillomania, pyromania, pathological gambling and compulsive shopping. On the other hand, such research shows that in these types of addictions, high levels of impulsivity and sensation seeking can bring on a higher risk of developing an addictive pattern. According to Marks (1990), the common points between drug addiction and behavioral addiction are: (1) a desire to carry out a counterproductive activity; (2) a state of tension when the activity cannot be carried out; (3) a release of tension after carrying out the activity; (4) a new desire to carry out the activity after a variable period of time elapses; (5) a presence of particular external indicators for each addiction; and (6) a pleasurable tone in the initial moments of the addiction. Other authors (Echeburúa, 2003; Larger, 2001) further widen the scope of addictions without drugs including: the addiction to food, to shopping, to work, to sex, to the Internet, or to physical exercise. However, there is not currently sufficient research to enable establishing specific diagnostic criteria in most of them. Some of these categories are too wide, not specific enough, does not show sufficient empirical consistency or the greater part of studies lack sufficient rigor or cannot be extrapolated (DeAngelis, 2000; Tejeiro, 2001). Widening the notion of addiction therefore implies that any type of pleasurable activity or relationship can end up being addictive. The essential element in addictive types would not so much be the substance or the addictive object (toxic or not) per se, but rather the type of relationship that the individual establishes with that object, an exclusive relationship that is absorbing and damaging to the individual and his environment. Although the research inconsistencies, the idea that certain activities or relationships can become addictive seems plausible in therapeutic terms and in certain people and under certain conditions, generating significant personal, family, professional, and social impairment. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 50



In the field of cultic involvement, once the addictive relationship is established in the current member, it is possible to observe a particular set of symptoms. Regarding the symptoms that would allow for the presence of ―cultic addiction‖ to be determined, the following criteria have been tentatively proposed (Cubero, 2001); these have been extracted from clinical records of the patients that have sought out our services, which at the present moment add up to 1,170 cases. 1. Excessive time dedicated to group (at least one of the following criteria): a) the time dedicated to the group tends to increase progressively; b) time dedicated to the family, work, or social relationships decreases excessively. 2. The subject reacts with great irritability and/or anxiety when unable to attend meetings or group activities. 3. Subject manifests intense affiliation feelings toward the group and its members. 4. Changes in attitude toward people in his previous environment (at least two of the following): a) cold and distant attitude, b) lies, c) fear, and d) hostility. 5. Unmeasured self-criticism of his pre-cult past. 6. Conceding excessive importance to the group, this does not adjust to reality. 7. Tolerates and justifies personal exploitation in different areas; for example, work, economic, or sexual. 8. Increase of daily activities as a consequence of the growing dedication to the group. 9. Experiences of great euphoria or enthusiasm. 10. Tendency to a monothematic discourse. 11. Behavioral changes that stand out that are in accordance with group norms or habits (at least two of the following criteria): a) in dressing or personal care, b) in language, c) in hobbies, d) in sexual behavior. Addictive Relationships Addiction is a psychiatric concept. It is not a psychopathological entity that we can find within psychoanalytical conceptions; neither is cultism a problem that has elicited great interest among psychoanalysts. In Freud‘s work we cannot find any specific text dedicated to the study of addiction, although there are isolated or brief references in several of his writings. Some of his observations merit our attention. This is the case of the possibility of addictions without drugs. In fact, Freud was the first psychoanalyst to highlight that there was a certain relationship between drug addictions and those without drugs, especially in relation to the problem of pathological gambling, as a result of his study of Dostoevsky (Freud, 1928). In his first writings, after the period in which he experimented with cocaine as an analgesic, Freud suggested that compulsory masturbation would be the first addiction and that the rest of addictions (to alcohol, tobacco, morphine, etc.) came as substituting formations (Freud, 1897). He observed, as well, that under the influence of toxic effects the adult regresses behaviorally to a childish mental functioning, weakening the barrier of repression and superego self criticism (Freud, 1912, 1928). Moreover, among the effects of the toxic object, Freud emphasized suppressing repression, manic triumph, decrease of self-criticism, and destruction of sublimation processes. He established interesting parallelisms between intoxication and other manic states, where intoxication allows the triumph of the pleasure principle over the reality principle (Freud, 1912, 1928). Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 51



Also, he established some analogies between addictions and love relationships, where the addictive object occupies the place of the love object. The idealization of the addictive object would be the result of confirmation on the part of the individual that the object provides immediate pleasure or displeasure, which grants the individual a certain sense of omnipotence in believing he can control emotional states with the idealized object. The Freudian proposal, therefore, suggests that the addictive relationship would be founded upon a process of personal attribution that the subject carries out upon the object, and that it is idiosyncratic in each individual case. We find a sort of bi-directional relation: on the one hand, an individual who attributes some properties to the substance (or non-toxic object); on the other hand, a substance (or object) that has differential effects upon the person. Other psychoanalysts have discussed the idea of drug addiction as a substitute for satisfaction of unconscious desires, as a defense against states of internal anxiety, as a result of internal conflict, and even as a result of structural deficiencies of the mental apparatus (Yorke, 1970). These hypothesis find certain correlations in the clinical aspects of cultism, where we observe groups that develop ritualized practices and where the same relationship dynamic leads to behavioral regressions, to the annulling of repression and the surfacing of very primitive childhood contents, to alterations of the Super-Ego system with the introduction of the doctrinal system of the group, to a hypo- manic state within the follower that leads to omnipotence, and to a relationship with the rest of the group reminiscent of a highly idealized love relationship. In the psychoanalytical diagnostic field, the term ―addict‖ does not yield greater clinical significance, since being addicted to a substance or to a group does not add more information about the person involved, only about his pathologically dependent state. According to psychoanalytical hypothesis, addiction is understood in terms of the relationship between an individual and an object (inert in the case of drugs, alive in the case of cults). As seen from a relational viewpoint, the cultic involvement can be understood as bidirectional addiction: on the one hand, a leader who believes he/she is chosen, and on the other hand, a follower who ends up wishing to be the chosen leader. The leader thrives on the grandiosity; he looks for followers to make himself grander, and if he is left without them, he tends to feel empty. The follower comes to trust that the leader will offer the certainty of absolute conviction. At last, we can consider the leader as the first follower, in this case, a follower of his own omnipotent fantasies (Perlado, 2002). Conclusions The model of addiction allows us to approach the clinical complications of cults from the outlook of the patient, without forgetting the manipulations that the group produces to achieve a state of subjection in the follower (Perlado, 2002). Focusing on cult involvement as a form of addiction does not deny the existence of unethical influence upon the follower or other psychopathological patterns as a result of thought reform processes, but it aims to delve into the personal aspects that play a role in these relationships. Cultic addiction seems to share numerous characteristics with drug addiction, as well as with addictions without drugs. From a psychiatric point of view, once the diagnosis of addiction or no addiction is established, it would seem that the treatment would be standard for all types of addiction: suppressing the addiction, abstaining from the same, controlling the factors associated with it, resolving specific problems, preventing relapse, and helping to compose a new style of living (recovery). Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 52



Exclusively focusing attention on the addictive power of the drug or on the manipulative potential of the group, however, does not help the patient abandon his attachment any quicker. In the case of cults, experience has shown that assessment based on information (exit counseling) helps to unblock the intense dependency, but following this release, it is necessary to elaborate the problem so as to determine the personal factors that play a role and the degree of the group manipulation. Beyond the theory, what interests us in therapeutic terms is to know if, in any given patient, the addictive relationship is or is not the main problem. Despite all of this, psychoanalytical professionals continue to debate whether addiction is a primary problem or a secondary problem. In the field of cults, experience shows us that in a high proportion of cases, cultic addiction presents itself as the primary problem among some current members. So that it is pivotal to resort to initial assessment about the group before designing any kind of psychotherapeutic treatment. The patient‘s relational diagnosis, beyond his addictive relationship, will help to better plan his treatment. In the case of current cult members, it is not the same to propose an exit counseling intervention on a psychotic patient than on a neurotic one, for example, which is why it is especially important to dedicate the necessary time to the family in order to be able to establish an initial relational diagnosis that will subsequently be put to the test with the cult follower. With exit counseling procedures, we intend to create a breach of doubt in the follower so that he will at least entertain the possibility of seeing things from another perspective. In other addictions, we try to turn the addiction into a symptom in the addict, meaning that he views what is happening as a problem. Cultic addiction, as with other types of addictive relationships, is founded on denial and the absence of symptoms in the analytical sense (there is no experience of uneasiness about problems that are viewed as such from the outside), so that we must previously carry out some work with the current member based on exit counseling procedures about groups, in order to be able to open breaches in the strong defenses that the subject presents, with the aim of helping him enter into a therapeutic relationship that will offer an opening discussion of cultic commitment and his internal world. Enlarging the realm of addictions and relating group addiction with the family of behavioral or social addictions opens up a new path of approaching the current cult member and in a field of research which is still in need of further investigations. References Casares, J. (1959). Diccionario ideológico de la lengua española. Madrid: Gustavo Gili. Cubero, P. (2001). El sectarismo como trastorno psiquiátrico. In AIS & SCS (Eds.), Libro de Ponencias I Jornadas sobre el trastorno de dependencia grupal en los grupos de manipulación psicológica. Barcelona, 17-24. DeAngelis, T. (2000). Is Internet Addiction Real? Monitor on Psychology, 31 (4), 3-6. Echeburúa, E. (2003). ¿Adicciones-…sin drogas?. Las nuevas adicciones: juego, sexo, comida, compras, trabajo, Internet. Bilbao: Desclée de Brouwer. Freud, S. (1897). Carta 55. In S. Freud. Obras Completas. Buenos Aires: Amorrortu. Freud, S. (1912). Sobre la más generalizada degradación de la vida amorosa. In S. Freud. Obras Completas. Buenos Aires: Amorrortu. Freud, S. (1928). Dostoievski y el parricidio. In S. Freud. Obras Completas. Buenos Aires: Amorrortu. Galanter, M. (1980). Psychological Induction into the Large-Group: Findings From a Modern Religious Sect. American Journal of Psychiatry, 137, 1574-1579. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 53
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Illegal Missionary Work Lawsuits and Exit Counseling for Unification Church Members Sakurai Yoshihide, Ph.D. Abstract This paper studies the recent cult controversy exemplified by the lawsuits filed by self-proclaimed ―victims‖ damaged by the Unification Church and in reverse by so-called ―cult‖ members who were also proclaimed ―sufferers‖ whose personal right of religious freedom had been violated in deprogramming. To consider the contents of these rulings demonstrates the Japanese religious consciousness in reference to the recent cult controversy, because judges tend to consider in controversial cases of religious troubles the extent to which they deviate from socially accepted norms. In this paper I first will briefly explain the history of the Unification Church of Japan and introduce legal trials against this religion. Second, I will consider the lawsuits charging the Unification Church with illegal missionary activities, especially the ruling of the Sapporo District Court. And last, I will look at recent lawsuits against deprogrammers filed by exmembers of so-called ―cults‖. This paper's research methodology is based on 1) document analysis of the referenced cases; 2) interviews with ex-members, the plaintiffs of these lawsuits, and parents and pastors accused by ―cult‖ members; and 3) observation in the Sapporo District courtroom over a period of three years. I must add that I did not have the opportunity to talk with the referenced ―cult‖ members of these lawsuits; rather I carefully read preparatory pleadings written by their attorneys to understand their claims. Introduction: Cult Controversy and the Public Sphere in Japanese religious consciousness Cult problems in Japan have been much debated since the Aum Supreme Truth Cult carried out the sarin gas attack in 1995, an event that popularized the concepts of cult and mind control (Nishida, 1995). Since the 1980s and before the Aum incidents, several new religions such as the Unification Church and the Jehovah‘s Witnesses had been criticized for their activities and attitudes. The Unification Church had recruited new members without revealing the group's name and actual activities and raised vast sums of money through fraudulent sales of spiritual goods (Masaki, 1993; Yamaguchi, 1993). The Jehovah‘s Witnesses had drawn Japanese attention to their refusal of blood transfusion, which in one instance caused a child‘s death in a traffic accident. Contrary to a general cultural acceptance of a child‘s subservience to their parents‘ authority in terms of freedom of religion, mass media and medical workers insisted that a child‘s right to live should not be entrusted to parents. However, at that time, there was no comprehensive perspective that criticized those controversial religions. The word cult, used by Dr. Margaret Singer when she named Aum as a doomsday cult in Kyodo News Service report on March 24th, 1995 fed into the public anxiety and anger toward those religions. The public considered Aum believers, especially criminals of indiscriminate terrorism, to be insane and ―mind controlled‖ by the group‘s founder, Asahara. The attorneys of ex-members also introduced the concept of ―mind control‖ in the early 1990s when they filed a lawsuit against the Unification Church, claiming that the church had
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illegally recruited and indoctrinated ex-members with the use of social influences, psychological pressure, and coercive persuasion. Opponents of the Unification Church, Jehovah‘s Witnesses, and Aum have begun to consider that the use of ―mind control‖ techniques is a unique character of ―cults.‖ After the Aum incidents cult critics extended their influence over the mass media. The critics included not only ex-members and missionaries, but also professionals, such as clinical psychologists and psychiatrists. Professionals‘ interpretation of pathological religious conversion in cults has given authorization for individuals with cult problems to be treated by medical care. For example, the Ministry of Health and Welfare subsidized research by the Japan De-Cult (Recovery from Cults) Council, one of the leading anti-cult movements. As some western scholars argue (Barker, 1984; Bromley and Cutchin, 1999), few sociologists of religion in Japan, agree about how to explain the conversion of the members of these controversial new religions. Sociologists believe that the anti-cult movement has been facilitated not only by self-claimed victims and concerned professionals, but also by a cultural attitude that opposes religious minorities and multiculturalism. To pursue this matter further (Shupe and Bromley, 1994; Richardson and Introvigne, 2001; Barker, 2002) would take us beyond the scope of this paper, so I will now return to the primary subject. A Look at the Missionary Activities of the Unification Church of Japan In 1954 Sun Myung Moon founded the Unification Church (the legal name being the Holy Spirit Association for the Unification of World Christianity) in Seoul, South Korea. An early disciple, Masaru Nishikawa, initiated Japanese missionary activities from 1959 to 1965. During those days he successfully laid the foundation and cadre and acquired the leadership of the Unification Church of Japan. In 1964 the Unification Church of Japan headed by Chairman Osami Kuboki was authenticated as a religious corporation. In 1966 the Collegiate Association for the Research of Principles (CARP) was established and the Unification Church‘s missionary activities were expanded on campuses. Because the organization encouraged student members to dropout of school and dedicate themselves to missionary work, parents criticized it and formed an Anti-CARP Group in 1967, reforming it into Victim Family Meeting by CARP in 1975. In the 1970s the Unification Church of Japan extended its activities to politics, academia, and the economy. The International Federation for Victory over Communism was established in 1968 to cooperate with Japanese conservative politicians. This group utilized the manpower of Unification Church members for political and election campaigns, and in exchange some politicians helped defend the Unification Church against social criticism. The Professors World Peace Academy, established in 1973, also encouraged the mass media and academics to endorse the aims and activities of the Unification Church. At that time the headquarters of the Unification Church and Sun Myung Moon's family moved to the United States and initiated a propaganda campaign. The cost of these activities was supported by the Unification Church of Japan, which began business activities, such as the well-known selling of flowers and miscellaneous goods. In the 1980s these financing activities expanded into importing Korean goods, such as Korean ginseng tea, marble urns, and two-storied pagodas. Initially these products were sold through normal business operations, but their sales were gradually coupled with fraudulent sales techniques such as telling customers‘ fortunes based on their names and appeasing the spirits of ancestors. A corporation called the National World Happiness Liaison Council, which, according to the spokesman of the Unification Church of Japan, was voluntarily created by Unification Church members, took power among several sections of the Unification Church in order to send large contributions of money to the United States and Korea. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 56



In the 1990s the Unification Church‘s notorious fundraising strategy interfered with its more traditional missionary activities on campuses and streets, and the organization had to develop a more controversial recruitment methodology, which was criticized as ―mind control.‖ Added to that, the Unification Church several times held mass weddings that the mass media responded to with sensationalism and criticism. And worse, cult phobia and the anti-cult movement in Japan further accelerated the Unification Church‘s downturn of fundraising and missionary activities. Legal Cases of the Unification Church of Japan: Number and Rulings Ex-members of the Unification Church in Japan have filed three kinds of lawsuits: 1. Dozens of property-damage suits against the Unification Church have gone to court.



Plaintiffs filed the initial case at the Fukuoka District Court in 1990 and prevailed in a verdict at the Supreme Court in 1996. Afterwards the plaintiffs recovered their damages in several suits filed in District Courts and High Courts, such as Sendai, Nara, and Tokyo, and won a ruling that the Unification Church should take responsibility as the employer of salespersons who conducted fraudulent sales of spiritual goods. According to a survey by a Lawyers' Liaison Meeting regarding damages claimed against the Unification Church, the accumulated demand for property damages has totaled about 88 billion yen from 1988 to the present (approximately 700 million dollars). This huge estimate was derived from an inspection of annual consultation statistics from the consumer affairs bureau and bar association in each prefecture of Japan. In half of those cases victims sought legal advice for their damages and recovered part of them. Although just a handful of plaintiffs have recovered damages, the existing adverse rulings and their social impact have forced the Unification Church to stop its fraudulent sales and change its fundraising strategy of collecting donations in a deceitful and coercive way. 2. Some ex-members made allegations at the annulment of their marriages in several



district courts and family courts, and they received due recognitions. Unification Church members are required to marry among members in mass weddings performed by Rev. Sun Myung Moon and his wife. Moreover, brides and bridegrooms are matched and marriages are arranged by the Unification Church without considering individuals‘ preferences. These marriages are believed to be sacred and will therefore result in the birth of children without original sin. Ex-members who had not yet started their married lives when they became disaffiliated from the Unification Church would want to dissolve any marriage contract they entered into through the church. Nevertheless, dissolutions would be difficult in those cases in which the former members already had families, and especially in cases of international marriage, in which cases Japanese court rulings would not be valid in other countries. 3. Ex-members also filed lawsuits for financial compensation, claiming that they were



illegally recruited and indoctrinated by the Unification Church. Their attorneys used the mind-control theory and argument to explain that members' affiliation with the Unification Church was created under social and psychological pressure, which was considered a violation of human rights. These lawsuits were beyond the common sense of religion and the law at issue, because there was no such legal precedent and no in-depth data concerning the specifics of the Unification Church‘s recruitment and indoctrination processes in the Unification Church. Sapporo District Court Case: Contents of Ruling On June 29, 2001, the Sapporo District Court ruled in favor of the plaintiffs in a 14-year trial in which 20 former members had sued the Unification Church for coercive conversion and Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 57



physical and psychological damages. The court ordered the church to pay a total amount of approximately 29.5 million yen in damages, citing the church for recruiting and indoctrination while hiding its true identity, and the fact that some former members were coerced into purchasing expensive items and donating large amounts of money. The same suit had been filed at eight different courts in Japan and this was the second case in which the plaintiff received a winning verdict. The first victory had gone to a former male church member in Okayama. The court‘s ruling consisted of four cases: 1) Sapporo District Court compensation claim no.603 in 1987; 2) Sapporo District Court compensation claim no.1929 in 1988; 3) Sapporo District Court compensation claim no.570 in 1990; 4) Sapporo District Court compensation claim no.603 in 1992. In case 1, the plaintiff‘s claim demanding compensation from Ark Company, an affiliated company of the Unification Church, was dismissed. In case 2, the plaintiff‘s claim demanding compensation from the Unification Church for 800,000 yen and 5 percent per year interest since 1988, was upheld. Other claims in the case were dismissed. In case 3, the plaintiff‘s claim demanding compensation from the Unification Church for 1,100,000 yen and 5 percent per year interest since 1990 was upheld. Other claims in the case were dismissed. In case 4, the claim of 15 plaintiffs demanding compensation from the Unification Church for approximately 2,700,000 yen total and 5 percent per year interest since 1992 was upheld. Other claims in the case were dismissed. In cases 2 through 4, the compensation was based upon circumstances and the duration of the plaintiffs‘ affiliation. The maximum was 1,000,000 yen. Most of the compensation to the plaintiffs was for training fees of two- and four-day seminars and several donations to the Unification Church. The total amount of compensation was one-third of the plaintiffs‘ claim. The ruling said that the plaintiffs‘ lives and time could not be considered a total waste while they were in the church, because some of them said they had meaning in their lives and were satisfied at that time. The Unification Church appealed the 2001 Sapporo District Court ruling to the Sapporo High Court. On March 14, 2003, the Sapporo High Court sustained the verdict of the Sapporo District Court, ruling that the Unification Church illegally recruited 20 members and that it should compensate physical and psychological damages (Compensation Claim number 331 2003). Finally the Unification Church‘s appeal to the Supreme Court was dismissed in the same year. We should note that this ruling did not acknowledge the plaintiffs‘ claims that they were mind controlled. The ruling was made without using the theory of mind control and without referring to the cult controversy in Western countries, cited by the Unification Church. Instead, plaintiffs were considered to be recruited and indoctrinated in a way that was not socially acceptable. The ruling considered each case and the illegality of individual member‘s actions, not the illegality of the religious corporation of the Unification Church per se. Therefore, the government did not take an action against the Unification Church, which contrasted sharply with the case of Aum and those of other so-called cults. In the Sapporo District Court case, church members were sentenced because of the illegality of their actions in a criminal context. How did the judge acknowledge the illegality in the recruitment and indoctrination process of the Unification Church? Two points were cited in the decision. The church members had recruited the plaintiffs, former Unification Church members, including students and housewives between 1985 and 1991. The students and other young Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 58



men were invited to view a video of a self-development workshop, and the women were invited to a ―culture center,‖ which included such topics as fortune-telling by numerology (using the number of Chinese character strokes in women‘s names) and tracing family lineage. Not until these women were deeply involved in various workshops were they made aware of the religious content of the workshops and the association with the Unification Church. By that time, they had already committed themselves to continuing the workshops. According to the women, if they had been informed of the church's identity from the beginning, they would not have participated in the workshops. According to the court ruling, the Unification Church recruiters took advantage of weaknesses in the former members (personal problems, illness of family members, uncertainties about the future, etc.) and fanned anxieties in the recruits that had no direct connection to the church's religious dogma (the fear of their family becoming extinct, communicating with the spiritual world, curses, etc.), and consequently stirring up their concerns over religious salvation. The ruling, instead of focusing on whether the former members acted voluntarily or were coerced into action, acknowledged the illegality in the purpose, means, and results of systematic recruiting and indoctrination by the church members. Although the Unification Church insisted on former members‘ self-responsibilities entering into the church and the invalidity of applying mind-control theory into their conversion process, the ruling rejected the contention of a mind-control controversy. The above decision clearly indicated the systematic strategies by the Unification Church in Japan to recruit more converts and indoctrinate more members. Moreover, it shows the transitional process in those followers who had fallen for the strategy, from introduction, to conversion, to devotion. In addition, the ruling includes the epoch-making concept that in its missionary activities a religion should teach its ideas as religious reality. Indoctrination of dogma camouflaged as science would unjustly influence individuals' decision-making capabilities. In fact, the Unification Church usually teaches its dogma as a fact that natural science and history have already proved, and it reveals its name and actual activities to participants only at the final stage of seminars. Most participants considered that they should follow the teaching of the Unification Church, feeling it to be natural and necessary. Religious dogma could not be proved and disproved by rational thought and knowledge of historical facts, and so once participants misunderstood that dogma within the frame of reference of incontrovertible fact, they were unable to challenge or undermine the worldview that the Unification Church had constructed. They were robbed of the opportunity to decide for themselves whether they accepted the religious interpretation of nature and history the Unification Church provided. Deprogramming Cases In 1998 and 1999 members of controversial religions filed lawsuits against Protestant pastors who had conducted deprogrammings1 and against the families who had given their consent to a coercive deprogrammig that included confinement of members. The plaintiffs‘ claim that deprogramming is coercive proselytizing and contrary to basic human rights and freedom of religion has been argued by the Unification Church for decades. However, in Japan no such lawsuits existed accusing a husband and parents who had tried to rescue their children from the Jehovah‘s Witnesses and the Unification Church, respectively. Before I turn to the controversy of deprogramming, I shall briefly outline one case of the Jehovah‘s Witnesses and two cases of the Unification Church.
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Kobe District Court Case: Jehovah’s Witnesses In 1999 a lawsuit against a pastor was filed in Kobe District Court (Compensation Claim number.3). The plaintiff was a woman who had been a Jehovah‘s Witnesses for seven years. She lived apart from her husband and son because her husband did not approved of their son being reared in the way of the Jehovah‘s Witnesses. Yet, she continued to meet her son and teach him her religious beliefs. Her husband consulted with a pastor/deprogrammer who had been accused of trying to disaffiliate the plaintiff from the Jehovah‘s Witnesses in 1994. Her husband and the pastor then cooperated to confine the woman for two weeks in 1995 in the pastor‘s lodge. As a result, she disaffiliated from the Jehovah‘s Witnesses, but later returned to that religion, divorced, and then filed this suit in 1999. The ruling in the case on March 30th, 2001 ordered the pastor to pay 300,000 yen for psychological damages to the plaintiff and 100,000 yen for legal fees. The deprogramming was judged as a confinement against the plaintiff‘s will and beyond the duty of the pastor in granting individuals' requests. Because the pastor accepted approximately 925,000 yen in payment (as a donation to his church) from the husband and because he utilized his lodge only for deprogramming, the court determined that he did not take these actions as a volunteer. The judgment also said that the husband could not use his right to keep his young son away from Jehovah‘s Witness doctrine as a reason for forcing his wife to give up her religious beliefs, and therefore he had no legitimate basis for such deprogramming. The accused pastor appealed the ruling at the Osaka High Court in 2001. As the grounds of this appeal, his attorneys claimed that the ruling failed to give any solutions to the husband‘s self-searching: ―Then what should I have done at that time to rescue my son and my wife from the Jehovah‘s Witnesses?‖ Moreover, the ruling did not consider Japanese families whose members are involved in this religion and face several conflicts, such as child discipline using a whip for corporal punishment and refusal of blood transfusion. The accused insisted on the legality of deprogramming as self-help for the husband in this case. The husband had the compelling reason that he did not want to divorce his wife; and at the same time, he could not accept her rearing his son as a child of Jehovah‘s Witnesses, and so he conducted a deprogramming with the help of the pastor. Confinement and persuasion by the family could be considered a legal basis of their action on the relatively flexible premise that their motivation and means were legal, that they were in an emergency situation, and, by comparison, the merit of self-help was more significant than the loss of a family member. The attorneys argued that the actions of the husband and pastor were legal according to any point of this self-help standard. The plaintiff also appealed. Although she and her attorneys acknowledged the ruling as a certain measure of victory, they argued that the amount of monetary compensation was unnaturally low, favoring the account of the accused, and that the ruling did not fully acknowledge freedom of religion. Referring to the ruling of Nagoya High Court (1998 number 299) that being a member of the Jehovah‘s Witnesses cannot take away a person‘s parental authority, and that the teaching of this religion cannot be disqualified as education, they argued that the plaintiff‘s beliefs and attitude towards her son should not be denied by deprogramming that forced apostasy from a particular religion. As the mother, the plaintiff‘s parental authority over her son was equal to that of her husband, and the appeal was that the District Court ruling did not sufficiently consider this right. The appeal also included the claim that the state should not intervene in religious and educational matters, if the beliefs it supports are clearly shown to violate others‘ rights. The points of this case are: (1) whether the deprogramming by professional deprogrammers, aiming at apostasy from a particular religion, was practiced in an isolated place, and whether the continued persuasion until the wife‘s decision to disaffiliate with the Jehovah‘s Witness was legal action as self-help; (2) whether the husband‘s parental Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 60



authority had priority over the wife‘s right to believe in a controversial religion; (3) whether the religious dogmas and attitudes of the Jehovah‘s Witnesses are harmful, not only to children but also to adults who decide to adopt it. Generally and legally speaking, the judge cannot accept the arguments of the accused on any of those points. And the court does not consider the legality of deprogramming and Jehovah‘s Witnesses as a whole. To focus on the social problems that generate this issue and judge each incident is beyond the scope of legal institutions. Nevertheless, in this appeal, because the plaintiff complained of the low amount of compensation, the judge in fact took into account the argument of the accused. On August 7th, 2002, Osaka High Court (Compensation Claim number 1752) sustained the verdict of the Kobe District Court, rejecting the plaintiff's claim for additional compensation and ruling that the pastor should not have conducted deprogramming with the plaintiff, who had consistently opposed apostasy, even though her husband had asked the pastor for emergency help. Neither the plaintiffs nor the defendants appeaedl this ruling to the Supreme Court. Hiroshima High Court Case: Unification Church The ruling on February 22nd, 2002, (Compensation Claim number 98, 2000) ordered parents and a pastor who conducted their daughter's deprogramming to pay 150,000 yen and 5 percent per year interest since 1998 for psychological damages and legal fees. This lawsuit represented the appeal by the accused of the ruling of the Tottori District Court, which had originally ordered them to pay 400,000 yen based on the same reasoning. In this case, a female Unification Church member had been confined twice for deprogramming. The second time, in 1997, her parents had brought their daughter out from the Unification Church branch against her will and despite church members' opposition, and then had confined her for 14 months to persuade her to disaffiliate from the Unification Church. She once promised apostasy, but then returned to the church and participated in a mass wedding. She migrated to South Korea to live with her Korean husband. After a time she filed this lawsuit. The points of this case are (1) whether the long confinement for deprogramming was a legal action as self-help; (2) whether the parental right to child custody (the daughter was 31 years of age during the deprogramming) is superior to the child's freedom of religion; and (3) whether the religious dogma and the activities of the Unification Church are harmful to adults who want to continue to participate in them. These points, especially the argument regarding self-help, were constructed in the same manner as those in the Jehovah's Witnesses case, because the attorney was the same person in both cases. The ruling in this case was a victory for the plaintiff. The accused gave up further appeal, because the high court ruling reduced by an extraordinary amount the monetary compensation awarded by the district court. In fact the plaintiff accepted 100,000 yen for compensation and 50,000 yen for legal fees, which could not cover the necessary expenses of the trial. Also, violent abduction and long confinement could not legitimatize the self-help argument, even if the judge had considered the circumstances of deprogramming. At least in principle, the court did not condone programming, but it did regard the cult question as a social problem. Tokyo District Court Case: Unification Church A ruling on March 8th, 2002 (Compensation Claim number 7723 1999) dismissed the claim that the accused, the parents and a pastor, must not force apostasy on the plaintiff, their daughter and Unification Church member, and must pay approximately 14,000,000 yen in compensation for her psychological damage in deprogramming. The plaintiff appealed this lawsuit with the complaint that the ruling of the Tokyo District Court did not acknowledge her right of religious freedom. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 61



In this case, a female Unification Church member was confined for deprogramming in 1997 and 1998. She once promised apostasy, but later returned to the church. She then participated in a mass wedding and migrated to the United States to live with her American husband. After a time, she filed this lawsuit. The points of this case are (1) whether the confinement for deprogramming was a legal action under the right of parental custody (the plaintiff was 31 years of age at that time); (2) whether the pastor was in a conspiracy to conduct deprogramming with the parents and humiliated the plaintiff‘s dignity in that intervention; and (3) whether the religious dogma and the activities of the Unification Church are harmful to adults who want to continue to participate in them. These points are in some degree different from the cases mentioned above, because the attorney in this case did not adopt the argument of self-help, which had been suggested by a legal scholar who supports ―victims‖ damaged by the Unification Church. The judge did not admit the claim of the plaintiff who criticized her parents' action as violation of her personal religious right. According to the decision, the deprogramming process between the parents and their daughter with the help of the pastor could be considered not as confinement and persuasion, but rather as a family talk. The ruling considered it sufficient that the parents were deeply concerned about their daughter's life and future as a Unification Church member because they knew the Unification Church was a controversial religion. Other considerations in the ruling included the fact that, given the parents' bitter experience in failing in their efforts to communicate with their daughter and their ages, they could not be expected to go to the United States to attempt deprogramming again. Additionally, the daughter was not in a serious situation that violated her religious beliefs; hence, her claim to secure her religious personal right against her parents was groundless. Also, it could not be proven that the pastor had a conspiracy with the parents and had conducted any violation against the daughter. This ruling was a victory for the accused, and the first one for the accused and for deprogramming. The court did not deal directly with the issues of personal rights and religious freedom that the plaintiff wanted to discuss; rather, it considered the situation in which the accused conducted this deprogramming and regarded it as a family problem. Of course, we cannot conclude that the court admitted deprogramming as a legal action. If we limit the focus to the deprogramming component, the judge did not admit any violation in its use on a case-by-case basis. On December 26th, 2002 the Tokyo High Court sustained the verdict of the Tokyo District Court, ruling (Compensation Claim number1987 2002) to dismiss the claim. The appealing to the Supreme Court by the plaintiff was also dismissed in 2003. Response to the Unification Church Criticism of Deprogramming in Japan Antal (2003), a member of the Unification Church and a husband of the plaintiff of the Tokyo District Court Case mentioned previously, harshly criticized Japan in the Journal of Unification Studies, saying ―State officials have indeed been supporting forcible ‗deprogramming,‘‖ and hence ―Japan is violating international human rights norms.‖ Antal illustrated the state‘s ―hands-off‖ attitude toward ―religious deprogramming‖: (1) the police refused to save Unification Church members who had run away from ‗confinement‘ apartments; (2) the prosecutor‘s office rejected thirteen appeals by Unification Church members, and have just investigated and suspended two since 1988; (3) the civil liberties bureau under the Ministry of Justice did not intend to intervene in appealed issues regarded as ―family affairs,‖ and (4) the civil law courts dismissed three damage suits filed by Unification Church members. The only exception was the Hiroshima High Court Case mentioned; however, Antal resented the small amount of compensation money, approximately $1,000 for illegal confinement of the plaintiff for fifteen months, compared to Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 62



the Jehovah‘s Witness case, $3,000 for seventeen days. He cited the Jason Scott case in the United States, which ordered a professional ―deprogrammer‖ and his alleged conspirator, Cult Awareness Network, to pay $4,875,000 in punitive damages for just ten days. Antal questioned why only Unification Church members, ―integrationist multi-racial‖ project participants in mass ―Marriage Blessing,‖ were segregated in Japan. He found the answer in ―a general state hostility towards a number of new religions, among them the Unification Church,‖ and denounced Japan's attempting ―to characterize religious groups as subversive pseudo-religions (hence) that Japan must come under scrutiny by the international community.‖ Actually, as he stated, the Annual Report on International Religious Freedom for 2003 referred to it as a case of ―Restriction of Religious Freedom.‖ (http://www.state.gov/g/drl/rls/irf/2003/23831.htm) His question is very suggestive. We must scrutinize why the state officials, judges, and general public in Japan were critical of the Unification Church. Antal is wrong when he assumes that the Japanese have an ungrounded prejudice against the Unification Church. He intentionally did not mention even once how the Unification Church conducted controversial activities in Japan for 40 years. According to the rulings in the Unification Church cases, this religion has been recruiting members and raising funds in illegal ways. As for the fraudulent sales of spiritual goods by their members, the Unification Church has inflicted approximately $700 million in damage among ordinary Japanese citizens. Therefore parents and deprogrammers opposed the church for involving their children in illegal activities. These fraudulent activities are quite unique in exploiting Japanese religiosity and family structure, so we would be misled if we compared Japanese cases with those limited to religious activities in Europe, the United States, and Korea. In addition, contrary to Antal‘s understanding of state agencies, Japanese police and judges had not been cooperative with anti-Unification Church movements to intervene in religious matters until the end of the 1990s when ex-members and attorneys produced sufficient evidence to win verdicts against the Unification Church. The Unification Church has been viewed with suspicion because of their illegal activities in the past. Historically, Japanese religiosity has been a mixture of several historic religions and indigenous ancestor worship. The Japanese are tolerant of new religions, whether they , originated in Japan, in the East, or the West. Nevertheless, the Japanese cannot ignore the problems attributed to the Unification Church. Thus, it is reasonable to claim that some Japanese parents had no other choice than to conduct ―controversial‖ deprogrammings to rescue their children, even if they knew that their children were over 20 years of age and legally regarded as having the capability of decision-making and free-will. Conclusion In the 1990s, religious problems, such as deceitful recruitment and fund-raising by the Unification Church and criminal activities by Aum and other ―cults,‖ provoked a cult controversy and a cautious attitude towards religion among ordinary Japanese citizen. An Anti-cult movement, composed of ex-members of such groups, and families concerned with enlisting the help of professionals such as pastors, attorneys, and psychiatrists, severely criticized particular controversial religions for violating human rights. Courts judged certain activities of the so-called ―cults‖ as illegal, separating their social actions from their arguments of sacred rights of religious freedom. In addition, the Sapporo District Court ruling added that in their missionary activities, religions should explain their teachings as religious dogma that is different from scientific truth and historical evidence so as to protect individuals‘ decision-making capabilities in choosing their religions. Some religious persons and scholars probably regard this ruling as exceeding religious authority, which sets Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 63



religious truth, virtue, and beliefs over secular views, such as modernism and rationalism. Or they refer to the dark days when freedom of religion was suppressed in the name of public security. It is true that religions that have challenged established virtues and institutions have caused countless troubles to secular societies. Yet, religious movements are not always harmful to society, and indeed they sometimes initiate cultural and social development. However, our society has become a sufficiently secularized one in which no virtue is greater than personal rights, self-determination, and public consciousness. Even religious virtue cannot compete with these. The cult controversy originated from the conflicts between some controversial religions and their self-proclaimed ―victims.‖ The claims resulting from these conflicts have been accepted among the general public to the extent that courts can intervene in religious matters. Recent court judgments on religious problems are largely different from former ones. So far, the courts have protected the rights of believers of any religion and dismissed governmental intervention in religious matters in accordance with the Japanese constitution. But in recent lawsuits against the Unification Church, the rulings protect the rights to choose beliefs and to disbelieve as well, and they show the rigid limits of missionary activities in the name of freedom of religion. Of course, Unification Church members as well as Jehovah's Witnesses have won verdicts that deprogramming infringes upon the right of belief. Yet, the courts showed deep consideration toward the circumstances under which families and pastors practiced deprogramming. Violent intervention in others' beliefs was considered an illegal action, not only in recruitment by ―cults,‖ but also in deprogramming, which has been acknowledged to be confinement and persuasion. Nowadays developments in reproductive medicine and transplant surgery have provoked new controversies over when human life begins and ends and to what extent the manipulation of human sperm and egg cell can be allowed. As medical technology develops, a new ethical code will be recognized and legitimated. Thus, personal and public rights in medicine will be established not only by medical professionals but also by social discussion of controversial topics. Similarly, the personal and public rights in religious matters are also being established by the cult controversy in contemporary society and by the many lawsuits filed by ex-members and members of controversial religions. These cases are personal matters; however, the legal rulings and their publicity in the mass media make the rulings topics for public discussion. Compared to medical matters, religious issues seem unimportant among ordinary Japanese people, except for those individuals concerned with and involved in ―cult‖ problems. Yet, ―cult‖ issues will gradually attract public attention so that people recognize them as social problems that should be addressed in public policy. Note 1



In the U.S. "exit counseling" does not imply confinement as does "deprogramming; however, in Japan this distinction is not routinely made, so the term "exit counseling" is often used where U.S. writers would use "deprogramming."
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Persistence of “Deprogramming” Stereotypes in Film Joseph P. Szimhart Abstract This paper reviews dramatic portrayals of deprogramming, a neologism that appeared several decades ago to identify the process of de-converting members from eccentric groups or "cults."1 My interest in this subject stems from experience as both a participant and observer—I made my living as a deprogrammer for over a decade until 1997. In my experience deprogramming covered an array of intervention models from non-coercive educational discussions to the imposition of dialogue after a kidnapping or involuntary confinement of a cult member. Although the vast majority of interventions were of the former model, the high drama of the latter ―abduction‖ model as the remedy for a condition called "brainwashed" attracted media attention. By 1980 several films and television specials about coercive deprogramming were in production stages. Since 1980 a regular stream of productions has continued to represent intervention with cultists as coercive; rarely have non-coercive interventions received even cursory dramatic attention. This paper reviews significant productions through 2000 that have influenced public perception and argues that a stereotype has appeared in the public mind as a result. The paper also argues that this trend will not change because non-coercive interventions are ostensibly difficult to dramatize, lack violent interaction and therefore have little monetary potential. Early in the 1970s, ―deprogramming‖ appeared as a term to describe efforts to break someone‘s allegiance to or obsession with a controversial new religion, religious leader or cult.2 Specifically, deprogrammers allegedly worked to undo the false beliefs and odd behaviors induced by what is popularly called ―brainwashing.‖ By 1980, the general public often identified deprogramming events with abduction and confinement. The general outrage about some ―cults‖ tacitly condoned radical remedies to rescue cult ―victims.‖3 Media coverage of cults, including the Charles Manson Family murders in 1969 and the tragedy at Jonestown in Guyana where over 900 People’s Temple members died from mass murder/suicide in 1978, etched an extreme notion of cult activity into the public mind. Cultists appeared ―programmed,‖ hypnotized, and potentially in harm‘s way—only radical remedies could snap them out of it in time to prevent tragedy or, at the very least, a wasted life serving a spurious cause. Deprogramming movies that reinforced and may have shaped public perception of the remedy appeared. This paper will question the validity of this perception of deprogramming, and will describe many of the visual images that helped to form it. The paper will also address who most benefits from sustaining stereotypes. Public Perception and Cult Propaganda Many eccentric social movements, or ―cults‖, engage their devotees or followers in controversial lifestyles that invite intense reactions from unsympathetic family and friends, if not from the normative society. If family efforts to ―reason‖ with the devotee fail to come to a mutual understanding or to successfully dissuade, frustrated persons may seek professional or radical remedies. In recent history, especially since the early 1970s, families have turned to self-defined intervention helpers, also known as ―deprogrammers‖ and ―exit counselors,‖ to influence someone to leave a cult, marginal group or destructive relationship. Strategies by interventionists to encourage disengagement from marginal groups have ranged from polite argument in non-coercive settings to the notorious ―kidnap/deprogramming‖ incidents. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 66



The public perception of intervention or ―deprogramming‖ has been molded by the tense propaganda between cultic groups, their sympathizers, and critics, and by the images and story lines in the media. Interventions that have received serious attention from the media (newspapers and television news) are almost always the kidnap/deprogram variety, especially when such incidents fail and result in litigation or prosecution. Kidnap style deprogramming in the United States has declined radically since the early 1990s despite evidence that hundreds of such potentially illegal interventions occurred during the 1970s through 1980s. My contention is that coercive approaches to intervention have always been only a small fraction of overall attempts at intervention, but the perception of deprogramming, or cult intervention, with kidnapping as the primary intervention strategy persists among the general public.4 This perception is fueled not so much from the critics of cultic groups, but remains within the propaganda generated by embattled cults or new religious movements themselves. 5 The hated deprogrammer and his alleged brutality serve to distance group members from their antagonistic or less than sympathetic families who might hire such a person. Deprogrammers also fulfill the role of a Satan or dark force par excellence that would steal one‘s soul or ―light.‖ These perceptions, often fueled by group propaganda,6 make it difficult for families to openly introduce any critic or ex-member to a cult member in non-coercive settings—especially since the late 1970s.7 From the controversial group member‘s viewpoint all interventions are suspected as not only possible avenues for disturbing or ―evil‖ information, but also for what might degenerate into a brutal deprogramming once it begins. This ―fear‖ can be a powerful prophylactic against participation in a family discussion of even the most benign proportions with a counselor or consultant—a horrible deprogrammer might appear by surprise in a family arranged setting.8 The public perception that the deprogrammer is a necessary mercenary on one hand, or a hero willing to risk jail on the other, is a result of selective attention to kidnap/ deprogramming in newspaper, magazine and television reporting, especially in cases that fail.9 Litigation and criminal charges are news that become public domain, whereas success stories from interventions rarely make news as the families of ex-members and exmembers prefer privacy.10 Successful intervention dramas, however, are presented to the public in another format—the movie or television special. These productions, whether journalistic, fictional, or dramatized ―true stories,‖ have focused on the kidnap/ deprogramming approach as the ―last resort‖ intervention strategy of a desperate family. All of the significant productions that we review in this paper end with the group member leaving the group after a dramatic intervention that involves some kind of coercion. Never is the group member presented as returning to the ―cult‖ after intervention despite evidence in my awareness that nearly half did. Twice movie producers have approached me to advise them about deprogramming—one film aired as an NBC TV special in 1994 and many times thereafter on cable TV. The story was based on two 1988 cases about which I had intimate knowledge. O‘Hara-Horowitz Productions purchased the rights to my story and hired me as a consultant. My experience with that production company and their script writer led me to ponder why the producers gravitated to this one approach to intervention—the physically coercive one—despite my best efforts to offer them an interesting non-coercive intervention story. The answer was ratings—producers are worried about who might watch their story. Stories that portray crime, violence, sex, and suspense attract a wider audience.11 I knew that within this specific theme of a deprogramming and a cult, most of these attractive, sensational elements can and have occurred to some degree, and a kidnapping scene adds to the suspense.12 The producers could, therefore, claim to represent ―reality.‖ Certainly, many former members of some of the more abusive or manipulative groups can identify with the way that such films portray cults. And, certainly, some cultic group Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 67



members who have ―survived‖ deprogramming attempts, will identify with the emotionally charged, physically coercive tactics used by deprogrammers in film, whether they were abused or not.13 Cult members hear the atrocity tales about intervention survivors. These movie stories often portray the cult or cult leader as villainous, deceptive or dangerous, and the deprogrammer as an eccentric entrepreneur. The distressed family almost always appears as the primary victim. The movie family pays expensive fees, suffers the hate of the cult member, and risks retribution from the cult or a prosecutor if the intervention fails. In my reality, families have not been so easily duped by ―mercenary‖ deprogrammers, dedicated deprogrammers have rarely made a good living, and families have known that prosecutors are loath to press criminal charges against them. My contention is that none of these film stereotypes represent the usual family experience in the more common, non-coercive, or less common coercive intervention, nor do they portray the average group member‘s experience in most groups that carry the ―cult‖ label. Many of the films I review, except for A Mother’s Deception and Holy Smoke, portray groups that resemble the Unification Church or ―Moonies.‖ The movie cult has an authoritarian male leader with anti-social traits, a distorted Biblical doctrine, and controls members in a communal environment. The group devalues the dissenting family as ―satanic,‖ and members use deceptive fundraising and recruiting tactics. All of these films represent families that have been cut off by the group member, families that are now desperate to restore the member to his or her ―proper‖ personality outside of the controlling group. Ticket to Heaven In 1981 the Canadian Film Development Corporation and the Guardian Trust Company released one of the first feature films about a cult deprogramming. Ticket to Heaven derived its title from the cult fund-raiser‘s belief that whenever someone bought a product that supported a cult cause, even under a ruse, that contributor was buying a ―ticket to heaven.‖ This movie, starring Nick Mancuso as David, the cult recruit, and R. H. Thomson as Linc the deprogrammer, mimics the experience of former Unification Church members. The UC had gained the dubious distinction of being the model cult in public perception throughout the 1970s and 1980s. In Ticket to Heaven the concerned family hires a deprogrammer after trying in various ways to dissuade David from group influence. They arrange and execute a clumsy, illegal abduction of David. They take him to a ―safe house‖ where he remains under guard for two or more days until the deprogrammer, Linc, shows up. David remains unmoved from his faith despite all family efforts until Linc arrives. No one in the family seems to know Linc save by reputation. He arrives dressed casually in jeans, cowboy boots and a black leather jacket. He carries a small briefcase. After the family and guard cautiously admit this mysterious Lone Ranger, his first utterance is brief: ―Where is he?‖ He repeats the question, not bothering to greet the stunned people he meets. Linc silently walks to the doorway of the room where David is sitting on a mattress with his sister. Linc orders the sister out of the room with a motion of his hand. As she passes him he glances approvingly at her backside. Then Linc slowly approaches David and stands above him. David is staring blankly, showing signs of nervousness. Linc drops to his knees and stares into David‘s eyes. The family and a security man huddle in the doorway, watching intently. Suddenly, Linc shoves David back onto the mattress and pins him by the shoulders. With his nose practically touching David‘s, Linc exclaims, ―Love me, David. I‘m Satan.‖ In the ensuing deprogramming scenes, Linc‘s strategies include shocking jargon, continual questioning, condescension toward cult practices, and desecration of the cult‘s doctrine—the latter accomplished in one scene when Linc steps on the sacred book of the group. These Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 68



tactics are mixed with genuine concern, comparative Bible passage discussion, and gentle prodding until David seems to snap out of his cult personality after a few days. Flash back scenes portray the group members as highly motivated missionaries who strictly obey conniving mid-managers and revere the leader almost as a living god. Despite the stereotypes many former members of similar groups, view the depiction of cult life in Ticket To Heaven as generally accurate. Understandably, devotees of cult groups are not satisfied with many representations about group life in the film. In contrast, deprogrammers I had personally interviewed (at least 20) did not approve of the coercive interaction tactics used by Linc—none, for instance, approved of physically shoving or striking a client, nor would they callously step on a group member‘s sacred book.14 Those deprogrammers, whether active or not today as ―exit counselors,‖ view these tactics as counterproductive during an intervention. This does not mean that some deprogrammers have not tried such tactics. 15 In the end David de-converts and reunites with his family. Moonchild The 1981 Annie Makepeace production of Moonchild is unique among cult/deprogramming films in that most of the actors are former cult members who were either deprogrammed or walked away from the group represented. The story revolves around the actual experience of Chris Carlson, who plays himself as a ―Moonie‖ of the late 1970s. In this case, his abduction was by court order as the family obtained a legal guardianship to hold him until he finished meeting with deprogrammers. The intervention itself was accurately portrayed, avoiding all gratuitous or sensational action. In this movie, the deprogrammers accomplished their task with logical argument and friendliness. Despite its amateur style, Moonchild succeeds where most films of this genre fail, in its relatively accurate and fair description of that group life. Still, the film offers the impression that coercive tactics are required to begin and/or sustain a successful intervention. Thy Will Be Done Not a movie, this TV series called ―Thy Will Be Done‖ from Minnesota was a special investigation by The Moore Report about the cult controversy around 1980. Most seasoned deprogrammers, exit counselors, and anti-cultists are aware of this series that chooses to document an actual deprogramming as one theme in the report. In the first segment, the report documents a distressed family whose minor daughter, 17, they legally remove from the home of a family devoted to a Christian sect led by Rama Behara. Deprogrammers, much as in Moonchild, work without abusive tactics in a safe house to accomplish their goal mostly through talk and logical argument. The strong impression again is that ―cult‖ indoctrination is so powerful that some coercion is needed to facilitate a successful intervention. At a rehab center for former members, the young lady states at the end of the report that she is ―glad‖ that she was deprogrammed. The cult leader and members refused to be interviewed for the piece, so we are left with an incomplete and sinister impression of them. Split Image This 1982, F.P.S., Incorporated production called Split Image stars Peter Fonda as Neal Kirklander, a leader of a rural, communal cult called Homeland. The story is of a young college student named Danny (actor Michael O‘Keefe) who falls in love with a recruiter from Homeland and joins the group. Danny comes from a wealthy, materialistic family. His parents have no sensitivity for social causes and maintain an elitist posture toward those less fortunate. After a failed attempt to personally remove Danny (newly named Joshua during a group initiation) from the commune, the frustrated father, played by Brian Dennehy, has a run-in with the police for refusing to leave the commune. He is arrested. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 69



The news of this famous man‘s arrest reaches Pratt, a rude deprogrammer nervously played by James Woods. Pratt quickly approaches the family, not unlike a caricature of an ambulance-chasing lawyer. Pratt shows up uninvited at their home, and readily convinces them to hire him and his team.16 Split Image treats us to a horrific example of an abduction that includes handcuffing and duct-taping Danny until he is carried into the family home and locked in a boarded-up room. Pratt uses even more physical and condescending tactics on his client than Linc attempts in Ticket To Heaven. The bickering and arguing between Pratt and the parents leaves the viewer sympathizing with Danny only. He is the embattled son looking for meaning outside of his neurotic family, and later, outside Homeland. After he leaves the cult, Danny rejects Pratt‘s attempt to get his story on television to help debunk the cult and to educate the public. Danny states that some of his experience was ―good.‖ He does not want to play into Pratt‘s cult hating agenda. In the end, Danny convinces Amy (the girl he loves) to leave Homeland during a final, dramatic confrontation with the cult leader, Neal. In the last scene we see Danny and Amy running happily together. We are left with the image of two innocent souls running away from a sick family system, a derisive deprogrammer, cynical police officers and a most noxious cult. Long-time deprogrammer, Cliff Daniels, claimed he was a consultant for this movie. He told me that he was furious with the way the producers portrayed the entire event, and he quit in the middle of the production.17 48 Hours: “The Deprogramming” and TV Journalism To my knowledge, for nearly a decade no new movies appeared regarding cult/deprogramming events, although news stories and television talk shows or magazine programs did mention them. In May of 1989 the CBS television program 48 Hours featured deprogrammer Rick Ross who helps a family deprogram a high school-age boy from a Biblebased sect. In this case, the young man unwittingly walks into a deprogramming set-up. He soon discovers he is not allowed to leave for several days when his brother and a guard physically keep him from going out a door. The legal intervention works to convince the young man to leave the sect. A year before this production aired, CBS had been searching for a deprogramming event to film. They contacted many deprogrammers and exit counselors including me. CBS was not interested in a non-coercive version of an intervention had one even been available to them. The excuse to me was ―ratings.‖ “Hippies and Cults” on NBC NBC television aired something about deprogramming in their The 20th Century special ―Hippies and Cults‖ in 1995 that aired many times in subsequent years. Mike Wallace hosted the program. The only mention of an intervention is of the deprogramming/kidnap variety. The show presents little in-depth information about any one cult or new religion. Drop Squad Universal City Studios released this film in 1994 about a paramilitary organization of African Americans, the Drop Squad, D.R.O.P. being an acronym for Deprogramming and Restoration of Pride. The Squad decides to abduct an African American ad executive for selling out his race and attempt to deprogram him. Directed by David Johnson it features Spike Lee as an actor. Lee also helped to produce the film. The film is now on DVD and it is one I have yet to see. MTV and “The Cult Problem” ―The Cult Problem,‖ was an MTV (Music Television Videos) special first aired in August of 1995. Although MTV did a credible job in the less than half-hour program, when it came to intervention they chose to feature only a 1993 newspaper photo of handcuffed Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 70



deprogrammer, Galen Kelly. Prosecutors arrested him after a failed deprogramming attempt. The image appears when the question of what to do to help someone leave a cult came up. Narrator Kurt Loder immediately points to deprogrammers and their potentially illegal tactics, but he never mentions the then more prevalent, non-coercive ―exit counseling‖ style of intervention. In that same show, MTV mentions another failed abduction case that involved deprogrammer Rick Ross. The show discusses many groups including Scientology, Church Universal and Triumphant, the Räelians, and the International Church of Christ (the Boston Movement), giving each a fair if critical representation. 18 The viewer is left to ponder that intervention means coercive deprogramming. Sisters Around 1995 I caught an episode of the television series Sisters that featured the ―cult‖ involvement of an adult daughter of one of the series‘ lead characters. This mother manages to deeply affect her entranced daughter after one, intense discussion that leads to her eventual choice to leave the cult. This interaction with a successful ―exit‖ from a cultic group probably happens in most cases of defection from such involvement, but it is rarely depicted or observed on television. Many studies show that the majority of cult members defect without professional intervention.19 The show reinforces a view that some form of intervention is potentially valuable for those loyal to destructive or manipulative groups. The Today Show “Moonie” On November 8, 1993 the morning television Today Show provided film footage of a family trying to reconnect with their daughter who ―joined‖ the Unification Church. NBC TV‘s film crew followed the family of a new recruit, Catherine, whose mother, brother and step-father were anxious to find her. She was mysteriously unavailable to her mother for the first time after she left for college in New York. Once the mother, Cynthia, discovered that her daughter was in the Moonies, she searched fitfully for help. Through this discovery process, an NBC producer offered her services. The family chose non-coercive, legal means to reconnect with Catherine. Through days of difficult, on-site communication with evasive UC representatives and subsequent legal pressure, Catherine‘s family convinced the UC to send her home for a visit. There she met with exit counselors who convinced her to stay away from the group. Catherine also needed therapy for symptoms of depression. NBC later aired (February 17, 1994) an interview with Catherine after she had recovered from Unification Church influence. On the Today Show Catherine explains how she was conditioned by ―cult‖ influence to loath her family and anyone who criticized the group, thus her initial numb reaction when her mother first reconnected with her at a UC household. She also stated how she was deceived into joining the group. She accused the UC of using ―mind control‖ techniques on her. On the first program, a UC representative claims that the family had hired ―deprogrammers‖ to advise them, when, in fact, the advice was to approach the situation legally and to avoid coercive deprogramming. It is interesting to note that a UC female leader accuses the NBC crew of being with the ―Cult Awareness Network‖ in one scene. There was no connection. That same Cult Awareness Network was taken over in 1996 by Scientology after a series of lawsuits. The old CAN carried a stigma of being a referral avenue for deprogrammers. Deprogramming on Lou Grant and Saturday Night Live We digress here to describe two television broadcasts about deprogramming that amount to parodies--one serious, the other not. The Lou Grant television series included one episode with deprogrammers around 1978. It happened that Lou Grant‘s colleagues had a son who joined the Hare Krishna sect. In the episode the young man is highly devoted to the group and alienated from his family. The young man‘s father meets and hires deprogrammers who promise to get his son out. ―As the show progresses, the deprogrammers are revealed as Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 71



thugs who will kidnap the boy and deprogram him with forceful, violent methods.‖ 20 After Lou Grant realizes that his house was chosen for a ―violent‖ intervention, he throws the deprogrammers out. He convinces his colleague that deprogramming is wrong and that the son should be allowed to choose for himself. Father and son then take a walk in the rain to talk it over. A Saturday Night Live television comedy skit about a deprogramming repeated sometime in 1987.21 The skit begins with a haggard young woman tied to a chair where she is subjected to taunts and arguments from two male deprogrammers. The woman wears a plain dress and has dark circles around her eyes, thus enhancing a zombie-like trance. While the agitated deprogrammers work, a number of cult members crash into the place through windows and doors. John Belushi plays the cult leader. The cultists walk slowly, imitating characters from the old horror film, The Body Snatchers, hollow-eyed with arms outstretched while handing out brochures. As one deprogrammer looks at a brochure, the other one yells, ―Don‘t read it, man!‖ or something to that effect--too late. The deprogrammer suddenly transforms into a cult member, his eyes turn dark and he behaves in a robotic way. While the remaining deprogrammer struggles to avoid the cultists, the police led by comedian Bill Murray, storm onto the scene and proceed to shoot everyone in sight. After the mayhem the camera focuses on the deprogramee as she rises slowly from the floor to crawl eerily toward the audience. Even bullets cannot stop the brainwashed. In any case, back to the movies.… A Mother’s Deception An NBC special, aired initially on October 17, 1994, is titled Moment of Truth: A Mother’s Deception. It depicts Nora, a middle-aged woman who got caught up in a psychotherapy cult that convinced her to leave her family. The group leader, a psychiatrist played by Daniel Hugh Kelly, convinces Nora under hypnosis that her husband had abused her. Starring Joan Van Ark as Nora and Tom Kurlander as reluctant deprogrammer Ben Jacoby, the story composites two similar cases from information I provided to the production staff while working with the writer. Although the events and characters in the story were fictionalized, most were derived from actual interventions I helped to conduct in 1988. My efforts to persuade the writer to design the story around a non-coercive intervention worked temporarily until the producers demanded that the writer insert some kind of abduction and confinement. Based on events I provided that actually occurred in other cases, the writer described an initial attempt at a non-coercive meeting that failed. After first agreeing to the meeting with Ben, Nora declined to meet with him after her cult leader shows her news clippings from Jacoby‘s past as a busted deprogrammer. A non-violent ―abduction‖ scene ensues as the daughter and husband convince Ben to do just one more. The writer invents an off-duty policeman, whose son Ben had helped out of a cult in years gone by, who tricks Nora to go with him to the intervention site. In collusion with the daughter who is driving, the uniformed officer pulls them over. He informs them that the car is ―reported as stolen.‖ The officer then escorts them to the safe house. A twist in the image of a deprogrammer shows Ben Jacoby as a youthful but respected history professor who had retired from deprogramming. Nora‘s husband and daughter convince Ben to help them despite his promise to the college that he would do no more deprogramming work. Jacoby comes across as an intelligent, sensitive man, but one who is deeply scarred by his own cult experience in his youth. Toward the end of the intervention he uses the scars on his wrists from a suicide attempt to impress Nora about the dangers of The Path. The story ends after a dramatic scene that pits the group leader against the deprogrammer and the family. Nora has to decide what the truth really is. She realizes that her ―memory‖ of abuse from her husband is false. She goes back to her family. The story, Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 72



narrated by the daughter, mentions that Nora went to a clinic to recover and was still in therapy after several months, but things were ―getting better.‖ Signs and Wonders The next significant movie we will consider is Signs and Wonders, a British Broadcasting Company production from 1994. It aired in America in 1995 and several times thereafter. This long movie portrays a dysfunctional British family with a daughter who joins a communal, American sect headed by an Asian man. The father is a struggling Anglican minister with a drinking problem and doubts about his faith. The older son is a skeptical philosopher caught up in the fringe ―deconstructionist‖ world-views of a charismatic German scholar. The mother, Elizabeth, convincingly played by Prunella Scales, is characteristic of strong, dedicated mothers like the one in Grapes of Wrath by John Steinbeck—an unselfish person who loves and helps everyone in her distressed family. Her primary concern is to help rescue from the cult her daughter, Claire, played by Jodhi May in a solid performance. In this endeavor, Elizabeth is essentially alone as her son and husband are not so concerned. She contacts an ―exit counselor‖ called Diamond, a role rigorously interpreted by James Earl Jones. Elizabeth engages him to monitor and hopefully to exit her daughter out of the group. While Elizabeth prepares to travel to America, Diamond orders one of his crew to infiltrate the group. Group life appears similar to that in Split Image and Ticket to Heaven: Every one is kept busy either praying, tending to chores, going to meetings, recruiting new members, or fundraising. Diamond‘s edgy crewmember must escape from the commune and from the psychological pressure he feels to stay and join. He reports that the daughter is in deeper than they thought, and that she is being prepared for a special ―task‖ for the leader. In a crucial scene on a beach Diamond and his two-man, one-woman crew, discuss the possibilities of contact with Claire. The crew wants to kidnap her. Diamond argues against their radical suggestion. He says it violates his non-coercive way of intervention. But, true to the film industry‘s need to dramatize these encounters, Diamond breaks his code and agrees to abduct the young lady. Now we are back to the familiar coercive deprogram style again. The crew manages to abduct the daughter while she is fund-raising on the street by dragging her into a black van. They do all of this rather professionally for a team that supposedly works only non-coercively, and they work, uncharacteristically for deprogrammers, without a family member present. The mother arrives after the team has the daughter in a hotel. In a bizarre series of scenes, Diamond, dressed as a blind person to avoid the police, secretly meets the confused mother in a public square. They get in his car where he explains what they had to do to get Claire. On their way to the hotel Diamond educates Elizabeth about ―mind control‖ and cults while interviewing her about her knowledge of brainwashing. He gets very upset with her when she states that she feels responsible for her daughter‘s joining the group, and that she expects him to deprogram Claire out of it. Diamond suddenly stops the car and commands Elizabeth to get out! As they stand on a sidewalk, he emphatically lectures that he ―does not unbrainwash the brainwashed‖, that he is an ―exit counselor‖ not a deprogrammer--―Never use that term with me‖-- who educates his clients and does not coerce them. Diamond also convinces the mother that anyone joins cults, that there is no family profile of cult recruits. To my knowledge this was the first introduction of the term ―exit counselor‖ in a film of this genre. Unfortunately, little of an exit counselor‘s educational style makes it into the dramatic intervention scenes. The story reverts to the old deprogramming stereotype in every way, just as it portrays the now classic version of a ―Moonie‖ cult household.
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The Simpsons: Homer joins a cult in 1998 On February 8, 1998, Fox TV aired an episode of "The Simpsons," a witty cartoon parody of a contemporary American family, in which the father, Homer, joins a cult called the ‗Movementarians.‘ Homer recruits his entire family, but his wife, Marge, soon has doubts and escapes from the cult compound. She hires a Scottish deprogrammer, Willie Kilt, who kidnaps Homer and the children by enticing them into a limousine that looks like the cult leader's. In funny deprogramming scenes, Homer and the children sit entranced and tied to chairs as Marge and Willie work on them. Homer inadvertently converts the deprogrammer into a devotee of The Leader during the intervention. Homer snaps out of his cultic spell after he tastes a drop of beer. The children reject the cult for trick "hover bikes" offered them by Marge. They hang from nearly invisible fishing lines and come crashing to the floor as the kids attempt to mount them. The episode touches nearly every stereotype associated with cults, cult leaders, and deprogramming. It even includes a floating sphere device, from "The Prisoner," a decades-old British TV series, that tries to keep Marge from escaping. Anyone familiar with cults and cult films should find humor at every turn. Holy Smoke: A dark, twisted parody of deprogramming in 2000 The provocative moviemaker Jane Campion gained worldwide recognition for her award winning film, The Piano. Rich imagery, surreal plots and feminist themes characterize Campion‘s films. This production, co-written with her sister, Anna Campion, distributed by Miramax Films, has attracted mixed reviews. Holy Smoke is a quirky, rite-of-passage story about Ruth (Kate Winslet) who goes to India, converts to a Hindu sect after meeting the guru, changes her name and chooses not to return to her dysfunctional family in Australia. The family consults a cult expert who advises them to hire P. J. Waters (Harvey Keitel, who also starred in The Piano), the best ―exit counselor‖ America has to offer. Waters appears in Sydney at the airport in dark sunglasses, black sport coat, blue jeans and black cowboy boots. His assistant is unavailable, so he goes it alone to deprogram Ruth after the family tricks her to come to a remote desert cabin located on site at the arid Flinders Ranges. The male family members and hired guards surround Ruth in a scene reminiscent of rustlers corralling a wild horse. Unlike a real exit counselor who requires the presence of at least one family member, Waters is essentially alone with Ruth for several days. He proves to be smart, pompous, and sleazy. He engages Ruth‘s sister-in-law in oral sex after she comes on to him like a groupie with a crush. His mind-games with Ruth take a surprising twist after Ruth seduces him during a particularly bizarre scene outside of the cabin. Waters resists her sexual invitation, though she is stark naked in the desert night, until she urinates down her legs in a transitional scene. Thereafter, Ruth cruelly manipulates her smitten exit counselor and orders him to put on a tight red dress. Then she directs him to pleasure her orally. They sleep together, but she finesses an escape in the morning. She could not get away on the sharp desert terrain (bull dust) because Waters took her shoes. She makes shoes out of Waters books tied to her feet with plastic bags. Waters awakes and tries to stop her. They fight and he knocks her out, but he believes he may have killed her. He stuffs her inside the boot of an old sedan with large antlers mounted on front. As he drives down a rural road, Ruth‘s family members and guards in a truck stop him—he says he‘s looking for Ruth. The sister-in-law hears knocking from the boot and lets Ruth out. The men beat Waters senseless and leave him in the desert. In his delirium Waters has a vision of Ruth as a Hindu goddess. Later, Ruth and company have a change of heart and pick him up. Waters still wears the red dress and one boot. The encounter transforms both deprogrammer and deprogrammee, and Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 74



mutual transformation appears to be Campion‘s intent. Both Waters and Ruth experience a rite of passage. At the end, the plot segues one year later into resolved lives. Waters is married to his black assistant and they have twin babies. He writes to Ruth who is in India with her mother at a mission where they work. Ruth‘s father divorced to marry his secretary. Waters tells Ruth that he is now a novel writer and that he still loves her. Ironically, I saw Holy Smoke in Australia in January of 2000 just after an exit counseling case—I had been to Australia 13 times on similar cases since 1987. There was no way I could be objective about this film, but I can say that only 9 other people were in the large, plush theater besides myself, my cousin and my niece. My Aussie relatives were more confused and insulted by the movie than I was. I saw it as a sometimes provocative but often clumsy film, moving the plot from a dark comedy in one scene, to a serious quest for meaning in the next, to a shallow parody of an Australian family in another, and so on. I know some of the consultants Campion used for the film, and I recognized the sources for many of her ideas—she obviously did her research. I believe the film meant a lot to her and her sister personally, but they bit off more than they could chew on this one. But I’m a Cheerleader This 2000 comedy/drama starring Clea Duvall tells a story about Megan, a confident and opinionated 17-year-old whose parents worry that she is a lesbian. They send her against her will to ―True Directions,‖ a rehabilitation camp to deprogram her from her alleged sexual orientation. At the fundamentalist camp Megan meets Mary Brown, a homophobic counselor, and befriends Graham who is an equally defiant resident. I have not seen this film but one reviewer said: ‗Promising premise, stupid film.‖ (www.allmovieportal.com/m/2000_But_I‘m_a_Cheerleader.html) Conclusion Most observers of intervention report that the coercive variety of deprogramming lost momentum in North America by the mid-1980s, and it was practically non-existent save for isolated incidents by the early 1990s.22 Both the propaganda about deprogramming and the need to represent the kidnap/deprogram paradigm in movies, magazine features, and news reports, feed the social myth that ―brainwashed‖ persons need to be coerced for an exit counseling session to succeed, when, in fact, they do not. Today, this exceptional paradigm benefits only those who would vilify anti-cult efforts, those who would instill fear of family intervention among their members, or those who wish to attract an audience. 23 Old patterns change slowly, but my hope is that some daring filmmaker can someday create an entertaining, intelligent story about the sorely neglected drama of non-coercive intervention. Notes 1



A working definition from The American Heritage Dictionary (3rd Edition) of cult for the purposes of this paper does not exclude the primary meaning as: ―A system of religious worship and ritual.‖ The paper does however rely more heavily on the second and third entries: ―2. A religion or sect considered extremist or false. 3.a. Obsessive devotion to a person or principle. b. The object of such devotion.‖ 2 Singer, p 286, summarizes this history. As to my use of the ―cult‖ word to describe controversial, new or marginal groups, I am aware of its proper meaning in good scholarship as well as the conventional, popular one that carries a pejorative load. I intend it as descriptive, not explanatory or derogatory. I find the sociological convention of ―New Religious Movement‖ used by sensitive academics to be overly restrictive, as not all cult activity is religious. 3 One survey reported in 1996 that 87% of respondents among Evangelicals ―do not agree that rescuing and deprogramming sons and daughters from cults is an infringement upon their freedom of religion.‖ See Martin, 1996.
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In my considerable experience with cult-related interventions since the early 1980s, I consistently meet people with a superficial knowledge of deprogramming who assume that a deprogrammer's work almost always includes coercion. My first non-professional, non-coercive deprogramming came at the end of 1980 when I dissuaded several members of Church Universal and Triumphant to defect one month after I rejected CUT teachings. At that time I also helped a young lady reassess and leave her small ―Bible‖ cult, a voluntary ―intervention‖ that led to her reunion with her family. My career as an exit counselor/ deprogrammer was launched. My continuing interest and studies in the field led to my first ―professional‖ (first time I was paid professional fees) intervention in January of 1986. Until 1992, in a low percentage of my cases, I included situations in which families elected to confine and sometimes abduct a ―cultist‖ for a deprogramming. At the time, however reluctantly, I saw it as part of my job, a view I have since rejected as of 1992. I, like many of my colleagues in exit counseling, refuse to work with anyone who has been illegally coerced or confined by their family or a deprogrammer. In April 1993 I withstood a jury trial in Idaho over a failed 1991 intervention that was initiated by an abduction days before I arrived on the case. I was acquitted of all charges. (Idaho vs. Szimhart, et al, Case No. 18597, April 27, 1993) 5 See Freedom in references. Another example of anti-deprogramming propaganda was distributed by Church Universal and Triumphant in 1992 through several articles in their newsletters. Black, 1992, writes of a case that involved me. 6 Many controversial new religions and cults have reacted to the anti-cultists with harsh propaganda about deprogramming. In 1995 Scientology published a magazine: A Special Report from FREEDOM about ―Cult Awareness Network, The serpent of hatred, intolerance, violence and death.‖ This magazine is a prime example of anti-deprogramming propaganda in its more egregious form. Ironically, as a result of a successful civil suit Scientology managed to take over the CAN business. See Goodstein. ―Anti-Cult Group Dismembered As Former Foes Buy Its Assets‖ and endnote 21. 7 From interviews with many colleagues who work non-coercively in the ―exit counselor/deprogrammer‖ milieu, all have noted that most ―cult‖ members who avoid their families do so partially to avoid an abusive deprogramming. This ―phobia‖ even exists toward families that would never use coercion 8 Nearly all families (many hundreds) who have called the author over the years seek non-coercive means to dissuade loved ones from any alleged cult. Those that elected to use coercive means to initiate deprogramming knew that abuse of the client in any way (sleep deprivation, assault, drugs, lying, constant haranguing, etc.) was not permitted, nor would they accept it, beyond the initial abduction or prevention from escape. Typical coercive deprogrammings, in the author‘s experience and from gathered information, were most like that described in Dubrow-Eichel. Also see Valentine. In these presentations, any initial ―trauma‖ to the deprogramee is generally over-ridden by a ―joy‖ in a new sense of freedom. Respect, caring and intelligent conversation were the most effective tools used by deprogrammers in these settings. 9 During the early 1990s a spate of stories about failed deprogrammings that involved illegal coercion made the news. Litigants included deprogrammers Galen Kelly, Rick Ross, Mary Alice Chrnalogar, Randall Burkey, the author (myself), and a few others in at least five incidents. For examples see: French, re. Ted Patrick; Ostrander, re: R. Burkey; Threlkeld re: author and M. A. Chrnalogar; Orth, Mellillo, re. Galen Kelly who served 16 months of his sentence before charges were overturned by an appellate court. See: Hall, Colwell re: Rick Ross. 10 In rare circumstances a family will allow a thorough reconstruction of a successful deprogramming that involved some coercion or an abduction. In the author‘s experience a feature writer for DETAILs Magazine followed the author over a year (1990-1991) on several non-coercive interventions. The magazine editor/publisher refused to accept the article unless a kidnap-style intervention was described. The author managed to bring the writer in on one such case that did not involve a kidnapping, but did involve a security team that would not allow the deprogramee to leave the premises after talks began. This intervention became the central theme of the 5000 word feature. See Disend, 1991. Non-coercive interventions have been mentioned, but not described in depth, recently in at least two articles. See Brenner; Tomson. 11 Pratkanis & Aronson, 1991. See chapter 33 for effects of news reports and the need for action and violence for news reporters to show any interest. Also, see chapter 35: ―How to become a Cult Leader.‖ 12 See Patrick with Dulack. Patrick‘s opinion that cult members must be held or contained for deprogramming to work, added to the media myth. 13 Studies by scholars interested in or attracted to the cult/deprogramming controversy added to the sense of prevalence of the kidnap/deprogram approach. For instance, a by now obscure study, but Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 76



containing representative sociological and psychological notions about ―mind control‖ or ―coercive persuasion‖ in such studies by Kim, pp. 40,3:197-207, gives no indication that anyone used noncoercive means to ―deprogram.‖ Kim‘s sample of 17 who were deprogrammed (four returned to their group) reportedly experienced the very styles of ―rude‖ intervention depicted in the movies Split Image and Ticket To Heaven. 14 My interviews amount to discussions over these tactics during interventions as well as prior to and after. As ―deprogrammers‖ I include around 10 who made part or all of their living as deprogrammers at the time. The others were former members of groups who worked on a few ―kidnap‖ cases only. 15 The Kim, 1979, study concentrates on tactics attributed to Ted Patrick, whose fading but legendary status as the ―idealized‖ deprogrammer most influenced deprogramming techniques in the movies Ticket To Heaven, Split Image, and Signs and Wonders. I never worked with Patrick, nor have I interviewed him. I have interviewed many persons who have worked with Patrick. See Ted Patrick, 1976, for his version of his techniques. 16 I have never known a deprogrammer or exit counselor to approach a family first to convince them to do an intervention as this movie portrays. 17 Telephone discussion with Cliff Daniels by the author in 1990. 18 The credits in this MTV special mention many consultants including the author of this paper. 19 For example, Wright, 1987, indicates that the vast majority of defectors leave cultic groups without professional help or intervention of any kind. By the early to mid-1980s non-coercive interventions (labeled ―exit counseling‖) received formalized attention as the alternative to coercive deprogramming. See Hassan 1988 and Giambalvo 1991, 1995. There is an interesting distinction between Giambalvo and Hassan in that the former ―invites‖ change in a cultist, whereas Hassan is described (Giambalvo 1995:57-61) as an approach that ―finesses‖ or ―effects‖ change. 20 Filming of this episode was experienced by Nori J. Muster, pp. 19-20. Muster‘s autobiographical account of her 10 years as a Hari Krishna publicist includes passages about her open relationship with her father. They met often during her ―cult‖ career, but he never seriously attempted to ―exit‖ her. Like many parents in similar situations, he elected to let his daughter‘s journey to take its course while trying his best to remain friends with her. 21 I have not recovered the date of its original broadcast. 22 Langone, p 35; Singer, p 286 23 This concentration of propaganda against anti-cult groups that allegedly promote kidnapping reached bizarre proportions in one of dozens of civil suits against the original Cult Awareness Network. Some believe that many of these suits were ―engineered‖ by a Scientology lawyer [Jason Scott vs. Ross and CAN in Washington state, 1996. See Goodstein cited above] in which the plaintiff enlisted the testimony of cult-apologist scholars. See statement by Indiana-Purdue sociology professor Anson Shupe ―Beware Alleged Experts‘ Doomsday Warnings‖ in Scientology‘s Freedom magazine, 1995 special issue. Shupe testified in behalf of Scott and against R. Ross and the original Cult Awareness Network. The ―new CAN‖ has sympathetic connections to Scientology as it had taken over the CAN logo, phone number [773-267-7777 now changed to 800-556-3055 Pacific time] and business. Another example is in Shinn, 1992, who aligns with Shupe in his reactionary stance to ―anti-cultists.‖ Shinn‘s studies about the Hare Krishna (ISKCON) and New Religious Movements are extensive. In this paper, Shinn‘s unfortunate comparison of Mother Teresa‘s ―100%‖ career as a nun to how anti-cult experts view ―programmed‖ members of some NRMs, indicates a lack of insight into the distinctions that the named anti-cult scholars make (pp. 284-85). This sort of apologetic propaganda regarding courtroom testimony adds to the same distortions displayed by mass media and by certain elements of the anti-cult groups.
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Television Feature References [Homer Joins a Cult] 1998. The Simpsons. Gracie Films, 20th Century Fox television Network The Cult Problem. 1995. MTV 48 Hours: The Deprogramming. May, 1989. CBS Lou Grant. 1978.* Saturday Night Live (deprogramming skit). Repeat-1987. NBC Sisters. circa 1994.* Today Show. November 8, 1993; February 17, 1994. NBC The Twentieth Century: Hippies and Cults. 1995. CBS The Moore Report: Thy Will Be Done. circa 1980. Minneapolis, MN.* *Network information not found or available at time of writing. Joseph Szimhart began research into cultic influence in 1980, after ending his two-year devotion to a New Age sect called Church Universal and Triumphant. He began to work professionally as an intervention specialist and exit counselor in 1986 on an international scale. From 1985 through 1992, he was chairman of an interdenominational, cult information organization in New Mexico and lectured throughout the state. He has written many reviews and articles about cultic issues for Skeptical Inquirer, Cultic Studies Journal, and other publications. He continues to consult for the media and maintains a website for information about cults: http://www.users.fast.net~szimhart. For family reasons, he minimized his exit counseling work since 1998 to take a position with a psychiatric emergency hospital. Mr. Szimhart continues to pursue his fine art career, currently working on several commissions. ([email protected])



This article is an electronic version of an article originally published in Cultic Studies Review, 2004, Volume 3, Numbers 2 & 3, pages 202-225. 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.



Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 79



Using the Bounded Choice Model as an Analytical Tool: A Case Study of Heaven’s Gate1 Janja Lalich, Ph.D. California State University, Chico Abstract The purpose of this paper is to describe the ―bounded choice‖ theory and to illustrate how this new model can be used as a tool for examining and analyzing high-demand groups, sometimes called cults. Based on findings from a comparative study of two cultic groups, a social-psychological theory is developed to interpret the behavior of true believers in a closed, charismatic context. Based on textual analysis and interview data, the Heaven‘s Gate cult is used to illustrate the conceptual framework, which is comprised of four organizational aspects: charismatic authority, the transcendent belief system, the system of control, and the system of influence. The result of this interactive dynamic is a ―self-sealing system,‖ that is, a social system that is closed to disconfirming evidence and structured in such a way that everything reinforces the system. Drawing on Anthony Giddens‘s (1984) theory of structuration, Herbert Simon‘s (1955, 1956, 1976) theory of bounded rationality, and Robert Jay Lifton‘s (1961) theory of personal closure, ―bounded choice‖ theory helps us understand the seemingly irrational behavior of the most dedicated adherents. The theory attempts to take into account individual choice within the context of an authoritarian, transcendent, closed group. The purpose of this paper is to describe the ―bounded choice‖ theoretical model and to illustrate how this new model can be used as a tool for examining and analyzing highdemand groups or situations, sometimes called cults. This new approach uses a conceptual framework of four interlocking dimensions that I submit are integral to the social dynamic found in cults. The four dimensions are charismatic authority, transcendent belief system, systems of control, and systems of influence. The dimensions involve both structure and process. That is, they make up the framework of the social system, and they include social processes that uphold and reinforce that social structure. The four dimensions are defined briefly as: Charismatic authority: This is the emotional bond between leader and followers. It lends legitimacy to the leader and grants authority to his or her actions while at the same time justifying and reinforcing followers‘ responses to the leader and/or the leader‘s ideas and goals. The relational aspect of charisma is the hook that links a devotee to a leader and/or his or her ideas. Transcendent belief system: This is the overarching ideology that binds adherents to the group and keeps them behaving according to the group‘s rules and norms. It is transcendent because it offers a total explanation of past, present, and future, including a path to salvation. Most important, the leader/group also specifies the exact methodology (or recipe) for the personal transformation necessary to qualify one to travel on that path. Systems of control: This is the network of acknowledged, or visible, regulatory mechanisms that guide the operation of the group. It includes the overt rules, regulations, and procedures that guide and control members‘ behavior.
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Systems of influence: This is the network of interactions and social influence residing in the group‘s social relations. This is the human interaction and group culture from which members learn to adapt their thoughts, attitudes, and behaviors in relation to their new beliefs. The interrelated and interlocking nature of the four dimensions form a ―self-sealing system,‖ a social system closed in on itself and closed to the outside world. It is characterized by ideological totalism and processes of influence and control that may lead adherents to a high degree of commitment that I have identified as ―charismatic commitment.‖ Now the dedicated adherent becomes a ―true believer‖ in the sense of being a deployable agent for the group or leader. Living within the bounded reality of the cultic social system, the cult member encounters no meaningful reality checks and becomes more and more enmeshed with and invested in the closed world of the group. For some, this may lead to a state of ―personal closure,‖ or the individualized version of the self-sealing system. The member‘s life and choices are constrained not only by the system but also, and perhaps even more powerfully, by the close-mindedness of the individual him- or herself who is functioning in alliance with that system. Now the dedicated adherent has entered a social-psychological state of being that I am calling bounded choice: in essence, life outside the cult has become impossible to imagine. The exemplar group studied here is the Heaven‘s Gate cult, which came to prominence when the members committed collective suicide. On March 27, 1997, thirty-nine dead bodies were found in a mansion in Rancho Santa Fe, California. The deceased were followers of Bonnie Nettles and Marshall Applewhite (known to their devotees as Ti and Do). 2 In addition to the male leader, Applewhite, among the dead were twenty-one women and seventeen men. According to announcements by the local coroner‘s office, the deaths had been caused by ingestion of a mixture of drugs and alcohol, and suffocation by plastic bag over the head. Because the group‘s Web site (www.heavensgate.com) garnered so much attention after the suicides, this group, previously known as the Bo Peep cult by those who had some familiarity with the group, came to be called Heaven‘s Gate. The data for this study include interviews with former group members, sympathetic followers and believers, and families of members and other associates. Additional data were drawn from my content analysis of archival material including the group‘s written documents, Internet postings, and audio and video recordings. Also I relied on the work of Robert Balch and David Taylor, who have been studying and writing about the group since the mid-1970s, as well as reviewing other scholarly and popular articles and media reports. Charismatic Authority The first dimension in the four-part framework is charismatic authority, characterized by leadership and specialness. The concept of charisma was introduced by sociologist Max Weber in his study of ancient religions, bureaucracy, and institution building (Weber 1946a, 1946b, 1964, 1968). Charisma is often thought of as traits that inhere in special individuals, but more to the point, charisma is a powerful social relationship. In this vein Weber wrote, ―What is alone important is how the individual is actually regarded by those subject to charismatic authority, by his ‗followers‘ or ‗disciples‘‖ (1968, 48). In relation to this aspect, I examined and analyzed charismatic attraction, the leadership principle, and the charismatic community that grew around the leaders. Applewhite and Nettles had met by chance in their hometown of Houston, Texas in the early 1970s (Balch 1982, 1995; Balch and Taylor 1976, 1977, 2002) Each gave up a ―normal‖ life to live with the other. Nettles had worked as a nurse, and was married with four children. Applewhite had been a music professor and choir leader at southern religious colleges. He, also, had been married and had children, but was already divorced for several years before meeting Nettles. Applewhite had lived both openly and ―in the closet‖ as a homosexual. The two met Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 81



at a time of psychological crisis for Applewhite, and apparently Nettles convinced him that they were meant to be together, as platonic soul mates—and for a higher, more spiritual purpose. Separating themselves from family and friends and living as mystics, in 1974 and ‘75 Applewhite and Nettles went on a recruitment drive across the southwest and western United States. Through what they described as their ―awakening‖ experience, they became convinced that they were the two messengers talked about in the Book of Revelations in the Bible. They believed they were here to bring word of the Second Coming. Their first real success at recruiting came at a meeting in Los Angeles in April 1975, from which they amassed a few dozen followers. Afterwards, with their new band of eager followers, they staged similar meetings, finding audiences on or near college campuses or in progressive or alternative-type locales. Their advance posters tended to draw curious individuals from communities of seekers and people with an interest in UFOs and supernatural phenomena. The two leaders appeared self-assured and a little mysterious, projecting a certain aura that tended to appeal to the crowds before them. Before long, the group‘s numbers swelled. They gained more than one hundred followers from their first four public meetings in California, Oregon, and Colorado. Recruits ranged in age from late teens to sixties; many had at least some college education; some had completed undergraduate and graduate degrees and other specialized training. Most of the early followers self-identified as seekers of truth who had experimented with various religious and spiritual paths, from Scientology, Eastern religions, and Catholicism to spiritualism and magic. Some had been engaged in social activism, such as environmentalism and the women‘s movement. Even though some gave up seemingly successful lives and careers, most were less situationally stable at the time they ran into the group—for example, they were close to graduation from college, had just ended a relationship, had just lost someone important to them, were dissatisfied with their life in some way, or were simply on the hippie trail, as were so many others at that time. The appeal of this group was rooted in the fact that Applewhite and Nettles were offering something different—something unique, yet familiar. They talked of reincarnation, spirit beings, UFOs, and cosmic consciousness—all familiar concepts in the growing New Age movement of the 1970s. At the same time, this was not the same old trip with the best hit of acid or the same old long-haired group spouting the same old verses out of the same old Bible or Hindu text. What these two were offering seemed to be better, combining a little bit of everything and it came across as really ―far out.‖ If nothing else, it was original. These two prophets and their newly gathered disciples sounded knowledgeable enough and mysterious enough to entice the curious and the sincere. They appeared to awaken a dormant yearning in the hearts of those who responded. One follower, who had been in and out of the group since 1976, remarked, ―I knew I was linked to them in a way that I couldn‘t explain. It was such an intense experience.... After the second meeting I went outside and cried for joy.‖ Another former member said, ―I just felt drawn to them. You could feel the goodness.‖ Most of the time most members did not know the whereabouts of their two leaders. The Two (as they were often called in those days) simply arrived for meetings, and on occasion, entertained visits at their home from their Elders or Helpers. The two leaders continuously maintained that being around others lowered their vibrational level. Ultimately, though, their reclusive behavior was a useful pattern in keeping them apart from their followers, while adding to their mystique and perpetuating the leader myth. Yet, the pooled money of their followers was supporting them in that elusive behavior. The members‘ fear of losing their leaders and/or their sense of frustration over their absences were emotions that were handily transformed into a sense of stimulation and anticipation. ―We never knew if we would see them again,‖ said one former follower who had been among the first batch of Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 82



recruits. Some drifted away during those times, but those who stayed and became the core group developed an ever-increasing dependency on their leaders. Transcendent Belief System Humans create symbolic models, or belief systems, from which they organize their social and psychological processes. Without these ―symbolic templates,‖ human behavior would be too diffuse, without boundaries or guidelines. The power of any particular belief system inheres in its ability to formulate social realities for its adherents (Geertz 1973). A belief system, then, serves to mediate complex realities for the individuals who are drawn to it, or guided by it. A transcendent belief system, as used here, is one in which the symbol system provides a template for going beyond the ordinary everyday reality; it offers grand solutions by means of authoritative concepts and persuasive imagery. It is transcendent in the sense that it looks to, indeed predicts, a radical change—either progressive or reactionary—in the social order (Giddens 1984). It not only holds forth a utopian vision, but also offers the actual means by which to get to the new world (Smelser 1962). When that aspect is present, a belief system becomes an ideology. ―Ideologies always assume that one idea is sufficient to explain everything,‖ wrote Hannah Arendt in her classic work on totalitarianism (1951, p. 168). To examine and analyze this particular dimension, I looked at the appeal of the message, the moral imperative embedded in the beliefs, the sense of urgency and freedom, and the responses to and consequences of crises and shifts in various tenets of the beliefs. The Heaven‘s Gate belief system tended to be both transcendent and intensely ideological in that it was a single-tracked, insular thought system. It could also be described as totalistic. To the extent that members were true believers, they accepted the certitude with which their respective leaders put forth, developed—and sometimes changed—aspects of the belief system. For the most part, devotees accepted their leaders‘ points of view and adaptations without question. When they did not do so, when they dared to question, individual members (or groups of members) left (or were ejected from) the group. There are two major components to their belief system. The first is a visionary component, which consists of the transcendent ideal. It is illustrated in this quote from a follower: ―For the first time in my life I have a firm faith that there is something higher.‖ The second component is organizational and consists of the methodology for achieving the goal embedded in the vision. This is exemplified in this quote from a devotee: ―We represent the only way that exists that can offer anyone true freedom—liberation—from what binds them.‖ These two components were intertwined and inseparable; they upheld and reinforced each other—one might say that together they sealed the fate of the believer. The Heaven‘s Gate belief system was an amalgam of Theosophy and spiritualism. The two originators drew on Nettles‘s metaphysical background (as a medium and follower of New Age thought) and added a heavy dose of fundamentalist Christianity from Applewhite‘s background (as the son of a Baptist preacher with years of seminary training). When The Two needed to explain or justify a particularly strict regime or code of conduct, such as separation from families, they turned to select scriptures from the Bible or New Age precepts to bolster their own authority. The foundation of the belief system was built around the idea that Ti and Do would be killed by opponents (most likely the authorities), and three and one-half days later a spaceship would arrive to lift them off to the ―Next Level,‖ or the ―Level Above Human.‖ The Two dubbed this event ―the Demonstration‖ in that it was to demonstrate the truth of their message. The Next Level was portrayed by them as an actual physical place, not a spirit world as in other belief systems. They called it ―home.‖ To be saved, one had to follow these Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 83



Two who claimed to be ―Representatives‖ of the Next Level. Initially, this demonstration was to be imminent, then soon, then when? Days, months, years, even decades passed as Ti, Do, and their followers waited for the spaceship to retrieve them, all that time living within their specially constructed social system. Meanwhile, their immediate goal was to evolve via individual transformation into the genderless ideal, the ―Next Level creature.‖ Such a transformation was required in order to get on the spaceship. The specific methodology for generating this change, which was conceived of as a physical metamorphosis, was known to them as ―The Process.‖ The idea was to overcome all human tendencies and habits, especially human emotions. The change would occur by each member meeting the tests given by the Next Level and striving at all times to be connected to ―Next Level Mind‖ via their leaders, also called ―Older Members.‖ In her written exit statement one devotee, who joined in 1976, described this relationship as follows: The only REAL ―family‖ relationship that can be maintained is that between an Older Member and a younger member. As long as the younger member keeps his eyes on his Older Member, and wants with all his heart, mind and soul to please his Older Member, that relationship is forever. Walking out of the door of one‘s life was the first step toward transformation, while other detailed daily routines and more complicated practices evolved over time as the group went into seclusion. Being engaged in The Process bound members to each other and to their leaders, just as it solidified their belief in the message. Over time, the group-defined reality became the only reality by which to live. Systems of Control In relation to the systems of control I examined and analyzed the group‘s hierarchy and command structure, organizational structures and processes, and the rules and regulations that guided everyday life in the group. The systems of control in Heaven‘s Gate can be characterized by discipline and subjugation. As one devotee said, in discussing the requirements for this group, ―It will not be easy for you, or anyone.‖ In self-sealing systems such as this one was, typically, the operating philosophy is ―the ends justify the means.‖ The context for the transformation described in the previous section was ―the Class,‖ established in April 1976. The Two called their followers together in a campground in the national forest in Laramie, Wyoming. Quickly, the group‘s size reduced by half or more as stringent rules and regulations were established to guide the members‘ daily lives. Before the formation of the Class, the group had been erratic in its behavior and its own internal discipline. But the Class changed everything, giving structure and a great deal of order to what was until then a rather diffuse movement with little direct leadership. The followers were now ―students‖ of the Next Level, and Ti and Do were their ―Teachers,‖ to be emulated as Older Members of the Next Level. Students were subjected to extensive and extreme regimentation, such as each student reporting every twelve minutes to a central post to see if Ti or Do needed something. If they were away from the group‘s central location, students were to ―report‖ in their minds, stopping everything to ―tune in‖ to their leaders. Also Ti and Do conjured up bizarre diets and exercise regimens, and instituted other routines and disciplines, such as expanses of time without speaking and prolonged periods of students covering their heads and faces with hoods. Exercises such as those and more were used to encourage a type of extreme conformity. All of this was explained as their recipe for change, the necessary personal transformation. As Do described it, speaking of his followers: They will attempt to rid themselves of their old minds, their identities, in exchange for the mind that flows through me, as they attempt to be accepted
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as one of my ―children.‖ It will ―cost‖ them everything of this world—which they will desperately desire to be quickly rid of. Immediately upon joining the group, members were to choose new names. At first, they took Biblical names; later, their names changed and were reduced to symbolic ones, with three letters in the first syllable, followed by ―ody.‖ In their writings and in his exit video 3, Do explained that the ―ody‖ names were considered diminutives: ―These‖ (as he referred to his followers in a neutral and distanced tone) are ―young‘uns, children of God, children of the Next Level,‖ he explained. Thus, the transition to being students carried with it another identity shift, a regressive one. Students were thought of—and thought of themselves—as children, younger, inexperienced, and learning. Their task was to get themselves ready for space travel and for acceptance by the Next Level. The rules only got more severe as weakwilled, disinterested, and skeptical followers drifted away or were ejected from the group. As resistance dwindled, the pressures of the mechanisms of conformity and control were all the more effective. Ti and Do were always clear about being in charge, although their leadership style was one that relied primarily on indirect methods—for example, explaining what they thought about something or what they were going to do, and then telling their followers that it was up to them to decide for themselves what they were going to do; yet, all the while it was quite clear what the preference was. That particular leadership tactic set up what might be called the illusion of choice, for, indeed, followers knew exactly what was expected of them if they wanted to remain students in this particular Class. Ironically, alongside the indirect leadership method were plenty of rules and regulations for practically everything, from the exact diameter of a breakfast pancake to the exact amount of toothpaste to put on a toothbrush. Errors and backsliding were handled through criticism sessions called ―slippage meetings.‖ The process was not easy, and students clung together in their determination to succeed. Ridding themselves of any semblance of individuality was a main task, as was purging their minds of any tendency to question or to challenge. Systems of Influence In relation to the final dimension of the social structure, I examined and analyzed group norms, peer influence and modeling, and commitment. The push to conform was very strong in this group, but in some ways not too different from the norms of conformity found throughout our society. The specifics of this particular context—the ideas, their appearance, their language, the deference to Ti and Do—may seem odd to the outsider, but such conformism is rampant everywhere, as citizens flock to buy the latest fashion or ―hot‖ product or kowtow to their boss or their political leaders. It is the very normalcy of that behavior that made it easy for Ti and Do‘s followers to go along with the program. Yet the specifics of this program were excessive and very strict. The Heaven‘s Gate systems of influence can be characterized by rejection and self-renunciation. One former member explained that at all times students were to ponder, ―What would my Older Member have me do?‖ when considering how to behave or react in any activity. An important factor of social influence in this group was the fact that at the time of the group‘s formation, both leaders were in their mid-forties and were quite a bit older than most of their followers, who, for the most part, were in their twenties when they were recruited. In that sense, The Two played a parental role, and often fit the part. In interviews after the suicides, one long-time member who had left several years before made the point that when he and his ―Classmates‖ became followers, Applewhite did not look like a ―bug-eyed, bald-headed fanatic,‖ as seen in the media clips taken from his exit video; rather, this follower noted that originally both leaders had soft, gentle appearances and were ―just like your folks, only nicer.‖
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But at the extreme, a feeling of self-hate was instilled in Heaven‘s Gate members, reframed as a hatred of their human self, known as the ―vehicle‖ in their parlance. Distaste and disdain for anything human was fostered in them, an attitude that some have speculated had its roots in the self-hatred Applewhite may have experienced in his own troubled life regarding his sexuality. In the exit video recorded by the group members, the troublesome vehicle was one of the most talked-about themes. Evidently struggling with one‘s vehicle was a requirement, and a daily reality; yet, the vehicle also served as the intermediary between the human world and the Next Level. This made having a vehicle (or human body) necessary in order to be a student, but at the same time this vehicle was to be rejected because it originated outside the Class and students understood that it would not be needed in the Next Level. Such a dichotomous worldview becomes all encompassing. Given how sequestered the group was, this worldview rather swiftly became their reified version of reality. For them, life here on planet Earth was merely a training ground, and a torturous one at that. Ti and Do‘s students understood that they had to completely separate from the human world in order to achieve their goal. Anything associated with human existence was seen as a threat to their advancement, to their ultimate goal of getting off the planet. Earth and its inhabitants stood for everything that was negative; this world was described as corrupt, polluted, evil, primitive, and barbaric. Human life was equated with ignorance and death. With their leaders as the ultimate role models, the students worked long and hard to achieve their goal. Charismatic Commitment The conflation of the four dimensions of the social structure with their accompanying social processes generate in the most devoted members what I call charismatic commitment. This is the juncture at which there is fusion between the ideal of personal freedom (as promised in the stated goal of the group or its ideology) and the demand for self-renunciation (as prescribed by the rules and norms). At this point, the believer becomes a true believer at the service of a charismatic leader or ideology. In such a context, in relation to personal power and individual decision making, that person‘s options are severely limited as the devotee lives in a narrow realm of constraint and control, of dedication and duty. Ti and Do spared no effort at conveying the seriousness of their mission, which helped to foster such a deep commitment. In early meetings as far back as 1975, they had asked their followers how far they would go for the cause. Former members recalled Ti and Do asking such questions as: ―Would you be willing to bear arms for this cause?‖ ―Would you do anything?‖ ―Are you prepared to do anything for the Next Level...to adjust that fast?‖ At other times, students were asked to write commitment notes describing the extent of their commitment. And Applewhite readily conveyed the need for such a commitment in his writings, talks with his followers, and audio and video recordings. To seal the deal, members were motivated by a compelling moral imperative. Rather early on in the life of the group, adherents learned and came to believe that at an earlier time in their lives they had received a ―deposit‖ of Next Level knowledge. Believing you had such a deposit was regarded as proof that you were destined to be with the group. It meant that you had had some connection to Ti and Do in a previous life. In other words, once you knew, you had to act. Having a Next Level deposit was acknowledged by the group as a sense of ―knowing,‖ or an internal recognition. The opposite of having this special knowledge, of course, was to be ignorant, which meant having no knowledge of the Next Level, or perhaps once having had it and rejecting it. This growing sense of elitism in the group was expressed by one long-time member when he said, ―The Class is only open to people that are part of this family, that have that deposit of Next Level mind.‖ That right was both an opportunity and an obligation. Even if someone had the deposit, he or she still Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 86



had to go through the tests, train to develop, and prove readiness to the Next Level. Ti and Do, as the Next Level‘s representatives here on Earth, were key to that process. Nothing was given, except that which was given by their leaders. After a time, based on group discussions, adherents understood something even more significant than the deposit of knowledge. They came to understand that they, like their leaders, were also beings from the Next Level who had assumed, or taken over, human bodies. Thus, it was not only Ti and Do who were not human, but also the students were not human, had never been human, and did not belong here. They were all part of an extraterrestrial crew sent here for training and now waiting to go home. This is a very significant factor affecting the group‘s sense of cohesion, as well as a major source of each member‘s loyalty to the group. This idea, perhaps more than any other, bound them to the system, to each other, and to their leaders. The Heaven‘s Gate worldview cleverly served to make sense of the adherents‘ pre-group lives by reframing their past experiences. The alienation prevalent among many of their generation was particularized in each one of them by the group‘s teachings. The result was that students believed that any sense of alienation they might have felt was directly attributable to a prior connection to the Next Level and their real purpose here on Earth, which was to leave and go back home. The Self-Sealing System: Bounded Reality As the social dynamic closes in on itself, adherents find themselves living within a bounded reality whose parameters are enclosed and defined by the self-sealing system. This is evidenced in each dimension as follows: Charismatic authority: leadership was secretive and inaccessible Transcendent belief system: group doctrine was inviolable, came down from on high, and required personal transformation according to a formula set out by the leader/group Systems of control: rigid boundaries defined inaccessible space and topics closed to discussion or inquiry Systems of influence: internalized norms, all-pervasive modeling, and constant peer monitoring ruled out inappropriate questioning In the case of Heaven‘s Gate, this social reality evolved as a self-fulfilling prophecy. As the years passed, Applewhite and his students grew old together. During the many years of being sequestered, the members had bonded into a closed, unified group. In August 1994 they produced a poster with a bold, all-capitalized headline blaring out at the world: UFO TWO AND CREW SAY: ―THE SHEDDING OF OUR BORROWED HUMAN BODIES MAY BE REQUIRED IN ORDER TO TAKE OUR NEW BODIES BELONGING TO THE NEXT WORLD.‖ IF YOU WANT TO LEAVE WITH US YOU MUST BE WILLING TO LOSE EVERYTHING OF THIS WORLD IN ORDER TO HAVE LIFE IN THE NEXT. CLING TO THIS WORLD AND YOU‘LL SURELY DIE. From this statement it is apparent that the physical metamorphosis talked about in the early years had evolved into an understanding that they would be leaving behind their human bodies, mere ―vehicles‖ to be shed ―like an old used car,‖ as one student remarked in his exit statement. Over time the group‘s discourse had turned more to evacuation and leaving the planet. On the Internet members were posting more and more statements about leaving and about the wasteland of planet Earth and human life. Apparently their messages were not well received Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 87



by Netizens, which added to Applewhite‘s and his followers‘ level of frustration and growing sense of demoralization, as well as contributing to the decision to depart. They wrote, ―The weeds have taken over the garden and truly disturbed its usefulness beyond repair—it is time for the civilization to be recycled—‗spaded under.‘‖ The Heaven‘s Gate book (a selfpublished historical rendering written primarily by Do but which also included other documents, such as flyers, newspaper advertisements, various position papers, and members‘ exit statements) was added to their Web site in April 1996, along with a notice implying that this might be their last interaction with the human level (Representatives from the Kingdom of Heaven 1996). By this time they were referring to themselves as the ―Away Team.‖ They were completing their task and about to leave for home. In February 1997 members posted an Internet message and also left a message at the entry to their Web site about the Hale-Bopp comet. They indicated that it was a sign of the end, the marker they had been waiting for. Personal Closure and Bounded Choice Apparently at the time of his death Marshall Applewhite was suffering from severe heart disease and had been at high risk for a heart attack (Clark 1997). Within the grapevine of former followers, cult-watchers, and academics who studied the group, there were rumors that Applewhite thought he had liver cancer or prostate cancer. He had told at least some of his followers that he thought he was dying. Whatever the final decisive factor—and surely, there were at least several—it is likely that the members of this close-knit group, who waited so patiently over the years for the spaceship to come, and who submitted to a life of struggle and deprivation, were ecstatic that the time had come when they were finally going to be able to leave. Some had been waiting more than twenty years. Ironically, the biggest draw of Ti and Do‘s belief system was related to its promise of overcoming death. Members who joined and worked hard enough were supposed to be saved from death. Even if they did not make it this time, their soul would be put on ice for a later pickup. Following Ti and Do was believed to be the only way to end the cycle of reincarnation; suicide was not in that picture. Yet, in the end, Applewhite and his followers decided the time had come and that suicide was acceptable, even though he and they maintained that they were not dying but were going to the Next Level. In the end, he and his followers precipitated their departure by imbibing a fatally poisonous drink. From their video-recorded farewell statements, we can surmise that they expected to wake up aboard a spacecraft on their way home. As Do said in his exit video, in a spirit of resolve and with a tinge of anger in his voice: Our cause is to let you know we are returning to life after a visitation with death…. Suicide is separation from the Kingdom when the Kingdom has reached out and offered life to you. It is suicide not to leave. It is to take life to leave. This is not life to us. This is primitive, barbaric. This is history. We are about to regain life. Given the degree of dependency the followers had on Applewhite and Nettles, it is not surprising that they chose to go with him when he was ready to exit. Perhaps the fear of being left alone was greater than confronting the possibility that perhaps Applewhite was wrong. One followers exit statement expressed that sentiment clearly:
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I know who my Older Members, Ti and Do, are. I believe in, cleave to, trust in, and rely totally upon them. I know my Older Member, Do, is going to his Older Member, Ti, at this time. Once He is gone, there is nothing left here on the face of the Earth for me, no reason to stay a moment longer. Furthermore, I know that my graft to Them would be jeopardized if I linger here once They have departed. I know my classmates/siblings feel the same as I do and will be choosing to go when Do goes. I want to stay with my Next Level family. Choosing to exit this borrowed human vehicle or body and go home to the Next Level is an opportunity for me to demonstrate my loyalty, commitment, love, trust, and faith in Ti and Do and the Next Level. Ultimately, the devoted and enmeshed Heaven‘s Gate students stayed with their leader, going wherever his decision and course of action would take them. As time wore on, the formerly unthinkable option of death by their own doing (suicide) became an acceptable act because it meant they could finally leave. Leaving took precedence over overcoming death. The final promise of freedom from life on Earth was theirs at last. To help make some sense of this picture I draw on the works of Anthony Giddens (1979, 1984); Herbert Simon (1955, 1956, 1967, 1979); Edgar Schein (1961, 1992); and Robert Jay Lifton (1961, 1968, 1986, 1987, 1999). A closed, self-sealing system, as exemplified by Heaven‘s Gate, holds both positive and negative aspects for its adherents. The positive, or lure of personal salvation, must be there or no one would ever be attracted to it in the first place. In cultic groups, this positive and negative dialectic unfolds constantly, as adherents twist and turn to adapt to the dualistic system. Given that expressing negatives is not allowed, members focus primarily on their positive interpretations in order to minimize their feelings of distress as they increase their expressions and acts of faith. If a member wants to stay with the group—this newfound family—then he or she quickly learns that engaging the negative is counter to the system. It is through that adaptive (and sometimes coercive) process that the adherent becomes caught in a self-sealing, cultic system in which she or he acts, but is also acted upon. One outcome of this process is a social-psychological state called ―personal closure‖ (Lifton, 1961). The dualistic dimensions of the self-sealing social structure create personal boundaries around and within the person and constrict the new self, the group-identified self. The member feels completely separated from his or her pre-group identity and cannot imagine life outside the group. The state of personal closure is the individualized version of the larger self-sealing system in which he or she participates and is bound by. The person turns inward, refusing to look at or consider other ideas, beliefs, or options. The personal closure that is the culmination of cultic life is profoundly confining because the individual is closed to both the outside world and her or his own inner life (Lifton 1961). In this instance, the adherent‘s value structure has been altered, or shifted, by the depth and quality of the belief change and participation in the social processes (Zablocki 1998). When such a shift occurs, individual choice is no longer an individual matter. In this context, human agency (and therefore, free will) is constrained by the duality of structure—a social-psychological state of being that I have identified as ―bounded choice‖ (Lalich 2001, 2004). The decision-making process is skewed in favor of the collectivity. In general, organizational choices are made by the leader, for no one else is qualified or has the authority to do so. Personal choices, if and when they arise, first of all, are formulated within and constrained by the self-sealing framework and style of consideration, which always puts the organization first. Second, those choices are limited and bounded by the constriction of the member‘s thought patterns, which, once more, always put the organization first. Choice is constrained by both external and internalized sanctions, both real and imagined. This is the heart of the concept of bounded choice.



Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 89



This perspective, although bleak, helps us understand how behaviors or actions that might look crazy or irrational to the outsider (such as committing suicide or perpetrating violent, illegal, or sectarian acts) tend to look completely rational from the perspective of that person living inside and in alignment with the cult‘s reality. As for free will, there is not exactly loss of free will or free choice, but free will is subsumed under the will of the group/leader and is altered and distorted. Thus, as the case of Heaven‘s Gate revealed, individual choices are constrained by the close-mindedness of the system and the equally limiting close-mindedness of the individual who functions in alliance with that system. If we recognize free will as voluntary choice or an informed decision, one that is ―not determined by prior causes or by divine intervention‖ (Merriam-Webster‘s Collegiate Dictionary 1993)— then what choice does the truly devoted cult member have? In my opinion, based on this study, none—other than those ―given‖ by the bounded reality of the cult context. Summation It is my hope that through systematic study we might gain an understanding of the sophistication of groups such as Heaven‘s Gate. I have tried to do so by unraveling, describing, and analyzing the interlocking nature of the charismatic relationship, the principles of the belief system, and the mechanisms and processes of influence and control. The result, in this case, was a combination of organizational structure and human agency that served to constrain individual choices within the group context by encapsulating the worldview of the true believer. Indeed, charisma and belief make up the foundation upon which such an ideological system is constructed. But a totalistic ideology gathers its strength when it is put into practice. Making such a belief system an everyday reality requires more than just inspirational rhetoric and urgent messages of destruction and salvation. It also requires organizational and social controls—and the energy of true believers. Notes 1



This paper was originally prepared for and presented at the annual meeting of the American Family Foundation, ―Understanding Cults, NRMs, and Other Groups,‖ Edmonton, Alberta, Canada, June 12, 2004. Much of the material is drawn from my book Bounded Choice: True Believers and Charismatic Cults (Lalich, 2004). 2



Real names (Bonnie Nettles and Marshall Applewhite) and their chosen names (The Two, and Ti and Do) are used interchangeably throughout this paper. 3



Exit videos, sometimes referred to as goodbye videos, were left behind by the group, and were sent to sympathetic followers to distribute to various media outlets to announce and explain their ―departure.‖ There were two videos: one of Do speaking, seated before his followers, which was recorded the night before the suicides began; the other was of the students, mostly in pairs, speaking for several minutes each and saying their final farewells.
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Aberrations of Power: Leadership in Totalist Groups Robert S. Baron, Ph.D. Department of Psychology University of Iowa Kevin Crawley Iowa City, Iowa Diana Paulina Iowa City, Iowa Abstract In this chapter, several theoretical perspectives are used to analyze the leadership tactics utilized within three manipulative groups; the Peoples‘ Temple, Synanon and the Children of God. This case study approach illustrates a number of common features of such leadership. These features include the means by which emotional and cognitive fatigue are used to amplify various categories of leader power, the manner in which assaults on self confidence and self esteem heighten dependence upon group leaders and the tendency of such leaders to initiate transformations of group purpose and group norms. Such transformation provides a means of testing member loyalty, evoking cognitive dissonance among followers and creating a sense of mystery and drama that serves to excite and intrigue group members. Few phenomena provoke more interest in the concept of leadership than the power exerted by leaders in totalist groups. Whether we consider such cult behavior as mass marriages, mass suicides, or voluntary castrations, the power of such leaders to induce their members to ignore logic, self-interest and the entreaties of family members is undeniable. This chapter offers a number of suggestions regarding the basis of such power using three groups as highly typical examples of cult indoctrination. In such groups, members exhibit remarkable levels of obedience to authority following a period of systematic and intense indoctrination. It is this feature that marks the totalist group in our view (Baron, 2000). These case study descriptions will provide us with a vehicle for considering the factors that contribute to the unique nature of leadership in totalist groups. Relevant Theories of Leadership French and Raven’s Power Model One defining aspect of leadership in totalist groups is the unilateral power of the group leader. Checks and balances of power are rarely present in totalist groups. Indeed, purges frequently remove anyone who might challenge the leader‘s power (e.g., Davis, 1984; Ofshe, 1980). Thus, French and Raven‘s (1959) model is quite relevant to our discussion given the multidimensional nature of leader power in such groups (Forsyth, 1999). Typically such leaders are adept at controlling most dimensions of power identified by this model. Public humiliation and corporal punishment (i.e., coercive power) is common. These leaders generally have high reward power, controlling most of the financial, social and sexual resources of the group (e.g., Reavis, 1998). The expert-informational power of such leaders is high due to such factors as education, status as seer-guru or media-based reputation. In the three groups we spotlight, informational and coercive power was amplified by encouraging mutual spying among group members (e.g. Layton, 1998). Thus, these leaders could appear omniscient regarding member actions and feelings; an ―ability‖
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Jim Jones liked to display by revealing embarrassing facts about unfortunate followers at group meetings. Formal acknowledgement of totalist leaders, either by church ordination or media recognition, helps establish the legitimate power of these individuals. Finally, such leaders have a great deal of referent power. They are deeply admired by their followers who view them with profound reverence. One reflection of multidimensional and unilateral power enjoyed by totalist leaders is their ability to maintain group loyalty despite moving the group through various transformations. The Peoples Temple, originally a fundamentalist Christian Church, evolved into a socialist ―movement‖ complete with an armed security force, a media specialist, etc. (Maaga, 1998). Synanon, initially a drug treatment program, emerged after several years as a religious movement (Gerstel, 1982). A Social Identity Model of Leadership The social identity view of leadership (e.g., Hogg, 2001: Hogg, Haines, & Mason, 1998) also offers a perspective that seems quite relevant to totalist groups. Hogg (2001) describes leadership that is conferred upon those individuals who most closely adhere to prototypic group norms. Such norms tend to be displaced away from outgroup positions in an attempt to emphasize ingroup similarity while at the same time maximizing how the ingroup differs from salient outgroups. This form of leadership emergence is thought to occur when group identification and group salience is high (Hogg, 2001). Totalist groups clearly qualify. In totalist groups, members draw on their affiliation as a primary source of self-definition (e.g., Hoffer, 1951). Moreover, in such groups, the salience of one‘s group membership is kept extremely high by such means as physical separation, distinctive group dress, jargon, etc. According to the social identity perspective (Hogg & van Knippenberg, in press), leaders emerge in such settings because ―prototypic individuals‖ are viewed as models and are accorded high sociometric status thereby enhancing their persuasive power. These leaders are imbued by their followers with charismatic traits, due to the fundamental attributional error of seeing individuals as the causes of action. This last phenomenon is well represented in totalist groups in which leaders are literally deified by the membership. Hogg recognizes, however, that leaders who receive such adulation will often be accorded a status that marks them as ―different.‖ If so, they will increasingly have to maintain control of the group by relying on coercive or reward power as they will forgo their status as in-group prototypes. Hogg (2001) suggests that this pattern of leadership is particularly likely to characterize cults in their later stages. Transformation Theory Theories emphasizing the charismatic features of leaders (see House & Shamir, 1993) are highly relevant to totalist groups. A modern example of this category, Bass‘s theory of transformational leadership (e.g., Bass, 1998), combines a transactional perspective (focusing on exchange relationships between leaders and followers) with a charismatic approach. The transactional aspect of this model is that leaders receive power, and status in return for facilitating the goal attainment of followers. According to this model, if the leader also has certain charismatic traits, she/he should be particularly adept at convincing followers to work for common goals, while ignoring their own vested interests. Bass argues that such a leader is well suited to evoking change or ―transformation‖ in groups, particularly change motivated by needs for self-actualization. Some charismatic elements mentioned by Bass include: (1) intellectual stimulation (offering creative solutions and encouraging innovation in others), (2) individualized reaction to member needs and abilities, and (3) the ability to inspire and motivate followers. Effective transformational leaders should be innovative, should actively reward correct action (as opposed to punishing incorrect behavior), and most crucially, should offer the Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 93



group some transcendent purpose, mission or messianic goal. Bass (1998), like Hogg (2001), recognizes that members of the group may exaggerate the positive features of such leaders by amplifying their perceived charisma. Effective transformational leaders, however, will, in fact, manifest the three charismatic elements listed above. From a transactional (or exchange) perspective, totalist groups provide members with a sense of mission, purpose, belonging, and the benefit of not having to agonize over various life decisions (which are dictated by the group‘s norms). The group in turn imbues the leader with exaggerated positive attributes, extreme power, as well as privilege, gladly tolerating the leader‘s violation of particular aspects of group doctrine. Thus, a surprising number of totalist leaders have had erotic and material perks that were strictly forbidden to others (e.g., Davis, 1984; Kelley, 1995). Moreover, in accordance with this theoretical perspective, leaders in such groups invariably offer members a messianic purpose that most frequently requires members to override their immediate self-interest in lieu of some selfactualizing and transcendent common group goal (Baron, 2000; Hoffer, 1951). From a charismatic perspective, leaders in totalist groups, typically are confident decision makers, accomplished speakers and imaginative at generating messianic group goals. As such, they generally qualify as ―stimulating and inspiring‖ (e.g., Weightman, 1983; Ofshe, 1980). However, in several key respects, leaders in totalist groups deviate from the charismatic pattern that Bass considers to be defining features for transformational leadership. Bass assumes such leaders encourage group member innovation, do not prematurely criticize ideas that contradict group policy, act in an unselfish and morally correct fashion and use a contingent reward system that justly rewards individuals based on their efforts and investments. Such leaders also depict an optimistic future. In contrast, Bass describes pseudo-transformational leaders who while having many of the trappings of the transformational leader, cater to their own self-interest, rely on manipulation, fear, threat, and punishment to maintain control and seem to be governed by warped moral principles (Bass, 1998). It appears that leadership in totalist groups nicely illustrates this pattern of pseudo-transformational leadership. Thus, in such groups, leaders do not consistently use ―contingent‖ rewards to compensate followers on a basis that is commensurate with their contributions, tend to punish transgressions more than they reward correct behavior, and do not rise above self-interest. The case studies we consider below explore these themes. The Effects of Intense Indoctrination on Leadership in Totalist Groups Several key factors elevate the power of leaders in such ―high demand‖ groups. One such factor is that the identity-related benefits provided by group membership (Hogg, in press) are particularly gratifying for group members. As a result, members find themselves unusually dependent upon the group (i.e., the leader), for guidance, self-esteem and a sense of purpose, etc. A second factor involves the impact that totalist groups have on the attentional capacity of group members and how this in turn causes and maintains attitude change in such groups (Baron, 2000). Numerous writers have noted that several social psychological processes appear crucial in triggering the attitude and value change that occurs in totalist groups. These include such processes as conformity dynamics, stereotyping of non-group members, group polarization, biased and incomplete message processing, and cognitive dissonance mechanisms that stem from inducing escalating commitments from group members (Pratkanis & Aronson, 2000, Schein, Schneier & Barker, 1961, Singer, 1995). Various writers have also commented on the stress and capacity-draining activity associated with group indoctrination and membership (e.g., Baron, 2000; Sargant, 1957). Sleep deprivation is extremely common in totalist groups with long work days and heavily regimented activity being an almost universal feature (Pratkanis & Aronson, 2000). Emotional arousal is frequently Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 94



manipulated in such groups; such arousal is thought itself to deplete attentional capacity (Eysenck, 1977). Baron (1986, 2000) has argued that such stress and capacity depletion heightens the various social psychological processes alluded to above (see also Bodenhousen, 1993). Several studies indicate that fear and arousal decrease the likelihood that individuals will notice and react to logical flaws in a persuasive message while elevating the tendency of individuals to be influenced by superficial aspects of a message such as the reactions of the audience, or the presumed credentials of the speaker (e.g., Baron, Inman, Kao & Logan, 1992; Sanbonmatus & Kardis, 1988). Similarly, fear has been shown to elevate stereotyping (Baron, Inman, Kao, & Logan, 1992; Keinan, Friedland, & Even-Haim, 2000), compliance (Dolinski & Nawrat, 1998), conformity (Darley, 1966), and cognitive dissonance generated attitude change (Pittman, 1975). Given that life in totalist groups often entails emotional manipulations, sleep deprivation, high levels of regimented and required activity, and inadequate nutrition, there is ample reason to assume that attentional capacity is compromised in such groups, thereby heightening group members‘ susceptibility to a variety of persuasion manipulations. It is likely that such stress and the attentional depletion it causes, will also affect leadership dynamics in such groups. This argument is based on several key assumptions. The first is that low capacity increases the power differential between members and leader regarding expert and informational power. If stress does lower attentional capacity (or even if it just decreases confidence in one‘s capacity) one is rendered more dependent on a confident, informed, and well-credentialed leader to provide interpretations of events, as well as prepackaged solutions and decisions. The second assumption is that the stress of indoctrination lowers the self-confidence and self-efficacy of group members. Numerous reports support this view (e.g., Singer, 1995). Thus, a common indoctrination feature within totalist groups are recurrent instances where individuals must submit to detailed criticism, confession and other acts of mortification (e.g., Baron, 2000; Hinkle & Wolff, 1956). Moreover, members in totalist groups are often placed in the position of having to adjust to unusual group norms while trying to master an unfamiliar and complex doctrine or skill set, be it political, quasi-scientific, or religious. This confusion, coupled with criticism of the individual member from within the group, is sufficient to shake the confidence of all but the most self-resilient (Lifton, 1961). Such attacks on self-efficacy and self-esteem make identification with the group very attractive. It has been assumed for some time that group identification is a very effective means of bolstering self-esteem or of ―escaping‖ from an inadequate self (Hoffer, 1951). It follows that the more inadequate one feels about oneself, the greater the allure of a totalist group. A related idea is that these attacks on the member‘s confidence and self-efficacy, render the member more dependent on the group (in cults this means the group leader) for guidance, interpretation, explanation and normative control over activity and choices. As Hogg (2001) points out, one benefit of committed group membership and identification is that group norms reduce uncertainty regarding what to think, feel and do. Hogg (in press) extends this logic by arguing that people who experience uncertainty regarding their self-concept should be particularly attracted to distinctive groups characterized by unique, clear norms that produce high group entitativity—a common feature of totalist groups. Thus, uncertainty is viewed as a factor that heightens normative power. Interestingly, normative control has been found to be particularly strong in cases in which group members‘ task confidence is low (Bond & Smith, 1996) and the salience of group membership is very high (Abrams, Wetherall, Cochrane, Hogg, & Turner, 1990), as is the case in totalist groups. Indeed, recent research indicates that the more one conforms to the dictates of such highly salient, confident and self-referential groups, the better one feels about oneself (Pool, Wood, &
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Leck, 1998) and the more confident one feels about the decision (Baron, Van Dello, & Brunsman, 1996). Thus, cult leaders have access to a double-edged sword. They use various techniques to assault the members‘ individual sense of self-adequacy while at the same time offering the group‘s messianic purpose as a means of transcending these feelings of doubt, meaninglessness, and low self-worth. In accord with this view, Galanter (1989) reported that established members of totalist groups report lower levels of neurotic distress than neophyte members. Thus, group identification offers members more than just the simple social benefits of affiliation and acceptance. It provides a means of alleviating anxiety, reducing decisional conflict and elevating feelings of uniqueness and self-worth. In summary, the low attentional capacity engendered by the features of life in many totalist groups not only heightens the impact of persuasive manipulations, but it elevates the power and allure of those in a position of leadership. This will be evident in the discussion we present below of leadership within three totalist groups. The Peoples Temple Background Jim Jones founded the Peoples Temple in Indianapolis in 1955. By 1965, he had moved the church with about seventy followers to the San Francisco Bay Area where most lived in a communal compound (Maaga, 1998). From its earliest days, Jones‘s ministry combined elements of fundamentalist Christianity (e.g., faith healing) with progressive positions on racial and economic issues (Maaga, 1998). As a result, by 1967 Jones was a politically connected and well-known public figure in Bay Area politics. In California, Jones began to exert wide control over the personal decisions of those in his congregation. Monies and property were donated to the Temple, parents complied with Jones‘ direction that they allow their children to be raised by other parishioners, and married couples discontinued living together if so ordered (e.g., Layton, 1998; Weightman, 1983). Church meetings often became forums for public criticism of parishioners which were punctuated with physical and psychological discipline (Layton, 1998). Jones regularly engaged in extramarital heterosexual and homosexual liaisons with group members. (Maaga, 1998; Layton, 1998). In the period from 1976-77, Jones had almost all members of the Peoples Temple move to the jungle compound that was Jonestown, Guyana. In Guyana, Jones showed increasing evidence of paranoid ideation, depression, and bizarre behavior (Layton, 1998). Group members regularly worked twelve-hour days at arduous tasks on a protein deficient diet. Workdays were followed by prolonged group meetings after which loudspeakers would broadcast Jones‘ harangues long into the night. The group‘s commitment to ―revolutionary suicide‖ was discussed and practiced in several all night sessions. This ―practice‖ turned into reality when Jones ordered a group suicide shortly after his security personnel assassinated visiting Congressman Leo Ryan. Over 900 individuals perished. Audio tapes made that night indicated that there was high initial group commitment for this action (archives: npr.org). Theoretical Analyses of the Peoples Temple Social Identity Theory In accord with the social identity view of leadership (Hogg, 2001) group salience in the Peoples Temple was quite high, as were levels of group identification. There is little doubt that Jones‘ attitudes on everything from religion to socialism were admired, and almost by definition viewed as prototypically normative by the group. A key feature of Temple norms involved disparaging views of various out-groups (fascists, CIA, etc.). This all echoes social identity theory‘s emphasis on ingroup members maximizing their differences from outgroups. Over time Jones‘ redefined the social identity of the group. This entailed Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 96



gradually changing which positions, attitudes and behaviors were deemed prototypical for group members -- a strategy identified by Hogg (2001) as a tactic used by leaders to maintain their position as prototypic individuals. This tactic is presumed to rely on the fact that by changing the group prototype, the leader assures that he more than anyone else continues to best embody this prototypic standard. However, Jones was never viewed as a prototypic group member of the Peoples Temple by his followers. From the outset he was viewed as unique and superior. Nor did his leadership emerge because his attitudes and behaviors happened to coincide with the group‘s protoyptic norms. Rather, Jones established what the norms would be by dint of his own opinions. In addition, while group members undoubtedly inflated Jones exceptional characteristics, his charisma was not just a function of this attributional bias. Rather it stemmed from exceptional skill at public speaking, identifying meaningful goals (e.g., racial equality), and his supreme confidence. It is true that Jones used increasing degrees of coercive control over time, but this seems primarily due to his psychological deterioration (Layton, 1998) rather than to his gradually being perceived as a ―non-group‖ member. Transformational Theory Bass‘s (1998) construct of pseudo-transformational leadership provides a better description of leadership within the Peoples Temple. Members certainly derived a number of the psychological benefits we mention above from their group affiliation while Jones certainly accrued multiple benefits as well. Thus, both Jones and his followers could be viewed as being in the type of exchange relationship emphasized by a transactional approach. Jones also captured a good many of the charismatic features stressed by Bass, such as inspirational leadership (messianic goals, dynamic style, etc.), individual consideration of group members' needs and abilities, and an innovative, self-actualizing agenda for group members. On the other hand, Jones was intolerant of dissent, reveled in public criticism of members, was highly manipulative and deceptive relating to members (healings were staged, clairvoyant abilities faked, etc.), and clearly emphasized his own self-interest and privileges when governing the group. In addition, his own moral sense appeared twisted and abnormal. Jones would seem to be a prime example of the pseudo-transformational leader. This form of leadership is thought to be both ineffective and a source of stress for group members. It is not hard to make this case when considering the history and sad demise of this group. Synanon Background Synanon was a residential drug treatment group founded in California by Chuck Dederich, in 1958. Synanon‘s treatment was based on the ―Game,‖ a confrontational group session during which participants critically considered the defenses and illusions that sustained their substance abuse. Within months, Synanon claimed to be an effective means of controlling not only alcoholism but drug addiction, as well. Between 1958 and 1968, the group processed over 5000 individuals (Gerstel, 1982). The purported success of this program as a treatment for drug addiction was based primarily on unsubstantiated reports in the press (Ofshe, 1980). While it is likely that members did remain drug free and sober while in residence (given the no-nonsense, confrontational Synanon approach), there is little formal documentation that Synanon provided a successful cure for individuals who moved to non-resident status (Ofshe, 1980). In time, such graduation ceased to be a goal of the organization. Its fame as a successful drug program led to donations, grants and expansion that permitted it to open businesses staffed by (unpaid) Synanon members (Gerstel, 1984). By 1967 Synanon had over 800 members in various residence facilities and had begun to admit non-addicted individuals Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 97



from the community. The Game was offered as a powerful, albeit traumatic, means of selfexploration. Obviously it also served as a blunt instrument of punishment and control. In 1968, Dederich formally re-conceptualized Synanon as a communal living experiment open to all. Entry required attending ―boot camp‖ complete with sleep loss, vigorous exercise and other humiliating initiation activities. Game ―marathons‖ lasting over 24 hours became common at this point. (Gerstel, 1984). By 1975 Dederich had declared Synanon to be a religion, renounced his vows of poverty, allocated himself a substantial salary, and established a luxury residence for himself and his entourage. Dederich could broadcast at will to all Synanon locations and used this communication system, ―the wire,‖ to humiliate any Synanon member who displeased him (e.g., Gerstel, 1984). Promiscuous sexual activity at Synanon had long been tolerated and by 1977, was actively encouraged as a means of establishing ―mutual love‖ among group members (Gerstel, 1984). Dederich‘s power was reflected in the effectiveness of this edict even among married members as well as his success encouraging abortion and vasectomies for group members (Ofshe, 1980). By the mid 1970‘s, the group abandoned non-violence and formed armed security details designed to ―protect‖ the group from outsiders as well as to discipline unruly members -- particularly resistant adolescents. By 1975, these security personnel had engaged in physical attacks on local neighbors, the beating of an ex-Synanon member, and a case in which an ―enemy‖ attorney was bitten by a rattlesnake placed in his mailbox—a crime that eventually resulted in Dederich's accepting a plea bargain of five years probation (Gerstel, 1984). Synanon then lost a series of lawsuits stemming from the physical assaults made by the group. The IRS revoked their tax-exempt status in 1986. Synanon was formally disbanded in 1991, and in 1997 Chuck Dederich died of heart and lung failure in California where he was living in a trailer park (Yee, 1997). Theoretical Analyses of Synanon Social Identity Theory In accord with a social identity view, group salience in Synanon was high given the residential nature of membership. Similarly, given the initiation ordeals, it is safe to assume that among those who chose to remain, group commitment and identification were very high (Baron, 2001; Pratkanis & Aronson, 2000). Moreover, the intense mortification process entailed in Gaming, recurrently encountered by both neophytes and veterans, was specifically designed to challenge members‘ feelings of esteem and self-efficacy—conditions we have emphasized earlier as facilitating conditions for group identification. Given that Dederich lived among the other members, participated in Games on a weekly basis, and for years did not take obvious material advantage of his leadership position, one could argue that he was viewed as a prototypic group member. Thus, Dederich was deeply admired within the group and his opinions on a wide range of issues (from sexual promiscuity to the need for brutal mutual criticism) defined normative opinion and behavior within the group. In addition, Dederich took positions that differentiated him from those outside the group on a number of issues (e.g., private property, promiscuity). Thus, conforming to his ―prototypic‖ opinions helped establish the distinction between Synanon members and those outside the group. In short, in several respects, Dederich‘s leadership style corresponds to that outlined by social identity theory. However, as above, Dederich did not emerge as a leader because his attitudes and behaviors happened to correspond to prototypic group norms. Rather, as creator of the group, such norms were defined by whichever opinions and actions he favored. This fact does not correspond to the analysis offered by (Hogg, 2001). In addition, while there is little doubt that Dederich‘s leadership stemmed in part from his prototypic status as Hogg‘s analysis maintains, it is clear that Dederich aura of charisma was to his abilities as a speaker, manager, and innovator, over and above any attributional bias on the part of his Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 98



membership. On the other hand, Hogg‘s suggestion that leaders come to rely more on coercive and reward power as they begin to distance themselves from the group is congruent with the fact that Dederich expanded his use of physical discipline as he adopted luxurious privileges not available to others. In short, the social identity perspective corresponds in some but not all respects to the leadership history within Synanon. Transformational Theory One can also make a reasonable case that Dederich‘s leadership pattern represents the pseudo-transformational style alluded to by Bass (1998). Group members stood to gain any one of several transactional benefits, including a life free of drug addiction and crime (in the cases of drug addict members). Dederich offered inspirational leadership, a transcendent purpose, and individual consideration of group members. However, Dederich had little toleration of dissent, was an expert in humiliation and criticism of his followers, focused on punishing transgressions (as opposed to rewarding correct behavior), and was manipulative and Machiavellian in dealing with the group. Thus, Bass‘s conception of pseudotransformational leadership provides a close description of Dederich‘s leadership style within Synanon. The Children of God History David Berg founded the Children of God (COG) in 1967 in California employing an antiestablishment, fundamentalist Christian message to recruit young adults. Berg transformed this group in a matter of thirteen years from a fundamentalist sect to an international charismatic group that sanctioned promiscuous sexual behavior and religious prostitution. This activity funded a luxurious lifestyle for Berg and his inner circle (Davis, 1984; Charity Frauds Bureau Report, 1974). Berg was a man of voracious sexual appetites. In addition to three marriages and numerous affairs, he conducted incestuous relations with his children -a fact verified in his writings, the "MO Letters" (Berg, 1976; Davis, 1984). Local businesses and churches were originally called upon to "provision" the group as a means of combating drug use among the young. Many recruits did, in fact, give up sex, drugs, and alcohol to become involved with COG in its early years (Davis, 1984). Berg urged members to "forsake all" as a test of their faith (Berg, 1976). This commandment provided the basis for having members donate all their material possessions to Berg‘s sect. The group gained nationwide media attention by 1969 after initiating prayer demonstrations at public events complete with biblical robes, wooden staffs, etc. (Davis, 1984). By 1970 the group was located at a rural compound in Texas where recruitment techniques became systematized. The initial recruitment of an individual usually entailed sleep depriving the recruit with revolving indoctrination teams, and making certain that the recruit was never left alone nor given time to reflect quietly on issues. The recruit was continuously badgered regarding commitment to Jesus, the need to ―forsake all,‖ etc. Once recruits signed a ―revolutionary sheet‖ donating their goods to the group, they began a minimum of three month disciple training (Charity Frauds Bureau Report, 1974). This training involved heavily regimented 18 hour days with religious broadcasts frequently played all night. Each recruit was continually squired by a committed member (Davis, 1984). Each new recruit was given a new name to symbolize their spiritual rebirth. Following the ―forsake all‖ doctrine, members were expected to break all ties with their old lives, especially friends and family -- with the exception of writing parents for funds. Time was spent in menial work and memorizing biblical verse, etc. All members were expected to keep diaries listing accomplishments, evil thoughts, etc. These items were revealed in group meetings where public confessions were encouraged (Davis, 1984, 1973). In less
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than two years, the group grew from 200 to almost 2,000 members. By 1974, the group had over 100 enclaves in various countries (Charity Frauds Bureau Report, 1974). From 1970 until his death in 1994, Berg was rarely seen by his followers as he took up residence in various locations from Europe to the South Pacific. To manage the group and its activities, he began in the early 1970‘s to communicate with the group via the "MO letters‖; a series of diatribes in ―bible-speak‖ that ranged in topic from direct prophecies from God to attacks on particular individuals. By mid-1971 the Parents and friends of group members formed Free-COG, an anti-cult organization. Such groups, provided the COG with necessary outgroups that could be vilified in MO letters. Defectors were threatened with harsh penalties. Berg preached that those who left the group would give birth to deformed children—a belief generally accepted within the group. The evolution of the Children of God into a sex cult began in 1971. Originally the COG had a very puritanical position regarding sex (Davis, 1984). In mid-1971, Berg used a Biblical quote to argue that ―all things were lawful‖ for any who were true and faithful Christians. Rank and file members learned of the sexual implications of this policy gradually so as to not shock them. Over time the formerly chaste and sexually segregated members of the group began to experiment with sex. By 1974, the sexual promiscuity in the group escalated to the practice of ―flirty fishing,‖ i.e., using sexual behavior to recruit new members and to raise funds (Davis, 1984). Berg lived abroad until his death in 1994. The Children of God are still active and now refer to themselves as The Family (www.thefamily.org). Theoretical Analyses of the Children of God: Social Identity Theory Both group salience and group identification within the Children of God were very high. The fact that members were generally accompanied by a buddy or partner when not in the group compound, the use of group jargon (e.g., flirting fishing, forsaking all, etc.) and the communal living arrangements of the group made group membership almost constantly salient. Given the sacrifices made by group members in terms of forsaking material goods and past relationships, members strongly identified with the COG and used it as a key source of self-identification. Berg‘s beliefs as expressed in the "MO Letters" defined what was normative within the group. Berg seemed quite distinct from the rank and file membership. In Berg‘s case this separateness stemmed from his age, his Ministerial status, and his ―ability‖ as prophet. Indeed, after four or five years, he was rarely seen by members. As group founder, Berg‘s leadership did not emerge because his views happened to coincide with prototypic group norms. Rather, Berg took pains to mold the views of his members, albeit gradually, to match his own so that they became prototypic via manipulation. He apparently did not come to rely more on coercive or reward-based power as he grew more distant and distinct from his membership. In this respect his behavior does not confirm the suggestions made by Hogg regarding such issues. However, the evolution of group doctrine from literal biblical interpretation to doomsday prophesy, and eventually to sexual adventurism, does represent the type of change in prototypic position alluded to by a social identity perspective as a means of maintaining power. Transformational Theory Berg‘s leadership behavior provides numerous matches to Bass‘s description of the pseudotransformational style. In terms of transaction, membership in the COG provided young recruits with the option of rebellion with a purpose. Serious young Christians were provided with an opportunity for establishing, beyond a doubt, their commitment to Jesus. Confused and alienated teenagers were offered structure, discipline, a sense of importance and meaning, and a sense of acceptance and belonging (Davis, 1984). In terms of messianic Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 100



elements, Berg offered innovative ideas and an inspiring message. However, in accord with the pseudo-transformational style, his reactions and behavior were not easily customized to reflect the individual desires and abilities of members, nor could he offer highly contingent reinforcement. He did not ignore his own self-interest, used reactive (punishment based) control, was highly intolerant of dissent or of member innovation, and hardly could be called a person whose moral sense was impeccable. Rather than an optimistic approach, he relied on fear based manipulations to redirect norms and behavior within his fiefdom. In short, there exists reasonable correspondence between Berg‘s leadership style and the pseudotransformational style described by Bass (1998). Alteration of Goals and Policy as a Leadership Tactic in Totalist Groups: Group Life as Drama One distinctive feature marking the groups we have discussed is that all three groups seemed to be in a state of evolutionary flux—a characteristic marking many totalist groups (Hoffer, 1951; Sargant, 1957). In such groups, leaders commonly change the group doctrine and even group definition. One possible interpretation of this change is that it represents a tactic used by leaders to remain ―one step ahead‖ of the membership in terms of being a prototypic group member (Hogg, 2001). One fact that is congruent with this view is that these norms tend to change so that they define positions that heighten the distinction between the in-group and salient out-groups -- a key process according to a social identity perspective. This was certainly true in the three groups examined in this chapter, and also tends to be true in other totalist groups, as well (Kelly, 1995). An equally plausible interpretation of such induced change is that it creates a sense of mystery regarding group doctrine. Such mystery would maintain the leader‘s status as expert and necessary interpreter of that doctrine. A related reason leaders may encourage or generate such change is that it fosters feelings of excitement, growth and challenge thereby holding the interest of group members. This idea suggests that attraction to such groups is, in part, a function of the drama and excitement it provides for members. This ―drama‖ interpretation has some similarity with the Transformational perspective in that such excitement would heighten the extent to which the leader was seen as an inspirational, and innovative leader, i.e., as a source of such drama and diversion. However, theories of leadership and group process have heretofore not emphasized the notion that drama-based excitement is a benefit that often is provided by group life. In addition to serving this diversion function, a change in group doctrine provides leaders with a ―loyalty test‖ that can be applied to the followers; by instituting change, the leader can discern who is committed enough to embrace whatever transformation of group purpose and group values is introduced. Such tests can be used to discern who should be rewarded, trusted, punished, banished, or manipulated. This assures that those remaining closest to power will be likely to comply with the leader‘s interpretations and commands. Finally, inducing changes in doctrine, goals, etc. provides the leader with a means of eliciting a series of ―escalating commitments‖ from followers. Repetitive, and costly personal transformations represent an effective means of creating cognitive dissonance among disciples thereby heightening members‘ loyalty and commitment to the group and its leader (Baron, 2000; Pratkanis & Aronson, 2000). Summary and Conclusions We have considered three groups that have certain superficial differences but a number of disturbing commonalties. First, transformational change is a theme common to these three groups. A second common feature is that Bass‘s description of pseudo-transformational leadership provides a reasonable fit to these three case histories, especially given the nature of the morally questionable, self-centered and manipulative charismatic style adopted by these leaders. Third, all three groups exposed members to stressful and Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 101



attentional depleting procedures including overwork, sleep deprivation, regimentation, and various emotional manipulations. This is a common feature of indoctrination in most totalist groups (Baron, 2000). We feel this not only leads to inadequate and superficial scrutiny of group doctrine, but also heightens the members‘ reliance on the leader as a source of decision making and interpretation. A fourth commonality is that these leaders showed little tolerance for opinion deviates or member innovation. Individuals who persisted in such behavior found themselves the object of humiliation, and/or physical discipline. As several writers have noted, the existence of such deviates does serve a function for the organization in that the group‘s reaction marks the boundary of acceptable behavior and serves as an object lesson to other members regarding the consequences of norm violation (e.g., Hogg, 2001). Fifth the three leaders availed themselves of various material and erotic privileges that separated them from the rank and file membership. While this does not invariably occur in totalist groups (The Heavens Gate group is one exception), it is a common pattern (Pratkanis & Aronson, 2000). This separation is enhanced by the adulation directed at such leaders. The result is that the leader and close associates occupy a higher caste than the membership. These facts, suggest that such leaders are not seen as just another group member, albeit prototypical. Hogg argues that such separateness eliminates the leader‘s prototypic status thereby forcing her/him to utilize coercive power over time. This did tend to occur in the Peoples Temple, and to some extent in Synanon, as well. Note however, that according to most accounts, there was relatively little overt defiance to control in Jonestown (Layton, 1998). It seems that Jones‘ use of coercive methods had more to due with his own mental deterioration than it did with the need to maintain control over the followers. It is important to note while we are considering this topic, that although David Berg set himself well apart from the followers in the Children of God Sect, he generally did not rely upon overtly coercive control tactics. It would seem that leadership emergence, at least in the Peoples Temple and the Children of God, was not due to Jim Jones and David Berg happening to possess attitudes or traits that matched some prototypic standard. Instead, these leaders proactively specified for the group, who the out-groups would be and what in-group norms would consist of. Although the loyalty and sacrifice exhibited by group members seems attributable to their intense social identification with the group, leadership seems, in these two groups, to be based more on power dynamics and charismatic features than on the members‘ admiration of individuals who happen to adhere most to prototypic norms. Our feeling is that this charismatic view of leader emergence will provide a good description and account of leadership in many totalist groups. Our reasoning here is that such groups are most frequently the ―creations‖ of single innovative leaders who are able to recruit followers based on the allure of their style and message. As such, the leader does not ―emerge‖ from an existing group of individuals on the basis of matching a prototypic standard. Rather, the group exists because of the leader‘s charisma and his or her skill at recruitment. In such ―boutique‖ groups, leadership is not ―decided upon‖ but rather is presented as a fait accompli. As a result, we feel the social identity view of leadership does not provide a particularly good explanation for leadership emergence in the totalist groups with which we are familiar. The social identity view may have more application in cases in which leadership passes from an original leader to a second or third generation of leaders. In addition, the extent to which the leader matches the group prototype may play a crucial role in leadership maintenance in that such a match almost certainly contributes to the leader‘s attraction and social power (Hogg, 2000). We offer these observations with an obvious caveat. The case history descriptions we discuss above can not constitute strong verification for any view. Problems of restricted sample size, and selective sampling forces us to offer our discussion more as illustrations Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 102
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New Summaries 3HO/Yogi Bhajan Death of the Guru Harbhajan Singh Khalsa Yogiji, founder of 3HO (Happy, Holy, Healthy), has died in New Mexico at the age of 75. The movement, combining yoga, meditation, and yogic philosophy, grew in the 1970s among the soon-to-be-called ―baby boomers‖ as an alternative to the drug culture. He had been asked to create a Sikh ministry in the West by the Sikh seat of religious authority in Amritsar, India. (Hindustan Times, Internet, 10/7/04)



Alusi Okija Cult Victims’ Bodies Discovered Police in eastern Nigeria have discovered body parts, skulls, and more than 50 corpses, some mummified, of possible victims of rituals carried out by Alusi Okija, an ancient secret society of the Ibo people. Authorities speculate that the dead — businessmen, civil servants, and others — died of poisoning in a ritual calculated to settle disputes. The guilty die and the innocent survive the poison. The police commissioner says the ritual developed to deter crime but has become a way for the officiating priests and their ―collaborators‖ to kill and defraud; the priests take the property and money of the deceased. (Daniel Balint-Kurti, AS, Internet, 8/5/04)



Aum Shinrikyo Asahara Refuses to See Lawyer Aum Shinrikyo founder Shoko Asahara is refusing to see Takeshi Matsui, the lawyer the guru‘s daughters have hired to handle his death sentence appeal. The appeal trial was set to begin ―as early as next year,‖ but it now may be delayed. During the trial that ended in his conviction, Asahara often refused to speak with his court-appointed lawyers, and he has not personally indicated a wish to appeal. (Kyodo News Service, Internet, 5/19/04) Barred from Philippines Two Japanese suspected of being high ranking Aum Shinrikyo members have been barred from entry into the Philippines because they are considered ―threats to our peace and security,‖ said an immigration commissioner. (APF in Philippine Sun Star, Internet, 4/19/04) Court Orders School to Admit Asahara’s Daughter A Tokyo court has ordered Bunkyo University to admit a daughter of Aum guru Shoko Asahara, rejecting the school‘s contention that her presence would be disruptive. Bunkyo originally admitted her and then rejected her after learning who she was. (AP in Charleston Gazette, 5/1/04) Life Sentence Changed to Death on Appeal The Tokyo High Court has sentenced former Aum Shinrikyo ―intelligence minister‖ Yoshihiro Inoue to death, reversing a lower court‘s life sentence because it found that, ―Although he has cooperated in clarifying the facts and has shown deep atonement, his criminal responsibility in the subway attacks and its terrible results is equivalent to that of those who actually released sarin gas.‖ The lower court had ruled that Inoue played only a supporting and liaison role, but Judge Yamada said the gas release was Inoue‘s idea and that he procured the vehicle used in the attack. The lower court acknowledged that Inoue was the on-the-spot gas attack commander. (Yomiuri Shimbun, Internet, 5/29/04) Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 106



Arrested for Illegal Sales Six Aum Shinrikyo members were recently arrested for selling dermatitis cream in Tokyo without licenses. Police also raided 20 Aum-related locations to learn if proceeds from the sales were used to fund Aum activities. Some customers complained that the cream led to chapped skin because of the side-effects of the steroids used in it. (Manaichi Shimbun, Internet, 6/3/04) Arrests for 1995 Shooting Three former senior Aum Shinrikyo leaders and an ex-police officer have been arrested for the 1995 shooting of then Japan National Police Agency chief Takaji Kunimatsu. The arrests were made during police raids of eight Aum facilities, including the group‘s headquarters in Tokyo‘s Setagaya Ward. (Xinhua News Agency, Internet, 7/7/04) Asahara Still Their Guru Aum is reportedly still strongly influenced by imprisoned guru Shoko Asahara (known also as Chizu Matsumoto), despite the apparent attempt of new leader Fumihiro Joyu to reform the group following his break with the founder in 2003. Joyu has not been seen since he announced that he was undergoing religious training. In his stead, four other senior leaders have been operating Aum and treating Matsumoto as their head, in absentia. One of them said: ―Even if our guru is executed, he‘ll only perish in body. His existence will still be absolute.‖ Aum currently has 650 live-in and about 1,000 lay followers, with 26 facilities in Tokyo and 16 other prefectures. (Yomiuri Shimbun, Internet, 7/8/04)



Beasts of Satan Accused of Human Sacrifices Four members of the northern Italian heavy metal band, Beasts of Satan, have been charged in Busto Arzizio with murdering two other band members in 1998 as part of a ―drug-fueled‖ Satanic sacrifice. Former band member Andrea Volpe agreed to show authorities the location, near Milan, of their grave, hoping for leniency in another case brought against him earlier this year alleging that he shot his girlfriend and buried her alive. La Sapienza University sociology professor Maria Macioti has said that an increasing number of young people seem drawn to devil worship, and a magistrate has warned of the lure of antichrist cults. (Al Baker, New York Times, Internet, 6/20/04) Police are also investigating the recent deaths of two cemetery workers that may be related to the Beasts of Satan. One doused himself with gasoline at the cemetery porter‘s lodge last December and set himself on fire. In May, his friend, a florist at the cemetery, hanged himself from a tree in his parents‘ yard after telling relatives he was frightened. The mother of one of the 1998 victims said she told the police at the time about the Satanist group, but reports they told her: ―Look, people are free to be Catholic, Buddhist, whatever they want. If you want to get into trouble, go ahead and accuse them . . .‖ (Peter Popham, New Zealand Herald, Internet, 6/24/04)



Brainwashing Muslim Leader Calls for Curbs on “Rogue” Preachers Britain‘s most prominent Muslim leader, Iqbal Sacranie, has demanded a crackdown on ―rogue‖ Islamic preachers, blaming them for brainwashing young men through sermons that promote holy war against the West. He has urged the government to establish the legal offence of incitement to religious hatred for use against fundamentalists operating on the fringes of a few mosques. He has urged every mosque in the country — more than 1,000 — to help in the fight against terrorism. (Telegraph, Internet, 4/2/04) Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 107



Branch Davidians/Koresh/Waco Video Game Based on Waco Disaster The new video game ―Waco Resurrection,‖ a 3-D version of the 1993 tragedy that creators call a documentary, allows players to use their joysticks to experience the event. In the game, leader David Koresh ―can run, jump, shoot, and hide. . . players have special weapons they use to energize themselves. Koresh‘s energy comes from massive Bibles that rain from the sky. Those Bibles also rain bullets and turn federal agents into [Branch] Davidian followers.‖ The game is one example of a new genre that includes Palestinian, Israeli, and Islamic ―political unrest‖ games. Branch Davidian survivor David Thibodeau says: ―It‘s not a game. What happened there was real and real people died.‖ (Jeff Douglas, Kansas City Star, Internet, 7/5/04)



Brother Julius Late Leader’s Followers Surface Followers of the late Julius Schaknow [Brother Julius], the self-proclaimed ―sinful messiah‖ who settled former followers‘ sexual abuse cases against him out of court, have been visiting Fairfield, CT-area Christian and Jewish clergy, sometimes disrupting services with verbal abuse. According to one minister, the visitors deliver a ―harangue‖ about how their way must be followed in order to achieve salvation. (Chris Clarimiello, Fairfield Minuteman, Internet, 4/22/04)



Casa by the Sea, Casa La Esperanza, Genesis. Mexican Authorities Shut Down Rehab Centers Mexican authorities have shut down three private U.S.-owned rehabilitation centers in Baja California that try to reform teenagers who have drug addictions and behavioral problems. Officials acted on complaints and reports that the youth were being physically and emotionally abused at Casa by the Sea, Casa La Esperanza, and Genesis. (Sandra Dibble and Anna Cerley, San Diego Union-Tribune, Internet, 9/11/04)



Child Abuse Claims Freedom of Religion Allows Marriage to Children An unidentified 52-year-old man in Montreal is being prosecuted for child abuse because of his self-proclaimed marriage to a 10-year old girl five years ago. The prosecution says he used his position as founder of an evangelical Christian sect that ministered to the homeless to abuse the daughter of a down-and-out-follower whom he helped land a job and regain custody of her kids when they were eight and six. He allegedly continued to help her, sometimes paying electricity and phone bills, even keeping the children on weekends, financing their dental care, taking the whole family on vacation, and attending parentteacher meetings at school while their mother worked long hours. The defendant argues that he is innocent of the charges thanks to freedom of religion and his marital rights. He refuses to say whether he consummated the marriage, declaring only: ―If you‘re married you have the right. It‘s like I‘m being charged with breaking and entering my own home.‖ He adds that he believes the mother is being pressured into testifying against him, and that they are threatening her with loss of the children if she doesn‘t. She says she only heard about the ―marriage‖ from the police, and was shocked. (Allison Hanes, The Gazette, Internet, 8/19/04)
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Children of God HBO Developing Documentary HBO is developing a documentary on the Children of God, the international cultic group prominent in the 1970s and 1980s — and still operating — accused of virtual enslavement of women and children, prostitution, polygamy, rape, sexual abuse of children, and incest. The co-producer is former member Noah Farr, who has spent many years helping his siblings and second generation members escape the group. (Nellie Andreeva, Reuters in Hollywood Reporter, Internet, 4/26/04) Children, Now Grown, Tell of Raid Experience Several young adults who grew up in the Children of God (COG, now called The Family), some of whom are still associated with the communal organization as missionaries, recently recounted their traumatic experience of 1992 police raids in the Australian states of Victoria and New South Wales that took 128 children from six COG communities into temporary custody. COG was then infamous for sexual ―sharing‖ among couples, and literature which authorities said was ―pervaded by lascivious and prurient obsession with matters sexual, with a particular emphasis on young boys and pubertal girls.‖ COG was known for its ―flirty fishing‖ doctrine, which encouraged female members to win recruits by offering sex. The young adults say these COG sexual attitudes and practices may have characterized the group in the 1960s, yet they saw none of it, having been born in the 1970s. But the director of Community Services Victoria, referring apparently to the group‘s literature, said in 1992: ―These children appear to be being raised according to a number of norms and doctrines which threaten long-term psychological damage and incapacity to perform as ordinary members of adult society.‖ One of those taken in the raids as a youngster says the children were strip-searched for signs of sexual abuse and asked whether they had had sexual contact with their parents or other adults. He adds: ―They‘d ask: ‗Have your parents touched you?‘ And the kids are, like, ‗Yes.‘ What kind of question‘s that? And these guys are writing it down like its evidence.‖ Another says authorities asked her two-year-old sister what she was drawing on a slate. ―Are you drawing a man?‖ ‗Yes.‘ What kind of man? ‗Just a man man.‘ What else goes on the man? And she‘s, like, ‗Er, eyes?‘ No, what else goes on the man? ‗Hands?‘ No, what else . . .‘ It was stop, leave her alone.‖ The children were all released back to their parents after a week in custody, although the court case to decide their ultimate fate, and the media frenzy surrounding it, further traumatized them. Today, the now grown up children say they were treated with suspicion for years because of their association with The Family. One recalls her singing group being ushered out the back door of a hospital in which they were performing when the heads of the institution found out they were connected to The Family. ―They didn‘t want us to have any contact with the children in the hospital. . . as if we were going to infect them.‖ In the years after the raid, said one, ―My brothers and sisters started wetting their beds. When cars would come up the driveway, kids would run.‖ Many had nightmares, fear of the future, and a loss of trust for authority figures. Many who tried life outside the group returned, seeking a haven. (Peter Wilmoth, The Sunday Age, Internet, 5/9/04)



Children of Thunder Found Sane in Murderous “War Against Satan” A Contra Costa County, CA, jury has found Justin Alan Helzer [a member of the Children of Thunder] sane following his recent conviction on murder and extortion charges. It was Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 109



alleged that he joined his charismatic older brother and leader, Glenn Helzer, to murder an elderly couple in preparation for Christ‘s return. The defense argued that Justin suffered from the rare ―shared delusional disorder‖ and should have been declared insane. (AP, Internet, 7/16/04)



David Francis Failed Resurrection Subject Buried After some eight weeks at home, then in a mortuary, and then back home, while his wife and some of his relatives prayed for a resurrection promised by part-time minister and ―prophet‖ David Francis, the late Paul Meintjes was buried in Herzogville, Orange Free State, South Africa. Police removed the body from the Mientjes home saying it posed a health hazard. Francis, who fixes leaking roofs in Durban for a living, has stayed at his own home, out of sight, with the phone unplugged. (Edwin Naidu, Sunday Independent, South Africa, Internet, 8/22/04; Andre Gobler, SAPA [South Africa], Internet, 8/25/04)



Église du Centre-ville Claims 10-Year Old Knew What She Was Doing The unnamed leader of a small Montreal-area sect, L’Église du Centre-ville, who took a 10-year-old as a wife six years ago, says: ―In my mind, she understood what she was doing very, very well. The proof is that she stayed in the relationship for many years. He also says he has a marriage certificate, signed by a fellow pastor, who legalized the union. The girl testified at a hearing that he molested her. (Allison Hanes, Montreal Gazette, Internet, 8/19/04)



Exclusive Brethren Settlement with Accuser The secretive Exclusive Brethren, in Australia, has dropped a $50,000 suit against ―exiled‖ former member John Wallis who, they said, alleged in a letter that the group divided families. Moreover, the church paid Wallis $25,000 to settle his counter suit. ―The church needs to understand,‖ said Wallis, ―that it no longer has control over what I do or say.‖ The Brethren claim Wallis has harassed members and made false statements about their religion. The [unnamed] Brethren world leader is based in Sydney, and there are several hundred followers in Perth. Members, who are born into the church, believe that the outside world is corrupt. Wallis was first expelled for buying his family a set of encyclopedias. (Jim Kelley, Sunday Times [Australia], Internet, 8/8/04)



Faith Temple Church of the Apostolic Faith Exorcist Sentenced Milwaukee minister Ray Anthony Hemphill, of the Faith Temple Apostolic Church, has been sentenced to 30 months in prison and seven-and-a-half years in prison for presiding over the exorcism of an 8-year-old who died in the process. He has also been barred for trying any exorcisms for the next 10 years. The judge said extended supervision was needed to protect Milwaukee form Hemphill‘s unorthodox practices. (Derrick Nunnally, Milwaukee Journal-Sentinel, Internet, 8/17/04)
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Falun Gong Psychiatric Abuse against Practitioners Alleged The World Psychiatric Association (WPA) has postponed its investigation of allegations of psychiatric abuse of Falun Gong practitioners by authorities. Chinese officials say Falun Gong practitioners are psychotic, homicidal, and suicidal, but Falun Gong USA says healthy practitioners are put into psychiatric facilities where they are given electric shocks and high doses of psychotropic drugs that cause slurred speech, paralysis, and even death. (Nathea Lee, Epoch Times, Internet, 5/2/04)



The Family Suit Alleges Long-term Psychological Injuries Anouree Crawford, 34, removed along with a number of other youths in 1987 by police from the Victoria (Australia) cult known as The Family, has sued leader Anne Hamilton-Byrne for the psychological disorder Crawford says stems from her treatment in the group. Crawford alleges her experience included denial of adequate food, education, and socialization as well as emotional, physical, sexual, and psychological abuse. (ABC News, Australia, Internet, 7/16/04)



Fundamentalist Church of Jesus Christ of Latter Day Saints Mormon Leader Rejects Blackmore Wayne Bourne, a high priest of the Church of Jesus Christ of Latter Day Saints, says that Winston Blackmore, leader of a breakaway faction of the Fundamentalist Church of Jesus Christ of Latter Day Saints — itself is an offshoot of the mainline Mormon church — ―has false and foolish notions about polygamy,‖ and that Blackmore‘s religion ―has as much to do with the Church of Latter-day Saints [Mormons] as Martin Luther has to do with Catholicism.‖ Blackmore, whose grandfather was excommunicated from the Mormon church in the late 19th century, lives with 20 wives and 500 followers in Bountiful, British Columbia. (Mike D‘Amour, Calgary Sun, 7/28/04) Jeffs Banishes More Followers Fundamentalist Church of Jesus Christ of Latter Day Saints leader Warren Jeffs, who banished 21 male followers in January, telling them to leave their wives and children behind, has reportedly cast out eight more. Since the earlier expulsions from the polygamous communities of Hilldale, UT, and neighboring Colorado City, CO, law enforcement authorities have increased patrols in the area, and social service agencies have said they‘re ready to help anyone who wants to leave the towns. The recently expelled include Truman Barlow, son of the late polygamous prophet John Y. Barlow. Former member Richard Holm, once the Colorado City mayor, whom Jeffs ousted from the church last year, says of the community: ―It seems quiet [but] there‘s a lot of fear.‖ (Pamela Manson, Salt Lake Tribune, Internet, 7/28/04) Sexual Assault Allegedly Called God’s Work Brent Jeffs, a former member of the Fundamentalist Church of Jesus Christ of Latter Day Saints, has accused three of his uncles, including church leader Warren Jeffs, of sexually assaulting him on numerous occasions at a church school when he was a child. He says they told him that what they had done was ―God‘s work,‖ a way to make him a man, and that if he told anyone he would suffer the pain of eternal damnation. (Pamela Manson, Salt Lake Tribune, Internet, 7/30/04)
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Legislature Has Not Responded to Old Concerns The British Columbia legislature learned about the ―increasingly serious‖ situation at the Bountiful settlement of the Fundamentalist Church of Jesus Christ of Latter Day Saints as long ago as the early 1990s but did not act on any of the recommendations of a report compiled by former members of the community. The report said the sect was growing more insulated from the outside world and that abuse was becoming more entrenched because there was no recourse to [public] social services. The previously secret report questioned whether children raised in the group ―are ever capable of exercising any freedom of choice . . . particularly poignant when it involves a teenage girl who has known nothing beyond life in the group (and is) placed in marriage with a man several decades her senior who already has a number of wives and children.‖ (Mike D‘Amur, Calgary Sun, Internet, 8/1/04) Help Lost Boys Jon Krakauer and Dan Fischer, leaders of Diversity, a group established by former members of the Fundamentalist Church of Jesus Christ of Latter Day Saints, are asking public assistance for more than 400 teenage boys and young men who have been thrown out of the church by parents under the influence of leader Warren Jeffs. Banished for such offenses as ―associating‖ with non-church members, watching three movies, or wanting to attend public school, some now live out of cars or behind dumpsters. ―The major issue here is the treatment of children,‖ said Fischer, who adds that the church defends its actions as expressions of religious freedom even as it destroys families. Krakauer, author of Under the Banner of Heaven: A Story of Violent Faith, says the main reason for the banishments is that, since a polygamist in the community needs multiple wives to gain God‘s approval, he has to get rid of boys, who would compete with him for the limited number of available females. The boys who are thrown out cannot function well in the world outside the 10,000-member community, so they end up on the streets, sometimes turning to drugs and prostitution. They cannot break away, Krakauer says, because they are taught from an early age that evil will befall them if they leave. ―It is drummed into their heads they don‘t stand a chance out there. These kids are programmed to fail.‖ (Patty Henetz, AP in Deseret Morning News, 7/31/04; Stephen Speckman, Deseret Morning News, Internet, 8/1/04) Will Cooperate with Investigation Winston Blackmore, head of the Bountiful, British Columbia, breakaway branch of the Fundamentalist Church of Jesus Christ of Latter Day Saints, says he welcomes a recently-announced investigation into alleged acts of sexual exploitation, forced marriages, and child abuse in his group. British Columbia attorney general Geoff Plant says: ―All of these are crimes that need to be investigated that don‘t relate to polygamy.‖ Blackmore declares he wants to act on the charges, if they are true, and to rehabilitate the perpetrators. (Mike D‘Amour, Calgary Sun, Internet, 7/27/04) Hiding Behind Religion The reason why Arizona law has not stopped the ―perversion of faith and family‖ that allows destructive polygamous practices of the Fundamentalist Church of Jesus Christ of Latter Day Saints was a ―botched effort‖ to do so fifty years ago. A raid at that time led to such bad publicity that the police have been [according to the editorialist] ―cowed ever since. The problem was that the victims, who were dragged away from their homes in tears, refused to cooperate with their rescuers.
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―Efforts to prosecute the FLDS are not an assault on religion, because this group‘s disregard for civil rights of men, women, and children reveal it to be a cult . . . where tyranny is disguised by the robes of a ‗prophet‘ and individual rights are buried. Now law enforcement is moving against this fundamentalist cult. It‘s about time.‖ (Opinion, Arizona Republic, Internet, 8/4/04) Polygamous Wives Plan PR A number of wives in the polygamous Bountiful community plan a public relations campaign to defend their lifestyle in the Fundamentalist Church of Jesus Christ of Latter Day Saints. A representative said she is upset about reports from women who have left the community claiming brainwashing, sexual abuse, underage marriage, and more. (Amy Carmichael, CP, Internet, 8/5/04) Lawsuit Aimed at Jeffs and FLDS Former polygamist and wealthy businessman Dan Fischer, a dentist whose company, Ultradent, develops and sells advanced dental equipment worldwide, and Baltimore-based lawyer Joanne Suder, known for taking on sexual abuse lawsuits, are working together on suits against leader Warren Jeffs and the Fundamentalist Church of Jesus Christ of Latter Day Saints. Their suits allege child sexual abuse, abandonment, and financial fraud. Fischer, who does charitable work in pediatric dentistry, helps hundreds of boys and young men aged 13–21 who have been forced by older men out of the FLDS strongholds of Hilldate, UT, and Colorado City, AZ because they would otherwise compete with their elders for young, marriageable women. He is also helping Suder gather evidence for the lawsuits. In addition, Fischer has developed a mentoring program for the boys and young men, and houses some of them in apartments in remodeled Ultradent buildings. (AP, Internet, 9/18/04) Leader Added to Lawsuit Shem Fischer, who sued employer Forestwood Company in 2002 for allegedly forcing him out of his job because he rejected certain Fundamentalist Church of Jesus Christ of Latter Day Saints (FLDS) doctrines, has now added FLDS leader Warren Jeffs to the suit. He says Jeffs ordered the company to fire him, and put him on a job blacklist in the Utah communities dominated by the church. (Pamela Manson, Salt Lake Tribune, Internet, 8/17/04) Auditing Is a Way to Get at Corrupt Church Finding improprieties in the way the Fundamentalist Church of Jesus Christ of Latter Day Saints runs its publicly-financed school district is less dramatic than prosecuting the alleged sexual abuse and labor violations of the polygamist group, but it might be more effective. Such an approach has worked well to prosecute many Mafia figures and white collar criminals. ―Coupled with private lawsuits, like the one brought by [leader Warren] Jeffs‘ nephew, and criminal investigations, it creates pressure that can crack this cult.‖ (Opinion, Arizona Republic, Internet, 8/26/04) Racketeering Statutes Invoked Six former members of the Fundamentalist Church of Jesus Christ of Latter Day Saints have filed a conspiracy lawsuit against leader Warren Jeffs and one of his assistants, accusing them of assault, threats, unlawful dealing of property, theft by extortion, child kidnapping, official misconduct, and theft of services. The complaint, filed in Third District Court, in Salt Lake City, claims the church has engaged in ―systematic excommunication‖ of adolescents and young men in order to reduce competition for wives.‖ (Chicago Tribune, Internet, 8/29/04)
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Woman’s Life in Polygamous Community Flora Jessop, an anti-polygamy activist who grew up in the polygamous Arizona community of the Fundamentalist Church of Jesus Christ of Latter Day Saints (FLDS) was 13 when, having told child-welfare workers her father had sexually abused her, she was placed in the custody of her uncle, Fred Jessup, in whose home she says she remained a virtual prisoner for three years. There, isolated from other children, and finishing high school through a mail-order GED course, she changed beds and cared for babies at the in-home birthing clinic run by her aunt. Jessop says she was told at 14 she would be married to Sam Barlow, a man who taunted her at church, saying he would ―tame‖ her. ―Touch me,‖ she recalls replying, ―and you‘re dead.‖ So the marriage did not take place. But when her father gave her the choice of going to a mental hospital or getting married, she chose the latter course because it promised potential freedom. Shortly after her marriage to Philip LeGrande, in Las Vegas, she ran. ―Poor Phil, says Ben Bistline, a former FLDS member. ―He loved her. He kept sending her money. Of course, she was not coming back.‖ (Brook Adams, Salt Lake Tribune, Internet, 4/12/04) Doomsday Failure Leads to Bankruptcy Some members of the Fundamentalist Church of Jesus Christ of Latter Day Saints (FLDS) in Utah and Arizona have declared bankruptcy, and others remain deeply in debt because the church‘s prophecy that the end of the world was at hand did not come to pass. Says former church member Ezra Draper: ―People were counseled in their business decisions that the end was tomorrow. They would use cash on hand to progress the needs of the church, whatever request [FLDS leader Warren Jeffs] was making of them, because the big one was going to drop sooner or later. Instead of making 30-year plans, they were making three-month plans.‖ (Brooke Adams, Salt Lake Tribune, Internet, 5/5/04) Texas Sheriff Tours Polygamous Town Schleicher County, TX, Sheriff David Dolan recently toured the polygamous town of Colorado City, AZ, in order to get a feel for the kind of settlement he might expect back in his home state if, as it is speculated, Fundamentalist Church of Jesus Christ of Latter Day Saints leader Warren Jeffs relocates there. After his tour, guided by the Colorado City chief of police, Doran said: ―There wasn‘t anything we didn‘t see — very hospitable, very open. It was very eye-opening. I was humbled by what I‘ve seen. I got to see a community that works.‖ Anti-polygamy activists, as well as some in Schleicher County, fear another Waco disaster may result from the proposed settlement of a church suffering severe internal conflict over the dictatorial controls exercised by its leader. (Jane Zhang, The Spectrum, South Utah, Internet, 5/18/04) Lawsuits versus Bountiful Branch Nine women who have escaped the Bountiful, British Columbia, settlement of the Fundamentalist Church of Jesus Christ of Latter Day Saints led by millionaire businessman-farmer Winston Blackmore have filed a complaint with the Attorney General alleging polygamy, sexual abuse, and sexual exploitation of girls as young as 15. Another group of women, including Blackmore‘s first wife, have filed a complaint with the British Columbia Human Rights Tribunal saying FLDS teaches that those who do not believe in polygamy will burn in hell and that women‘s sole roles are to obey men and bear children. Both complaints say women and girls are traded between Bountiful and FLDS towns in Colorado and Utah in order to improve breeding stock.
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Attorney General Geoff Plant has not moved against Bountiful because he believes that Canada‘s polygamy law would be struck down in the name of religious freedom if tested, even though a succession of federal justice ministers have believed that the law would withstand a Charter of Rights challenge. But even assuming that a case against a polygamist is doomed to failure, and leaving aside sexual abuse and human rights violations, how realistic is Plant‘s advice to Bountiful‘s women to bring their complaints to the police when they have been raised to believe outsiders are evil, that monogamy is a sin, and that church leaders speak directly to God? He admits that coordinated aid to those who have left Bountiful might help, but he has expressed no interest in doing anything. (Daphne Bramham, Canwest News Service, Vancouver Sun, Internet, 6/2/04) Texas Town Anxious about Polygamist Newcomers Many people in Eldorado, TX, are worried about plans for a settlement in their midst by followers of the 10,000-member Fundamentalist Church of Jesus Christ of Latter Day Saints (FLDS) who come from the polygamous communities of Hilldale, UT, and Colorado City, AZ, where the FLDS is being investigated on charges of underage marriages, child abuse, and welfare fraud. Residents are bothered by the secrecy of FLDS plans and the group‘s practice of multiple marriages. People here have been reading a book by former FLDS member Flora Jessup, who says that living in remote areas is one of the ways FLDS leader Warren Jeffs controls church followers. FLDS lawyer Rod Parker says: ―I see the Texas thing as more of a place to retreat from some of the pressure they‘re now under.‖ The local sheriff, although aware that the FLDS is allegedly stockpiling weapons, says it is not considered a violent group. (Jean Marbella, Baltimore Sun, Internet, 6/3/04) Probe into Polygamous Police The Utah State Police Academy is reviewing the ―lifestyles‖ of more than half of the Hilldale, UT, police force partly because it questions whether 13 officers, all practicing FLDS polygamists, can police one another. Bigamy is a crime in Utah, but like adultery, also a crime, it is rarely prosecuted. The Attorney General says he can‘t afford to prosecute every bigamy case but that he will act against polygamists who also commit welfare fraud or sexual crimes against minors. (Matt Canham and Matthew D. LaPlante, Salt Lake Tribune, Internet, 6/16/04) Church Can’t Take His House Mohave County Superior Court Judge James Chavez has ruled that the polygamous Fundamentalist Church of Jesus Christ of Latter Day Saints cannot evict church critic and member Ross Chatwin from a home on land it owns in Colorado City, AZ. Chavez ruled that Chatwin has ―possessory‖ interest in the property because the church promised he could live there for life. The judge also said the FLDS cannot evict Chatwin without compensation for improvements he‘s made. (AP, Internet, 6/3/04) Public School Teaches Polygamy Is Good Schools run by the Fundamentalist Church of Jesus Christ of Latter Day Saints (FLDS) have for nearly two decades received public grants — some $460,000 last year — while teaching that polygamy is a sacred commandment from God, that women can enter heaven only if their husbands invite them, and that brown-skinned people are descendants of Satan. There are two such schools in Bountiful. One, Mormon Hills, is controlled by Winston Blackmore, who now leads a break-away faction of the church following his excommunication two years ago by church prophet Warren Jeffs. The other school is Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 115



Bountiful Elementary-Secondary, controlled by Jeffs, who is the head of polygamous communities in Arizona and Utah. Audrey Vance, of the Creston, B.C.-based Altering Destiny Through Education, wants the government to stop funding the schools. She labels as child abuse the treatment of women, especially the arranged marriages and a cut-off in education at an early age. Debbie Palmer, who left Bountiful with her children in 1988, says even boys rarely get beyond grade nine. They then go to work in one of Winston‘s companies or one owned by a church trust. Some local officials are calling for government action to stop what they term the ―exploitation and manipulation of these children.‖ They point to the fact that the government‘s enrollment figures show a drop-off in students between elementary and secondary school. Of 136 children registered this year, 105 are in kindergarten to grade seven, and only 31 are in grades eight to ten. (Daphne Bramham, Vancouver Sun, Internet, 6/21/04) Says Polygamy Is His Constitutional Right Former police officer Rodney Holm, a member of the Hilldale, UT-based polygamous Fundamentalist Church of Jesus Christ of Latter Day Saints, is appealing his convictions for bigamy and sex with a wife who was a minor. He argues that polygamy is a constitutional right that is not socially harmful, as critics claim, and that ―current demographics, domestic relations law, and religious diversity all accommodate plural marriage.‖ The appeal claims traditional marriage is no longer the norm in the U.S., that domestic laws against cohabitation and fornication, for example, are anachronistic and hardly enforced against those practicing new lifestyles. It is ironic, Holm adds, that the relevant laws are ―asserted as weapons . . . against those living a traditional, family-grounded, religiousbased lifestyle.‖ Prosecutors contend that there is no constitutional right to have sex with a minor. (Pamela Manson, Salt Lake Tribune, Internet, 7/2/04) Investigation Requested, Promised The British Columbia Civil Liberties Association has called for a public investigation into allegations of sexual abuse, sexual exploitation, and denial of equal rights by members of the polygamous Fundamentalist Church of Jesus Christ of Latter Day Saints (FLDS), in the town of Bountiful. The civil liberties group stresses that the alleged abuse, not polygamy, is the issue. Meanwhile, the Royal Canadian Mounted Police (RCMP) has announced it will investigate the FLDS. The police team will include a social worker because of [what this report calls] ―the unique challenges of dealing with victims of abuse who come from a cult-like community.‖ Investigators are especially interested in allegations that the drop-out rate at the Bountiful Elementary-Secondary School is far greater than the rate at other provincial schools, that students are taught blind obedience to church leaders, and that the religious curriculum is racist and white supremacist, and discriminates against women. (Daphne Bramham, CanWest News Service, Internet, 7/21, 22/04)



General Assembly and Church of the Firstborn Parents Charged in Faith Healing Death A Johnson County, IN, grand jury has decided that DeWayne and Maleta Schmidt, members of the General Assembly and Church of the Firstborn, should be charged with reckless homicide for relying on congregational prayer to cure their baby daughter, who died of a treatable infection shortly after birth. The death was the third among untreated children in the church. A leader of the congregation says the church doesn‘t shun members who look Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 116



for medical treatment, but that some followers believe seeking such help betrays weakness of faith. It is ―felony neglect‖ in Indiana to deprive a child of medical care except when the inaction stems from religious belief. (Michael W. Hoskins, Daily Journal, Internet, 7/2/04)



Gentle Wind Project Mind Control Alleged Former members of a Portsmouth, NH, non-profit called the Gentle Wind Project have alleged that the organization was involved in group sex, mind control, extortion, child neglect, and misappropriation of funds. Gentle Wind has replied by suing its accusers, Judy Garvey and James Bergin, of Blue Hill, ME, who have taken out a mortgage on their home to defend themselves while they continue to ―tell their stories‖ online. Garvey says alleged ―sexual rituals were primarily used to enforce the power and control of the cult leader over participants.‖ Burgin said the group manipulated his family until they ended their involvement four years ago. Gentle Wind Project member Mary Miller says the organization is dedicated to education and research aimed at ―alleviating human suffering and trauma‖ through what it calls ―healing instruments.‖ These include a device that looks like a set of tuning forks, called a ―PuckPuck.‖ Says Miller: ―I know [it sounds a bit far-fetched], but we really have good research evidence that shows the technology works well for some people — not all people. We‘re not New Age wackos.‖ Other defendants in the Gentle Wind Project suit include Rick Ross and Steve Hassan [wellknow cult observers]. (Elizabeth Dinan, Portsmouth Herald, Internet, 7/23/04)



Gilbert Deya Extradition of “Miracle Baby” Clergyman Sought Kenya has asked Britain to extradite Gilbert Deya, a Kenyan minister of religion resident in Britain who has been implicated in a ―child trafficking‖ scheme that apparently provides kidnapped or ―lost‖ Kenyan infants to couples in England. Deya, claiming a following of 30,000 in major British cities, and more in Africa and Asia, says the ―miracle babies‖ were produced by the power of prayer. But the mothers do not seem to have given birth in British hospitals, or indeed anywhere. Rather, their unrelated babies were delivered to them by third parties. One couple, Mr. and Mrs. Odera, held a press conference to introduce 11 children between the ages of five and two months who, they said, had been born to Mrs. Odera, 56, without sexual intercourse. DNA tests on the children indicate, however, that not one is the biological offspring of the Oderas. Deya‘s wife, meanwhile, has been arrested in Nairobi for stealing a child from a Nairobi maternity hospital. Police subsequently found nine more children at her home, although she claims that they are her own. Deya, who gained early note in Kenya as an exorcist-ritual healer, has defied Kenyan authorities, warning President Kibaki and Attorney General Wako that their ―children and grandchildren will die in the streets, the way you have left these holy children of Almighty God to suffer and be humiliated throughout the streets of Kenya.‖ Kenyan journalist Gitau wa Nejnga says Deya inspires awe-struck belief in his mainly African followers in Britain. ―They are brainwashed. He is a charismatic preacher. Most of the communities in Kenya believe in witchcraft and miracles. You go to his website and you see him with the Queen [of England] and you believe him.‖
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Registered nurse Mabel Davies, a Deya follower, dismissed the DNA evidence. ―I‘m not talking obstetrics; I‘m talking about what happened. Even if you see the babies coming out of their mother‘s wombs, I am confident that DNA will not match.‖ This was further proof, she said, that the children were the result of God‘s intervention. (East African Standard, Internet, 8/26/04; Jonathan Ester, The Independent [UK], Internet, 9/1/04)



Great Deliverance Spiritual Baptist Church “Torture and Cruelty” in Church Faith Healing Rituals Wheelchair-bound Carmine Babb, 34, who suffered a stroke in 1998, has testified before a jury in Brooklyn, NY, that she was held captive and tortured during a nine-day healing ritual at Great Deliverance Spiritual Baptist Church. She described how, with the congregation singing and praying, the Rev. Junior Mitchell and his wife, as well as Babb‘s husband, exhorted her to walk, and how when she kept falling they cut her feet with a razor, bled them, covered them with hot wax and put a flame to them. Then, she added, they beat her with a broom. After nine days, paramedics found Babb disoriented, dehydrated, and sitting in her own waste. She had left a rehabilitation center in mid-2002 to see if the Rev. Mitchell could heal her. (Nancy L. Katz, New York Daily News, Internet, 7/15/04)



Greater Grace World Outreach Internet Website Focus of Criticism Former and current members of Baltimore‘s Greater Grace World Outreach (GGWO) employ an Internet bulletin board to criticize the leadership of the church, headed by Carl H. Stevens, Jr., whose Bible Speaks organization was found guilty in 1987 of unduly influencing Massachusetts heiress Elizabeth Dovydenas to donate millions to his ministry. Some followers believed his teachings threatened divine retribution for criticizing him or leaving the church. The judge in the Dovydenas case said it ―revealed an astonishing saga of clerical deceit, avarice, and subjugation on the part of the church‘s founder.‖ The bulletin board — www.factnet.org/discus/messages/3/3.html — is one of many used to discredit or reform cults and new religious movements, according to Swiss researcher and author Jean-Francois Mayer, who adds that this has made it more difficult for leaders to silence critics or control their images. ―The Internet is creating increasing pressure for transparency. Any group getting in trouble won‘t be able to escape by just moving physically, and leaders of groups will realize it more and more.‖ Postings to the site critical of the GGWO say leaders paid off a husband to cover up adultery by a prominent church minister, and that Stevens is addicted to prescription pain-killers. One former member, who left a year-and-a-half ago after more than a quarter-century in the church, said in a posting to the site: ―I have been paralyzed in the area of critical thinking when it comes to the church. We had been taught not to question anything, not to think, and to receive everything from the pulpit as from God.‖ The head of the GGWO mission in Argentina said of the Internet forum: ―It‘s about people who got their feelings hurt or their toes stepped on in one way or another, and now they are looking for someone to blame it on.‖ (Frank Langfitt, Baltimore Sun, Internet, 5/15/04)



Hare Krishna [International Society for Krishna Consciousness/ISKCON] Bhaktipada Released from Prison but Banned from Community Former Hare Krishna splinter group leader Swami Bhaktipada (known also as Kirtinananda Swami, born Keith Ham), has been released from the federal correction facility in Butler, NC, after serving eight years of a 12-year sentence for racketeering. He had also been charged with ordering the murders of two followers who threatened his Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 118



control of the New Vrindaban Krishna community in Marshall County, WV. ―Krishnas aren‘t very popular,‖ Bahktipada said when he pleaded guilty in 1996. The community, once 700 strong, was expelled from ISKCON in 1987. The ISKCON governing body has forbidden Bhaktipada from participating in the organization, and the manager of New Vrindaban, stressing that ISKCON has worked hard to establish good relations with its West Virginia neighbors, said: ―There is no turning back on our fresh start, and Kirtinananda has no part to play in our future.‖ (AP via Charleston Daily Mail, Internet, 6/17/04; AP in Charlotte Observer, Internet, 6/18/04) Paroled Swami Returns to Breakaway Faction Kirtananda Swami Bhaktipada, recently paroled from prison after serving a term for racketeering while head of the Hare Krishna community in West Virginia, has returned to lead his splinter group, the Interfaith League of Devotees, in New York City. The International Society for Krishna Consciousness has prohibited the 66-year-old swami from visiting any of its temples. It earlier expelled him for ―numerous, serious illegal acts‖ as well as for deviating from its teachings and elevating himself above A.C. Bhaktivedanta, the founder of ISKCON. (Peter Duffy, New York Times, Internet, 7/11/04)



Heartland Christian Academy Agency Must Pay Reform School for Raid A judge has ordered Missouri juvenile officer Michael Waddle to pay more than $800,000 in attorneys‘ fees and expenses to Heartland Christian Academy, a private institution for troubled youths, near Bethel. He was charged with removing 115 children from the school in a 2001 raid following allegations that Heartland, based on strict Christian doctrine and reliant on corporal punishment, abused students. No one at Heartland was convicted of abuse. (AP in News Tribune [Jefferson City], Internet, 8/17/04)



Helge Fassmo/Knutby Church Minister Gets Life in Prison Pentecostal minister Helge Fossmo, of Knutby, Sweden, has been sentenced to life in prison for instigating the murder of his second wife and the attempted murder of his lover‘s husband. The family nanny, Sara Svennson, was found guilty of actually committing the crimes under her lover Fossmo‘s influence. She was sentenced to psychiatric care. (Dodi Axelson, The Local [Sweden], Internet, 8/6/04) Manipulative Minister Guilty Pentecostal minister Helge Fossmo has been found guilty of manipulating one of his mistresses, Sara Svensson, the family nanny, to murder his wife and attempt to murder the husband of a second mistress. The verdict held that Fossmo ―ruthlessly made use of Sara Svensson‘s love for him and her dependency on him as a religious leader.‖ According to testimony, the case developed in the context of a bizarre religious community in the town of Knutby, controlled by a woman who became known as ―Christ‘s Bride‖ after she was ceremonially engaged to Jesus. The religious community‘s ministers are accused of controlling the lives of members, sometimes using modern technology — Svensson says she received anonymous messages, sent as e-mail by Fossmo, urging her to murder the victims. She believed the messages were from God. (Reuters on CNN News, Internet, 7/30/04)
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House of Prayer No New Trial Fulton County Georgia Superior Court Judge T. Jackson Bedford has ruled that House of Prayer leader Arthur Allen, Jr., should not get a new trial. Allen, 72, was convicted in 2002 for his supervisory role in the beating of church members‘ children with a belt. He was sentenced to 90 days in prison and 10 years‘ probation. Lawyers for Allen, who failed to report to probation officers and avoided arrest for five months in 2003, argued that the trial court had been wrong to let him defend himself. But Judge Bedford said he‘d repeatedly asked Allen to accept a court-appointed lawyer and even made available a group of attorneys to advise Allen on legal issues and strategy, all of which Allen refused. (AP in Access North Georgia, Internet, 7/16/04)



Jehovah’s Witnesses Sued for Influencing Transfusion Refusal Lawrence Hughes, of Calgary, is suing the Jehovah’s Witnesses organization in Canada, as well as several church members and a number of doctors, for persuading his late teenage daughter to refuse blood transfusions. She died from Leukemia in 2002. The suit says: ―The Watch Tower [Jehovah‘s Witnesses] defendants committed (civil wrongs) of deceit and undue influence, all of which contributed to and led to the circumstances causing the death of Bethany.‖ They ―overtly influenced Bethany to believe that the blood transfusions were wrong and would not help cure her cancer,‖ and that if she were transfused ―she would perish in Armageddon.‖ The doctors named in the suit work at the Cross Cancer Institute, to which Bethany was secretly removed from Alberta Children‘s Hospital, for alternative treatment. (Kevin Martin, Calgary Sun, Internet, 8/22/04) Activities Banned in Moscow A court has banned Jehovah’s Witnesses activities in the Moscow region, following six years of civil litigation in the matter, on the grounds the group is an ―anti-state‖ organization that incites religious discord, breaks up families, violates civil rights, incites people to commit suicide, and lures teenagers and minors. A Jehovah‘s Witnesses lawyer said the charges did not actually cite incidents of wrongdoing, and a legal counsel for the group, a Canadian, said he was concerned about ―what extremists are going to do in Moscow and Russia when they hear about this decision.‖ According to the Moscow Bureau on Human Rights, 60 percent of people living in Russia ―have a xenophobic attitude and agree that representatives of ethnic minorities should be barred from political life and from living in large cities. An estimated 5 to 6 percent are ready to carry out pogroms.‖ (Seth Mydans, Timeswatch.org, Internet, 3/27/04) Death from Transfusion Refusal Alleged Jehovah’s Witnesses member Linda Grissom, of St. Louis, would have survived surgery complications if she had not refused a blood transfusion, according to a hematologist testifying at the trial of a case brought by Grissom‘s family. The Grissom‘s, whose religion forbids blood transfusions, claim surgeon error, rather than failure to transfuse, caused Linda‘s death. (William C. Lhotka, St. Louis Post-Dispatch, 4/22/04) Saved by Transfusion The prematurely newborn child of Deliah Floyd and Doward Carter, who are Jehovah’s Witnesses, was given a court-ordered transfusion in Jacksonville, FL, that saved the baby‘s life, although the procedure went against the parents‘ expressed wishes and the Witnesses injunction against blood transfusions. Duval County judge John Skinner, in answering the Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 120



request of doctors to transfuse, said the hospital had a compelling interest in preserving the child‘s life that outweighed the parents‘ right to exercise their religious beliefs. (Fox30 News, Internet, 5/12/04) Judge Says Transfusion Violated Rights Court of Queen‘s Bench Justice Adele Kent said, in Calgary, BC, that physicians violated the rights of a Jehovah’s Witnesses couple when they insisted on giving a religiously proscribed blood transfusion to a new born when the parents requested antibiotics, instead. The parents‘ lawyer argued before the judge that the social services department, which approved the transfusions, denied the couple the right to bring in two expert neonatologists who felt that the child did not need a transfusion. The baby is now a healthy 3-year-old. (CBC Edmonton, Internet, 7/1/04)



Jesus Christians Kidneys as “Living Sacrifices” to God Members of the Jesus Christians, in Australia, have donated their kidneys as ―living sacrifices‖ to people needing transplants who were unrelated to the donors, thus breaking a law that prohibits such donations by any but family members, friends, or those with an emotional connection to the recipient. The law aims to prevent the development of a black market in organs. Jesus Christians leader Dave McKay, who said the group wanted to relieve the suffering of people with kidney disease, cited the Apostle Paul‘s urging Romans to present their bodies as ―living sacrifices.‖ He added that the Jesus Christians had arranged two kidney donations in Australia, one in Israel, and nine in the U.S. Health Minister Bronwyn Pike worries that vulnerable cult members might be pressured to provide kidneys without fully understanding the consequences. (Tanya Giles, Herald Sun, Internet, 7/6/04) Official Approval Likely The state of New South Wales Health Department has drafted a policy that would allow kidney donations to any person if the donor‘s motives are ―genuine‖ and he or she has not been coerced. The agency said it would investigate any suspicious donations in light of the existence of a ―small but significant‖ group of potential donors who have personality disorders. (AAP in The Age, Australia, Internet, 7/7/04)



Kabbalah Madonna Studying with “Sinister Cult” Madonna, who credits study of Kabbalah with changing her life, has become a mouthpiece, recruiter, and financial backer for an international ―cult‖ promoting the Jewish mystic teachings, according to Rick Ross, head of the U.S.-based Institute for the Study of Destructive Cults. Ross says Madonna and other celebrities — including Elizabeth Taylor, Roseanne Barr, Goldie Hawn, Naomi Campbell, and Madonna‘s husband, Guy Ritchie — are ―cocooned‖ by the organization because ―their money and fame is useful to the leaders.‖ But many ordinary adepts, he adds, have been brainwashed and financially exploited. Jewish scholars and leaders call the group‘s use of Kabbalah a perversion, and Britain‘s chief rabbi has publicly disassociated Judaism from the London Kabbalah Center because of claims of abuse and profiteering against it.
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The founder and leader of the organization, Rabbi Philip Berg, born Feivel Gruberger, in Brooklyn, is a former insurance salesman who left his wife and children to become a spiritual leader. (Daily Mail, Internet, 5/1/04)



Kaufman Treatment Center/Kaufman House Residential Treatment Center Facility Heads Charged with Involuntary Servitude Arlan and Linda Kaufman have been arrested and accused of physically abusing and virtually enslaving patients at the Kaufman Treatment Center, a mental health facility they run on their Newton, KS, farm. The Kaufmanns allegedly forced mentally ill adults to do farm work in the nude, used a stun gun to shock a resident on his stomach, testicles, and feet in front of other residents, and punished some by taking their clothes away. Authorities say the couple had failed to provide any treatment to residents for 15 years. The Behavioral Sciences Regulatory Board suspended Arlan Kaufman‘s license to practice following allegations of sexual exploitation in 1991. This May, the Department of Social and Rehabilitation Services suspended the Kaufmans‘ guardianship over a mentally disabled woman in her 50s who said she had been sexually abused for years. (AP in New York Times, Internet, 10/28/04)



Kingston Clan/The Order Polygamist Loses Custody A Salt Lake City judge has approved a petition on behalf of the 13-year-old daughter of John Daniel Kingston, head of the polygamous Kingston Clan, to be placed in the permanent custody of the child‘s maternal uncle and his wife. A court earlier determined that Kingston had abused his daughter and that her mother had neglected her by not stopping the abuse. (AP, Internet, 7/26/04) Defamation Suit Against Victim Dismissed A suit for defamation brought by members of the polygamous Kingston Clan [The Order] against a woman who says the group fosters sexual abuse of young girls through illegal marriages, incest, and polygamy, has been dismissed by Utah‘s Second District Court. Twenty-two-year-old Mary Ann Kingston, whose Third District Court suit names 242 members and 97 clan businesses as defendants, was beaten by her father when she ran from a polygamous marriage to her uncle at the age of 16. The judge ruled that statements made by Kingston and her lawyers at a news conference did not defame the plaintiffs. He said the remarks were so general and regarding a group so large that no individual member of the group of defendants could claim any harm. (AP, Internet, 8/20/04)



Latter-day Church of God/The Order Alleged Child Abuse in Polygamous Clan Detailed John Daniel Kingston, and Heidi Foster, one of his wives, are in court defending themselves against charges of abuse brought by two of his daughters, 13 and 15, who say their parents systematically beat and psychologically abused them. The Kingstons are members of Utah‘s Latter Day Church of God, or The Order, some 1,200 adherents who believe in and practice polygamy. The children, now in state custody after running away from home, spoke on tape about the abuse. Kingston — who operates a $150 million business ―empire‖ with operations in six states, and who has 106 children by 14 wives living in a number of separate households — denies the charges and believes the proceeding is ―a fishing expedition‖ for information about the increasingly condemned practice of polygamy. He maintains his
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daughters‘ testimony was ―coached,‖ pointing out that they had been out of the home for 90 days when first questioned. The 13-year-old says her father forced children to eat rotten food he dug out of the garbage and drink spoiled milk. Then, ―he let them throw up and (made) them drink it. . . Arrest my dad and have him be in jail forever, or else do to him what he‘s done to us,‖ said the girl. She called police when Kingston allegedly threatened them for piercing their ears. He says: ―We believe we should keep our bodies complete. If the Lord wanted us to have holes in our ears, he would have put them there.‖ Kingston allegedly once dragged a pregnant Heidi Foster down a set of stairs by the hair, according to the 13-year-old, and when confronted later about the incident said, ―Oh, are you sure it wasn‘t a dream?‖ A complaint filed by the state guardian office says Foster is culpable for failing to protect the girls. The state could try to remove all of Kingston‘s children if it is determined he abused the two now in custody. The 13-year old doesn‘t want the other children removed from Kingston‘s households. ―Just take my dad away. Either you can get 100 kids or get one guy. Which one is easier? I think it‘s right to take my dad instead . . . of making the kids and the moms suffer.‖ (KSL TV News, Internet, 5/25/04; Leigh Dethman, Deseret Morning News, Internet, 5/26/04) Polygamist Ruled Abusive to Daughters Juvenile Court Judge Andrew Valdez ruled in Salt Lake City that John Daniel Kingston, a wealthy businessman, father of an estimated 100 children, and a leader of the polygamous Kingston Clan/The Order, abused two of his daughters. The judge gave temporary custody of the girls to an aunt and uncle who are not members of the group. They‘ll be able to visit their mother, Heidi Foster, whom the judge said was negligent in not protecting them. Kingston, who was ordered to keep away from all ten of his children by Foster unless the visits are supervised, pleaded no contest in 1999 to felony abuse after beating a 16year-old daughter for running away from a prearranged polygamous marriage to one of his brothers. (AP in New York Times, Internet, 6/4/04) Judge Valdez also ordered that the Foster children be given new birth certificates, with his name on them, in order to ensure their inheritance rights and to end alleged efforts to hide his links to them. The head of the state Guardian ad Litem office says she took the lead in pressing the case against Kingston because the Division of Child and Family Services ―has a view that you need to be tolerant of different people‘s cultures. They viewed this as a polygamy case and I was viewing it as a child abuse and neglect case.‖ In February, two of Kingston‘s children, ages 2 and 4, were found wandering along a busy street and taken home to an ―extremely filthy and unsanitary‖ house. DFCS has provided Foster with 54 months of homemaking lessons and periodic supervision. A DFCS spokeswoman said her agency was ―looking at long-term solutions for those girls. We don‘t feel that just putting them into foster care is a long-term solution.‖ (AP in Casper Star Tribune, Wyoming, Internet, 6/18/04)



Lord’s Resistance Army Abducted Girl Relates Experiences Charlotte Awino, freed earlier this year from the Lord’s Resistance Army (LRA) after more than eight years‘ in captivity, tells of abduction from her home village in 1996, as a 14year-old, and life as a virtual slave, taught to kill. The rebel LRA has been fighting the
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Ugandan central government for 18 years, aided by thousand of children like her whom it has kidnapped. She recalls how leaders ordered a group of newly captured schoolgirls, Awino among them, to kill one of their number who had tried to escape. When the girls refused, the rebels beat them with guns and machetes, then again ordered them to stone the child to death. They did. Such was the children‘s conditioning to fight for and become brides of LRA men. Charlotte‘s mother, Angela Atyam, co-founded the Concerned Parents Association a year after her daughter‘s abduction, and met soon after with an LRA commander, who said he‘d release Charlotte if Atyam ended her campaign against the group. Atyam refused, and became Uganda‘s best-known advocate for the kidnapped children. She also lived to see her daughter, who escaped the LRA during an attack by government forces. (Sadrsan Raghaven, Detroit Free Press, 10/14/04)



Manganin Sibuea Doomsday Leader Sentenced The Rev. Manganin Sibuea, who with 200 of his followers barricaded himself in a house in Indonesia two years ago to await the end of the world, has been sentenced to two years in jail for ―abusing and besmirching‖ religion. Authorities raided the house, fearing residents would commit suicide if the doomsday prophecy did not come true. (AAP, Internet) 4/7/04)



Manson Family Van Houston Again Denied Parole A California prison board has for the 15th time denied an appeal for parole by Charles Manson Family member Leslie Van Houston, convicted along with Charles Manson and several others for committing the infamous 1969 murders that he hoped would start a race war. Her defense had been that Manson brainwashed her into helping commit the crimes. Her prison record, according to her lawyer, indicates she has been a model inmate and poses no threat to the public. (Reuters, Internet, 8/25/04) New TV Movie Based on Murders Jeremy Davis plays Charles Manson in a new television movie ―Helter Skelter," based on the notorious Tate/LaBianca murders of 1969 as recounted in Vincent Bugliosi‘s book, Helter Skelter. (www.cbs.com, Internet, 5/16/04) Still Has Following According to Vincent Bugliosi, who prosecuted Charles Manson and co-wrote Helter Skelter, the best-selling book about the notorious multiple-murder case, Manson still receives more mail than any other inmate in the history of the American prison system. ―Who is writing to him?‖ asks Bugliosi? ―Young, impressionable kids going through a rebellious phase view him as some type of anti-establishment hero, a glorious outlaw.‖ Manson‘s myth, shorn of the evil aspects, could grow even greater after his death.(Stephen Applebaum, Sunday Times, U.K., Internet, 7/11/04)



Ministerial Christian Academy Police Remove Allegedly Abused Students Police have removed 26 students from Ministerial Christian Academy, in Montclair, CA, because of alleged abuse at the military-style boarding school. Authorities also confiscated handcuffs, shackles, financial records, and other documents found at the facility. The caretaker, a registered sex offender, was arrested on suspicion of rape with a foreign object and sexual battery of a female student. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 124



Evangelist [sic] Charles, brother of school owner Otis McIntyre, denied the abuse accusation, saying: ―These kids were in a controlled environment, where they are not allowed to have their way as they were able to do at home. There are a million reasons why these kids would do anything and say anything they could to get back home.‖ The school apparently recruited students by contacting parents at juvenile courts, as well as through ads. It charged up to $14,000 per year, with the promise of schooling, tough discipline, and counseling. Parents were shocked to hear the recent allegations; they only saw their kids at the school‘s church on Sundays. A few of the children said they wanted to remain in the school rather than return to chaotic home lives. Being accredited by neither the state nor the Association of Christian Schools (of which it is a member), no agency monitored Ministerial Christian Academy. (Carla Rivera, Los Angeles Times, Internet, 3/31/04)



Mountain Park Baptist Boarding Academy/Palm Lane Academy Schools Closed Over Discipline Issues Mountain Park Baptist Boarding Academy, in southeast Missouri, and Palm Lane Academy, in Florida, related boarding schools that relied on Christian fundamentalist teachings, strict discipline, and corporal punishment to reform troubled teens, have closed following years of criticism of their practices. Last month, a former student was awarded $20,000 by a jury for an injury suffered at Mountain Park. He alleged that he was falsely imprisoned at the school, that discipline there violated his civil rights, that he was denied outside communications, and that the school let [sic] students sleep as little as five hours a day. The Mountain Park lawyer called the allegations ―part of a crusade by a few individuals against fundamentalist Christian schools.‖ Mountain Park founder, the Rev. Bob Wills, once ran a school in Hattiesburg, MS, that was sued for allegedly paddling pregnant teens and detaining a 19-year-old against her will. A settlement required changes in the school, but Wills closed it and relocated to Missouri. (AP in New York Times, Internet, 5/30/04)



Movement for Spiritual Integration into Absolute (MISA) Yoga “Master” Arrested for Practices Gregorian Bivolaru, yoga ―master‖ of the Bucharest-based Movement for Spiritual Integration into Absolute, has been arrested by Romanian authorities following complaints from parents and several of his disciples that his discipline involves sexual practices and urine-drinking therapy. The movement, which has attracted thousands of followers from around the country since its founding in 1990, allegedly recruits mostly young people with ―adaptation problems,‖ promising it will help them ―get to know themselves,‖ which usually includes abandoning school and family. (Dan Carbunaru, Violeta Fotache, Internet, 3/19/04)



Native American Church Ritual Peyote Use Legalized for All Members The Utah Supreme Court in June ruled that James ―Flaming Eagle‖ Mooney, of the Native American Church, can legally give peyote to members of his church, regardless of race. The ruling went against a 1994 law that restricted the sacramental use of peyote — said to be a thousandth as powerful as LSD — to members of federally recognized tribes. People in Utah have been suspicious of the Native American Church because its prayer space can be a tepee, or a riverbank, or a patch of grass, and it has no officers or records. In addition, some participants in the church‘s ceremonies have paid much more than the Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 125



standard $200 fee. One ―insisted‖ on donating $250,000 and another paid $500,000. (Jesse Hyde, Deseret Morning News, Internet, 7/5/04)



NXIVM Criticism Can Stay Online The Colonie, NY-based NXIVM human potential organization has lost a suit aimed to keep critics from analyzing a confidential NXIVM manual online. The U.S. Court of Appeals for the Second Circuit in New York City said the commentaries, by psychologist Paul Martin and psychiatrist John Hochman, on the website of [cult observer] Rick Ross, represented criticism, and therefore ―fair use‖ under copyright law. (Dennis Yusko, Albany Times-Union, Internet, 4/23/04)



Order of the Solar Temple Refusal to Reopen Investigation Saying there is no new evidence, a French prosecutor in Grenoble has refused a request by some victims‘ families to reopen the investigation of the 1995 murder-suicides in France of 16 members of the Order of the Solar Temple. The families believe someone from outside the group, rather than the deceased members who are alleged to have played leading roles in the deaths, were responsible. The families cite a recently commissioned private report saying the bodies were burned with a flamethrower. (AP, Internet, 3/25/04)



Palo Mayombe Convicted of Cemetery Theft Miriam Mirabal, of Newark, NJ, has been found guilty of stealing human remains from cemeteries for use in Palo Mayombe religious rituals, which involve placing the remains in cauldrons so practitioners can invoke the spirits of the deceased to harm selected individuals. (AP, Internet, 5/3/04)



Poeticized Union for Developing Social Happiness (PORTOS) Leaders Convicted for Whipping Children Two leaders of a utopian community near Moscow, the Poeticized Union for Developing Social Happiness (PORTOS), have been convicted of whipping children in the group for disobeying sect rules. Vladimir Belanenko received a one-year suspended sentence and Alexei Merkulov was ordered to serve two years in prison. The formal charge against the two was forming an organization that infringes on a person‘s rights of privacy. As punishment in the group, children were forced to write poetry and keep an ―outer conscience‖ diary, and lashed for the ―minutest‖ misconduct. The Poeticized Union attracted teenagers by promising to pay for their educations and to provide high-paying jobs when they graduated. (Moscow News, Internet, 10/15/04)



Polygamy Greene Paroled Tom Greene, the Utah polygamist convicted of marrying and having sex with his then 13year-old wife, has been freed after serving six years of a possible life term. The parole board chairman said: ―If there was any message to come out of this hearing, it would be that you cannot just marry children, regardless of your religious affiliations.‖ Greene, who denounced polygamy at his parole hearing, was apparently not affiliated with a polygamous church, although he believed in polygamy on religious grounds. Parole officers will supervise him to make sure he has no inappropriate contact with underage girls or Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 126



women other than his wife, now 32, who has chosen to live with him once again. (AP in Casper Tribune, Internet, 8/27/04) Green Admits Guilt Tom Green, a polygamist convicted of first-degree felony rape for marrying his wife when she was 13, has told the Utah parole board that he now realizes, after long reflection, that what he did was wrong, and that he would certainly not let his young daughters enter into such marriages. His wife, now 32, and the mother of seven children, previously maintained that she had not been victimized by her early marriage. Now, she says Green‘s imprisonment made him a better person and that she forgives him and wants to continue to raise their family with him. (AP, Internet, 8/13/04) State Supreme Court Upholds Green Conviction The Utah Supreme Court has finally rejected Tom Green’s pre-prison claim that the state‘s anti-polygamy law infringed on his First Amendment right to practice his religion. The law, according to the court, ―does not attempt to target only religiously motivated bigamy. Any individual who violates the statute, whether for religious or secular reasons, is subject to prosecution.‖ The court acknowledged that the law has ―an adverse impact on those wishing to practice polygamy as a tenet of their religion,‖ but that this was not enough to prove a First Amendment violation. The court also said that the bigamy law helped protect people, especially children, from exploitation and abuse. Critics of the law maintain that polygamists should be charged with various abuse crimes, if they have committed them, but not for having multiple wives. (Angie Welling, Deseret Morning News, Internet, 9/4/04)



Rajneesh New Book on Youngster’s Life in Rajneesh Tim Guest‘s recently published My Life in Orange (Granta, 2004) recounts life as a child with his psychologist mother in several of guru Bhagwan Rajneesh’s residential ashrams in the 1980s. It is a story of a childhood ―standing on tiptoes looking for my mother in an orange crowd,‖ and of surviving ―a life of sexual precociousness without behavior boundaries.‖ The movement was really ‗for adults only,‘ and children depended on one another to survive, he says. (Nesta Lloyd, FAIR NEWS, 1, 2004, PP. 18–19) Rajneesh‘s ashram in Poona, India, now called the Osho Meditation Resort, caters to trendy European professionals and holds workshops for executives of companies like Airbus, Mercedes, and Nike. The organization is trying to shake off the ‗sex guru‘ image and change with the times. (The Times, London, in FAIR NEWS, 1, 2004, p. 19)



Remnant Fellowship Church/Weigh Down Workshop Leader Says Critics and Police Want to End Her Ministry Franklin, TN-based Remnant Fellowship Church leader Gwen Shamblin, founder of the associated Weigh Down Workshop, says that she is the real target of an investigation into the death of an 8-year-old child whose parents are being accused of child abuse after following alleged church teachings on discipline. Shamblin says that police, critics, and cult experts have made former church members believe they were members of a cult, and while she accepts the ―prophet‖ label, she derides the notion that she uses mind control on her followers. She also said she believes the parents in the case, who say their child ran into a banister and died of a seizure.
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Shamblin, acknowledging that she might be arrested, like Jesus and some other biblical leaders, says: ―If I‘m imprisoned because of this, if they take my home, whatever, I believe that my calling is to write in clear terms how to fall in love with God. And I have been true to that calling, even in the midst of all this.‖ (Karen Miller, The Tennesseean, Internet, 6/30/04)



Satanism Now Says She’s Innocent of Satanic Ritual Crime Robin Marie Murphy, serving a life term for a murder she once said was connected to the rituals of a satanic cult, now says she is innocent. She claims she lied on the stand about being present at the crime — knowing she might be imprisoned —hoping to convict Carl Drew, whom she says was a devil worshipper and murderer of prostitute Karen Marsden and many other women. Murphy said she constructed the Satanic cult story from secondand third-hand accounts of Drew‘s activities. (Gregg M. Miliote, Herald News, Internet, 3/24/04)



Scientology Prominent Clearwater Scientologists Scientology lead spokesman Ben Shaw, son of a career Army officer, joined in 1971 and became a minister in 1978. His wife heads the church‘s Flag Service Organization. Benetta Slaughter, one of the first Scientologists to gain acceptance among Clearwater civic leaders, and active in civic and social groups, is head of her own local publishing company and chief executive of Applied Scholastics International, in St. Louis, a learning program that uses teaching methods of L. Ron Hubbard, Scientology‘s founder. Mary Storym from New Zealand, is a board member of the Clearwater Marine Aquarium and the Boys & Girls Club while serving on the city‘s Main Street Design and Promotions Committee, the Homeless Task Force, and the Economic Development Task Force of the Clearwater Arts Foundation. Elias Jafif, a native of Mexico, heads a private investment group planning a high-rise residential and retail project in downtown Clearwater. (St. Petersburg Times, Internet, 7/19/04) Don’t Let them Take Over Clearwater Church of Scientology documents seized Clearwater, discredit enemies, and make 2000. A recent series of articles in the St. on its way to achieving ―domination‖ in investment by others.



by the FBI in 1977 outlined a plan to take over the town the world‘s first ‗Scientology city‘ by Petersburg Times indicate that the church is well Clearwater‘s core, where there has been little



The population of Scientologists in the city is growing by 1,000 annually and members are ―stitching themselves into the city‘s civic and cultural fabric with volunteer work and memberships in non-Scientology organizations. ―Clearwater could benefit from Scientology's energy and investment, but residents should not let the controversial organization take over downtown.‖ (Editorial, St. Petersburg Times, Internet, 7/25/05) Summer School Course at UW Based on Scientology Methods A five-day summer course for children at the University of Wisconsin-Fond du Lac, entitled Study Technology, is based on the educational writings of Scientology founder L. Ron Hubbard. Experts who monitor Scientology say the course promotes Scientology religious beliefs and methods. One child says she found the course — which includes a section on how to use a dictionary effectively — boring. Her mother, who looked into Scientology on the Internet, called it junk science, and says that the methods did not make sense. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 128



Nonetheless, she allowed her daughter to finish the course. ―This is the best time she‘s had all summer. . . . You wouldn‘t believe how much she learned from this class.‖ The teacher, who declined to state her religious background, said: ―I‘m teaching a study skills class — it‘s a totally secular class.‖ The head of continuing education at the college is aware that the course is based on Hubbard‘s methods, but said she observed the class and does not believe it promoted the church. Carnegie Mellon University professor David Touretzky, who has studied Scientology, said that course concepts are central to Scientology teachings, and that teaching them in public schools violates church-state separation. (Nahal Toosi, Milwaukee Journal Sentinel, Internet, 7/30/04) French President Turns Down Cruise French President Jacques Chirac has refused Tom Cruise‘s offer to visit the Elyseé Palace [the French White House]. Chirac was afraid Cruise would use the visit to promote his Scientology beliefs. But Chirac‘s great rival, Interior Minister Nicolas Sarkozy, received Cruise, which occasioned great publicity. (The Times, London, from FAIR News, Britain, 2/2004, p. 7) Play About Founder Hubbard Maureen FitzGerald has written Moonchild, a ―quasi-historical living-room comedy‖ based on the life of Scientology founder L. Ron Hubbard. According to press releases, the production, which was to have run from August 14–28 this year at the Access Theater, on lower Broadway, ―examines the relationship between a young, broke, and struggling Hubbard and the brilliant, half-crazed rocket scientist Jack Parsons, a Satanist and disciple of the infamous Aleister Crowley.‖ The playwright ―speculates on how a meeting between two of the twentieth century‘s most controversial figures led to the birth of a multi-billion dollar empire. (Robert Simonson, Playbill, Internet, 8/4/04) Whenever the Hubbard character is by himself he practices his mantras, written on index cards, and chants to himself: ―You are courageous,‖ ―You are charismatic.‖ Ultimately, Moonchild ―is a smart (and given the Scientologists‘ legal department, brave) farce betraying a real affection for shallow, power-hungry flakes up to no good.‖ (Ada Calhoun, New York Times, Internet, 8/15/04) Google Scrutinizes Scientology Ads Internet search engine Google‘s recently disclosed advertising policy tells employees to make sure Scientology ads clearly say they come from the church, presumably so named in the policy. Also rejected: ads ―bashing‖ politicians, abortion ads that refer to religion, hacker sites and spam software, and uncertified online pharmacies. (Verne Kopytoff, San Francisco Chronicle, 8/9/04) Detox Program Charges Scientology says it‘s planning to charge $5,000 for its heretofore free detoxification program offered to people officially involved in the 9/11 rescue effort. The group‘s New York Rescue Workers Detoxification Project — partly funded by Scientologist Tom Cruise — wants to get a $1 million government grant to test whether or not the program works. Experts in such matters say it doesn‘t. (Heather Gilmore, New York Post, Internet, 8/15, 04) Film Critical of Scientology Infernal Bridegroom Productions has released a film entitled Me-sci-ah, by Troy Schulze, a ―merciless ribbing‖ of actor Tom Cruise‘s involvement in Scientology. The movie is based on ―found‖ materials — interviews given by Cruise, Scientology materials, and other sources
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— that ―debunk‖ Scientology and founder L. Ron Hubbard. The film suggests that Cruise was Scientology‘s savior in the 1980s, when it was [allegedly] deep in debt and besieged by lawsuits. (Everett Evans, Houston Chronicle, 10/15/04) Warns of Scientology Recruiting The Jerusalem-based cult-watching group Yad L‘Achim warns residents that Scientology is attracting religious women from the Shaarei Hessed neighborhood to an office nearby that offers a course entitled ―Scientology.‖ Although she denies any connection to Scientology, the director, according to the Scientology main office in Tel Aviv, represents the organization. Yad L‘Achim says Scientology tells those who respond to its ads for secretaries that if they want to be hired they have to take a course in ―dianetics,‖ which is central to the belief and practice of Scientology. A justice of the Victoria, Australia, Supreme Court called Scientology ―evil,‖ and a former British Minister of Health said it was socially harmful. (Israel National News, Internet, 8/25/05) Narconon Banned Scientology’s anti-drug program, Narconon, has been banned from the San Francisco school system, despite revisions in content, due to continuing concerns about its scientific accuracy. Superintendent Arlene Ackerman has, however, commissioned an outside scientific appraisal and might reverse her decision if the report is positive. Ackerman became concerned when she learned that Narconon lectures reflected Scientology beliefs about drugs and anatomy. Five addiction specialists told the Chronicle that Narconon introduced students to some of the beliefs and methods of Scientology without their knowledge. The unrevised program directed the Narconon speaker to lead students in thanking Scientology founder L. Ron Hubbard for the program. (Nanette Asmov, San Francisco Chronicle, Internet, 8/25/04) Workshop in Nigeria The Education Tax Fund of Nigeria organized a six-day workshop in Lagos in August on ―Applied Scholastics Teaching Technology Training.‖ [Applied Scholastics is a Scientology program.] Attendees at the workshop, organized by the consulting firm of McCrae & Co. and addressed by the Nigerian Minister of State for Education, included directors of education, senior school administrators, and classroom teachers. One of the goals of the workshop training was ―to expose participants to modern pedagogical skills developed by the Association for Better Living and Education, a non-governmental organization based in the United States of America.‖ (Bukola Ogunnowo, The Day [Lagos], Internet, 8/25/04) Against Mental Health Funds Proposition 63 on the November ballot in Santa Cruz, CA, asked for approval of a one percent tax on taxable personal income in order to prevent mental health services from further deteriorating. Scientology’s Citizens Commission on Human Rights [known for its campaigns against traditional mental health delivery systems] loudly opposed the measure, on the ground that passage would cause tax increases in other areas. (Brian Seals, Santa Cruz Sentinel, Internet, 8/25/04) Cruise Seems Out of Control Tom Cruise was so vehemently opposed to psychiatry and drug therapy when he expressed his Scientologist’s hostility to traditional mental health treatment that ―I start to feel nervous [during a long interview] and not a little agitated; no examples from me and my friends who have benefited from therapy or Prozac will be allowed in discussion here.‖ [Mike Goodridge, Evening Standard [UK], 8/19/04) Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 130



Growing Presence in Downtown Clearwater A St. Petersburg Times‘ survey finds that Scientologists own more than 200 restaurants, shops, service outlets, and small businesses in and around downtown Clearwater, FL, the church‘s international headquarters. In addition, some 900 condos and townhouses are to be developed in the area, mostly by Scientologists. (St. Petersburg Times, Internet, 9/9/04) Wins Claim against Former Member for Public Disclosures A Marin County, CA, judge has agreed with Scientology that former member Gerry Armstrong breached a 1986 settlement — he received $800,000 to drop a harassment suit against the organization — by continuing to make public information he gained as a Scientology insider and by speaking out against the church. Armstrong is now ordered to pay Scientology $500,000 in restitution. This, added to $300,000 previously awarded the church from Armstrong, equals the amount Scientology paid in its original settlement with him. Armstrong, who now lives in Canada, says he will never pay the judgment. ―I will outlast them, he added‖ (Nancy Isles Nation, Marin Independent Journal, Internet, 4/10/04) Call for Tax Agreement with IRS to Be Made Public ―The Church of Scientology may routinely operate by shrouding its practices, but its interactions with the government should be a matter of public record. Taxpayers need to know if they are being treated fairly and whether the IRS, as Judge Silverman queried, has made Scientologists its ‗chosen people.‘ ‖ In 1993 the Church of Scientology came to an agreement in a tax dispute with the Internal Revenue Service that revolved around the issue of tax exemption for certain activities of religious organizations. A Jewish couple sued the IRS to get the same kind of tax deduction for the religious education of its children that Scientologists get for ―training‖ and ―auditing‖ costs paid to Scientology. Two years ago, the suit was denied, although the court criticized the secrecy of the Scientology-IRS agreement and one judge encouraged litigation of Scientology‘s special tax exempt status, which seems to give preferential treatment to one religion. The couple is now back in court challenging the apparent disparity. ―The response to this disparity should not be an expansion of tax deductibility for religious training but closer scrutiny of ‗auditing‘ sessions with counselors. ―As to the ‗secret‘ agreement between the IRS and Scientologists, it is time to open that document to the public. The law demands special disclosures by tax-exempt organizations such as churches; and the public has a right to know the details of any agreement relative to a church‘s tax exemption.‖ (Editorial, St. Petersburg Times, Internet, 3/25/04) Establishing in Boston Neighborhood Scientology has set up a storefront outlet in Boston‘s [largely black] Codman Square neighborhood saying it will offer free adult and child literacy tutoring, drug education and prevention programs, and training for other clergy who want to help in the community. The director of a local health care center worries about Scientology‘s ―aggressive proselytizing,‖ while a caretaker at the nearby Church of the Nazarene says: ―It bothers and scares me because I don‘t think a lot of people here know what they are. They don‘t tell the whole story when they recruit. They appeal to the needs of the community. But it‘s just a way for them to get new members and more money.‖ (Jimmy Cronin, Boston Globe, 3/28/04)
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Use of Public Space Draws Criticism The Catholic Church in Birmingham, England, has criticized the city council‘s decision to let Scientology use Centenary Square to launch its volunteer ministers‘ center. The diocese said Scientology was ―regarded by many as little more than a cult,‖ and noted the government had refused to accord the group charitable status. But the council said Scientology could use the square because it was not a banned or illegal organization. (James Cartledge, Evening Mail, Internet, 4/24/04) Shock Therapy Trial Officials at Santa Barbara Cottage Hospital say that a civil trial to determine if shock therapy patient Victor Akkerman suffered permanent memory loss is an attempt by the Church of Scientology to shut down the electroshock therapy treatment center, the only one in several counties. [Scientology has long carried out a campaign against psychiatry and electroshock treatment.] Akkerman now lives alone, his wife having left him and his children saying they feel alienated from their father. (Chuck Schultz, Santa Barbara News-Press, 4/29/04) Fear Drug Lecture May Lead to Recruiting Some residents of Markbeech, Kent, England, are concerned that an anti-drug lecture by a person linked to Scientology may have been part of an attempt to recruit new members for the group and its drug rehab program. Graeme Raeburn, a local man who is a vicepresident of the Royal College of Art Students‘ Union, said: ―The rehab involves complete surrender to the controlling people so effectively they [the recruits] are handing over their money and putting their complete belief into the Church of Scientology.‖ (Ian Read, This is Kent, Internet, 4/30/04) Stars Open Scientology Center Entertainment personalities David Pomeranz and Ernie Reyes recently visited Manila to open the new Hubbard Dianetics Center and Church of Scientology. Both stars say Scientology has helped their professional and personal lives greatly. (Shirley Pizarro, Manila Bulletin, Internet, 5/14/04) Settlement in McPherson Case Scientology recently settled out of court — on terms undisclosed — the wrongful death suit brought by the estate of former member Lisa McPherson, who died in 1995 in the church‘s custody while receiving medical treatment. The suit generated ―nightmarish‖ publicity for the church for a number of years, and a lengthy trial would have drawn international media attention. ―It‘s over,‖ said a church spokesman. ―We look forward to the future and carrying out our mission of helping people attain spiritual freedom.‖ (Robert Farley, St. Petersburg Times, Internet, 5/29/04) What Was Nature of McPherson Settlement? Regarding the recent settlement of the bitter and protracted suit brought against Scientology by the estate of Lisa McPherson, the Scientologist who died while in the church‘s care: ―At one point the church is reported to have agreed to settle for $20,000, and the estate wanted $80 million. Where on that scale did the settlement fall? With the church‘s spiritual headquarters in Clearwater and with its presence in Tampa expanding, that is a question of legitimate public interest.‖ (Editorial, Tampa Tribune, Internet, 6/4/04) To some, the settlement is the result of Scientology wearing down a critic in the course of litigation. To others, it was the church‘s way of avoiding an embarrassing trial. California attorney Ford Green, who accused the church of mental abuse on behalf of a client for whom he won an $8 million settlement, said: ―The church bought silence.‖ A trial would Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 132



have given the public ―a copious education of what Scientology is and how it operates. The millions of dollars that go out [in a settlement] aren‘t nearly as much as the millions that don‘t come in if they get bad press.‖ (Robert Farley, St. Petersburg Times, Internet, 6/6/04) ―The McPherson case and the avalanche of negative publicity it brought down on Scientology may be over, but the questions her death raised remain. How did she die? Was she kept in the Fort Harrison [building, Scientology headquarters] against her will? Why wasn‘t she in a hospital? What doctrines and procedures of the Church of Scientology came into play during those 17 days [she was in its care]? (Editorial, St. Petersburg Times, Internet, 6/15/04) Narconon Program Threatened The San Francisco school system is threatening to end the Scientology-linked Narconon anti-drug program unless it stops teaching inaccurate and misleading information. The system‘s health education staff does not want the program to continue to make sweeping generalizations that all drugs are bad, or to claim that drugs are stored in body fat for years, where they allegedly cause repeated flashbacks and drug cravings until ―sweated out.‖ [Scientology offers the public a program to achieve this.] Addiction physicians say there is no scientific evidence to support such claims. Indeed, the concepts in the program are straight out of the Church of Scientology, including medical theories that some addiction experts describe as ‗irresponsible‘ and ‗pseudoscience.‘ ‖ Superintendent Arlene Ackerman says: ―The fact that (Narconon) is addressing drugs is a positive. But some of the facts that they were teaching the kids support a philosophical or religious belief, as opposed to science, so we had to say ‗no.‘ ‖ Ackerman became interested in the issue when the San Francisco Chronicle asked her questions about the program. Scientology has replied to the demand for change by saying: ―There is sound science behind the basic truths we present to children,‖ and, ―Let‘s be frank. Do you seriously think we will do better (with students) if we just parrot what others are saying and do not offer a fresh point of view?‖ (Nanette Asimov, San Francisco Chronicle, Internet, 6/9,10/04; Mitch Earleywine, San Francisco Chronicle, Internet, 6/14/04) Tom Cruise Opens Narconon Center Scientologist Tom Cruise in June opened up a Scientology ―detoxification‖ center in New York City dedicated to treating rescue workers exposed to toxic materials following the September 11 attack. Declaring that thousands are still suffering, he claimed the Scientology treatment is so effective that a center he opened in 2002 has been inundated with patients. (Agence France Presse, Internet 6/10/04) Deficit in Ireland Scientology in Ireland has a massive debt of 1.1 million Irish pounds, a rise from 17,755 pounds in a little over a year. The increase is due, according to a church director in Ireland, to settlement of suit brought by businesswoman Mary Johnson alleging conspiracy, misrepresentation, breach of constitutional right, and deliberate infliction of emotional harm. (Tom Lyons, Irish Independent, Internet, 6/15/04) Negative Downtown Image The presence of the Church of Scientology establishment in downtown Clearwater, FL [the church‘s international headquarters], is one reason voters have consistently rejected government plans to redevelop the city center, according to a recent survey. (Adrienne P. Samuels, St. Petersburg Times, Internet, 6/9/04)
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Gov. Schwarzenegger’s Office Open to Scientology Lobby California Governor Arnold Schwarzenegger is giving ―gubernatorial courtesies and a level of entrée to his administration not even some lawmakers get,‖ including an audience to Jenna Elfman, co-star of the TV sitcom ―Dharma and Greg.‖ She met with the Governor‘s chief of staff to talk about Scientology and ―drop off fliers.‖ Elfman said she wanted to introduce Scientology‘s ―non-religious‖ program, Criminon, an alternative for rehabilitating prison inmates based on the work of Scientology founder L. Ron Hubbard. (Peter Nicholas, Los Angeles Times, Internet, 6/20/04) Display Dismissed as Unscientific Scientology’s anti-psychiatry display in Palmerston North (New Zealand), set up outside a K Mart by Scientology‘s Citizens’ Commission on Human Rights, was characterized as destructive propaganda by Professor Ian Evans, head of the School of Psychology at Massey University. Responding to the claim that psychiatry had been a failure for the past 300 years, Evans said: ―A lot of people are receiving really first-class psychiatric care (in New Zealand). To try to vilify all psychiatry (with a display of this type) is really a mistake.‖ (Evening Standard (NZ), Internet, 7/2/04) Anti-Psychiatry Tour Scientology’s Citizen‘s Commission on Human Rights‘ traveling exhibition, ―Broken Life: Psychiatry Exposed,‖ is finishing up a month-long run at St. Petersburg‘s Peter and Paul Fortress and will soon move on to Moscow. The exhibition stresses the abusive treatment of children in Russian institutions for the mentally disabled and the mis-classification of many children as mentally ill. Some 10,000 people reportedly visited the exhibition and 600 signed a petition protesting alleged violence in Russian psychiatry. (Vladimir Kovalev, St. Petersburg Times, Russia, Internet, 7/16/04) Consultants Help Build Community Connections Scientology has hired a lawyer and public relations expert to help break down barriers to the acceptance of the organization in Clearwater, FL, site of Scientology‘s international headquarters. Bennetta Slaughter, a charismatic businesswoman deeply involved in the community, was recently elected to the Clearwater Regional Chamber of Commerce Board of Directors following an appeal by board member Ed Armstrong, a prominent citizen and attorney who represents Scientology. Board members were concerned that some rank and file members might quit, protesting Slaughter‘s nomination — as one of them had when Armstrong himself was nominated two years ago. But Armstrong told them: ―Think if there is a legitimate reason for opposing her or if it‘s only because of religion. Think about that.‖ For Scientology, ―it was yet another step in its long march toward acceptance in Clearwater. It also was another successful negotiation by the deft Armstrong, a noted real estate lawyer [Scientology is heavily invested in downtown real estate] who, along with former political consultant Mary Repper, opened many doors for the church.‖ The church‘s use of Armstrong and the other consultants is part of Scientology‘s ―safe pointing‖ strategy, developed by Scientology founder L. Ron Hubbard, to woo community leaders. (Robert Farley, St. Petersburg Times, Internet, 7/19/04)



Spiritual Healing/Faith Healing 12 Years for Abuse Harold Mearon has been sentenced to 12 years in jail in Wetaskiwin, Alberta, Canada, for posing as a medicine man and then sexually abusing women and girls under cover of Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 134



spiritual healing. The judge said Mearon‘s role as a healer ―gave him access to the minds and the bodies of his victims,‖ one of whom was 12 years old. ―He systematically manipulated the young and vulnerable into believing his perverse practices were culturally condoned.‖ (CBC News, Internet, 5/21/04)



Sri Chinmoy Accused of Sexual Exploitation Queens, NY-based guru Sri Chinmoy (Chinmoy Kumar Ghose), who preaches celibacy to some 4,000 followers worldwide, is being accused by some of them of sexual abuse. One reports in an online discussion board that the guru ―summoned‖ her for sexual encounters in 1991 and 1996, and in 2000 asked her to have sex with another female disciple while he watched. ‖I had never kissed a woman or touched a woman. It was not something I fantasized about. . . my mind was completely blown. It was so hard for me, but not only did I do it but I acted happy about it.‖ Another woman claims to have become pregnant by Ghose, and says he paid for her abortion. Sri Chinmoy‘s attorney said: ―You‘re going to have disgruntled people. His philosophy attracts many people, and some of them are deeply troubled, some in a sexual way.‖ The guru‘s former attorney — a longtime member — says disciples went into debt supporting him. ―Their whole existence is saving enough money to go on the [annual threemonth] Christmas trip. Celebrities attracted to Sri Chinmoy include Olympian Carl Lewis and guitarist Carlos Santana. (Alex Ginsberg, New York Post, Internet, 5/32/04)



Sri Haribharanidhara Raghavendra Swamigal Parents Abduct 13-Year-Old Holy Man The parents of Sri Haribharanidhara Raghavendra Swamigal, a 13-year old boy who has renounced worldly goods and set up his own monastery in the Indian State of Madras, was recently abducted by his parents while giving a speech on spiritualism in a community town hall. They say someone is using their son to make a fortune out of the ashram. While as a minor the boy is legally under his parents‘ care, he has nonetheless returned to the ashram to await a court decision in the matter. A reporter who heard the young swami‘s comments when he returned to his devotees said the boy was ―taking his cue‖ from some of them, who stood around him as he spoke. (Justin Huggler, Independent, U.K., Internet, 6/17/04)



Taxation/Unitarian Church Official Says Unitarian Church Not Tax Exempt Texas Comptroller Carole Keeton Strayhorn says the Unitarian Church is not a religious organization, for tax purposes, because it ―does not have one system of belief.‖ Some 1,000 religious organizations have been granted exemptions from taxation since 1999 in Texas, and 17 have been denied, several of the latter because, like the Unitarians, they do not mandate a belief in a supreme being. Officials say their belief test of religion is necessary to avoid abuse of the system. Critics of the policy say the federal government uses less stringent rules for tax exemptions while still discouraging abuse. (R. A. Dyer, Fort Worth Star-Telegram, Internet, 5/17/04)
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Transcendental Meditation Considered for Schools The Ministry of Education in Trinidad and Tobago is considering Transcendental Meditation to help underperforming students do better. A ministry official said a seminar for teachers on TM aims ―to open up their eyes‖ to the benefits of meditation. The featured presenter, Dr. Alarik Alexander, of Iowa‘s Brain Research Institute [a department of Maharishi International University, the seat of the Transcendental Meditation movement], said he has seen TM practice ―improving self-confidence, social interaction, and academic performance.‖ The president of the Trinidad and Tobago Unified Teachers Association, although unaware of the consideration given to TM, has said: ―Anything dealing with prayer and meditation‖ being implemented in the schools would be a positive thing. (Trinidad and Tobago Express, Internet, 5/15/04)



Twelve Tribes Arrest in Child Custody Dispute Lynn Delozier, 48, a member of the Twelve Tribes commune near Brattleboro, VT, has been arrested for keeping her daughter away from Michael Ossip, the now 24-year-old girl‘s father, despite a 1988 court custody and visitation order. The group, which has been involved in several child custody conflicts elsewhere — members have allegedly hidden children from authorities — was fined for child labor violations in New York in 2001. There have also been investigations of the deaths of newborns in the group due to lack of medical care. The Twelve Tribes, with settlements in a number of countries, and described by some observers as a cult, is planning to open a storefront café in Plymouth, MA. (Mike Kalil, Brattleboro Reformer, Internet, 4/17/04; Dave Wedge, Boston Herald, 5/8/04) Group founder and leader Elbert Spriggs advocates corporal punishment of children who are home schooled and not allowed toys, candy, or television. Adults must give up all their assets to the group before they join. Former members, some of whom were deprogrammed, say Spriggs is getting rich off members‘ labor and assets. (Dennis Tatz, Patriot Ledger, Internet, 5/8/04)



Unification Church Senator Says Moon Organization Deceived Him Sen. John Warner says he was deceived by an organization associated with the Rev. Sun Myung Moon’s Unification Church when his office arranged for a ceremony in the Dirksen Senate Office Building at which Moon declared himself the Messiah. The request for use of a room was made by the Washington Times Foundation and its government liaison, Gary Jarmin, and by Christian Voice, which Jarmin chairs. The Moon organization owns the Washington Times, and Christian Voice has long been linked to Moon. Jarmin said there was never any attempt to deceive. (Spencer S. Hsu, Washington Post, Internet, 7/24/04) Moon-style Marriage for Former Uganda President Former president of Uganda Godfrey Binaisa, 84, has married a wife chosen by the Unification Church whom he has never seen. He has, however, spoken a number of times on the phone with the 58-year-old Korean woman, who lives in the U.S. (Anastasia Ivanova, Cultology.blogspot.com, Internet, 8/5/04)
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Orphan Assistance The International Federation for World Peace (IIFWP) [an arm of the Unification Church] has established a ―long-distance adoption system‖ for Zambian orphans. The organization‘s director in charge of HIV/AIDS prevention and ―character education‖ in Zambia, Adamson Musonda, said the orphans would be placed with American families until they complete their educations. He added that IIFWP has built a community school for orphans in Zambia. (Times of Zambia, Internet, 4/29/04) Chile Denies Legal Status The Chilean government has denied legal status to the Rev. Sun Myung Moon’s Unification Church, saying the organization ―injures the political stability of the democratic system that governs the nation‖ and promotes conflict among the legislative, executive, and judicial branches. In Chile for 28 years, the church has been accused of human rights violations and questionable financial dealings. A government legal advisor said the church is ―profoundly anticommunist and xenophobic, with a marked Nazi inspiration.‖ (EFE News Service via Country Watch, Internet, 6/7/04) U.S. House Member Helps Crown Moon Illinois Republican Congressman Danny K. Davis helped present a crown that was then placed on the head of Unification Church leader the Rev. Sun Myung Moon — symbolizing that he and his wife are the ―true parents‖ of mankind — during a March banquet mounted by the church at the Dirksen Senate Office Building in Washington, DC. Davis explained: ―I was attempting to provide an accolade to the Rev. Moon and his wife for promoting visions of world peace,‖ as well as for their ―visions of family structure. . . It had nothing to do with religion. I am a practicing Baptist.‖ The church claims that numerous House members and Senators were involved in the event, but calls to their offices found that all but Davis want nothing further to do with the Rev. Moon or his ―cult-like‖ church. A source says some legislators attended the banquet without knowing its sponsorship. ―There was a mass exodus from the event as soon as folks realized that it was a Rev. Moon event.‖ (Lee Penn, The Christian Challenge, Internet, 6/15/04) Finally Accepted in Gloucester After 25 years in Gloucester, MA, the Rev. Sun Myung Moon’s Unification Church is accepted. Now, few people talk about the church, its businesses, or its members. ―The fear of recruitment of our kids never materialized, and members of the church seem to have assimilated well into the community,‖ says Mayor John Bell. The church core in town consists of 11 families, and half the adults work for the church-owned True World Foods, which owns, among other businesses, two marinas and one of the areas largest lobster wholesale plants. Member Joseph Kelley, 42, says: ―We‘re not as close-knit as we should be. It‘s not as tight as when everyone was single. Everybody‘s working; we‘ve got families; we‘re doing different things.‖ Former member Steven Hassan, who has written widely on the Unification Church, believes Moon did not recruit locally because of the bad publicity generated by his extensive property purchases in town. (Steven Rosenberg, Boston Globe, Internet, 6/27/04)
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the 476-acre property. The residents have left, although members are still running a website and an Atlanta bookstore. ―As far as I‘m concerned, it‘s over. He‘s gone, and he was the ringleader,‖ says County Commissioner Sandra Adams. A neighbor says he thinks York was targeted for conviction on child molestation charges by white authorities who were hostile to the Nuwaubians because they were mostly black. (icwales [UK], Internet, 10/31/04) New Trial Denied A federal judge has denied a request for a new trial by Malachi York, head of the United Nuwaubian Nation of Moors, now serving a 135-year sentence following his conviction in January on charges he regularly molested children in the group‘s rural Georgia commune, and elsewhere. (AP in Macon Telegraph, Internet, 8/17/04) Harassing Lawsuits An expert on ―sovereign citizen‖ movements says that some dozen lawsuits brought by Nuwaubians against Putnam County Sheriff Howard Sills are part of a strategy commonly employed by certain extremist groups. Sovereign citizenship believers reject government control, and most laws. The Nuwaubian settlement has been in conflict with local, state, and federal authorities for a number of years. (Gary Tanner, Macon Telegraph, Internet, 7/12/04) Government Can Take Group’s Property Responding to a 2003 federal lawsuit, U.S. District Judge Ashley Royal has given the government the go-ahead to seize $1.7 million in cash and property tied to the United Nuwaubian Nation of Moors and the group‘s leader, Dwight York, convicted earlier this year on multiple counts of child molestation. The property includes the group‘s 476-acre compound in rural Putnam County, GA, and a home in Athens, GA. Proceeds from the sale of the property will go to law enforcement agencies that worked on the case. (Sharon Crawford, Macon Telegraph, Internet, 7/15/04) Members Disqualified to Run for Office Two members of the United Nuwaubian Nation of Moors have been disqualified as candidates for the Putnam County, GA, Commission and county Sheriff, one because of a 1976 conviction for shoplifting, the other because the three-member panel certifying candidates said he did not meet the residency requirement. Nuwaubian leader Dwight Malachi York was recently convicted of molesting children in the group‘s rural compound. (AP, Internet, 5/27/04) York Followers Quit Jobs in Protest Seven Macon, GA, police officers, saying they are supporters of United Nuwaubian Nation of Moors leader Malichi York, who was recently convicted of systematic child molestation, have resigned, accusing Mayor Jack Ellis of refusing to help them fight a ―conspiracy‖ against York. The officers say local authorities refuse to consider new information that proves York innocent. The city counsel says there is nothing Macon can do because York‘s is a federal case. (Sharon E. Crawford, Macon Telegraph, Internet, 4/27/04) York Sentenced to 135 Years United Nuwaubian Nation of Moors leader Dwight Malachi York has been sentenced to 135 years in prison for molesting boys and girls in the group‘s Georgia compound. The messiah figure allegedly used older girls to recruit younger ones for sex and then gave presents to those who pleased him and punished those who did not. (Elliott C. McLaughlin, AP, Internet, 4/23/04)
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Word of Faith Fellowship Daughters Can Return to Church Sarah and Rachel Almanie, 17 and 16, have gained ―emancipation‖ by order of a Rutherford County, NC, District Court, leaving them free to remain associated with the Word of Faith Fellowship (WOFF), which their mother, Shana Muse, calls a destructive cult. Muse left the children with a WOFF couple when she went to seek treatment at a facility for former cult members and has for some time been seeking to regain custody of the girls, who seem to have thrived while living with the church family. Muse‘s daughters impressed the court, as well as the Department of Social Services (DSS), with their maturity and potential to do well on their own, aided by support from the church family. Muse‘s attorney agreed that the girls were mature enough to make their own decisions, but he wondered why the court would allow them to return to a church which less than a year ago the court deemed abusive enough to remove them from it. The judge said: ―The main objection [to emancipation] seems to be that they [the girls] would make the wrong choice as to what church to attend. The church has had criticism about its practices. In isolation, that criticism raises questions. But those questions could be raised with nearly any denomination that exists in this country.‖ Muse maintains that WOFF breaks up families. ―She [leader Jane Whaley] is not unlike Jim Jones at all, who also made a mockery of the judicial system in San Francisco in the 70s.‖ Muses two sons, 8 and 10, remain in a DSS-assigned foster home. (Jerry Stensland, Daily Courier, Internet, 8/27/04) Children File for Emancipation Two of four children involved in a custody dispute between current and former members of the Rutherford County, NC-based Word of Faith Fellowship (WOFF), have filed for emancipation. Sarah and Rachel Almanie, 17 and 16, had been left by their mother, Shana Muse, with a WOFF couple, the Covingtons, when she left town in 2002 to seek counseling at an Ohio facility for ex-cult members. When Muse returned to North Carolina, the WOFF couple only reluctantly gave the children up to the Department of Social Services following a judge‘s ruling that the church environment was abusive to children. The two teenagers, who say they prefer to live with the Covingtons, whom they treat as parents and who have begun to finance the girls‘ college educations, now want to be free of their mother‘s claims on them, while she has requested that they be returned to her custody. (Jerry Stensland, Daily Courier, Internet, 6/16/04) Wife Agrees to Keep Kids Out of Group Stella Hamrick has agreed to take her two children and leave the home of her brother, Rick Cooper, a member of the Word of Faith Fellowship (WOFF). Her husband, Rick, gained a court order last week to remove the children from the Cooper home because he does not want them indoctrinated and socialized in WOFF. Mrs. Hemrick, who retains custody of the children — her husband has weekend visitation rights — will soon move into her own place and be joined by her mother, who is a WOFF member. The agreement stipulates that the children will not be allowed to attend WOFF, Mrs. Hamrick will not use ―strong prayer‖ or ―blasting‖ in her child rearing, and she will not expose them to WOFF literature. (Jerry Stensland, Daily Courier, Internet, 4/6/04)
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World Message Last Warning Church Cult Leader Appeals to Govt Self-styled Uganda prophet and World Message Last Warning Church leader Wilson Bushara, denying allegations that he said the world would end in 1999, has asked the government to lift its ban on his 1,000-member church and allow him to hold prayer meetings. Bushara has built a huge mansion in Bukoto village, Nakaseke, where he‘s now constructing a school and workshop. (Frederick Kiwanuka, New Vision, Internet, 5/26/04)
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Book Reviews A Matter of Basic Principles: Bill Gothard and the Christian Life Don Veinot, Joy Veinot, and Ron Henzel. Foreword by Ron Rhodes. Springfield, Missouri: 21st Century Press, 2002. 384 pages According to their website (http://www.midwestoutreach.org) Don and Joy Veinot formed the Midwest Christian Outreach (MCO) in April 1995 ―to give clear answers, and a solid defense of the orthodox biblical faith, to all types of unbelievers—atheists, agnostics, as well as members of cultic groups . . .‖ At the time the Veinots and a dozen other co-workers established MCO, none of them had ever been involved with a cult. But as a group they had many years of experience in various Christian counter-cult ministries. This book is the latest product of a series of investigations by MCO over the past decade into Bill Gothard‘s ministry, the Institute in Basic Youth Conflicts (IBYC), now known as the Institute in Basic Life Principles (or IBLP). The investigations began when residents of Oak Brook and Hinsdale, in the Chicago suburbs, contacted the Veinots and their collaborators with concerns about how young people attending IBYC were being treated. Bill Gothard began the IBYC in 1964, the year he was ordained and commissioned for work among youths in the nondenominational Bible church in which he grew up in LaGrange, Illinois. He had studied at Wheaton College from which he received a B.A. in 1957 and an M.A. in 1961. The thirty-year-old Gothard established IBYC after working for fifteen years with inner-city gangs, church, youth groups, high school clubs, and families in crisis. In the ensuing four decades, the Basic Youth Conflict Seminars have attracted more than 2.5 million participants. Most of these would have come from conservative Protestant Christian Churches, but the teaching of the IBLP had a decided impact on at least one of the covenant communities that arose in the Catholic Charismatic Renewal before ecclesiastical intervention brought about restructuring and reform. At a meeting in 1997 between Gothard and three members of MCO, Ron Henzel, Marty Butz, and Don Veinot affirmed that there were a number of very good things emphasized in Bill Gothard‘s ministry. These include the fact that Gothard‘s ministry does have a biblical approach. Second, there is a strong emphasis and striving for high moral ideals that takes sin seriously. Third, Gothard‘s teaching does try to appropriate the Bible for practical guidance in life. On the other hand, MCO has called Gothard a legalist who strongly stresses submission to godly authority that serves as an umbrella of protection from worldly temptations. MCO also calls into question Gothard‘s teaching about the need for all Christian men to undergo circumcision and that uncircumcised men are more promiscuous than circumcised men. MCO has expressed concerns about reports of many people who base their lives around Gothard‘s teaching to an extent that they had never encountered with other popular Christian leaders such Charles Colson of Prison Fellowship, Coach Bill McCartney, formerly associated with Promise Keepers, and Dr. James Dobson of Focus on the Family. Although it is true that these popular Christian leaders may have their fanatical fans, MCO does not know of their having such an organized and devoted following for themselves as Gothard has for himself. Finally, the authors accuse Gothard of not living by some of his basic teachings on truthfulness and authority. A Matter of Basic Principles presents many examples of correspondence or meetings where Gothard promises to investigate a complaint or pursue arbitration. But then he neglects to follow up on his promise to investigate the matter at hand. The book contains ten chapters topically arranged. The authors sometimes draw upon movie titles for their chapters. The first chapter, for example is entitled ―Citizen Kane and a History of Inconsistency.‖ Although the authors do not suggest that Bill Gothard‘s life parallels that of Charles Foster Kane, the main character in the 1941 Orson Welles film, they Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 141



do believe that there are valid comparisons to be made between the two. They note that during the 1970s the seminar ministry was filling not only churches but also stadiums. Like Kane, the people in general loved Bill Gothard. But back at the institute anyone who challenged Gothard‘s rule was marked for mistreatment. One female staff person fell victim to Gothard‘s authoritarian ways when she was fired in 1971 because she did not obey his order to forego dating. ―The Emerald City‖ is the title of the third chapter. There the authors compare Christians who found themselves in the strange and scary world of the Vietnam protests, sexual revolution, and youth rebellion to Dorothy who had found herself in the frightening Land of Oz. Just as Dorothy was looking to the wizard for answers, Christians looked to Bill Gothard as the authority with all the answers that could get them safely home and out of the chaos that had surrounded them during those turbulent years. The authors also draw upon contemporary literature for chapter titles. They begin chapter seven (―The Orwellian World of Bill Gothard‖) with a quotation from Animal Farm by George Orwell in which one of the animals warns the others if they were allowed to make their own decisions, they might in fact make the wrong decisions! Overall the presentation is clear and the organization of the book is appropriate. One of the strengths of the book is the relating of the stories of followers who followed the directions of the leaders of IBLP. One moving story is that of Pastor Johnny Jones in chapter seven who moved his family from California to Michigan to be part of an African American presence in IBLP. But he discovered instead broken promises, power struggles and backstabbing. A typical power struggle was when Emmett Mitchell was brought in as the General Director of the Character Inn in Flint, Michigan where Pastor Jones was working for IBLP. In a short while it became clear that Mitchell was a mere figurehead director who had been brought in because of his connections in the banking industry. The real authority was a staff member named Pat LaMantia, who was in charge of the front desk office. At one point Johnny and his wife Shantelle felt that they were under surveillance, that their mail was being opened, and that someone was sifting through possessions that they had put into storage. After a time of feeling increasingly harassed by Ms. LaMantia, Johnny learned that she was actually running the Character Inn and loyally following the directives of Gothard. Pastor Jones and his family left after discovering that a sixteen-year-old girl was sent to prepare and bring a meal to Bill Gothard. This girl told Pastor Jones that Bill Gothard was her best friend and that Bill Gothard called her all the time to come to see him. Scandalized by this activity, Pastor Jones turned in his resignation, and his family departed from the Character Inn. The Joneses had been promised an offering in July 2000 to help them in their move from California to Michigan. The balance of this money was never paid to him. As he reflected on his experience of his involvement with IBLP, Pastor Jones felt that the real lesson that he learned was that Bill Gothard did not live up to the principles that he taught in his seminars and materials. He has a growing concern for others who like him and his family have been devastated by Gothard and IBLP. The book is less useful in those sections in which they authors theologize. Those parts of the book have less interest and appeal outside of the conservative Protestant world in which the authors operate. A typical example of this occurs in chapter five when the authors discuss for over ten pages how Gothard‘s theology of grace turns away from the Reformation toward what they term the Roman Catholic doctrine of salvation based on works. So too the last ten pages of the epilogue contain a somewhat tedious discussion about sanctification by works, the righteousness of the Law, and grace as the unmerited favor of God. Bill Gothard has had success in reaching the core leadership of American Christian conservative churches. This book effectively and thoroughly sounds the alarm on how this ministry has exerted abusive spiritual authority on many of its participants. Dr. Robert Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 142



Stewart, Assistant Professor of Philosophy and Theology at New Orleans Baptist Theological Seminary in New Orleans sums up the matter fairly well when he writes that this book should be read by virtually all evangelical pastors and anyone who has attended a Gothard seminar, is considering attending one, or just wants to know more about the ministry of Bill Gothard. Rev. Dr. John Dillon



Charles Mason Remey and the Bahá'í Faith Francis C. Spataro Tover Publications, The Remey Society. 80-46 234 St., Queens, NY 11427-2116. 2003; 40 pages (paperback). $15. ISBN 0-9671656-3-6. Mr. Spataro‘s account of Remey‘s life borders on adoration. Spataro‘s intensity is, of course, not shared by the current leadership of the Faith. The back cover tells the reader that Spataro, a high school teacher, was first introduced to the Faith by followers of Remey in 1976. For three years he researched the life of Remey and others who follow what they call the ―Orthodox Bahá'í Faith.‖ He gives an economical but clear history of the Faith up to the time of his writing, 1987. For Spataro, the ―apostolic period‖ of the Faith began in 1863 when Mirza Husayn Ali, (1817 – 1892) exiled son of the Persian prime minister, was living in Baghdad. Spataro said he was recognized by ―Moslems, Jews, Zoroastrians, Hindus, Buddhists and Christians‖ as Jesus Christ returned to earth. His disciples called him Bahá'u'lláh, the glory of God on Earth. For Spataro, the apostolic period ended when Shoghi Effendi Rabbani, Bahá'u'lláh's great-grandson died in 1957 without a will specifying who should be the next guardian of the Faith. Spataro compares what happened next to the violation of God‘s covenant that occurred in early Islam when certain Muslim elders set aside the wishes of Mohammed that his son-inlaw Ali be his successor. In 1963, the institution of guardianship, set up by Bahá'u'lláh's son was set aside by the ―Hands of the Cause‖ and, according to Spataro, an ―unduly elected‖ ―International House of Justice‖ abrogated the guardianship completely. Remey, appointed by Shoghi Effendi himself in 1951 as the President of the International Bahá'í Council, led a minority of the membership against the ―Hands of the Cause,‖ who decided they should simply carry on the Faith without a guardian, utilizing the democratically elected local, national and international ―Houses of Justice‖ as the final word on matters not specified in the writings of Bahá'u'lláh. Spataro condemns all this implying a will was unnecessary and that Remey was the legitimate and duly designated Sacred Head or Second Guardian. Forced into ―exile‖ in the Florentine suburb of Fiesole, Remey lived out his life branded as a defector, who, after losing lawsuits, was publicly unable to use the term ―Bahá'í. Those who followed him called the new group, ―The Abha World Faith: the Orthodox World Faith of Bahá'u'lláh.‖ His followers consider The Bahá'ís of Haifa ―usurpers.‖ Spataro is not content to leave the story there. He adds a final chapter as a sort of olive branch that asserts all ―Bahá'ís‖ agree that Bahá'u'lláh is the ―Lord of the New Day,‖ regardless of their view of the present administration. Precious few details of Remey‘s early life are given. The book feels like it is a mercilessly cut-down version of a longer work, skipping sometimes in mid sentence from one thought to another. The story of Remey‘s conversion in 1899 at age 25 out of the anti-hierarchy AngloCatholic Oxford Movement is astonishingly short of detail. Spataro instead focuses on the ―firmness and devotion to the cause‖ of those who were Remey‘s early instructors.
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Spataro asserts that Remey‘s spiritual pedigree before the Oxford Movement led back through both parents to the Pilgrims and the Huguenots, giving him ―the unadulterated, reformed tradition coming directly from both John Calvin and the Puritans.‖ This appears to be groundwork for the author's later assertion that Remey should have been recognized as the Guardian of the Faith. Spataro discusses the history of Presbyterian Millenarianism as espoused by Edward Irving in the 1830s, though he does not document a direct connection between Bahá'í Faith and Irving. Spataro does connect Irving to Sun Myung Moon in an apparently positive reference. He does not directly give the reader insight into the relevance of this to the Bahá'í Faith or Remey‘s memory but he seems to imply that Moon is on the right track, as Remey was when he found the Bahá'í Faith. Despite the book's many deficiencies, it sheds a bit of light on the complaints of some Bahá'ís. Bacquet (2001), for example, says: The Bahá'í Faith clearly lacks many of the features that are usually associated with dangerous cults. It does, however, include some doctrines and practices that put it closer on the ―cult-like‖ end of that continuum than even most conservative religious groups, and that are starkly at variance with its tolerant public image. It does not, for example, have a living, charismatic leader, but it is governed by an elected body that is believed to be endowed with divine guidance and that cannot be challenged. While outright exploitation is rare, Bahá'ís are encouraged to make considerable voluntary personal sacrifices for the good of their faith. Unlike cults that insulate their members from outside influences, Bahá'ís do not consider the rest of the world evil, and in fact are encouraged to mix among people of various faiths. However, the existing governmental systems of the world, including Western democracy are considered inferior to the system of Bahá'í governance and doomed to eventually go by the wayside. Bahá'í institutions also express fears over external threats, especially those that might endanger the religion‘s reputation. This is often given as a reason for the careful screening of publicly-available information. More marked, however, and perhaps the most ―cult-like‖ aspect of Bahá'í belief and practice is the fear of internal enemies that threaten to disrupt the religion‘s unity and undermine its selfdefinition as the agent of mankind‘s salvation. Charles Mason Remey and the Bahá'í Faith seems intended primarily to encourage the followers of Remey‘s ―orthodox‖ group. It is not likely to have changed the minds of any of the ―Haifa‖ Bahá'í, the largest of the Bahá'í organizations. It is not a clear presentation or defense of Ali, or Bahá'u'lláh as the return of Christ on earth. Nor is it a clear articulation of debates within Bahá'í, as is the Bacquet article cited above. It is an interesting window into one side of a controversy in a very large new religious movement that has been severely persecuted in the Moslem world and little known in the West. Reference Bacquet, Karen. (2001). Enemies within: Conflict and control in the Bahá'í community. Cultic Studies Journal, 18, 140-171. Ron Burks, Ph. D.
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Grandparents’ Rights: What Every Grandparent Needs to Know Patricia Perkins Slorah 1st Books Library, 2003, ISBN: 1-4107-6628-4 (e-book), ISBN: 1-4107-6627-6 (paperback) Patricia Perkins Slorah, has written an easy-to- read book for grandparents who are considering assistance from the legal community to secure visitation with their grandchildren. The book is aptly titled, Grandparents’ Rights: What Every Grandparent Needs to Know. For grandparents who are unfamiliar with the court system, Ms. Slorah provides helpful guidance. Although any book about the current state of the laws would be outdated at some point in the future as to what certain laws provide, this book provides timeless personal stories of grandparents who have struggled to gain visitation rights with their grandchildren. For readers who are not grandparents, the book is an eye-opener about a growing societal problem – neglectful parents, abusive parents, or a parent who has lost a spouse and then turns his or her back on the children‘s grandparents. In several of the vignettes, grandparents became caregivers for their grandchildren and then sought legal visitation rights when their relationships with the parents became estranged, or when other problems surfaced such as divorcing parents, substance abuse, or death of a parent. State by state, legislatures are enacting laws for grandparents to have legal grounds for visitations with their grandchildren. At the heart of these laws is recognition on the part of legislatures that when dysfunction occurs in immediate family units, one solution may be to provide grandparents with rights to see their grandchildren. The author tells the personal stories from the point of view of the caring and unappreciated grandparent. For instance, ―As a member of the grandparent generation, I now believe we misled our daughters. We told them that because of new attitudes toward women, they could ‗have it all.‘ We neglected to tell them they could not ‗have it all at once.‘‖ (page 4). An undercurrent throughout the book is that the parents are depicted as cold-hearted towards the grandparents‘ desires, neglectful of their children‘s need for basic necessities, or outright abusive. The author also briefly mentions instances of sexual abuse and physical abuse of children by their parents. Readers may be initially put-off by the one-sidedness of the point-of-view. For example, in describing a grandparent support group, Ms. Slorah writes: ―[G]randparents told how their daughter or in-law would leave their grandbaby with ‗just anybody‘ so she could go out and party.‖ (page 41) Nevertheless, readers will eventually forgive the author when focusing on the book‘s purpose. ―Grandparents‘ Rights‖ would be a useful book for grandparents who seek visitation rights with children of cult members. But there are hurdles for grandparents in achieving visitation rights with grandchildren in or out of cults. For example, in New York, the law, Domestic Relations Law section 72, currently provides that the courts first examine whether the grandparents have standing. To establish standing, the grandparent can petition for visitation when there has been a death of the child‘s parent or ―where circumstances show that conditions exist which equity would see fit to intervene.‖ If standing is found, then the second inquiry that the courts must conduct is whether visitation is in ―the best interest of the child.‖ For grandparents looking for answers, ―Grandparents‘ Rights‖ provides readers with motivation, at the very least. The author describes how she took her family matters to court, testified in Congress, lobbied her state legislature, and took her story to the media. She also provided advice to those seeking it, and it sounds like her phone rang constantly. With that kind of determination described in this book, any reader would be inspired.



Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 145



As in all legal matters, the author before attempting to ―obtain[...] Nevertheless, for those who cannot – ―pro se‖ – if your state permits. procedures in Florida for obtaining called, ―Twelve Ways to Win.‖



advises her readers to seek the advice of an attorney any rights through the court system‖ (p 119). afford an attorney, she suggests appearing without one The author describes in the appendix of the book the visitation. She also provides tips in the final chapter Acknowledgement



The reviewer thanks law student Teri Ann Puliafico for her research assistance. Robin Boyle, Esq.



Spiritual Intelligence, the Behavioral Sciences, and the Humanities Frank MacHovec, Ph. D. Published by: The Edwin Mellen Press: Lewiston, Maine, Queenston, Ontario, & Lampeter, Wales, 2002, 291 pages Frank MacHovec is a clinical psychologist who has taught at Rappahannock Community College and Christopher Newport University, both in Virginia. His main thesis is the belief that a ―Spiritual Intelligence Quotient‖ (SIQ) is a constant in human history that frequently transcends organized religion. The author illustrates this thesis with many examples from the realms of art, music, poetry, religion, and even politics. MacHovec‘s book ranges far and wide, including references from the Hebrew Bible, the New Testament, Abraham Maslow, B.F. Skinner, William Shakespeare, Eric Fromm, Abraham Lincoln, Mohandas Gandhi and many other sources. MacHovec devotes a large section of his book to Asian religions, but surprisingly scant attention is given to the Koran and Islamic teachings. There are many charts that compare and contrast traditional organized religion with SIQ. There is a test for readers to determine one‘s SIQ rating. MacHovec is not anti-religious, but the book‘s constant refrain is his repeated declaration about a spiritual quality that exists outside of churches, synagogues, temples, and mosques. This is certainly not news to any student of religion, but MacHovec goes to great, even excessive length to anchor SIQ in a scientific way that draws on sociology and psychology. Few readers will question the author‘s assertion that compassion, self-esteem, love of others, reconciliation, and self-exploration are commendable goals. Nor will most readers challenge MacHovec‘s belief that one can gain spiritual satisfaction outside the confines of organized religion. After extensive quotes from MacHovec‘s many spiritual mentors and lengthy descriptions of various religious beliefs, the author concludes with his eight cardinal principles of SIQ: there is a higher power outside ourselves that is positive and good, there is goodness in everyone, it is better to love than to hate, it is better to do good and give than to receive, all life is sacred, all men and women are brothers and sisters, truth is sacred whatever its source, and life is a mission as much as it is a career. Perhaps MacHovec did not intend it, but the themes of his book are, in fact, not that different from sermons frequently preached in traditional religions‘ many houses of worship. Rabbi A. James Rudin
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The Cult Around the Corner Nancy O‘Meara and Stan Koehler Foundation for Religious Freedom International, Los Angeles, CA, 2003 For many years, it seemed impossible to find a non-academic, ―practical‖ book about cults that did not advance a countercult viewpoint. Balanced views of the cult phenomenon seemed relegated to weighty (and expensive) books from academic presses. The Cult around the Corner (TCATC) is an unabashed attempt by Nancy O‘Meara and Stan Koehler to correct this imbalance by ―bringing reason, understanding and open communication to an often explosive subject‖ (from the Introduction, p. 5). Mr. Koehler is identified as a conflict resolution teacher. Ms. O‘Meara is identified as an interfaith hotline volunteer. I have argued strongly that, given the controversial nature and claims of all sides on the cultic studies spectrum, it behooves researchers, clinicians, and writers on these topics to make affiliations and a priori assumptions (or biases) known, especially when we publish (cf. Dole & Eichel, 1981; Dubrow-Eichel, 1999; Dubrow-Eichel, 2002). Both O‘Meara and Koehler are on the Board of the new Cult Awareness Network (CAN), which many have argued is in fact a Church of Scientology ―front‖ organization. Whether or not this claim is true, I think everyone agrees on the origins of the new CAN and that members of the Church of Scientology play a very active role in it. Ms. O‘Meara‘s connection with CAN is only hinted at in her biography in TCATC, and Mr. Koehler‘s affiliation is not mentioned at all. Interestingly, although the CAN website lists some Board members‘ religious affiliations (Koehler is identified as a Buddhist, and a former Secretary is identified as a member of the Movement for Spiritual Inner Awareness), it says nothing about O‘Meara‘s full-time staff status with, and rank within the Church of Scientology, a fact that she proudly indicated during our various conversations in person. A cursory Google search on 7/20/04 yielded 524 references or ―hits‖ on the Internet, a testimony to the broad dissemination and potential influence of The Cult around the Corner (TCATC). It is an easy-to-read, 88-page book, designed to be accessible to parents, friends, families, educators, and clergy concerned about group (cult) membership. It is organized into four sections, with the majority of the book concentrating on what loved ones and friends of group members should and should not do. A third section focuses on the authors‘ unique explanation of the underlying cause of teenage problems that may contribute to involvement in ―bad‖ cults (it‘s all due to illiteracy) and then proceeds to berate ―brainwashing‖ theory and other criticisms of new religions. This section ends with an appeal to reason and tolerance. Brief case vignettes, presumably from CAN files, are presented to illustrate many of the authors‘ points. Writing a balanced practical guide to the cult phenomenon is a laudable goal, and O‘Meara and Koehler at times approach achieving it. Unfortunately the book ultimately descends into the usual ―us‖ vs. ―them‖ dichotomy, the ―us‖ being enlightened civil libertarians and liberal religionists, and the ―them‖ being coercive deprogrammers-cum-exit counselors (and their supporters) who continue to hide behind discredited theories of brainwashing in their attempts to spread hatred and religious bigotry. What makes this attempt so disappointing is that it sporadically includes advice with which I strongly agree. On page 9 the authors stress the importance of staying in communication with the group member, that ―the importance of communication cannot be over-stressed in a situation with deep belief differences.‖ More specifically, the authors suggest, ―You write. You send letters, packages. You send photos. You let the person know you love them, even if you disagree with some of his choices‖ (p. 48). Who can disagree with that? The authors state that ―communication does not mean a one-way flow of ideas from you to the other person...‖ Also quite true. I strongly advise families and friends not to argue, lecture, or harangue their loved ones. However, the authors assume that parents (and other Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 147



nonmembers) are the only parties guilty of one-way communication. In my experience, among the primary complaints made by families of cultists are how difficult (if not impossible) it is to contact a loved one, and that their loved one seems capable of only oneway communication (e.g., proselytizing). Friends report to me that the member now seems almost incapable of truly meaningful dialog and discussion. I know one parent with a daughter on full-time staff with Scientology who for the past five years still averages a dozen calls before she can reach her daughter, even when calling during agreed-upon times. Years ago the father gave his daughter a cell phone in an attempt to rectify the matter, but it soon ―disappeared‖ (they wonder if it was appropriated by other Scientology staff) and their daughter declined a replacement. The authors suggest that, if we have difficulty understanding a group member‘s actions, ―it is highly likely that you are missing information [and] the way to get that information is through communication‖ (p. 11). O‘Meara and Koehler correctly note that groups are not static; they change, and past information may no longer be valid. In addition to talking to the new group member, they advise talking to group leaders and visiting the group. They advocate getting more information before taking any actions, and I strongly agree with that advice. However, according to TCATC the best source of valid information seems to be the group itself or the group member (that is, until the member leaves the group). Lastly, they note that ―getting information directly from the group does not preclude you from obtaining information from other sources‖ (p. 23). But what are these ―other sources?‖ Meeting group members socially, talking with a college ombudsman, discussing your concerns with a clergyman, and visiting the group‘s Internet website are among the ―other sources‖ listed. So are professors of religion, history, and sociology (but not psychology!). The authors also recommend visiting ―independent‖ websites, generalizing that those sponsored by universities and interfaith organizations, ―and ones which clearly state the authors of the information‖ are good examples. By this standard, the current CAN website does not seem to be a good example. As of July 22, 2004, it listed the authors of articles listed under ―Articles/Papers,‖ but not all the authors of articles that appear under the category ―Into Infamy.‖ Prominent among ―other sources‖ not recommended by O‘Meara and Koehler are former members. Apparently, only current members are valid information sources. Talking with critical ex-members is denigrated, and we are warned against taking their stories seriously: ―The vocal critics of new religious groups are frequently sour former members...[who] have had a bad experience with one organization and have turned it into a generalized hysteria‖ (p. 54). I imagine there would be hundreds of former members who would be deeply offended by these comments, and those found in the subchapter, ―What About Negative Books.‖ In this section, O‘Meara and Koehler begin with the reasonable suggestion that we ―check out the author‘s agenda. You may have to read between the lines.‖ (In my opinion, this advice pertains to all books on the topic of cults, including this one.) Former members who are critics of new religions are relegated to those ―kicked out 20 years ago after failing to live up to the moral standards of the group,‖ duplicitous people who join undercover and were ―never honest with the group,‖ and are compared to a group leader‘s ex-daughter-inlaw...[who does not report] how much money she accepted [from the group] as a cash settlement‖ (This latter seems to refer to Nansook Hong, former daughter-in-law of Sun Myung Moon). It seems offensive, even hateful, to treat critical former members in such a dismissive manner. Section 2, ―What Not to Do,‖ begins with a rule ―... carved in stone: Don‘t ever pay someone to talk anybody out of anything.‖ More specifically, O‘Meara and Koehler admonish readers never to pay for a deprogramming, an exit-counseling, or an intervention. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 148



The ethics of hiring exit-counselors are always worthy of reasoned discussion. I have rarely known a family to engage an exit-counselor except in near desperation and after considerable moral struggle. O‘Meara and Koehler would have done better to stick with their ethical concerns. Instead, however, they resort to ad hominem attacks and undocumented claims. At various points, the authors suggest that opinions about groups should not be based on second-hand experiences, or strictly on the research of ―arm-chair critic[s]‖ whose findings are based on ―interviewing only people with negative opinions [about a group]‖ (p. 35). This is good advice, and I wish the authors had taken it when they wrote this section. They seem to base their findings only on people with negative opinions about their experiences during exit-counseling. The opinions of scores of people who describe their exit-counseling experiences in highly positive terms are not mentioned, let alone thoughtfully considered. Instead, exit-counselors are universally described in TCATC as ―browbeating,‖ as withholding the truth about their ―very low success rate,‖ and as contributing to ―mak[ing] the [family] situation worse than ever‖ (p. 45). I don‘t know how many exit-counselings the authors have witnessed first hand, but as a researcher with some expertise in this area (Dubrow-Eichel, 1989, 1990), I do not believe ―browbeating‖ is an accurate description of the process I experienced and wrote about. In fact, the exitcounselors I know strongly advise against any kind of ―browbeating,‖ if only because it is highly counterproductive. I will admit that I do not have objective data across a good sample of exit-counselings to state categorically that they never involve ―browbeating.‖ But neither do O‘Meara and Koehler. The same holds true with their claim of a ―very low success rate.‖ The authors do not provide data backing this claim. The only deprogramming/exit-counseling outcome data I‘m aware of (which is seriously outdated) suggested a success rate of about 60-67%, which was comparable to the success rates reported in hundreds of therapy outcome studies. TCATC focuses a great deal on the need to respect unusual and unconventional beliefs. Again, I am in full agreement. (As I wrote this, I was reminded of a time when I was chastised by a Church of Scientology President for belonging to a profession that is intolerant of unconventional or dissenting beliefs. I replied that anyone who believes psychologists are coercive mind manipulators who are intolerant of unconventional beliefs has clearly never been to a meeting of the American Psychological Association, where practically any and all opinions about human behavior may be heard. If anything, psychologists are typically accused of being too liberal and overly tolerant of lifestyles and beliefs that most of society finds alien.) True, there are families and friends whose objections to groups labeled ―cults‖ seem to be based primarily on the ―incorrectness‖ of their beliefs. However, this is typically not what motivates families or friends to take action. Parents come to see me because their sons or daughters who could always be trusted have suddenly begun to lie a lot, or they have spent their college tuition on a group‘s ―courses‖ (without their parents‘ knowledge). Spouses come because a husband or wife has abruptly left their marriage and their children, or has suddenly refused medical care. One person contacted me because his wife began ―channeling‖ entities while driving. One of my most recent cases involves a young woman who has just announced she will not see her family again, ever, and that she will not visit her sister who is about to give birth. In another case, a family contacted me because their daughter gave a group that advocates ―detachment from materialism‖ her entire $350,000 inheritance. (The leader is presumably ―immune‖ from materialism.) Most concerned families and friends who have sought my help have done so because of highly unusual behaviors, not controversial beliefs. O‘Meara and Koehler do not address what to do when a loved one‘s behavior suddenly and drastically becomes upsetting, hurtful, unscrupulous, or potentially harmful after becoming involved with a group. The third section closes with a strongly worded invective about the ―hoax of brainwashing and mind control.‖ This review is not the place to address this complicated debate in detail. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 149



I will only address the most obvious problems I had with the authors‘ treatment of this topic. I agree that the terms ―brainwashing‖ and ―mind control‖ have been over employed and used in a simplistic and reductionist manner. However, the authors (and from what I can tell, a great many others) continue to foster the false notion that ―mind control‖ is an updated term for a process approaching black magic or ―voodoo.‖ They engage here in several logical fallacies. On page 70, the authors state that ―the whole subject of brainwashing as it applies to religious groups has been debunked by competent scholars and repeated studies. Religious people do think for themselves.‖ Again, I know of no one who makes the claim that all religious people do not think for themselves. However, it is equally false to claim that all people (religious or otherwise) do think for themselves. This is not a black or white issue. Unlike pregnancy, it is indeed possible to be ―a little bit‖ or partly unduly influenced. Secondly, there is no single theory of ―mind control,‖ but rather a variety of theories of undue influence or ―mind control.‖ These theories are far from uniform, but they all agree on four major points: (1) behavior and beliefs can be influenced and even radically changed, (2) influence can occur outside awareness (and therefore outside one‘s control), (3) people are influenced to various degrees due to various factors, and some people seem more vulnerable than others, and (4) people can be influenced to commit grave acts of harm. Nobody argues that there are people who seem able to resist ―mind control,‖ or who voluntarily exit ―mind control cults.‖ Nobody argues that the CIA‘s MK-ULTRA (and related) projects failed to reach their impossible goals: Develop a perfect, consistent and totally reliable means of breaking Soviet agents and then convert them into double agents, and create a cadre of “perfect,” unknowing CIA “sleeper agents” who, if captured by our Soviet counterparts, could never be broken (or would commit suicide). No such perfect technology was developed. However, the CIA‘s experiments did succeed in some cases. If we applied the same ―if it doesn‘t work 100% then it isn‘t valid‖ criteria to open heart surgery or antibiotic research, there would be quite a rise in unnecessary heart failures and deaths from bacterial infections. We all know these medical procedures are not 100% effective and probably never will be, yet they enjoy almost universal acceptance as being ―valid.‖ Meanwhile, over half a century of social psychology research has shown that the behavior of ―good‖ people can be drastically reshaped and influenced, as recent events in Abu Ghraib have sadly reminded us. The behavior of U.S. prison staff was eerily similar to those reported in Dr. Philip Zimbardo‘s famous prison study at Stanford University 30 years ago. The concept of ―undue influence‖ has been recognized by law for centuries. Our own government seems to recognize that something akin to brainwashing occurs in Al Qaeda training camps and, more frightening, certain Islamic schools. My own experience in discussions with staff and leaders of ―cultic groups,‖ is that they readily recognize the existence of ―mind control‖ when it is purportedly practiced by psychiatrists, psychologists, exit-counselors, and so-called deprogrammers. The authors of TCATC ignore the serious issues raised by these studies in favor of a gross generalization that all cult critics continue to buy into the Singer-Ofshe model of ―mind control.‖ There have always been critics who questioned all or parts of this model (including me), and there have been revised theories that have incorporated the findings of more recent social psychological studies. Hopefully, since Ms. O‘Meara has attended AFF conferences, she has had some exposure to theories other than the Singer-Ofshe model, and will modify her blanket statement about the ―hoax of brainwashing‖ in a second edition of TCATC.



Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 150



References Dole, A., & Eichel, S. (1981). Moon over academe. Journal of Religion & Health, 20, 3540. Dole, A., Langone, M., & Dubrow-Eichel, S. (1990, July). The new age movement: Fad or menace? Paper presented at the International Council of Psychologists, Tokyo. Dole, A., Langone, M., & Dubrow-Eichel, S. (1990). The new age movement: Fad or menace? Cultic Studies Journal, 7, 69-91. Dubrow-Eichel, S. (1989). Deprogramming: A case study. Part I: Personal observations of the group process [Special issue]. Cultic Studies Journal, 6(2). Dubrow-Eichel, S. (1990). Deprogramming: A case study. Part II: Conversation analysis. Cultic Studies Journal, 7, 174-216. Dubrow-Eichel, S. (1999). Can scholars be deceived? Empirical evidence from social psychology and history. Paper presented at ―Religious and Spiritual Minorities in the 20th Century: Globalization and Localization,‖ the 13th International Conference of the Center for Studies on New Religions, Bryn Athyn, PA. Dubrow-Eichel, S. (2002). Can scholars be deceived? Empirical evidence from social psychology and history. Cultic Studies Review: An Internet Journal of Research, News & Opinion, retrieved July 22, 2004 from http://www.cultsandsociety.com/csr_articles/dubroweichel_steven.htm Steve K. D. Eichel, Ph.D., ABPP



Terrorismo Religioso. La Guerra del Siglo XXI. El Ataque al World Trade Center y al Pentágono. Jorge Erdely, Ph.D. Publicaciones para el Estudio Científico de las Religiones, México City, 2001, 190 pages. Language: Spanish. ISBN: 970-92771-2-X Acting on a ―moral imperative‖, the terrorists who placed thirteen bombs on four of Madrid‘s suburban trains on March 11, 2004, had been planning an even deadlier attack than that which occurred. The bombs were synchronized to explode when the first two trains met at Atocha station. Because of a brief delay of the second train, its bombs exploded one kilometer short of Atocha. And the failure (or intended delay) of three of the bombs prevented an even worse tragedy. Only three minutes were necessary to deliver the worst terrorist attack ever experienced in Spain. The death toll was 192 workers and students, people whose close familiarity to me will certainly influence the present review in some way. Several spontaneous heroes largely reduced the consequences of the explosive attacks. Rafael1 was one of them. The shocking explosions threw him out of the car onto the railroad at El Pozo del Tío Raimundo. Although not really sure of what he was doing or where he was, he didn‘t follow his survival instinct. Instead of running away to a safe place, he dedicated himself to assist those seriously injured, together with others on the same train who were uninjured. No one was in command, but they were perfectly organized. Employing pieces of marquees or benches as stretchers, they spent hours pulling out bodies while considering the chances of survival, in what they themselves perceived as an aberrant but necessary priority of those who were severely damaged but evidently alive. Ignoring the enormous risk to their own lives, they manipulated a backpack that, some hours later, was 1 Rafael who had recently stopped attending a manipulative psychotherapy group thanks to his family intervention after that experience, wished to return to the group. He finally decided not to do so after receiving some advice from us.
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found to contain lethal explosives. There was an oversupply of every kind of assistance, professional and unskilled, to such a degree that a great number of potential volunteers were excluded from helping. As in the case of September 11, the sacrifice, courage and moving demonstrations of solidarity of so many different people from around the world, reminded us of the human individuals' capacity to act as moral agents and carry out what they consider a humane duty, even at their own peril (Bandura, 2002). It reminded us, as well, of the collective human capacity to generate spontaneously new patterns of behavior, including new definitions for such a confusing situation, instead of being guided by irrational chain reactions (Rodríguez-Carballeira & Javaloy, 2003). Inevitably, several questions arise when trying to cope with the consequences of such acts and attempting to understand the nature of the ―sick‖ or ―perverted‖ minds which have perpetrated so much indiscriminate destruction. Further details of the lives of the bombers prior to the attacks, describing normal behaviors and interactions with their targeted society members, led us to describe those voluntary executioners (Goldhagen, 1998) as ―hidden abnormal people‖ (Cadena Ser Radio, May 14, 2004), although previous literature evidenced how ―disturbingly normal‖ most terrorists seem when interviewed (Hoffman, 1999; Juergensmeyer, 2001). In such times and scenarios, we, as social scientists, are particularly responsible for addressing these seemingly incomprehensible paradoxes, for describing phenomena and offering explanations and, in this way, giving back to society as a whole what we have learned thanks to its support (Cialdini, 1997). This is especially important if we are to avoid biased responses and formulas that could lead us to buy into simple solutions to complex situations, disregarding the effects of the actions we take or support and thus perpetuating the cycle of violence. Dr. Erdely‘s book Terrorismo Religioso provides a prompt and competent response to this need for information. Written shortly after the 9/11 tragedy, the book‘s stated goal is to bring us closer to a coherent explanation, and it certainly provides tools to understand the growing incidence of fanatic religious behavior and ritual suicides. According to the author, 9/11 was not an isolated event that took place in a vacuum, but has a historical context and a contemporary global dimension that antedates both 9/11 and the more recent Madrid bombings. Hence, he argues, such a topic needs to be addressed from a multidisciplinary approach if proper understanding of its causes is to be achieved. Although many of the abundant essays written on terrorism and 9/11 talked about ―programmed.‖ Indoctrinated, or deceived suicidal terrorists, most of them do so superficially and sometimes in a sensationalist way due, from my point of view, to low skills on cult-related issues. The author of Terrorismo Religioso is a person whose focus over the last years has been the study of religious manipulation in totalitarian groups. Dr. Erdely avoids repeating many of the descriptions of 9/11 widely spread by commercial media, focusing instead on relevant aspects to achieve the above mentioned purpose, as well as explain the foundations of such behaviors. Dr. Erdely is a member in good standing of the Latin American Association for the Study of Religions, the regional chapter of the International Association for the History of Religion (IAHR). His academic credentials include a degree in Biological Sciences with a concentration in Psychology. He also holds a Ph.D. in Philosophy and a three year graduate specialization in Semitic languages. In 2001-2002 he was a postdoctoral Research Fellow in Theology at Oxford University in the United Kingdom. He is the author of several books and research papers on cult-related topics and edits Revista Académica para el Estudio de las Religiones, an indexed, peer-reviewed journal focused on the study of religious globalization and human rights in Latin America.
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In the first two chapters of the book, Dr. Erdely introduces the issue of ―collective suicide rituals‖ and ―suicide-homicides‖ as a relatively recent phenomenon, starting well into the 20th century. He offers a concise review of the several ―apocalyptic scenarios‖ (title of his second chapter) that have occurred since Jim Jones‘ mass suicide/assassination in Guyana in 1978. He describes also violent attacks on society at-large, such as that of the Aum Shinrikyo sect releasing nerve gas in a Tokyo subway in 1995. The ―apocalyptic scenarios‖ end with the terrorist attacks against the World Trade Center and the Pentagon on 9/11. He provides a detailed description of the events surrounding the massive murder-suicide that took place at Kanungu, Uganda, on March 17, 2000. About 530 members of the ―Movement for the Restoration of the Ten Commandments of God‖ lost their lives when their church was set on fire. Approximately the same number of people was found in several mass graves in and around the homes of cult leaders during the following days. An offshoot of the Catholic Church, the movement was an apparitionist cult which had predicted that the world would come to an end on December 31, 1999. When such a revealed prophecy failed to occur, a new date was announced: March, 17, 2000. Part of the valuable information provided by the author, discusses whether to describe the events of March 17 as ritual suicide or as mass murder. He describes evidence supporting the first, and concludes that what took place at Kanungu was a religious ceremony that aimed to usher followers into a different dimension of existence, leading to the subsequent church inferno. The author underlines the secrecy factor among members and nonmembers that permitted such an atrocity as the systematic and seemingly unnoticed disappearance of hundreds of dissident members and their families prior to March 17, actions that must have been carried out with the collaboration of some followers. This was achieved ―by merely using words.‖ The author concludes by advising us not to underestimate the power of religious ideologies and discourse that can turn people either into ―human torches‖ or ―suicide warriors‖. The third chapter introduces us to the ―theology of ritual suicide.‖ It explores several possible reasons that could drive individuals to commit suicide, and does so taking into account clinical aspects as well as historical events and cultural traditions. The most frequent cause of common suicide is clinical depression. Suicide may also be employed in war contexts to escape capture or torture by an enemy. In some cultures, suicide is used to avoid facing public disgrace, or as an individual act to protest publicly against political or military oppression. The author differentiates between individual actions of self-immolation, like the above mentioned, and suicides as rituals within a given belief system, behaviors that are carried out as an end in themselves to achieve a religious goal, frequently on the ―way to the everlasting paradise.‖ He explores the mechanisms through which critical judgment can be inhibited and provides useful references and examples of psychological manipulation. Especially interesting is the author‘s explanation that there is no religious tradition exempt from being twisted to end in a suicide ideology. This observation prevents us from unfair generalizations that end up blaming a particular religious faith or even culture as the root cause of the actions of terrorists groups. Reinforcing that observation is the diversity of religious backgrounds of notorious groups in recent history which have engaged in ritual mass suicide and/or religiously motivated terrorist attacks against society. Thus, this phenomenon of violence goes far beyond the concrete theologies from which they are supposedly derived. The author concludes the chapter by describing what he has found to be the necessary factors present in such episodes: 1. A messianic leadership; 2. A group of people ready to obey unconditionally; 3. A trigger event. The next three chapters define and elaborate on those three factors. Then the author applies this analytical framework to Al Qaeda and the Taliban to see if they fit the model. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 153



Chapter Four focuses on messianic leadership, providing a linguistic, historical and theological analysis of Messianic features, in both Western and Middle East cultures. It also deals with the issue of cultural perceptions and what might be called ―perceived or functional Messianism,‖ both in individuals as well as in organizational structures. The phenomenon of unconditional obedience is addressed with a concise and clear explanation of the manipulative psychological and physiological processes by which followers of messianic leaders or entities can have their critical judgment impaired and their prior moral values distorted so as to allow leaders to act unchecked. Dr. Erdely enriches this remarkable chapter with examples extracted from texts of Sun Myung Moon and Mormon and Jehovah‘s Witnesses leaders‘ teachings, as well as with an analysis of the letters left behind by Mohammed Atta and other 9/11 hijackers. Chapter Six discusses how a suicideinducing discourse is just part of the trigger event, which could arise one day or another without warning signs, once the other two factors are present. The author points out the element of surprise always present in past ritual suicide episodes to support this assertion, thus preventing us from rejecting that possibility in the absence of a suicide-inducing discourse. At this point, his primary emphasis is placed on prevention, providing indicators that could help us better understand the ―process‖ and circumstances under which these actions take form, instead of merely analyzing the end results. Chapter Seven is an easy-to-read description of the ―Islamic World,‖ useful to inform readers unfamiliar with the very basics of this religion. With the stated purpose of preventing misperceptions, the topic of Islamic pluralism is introduced, as well as basic definitions of faith and creed. To compensate for our adaptive, but sometimes inappropriate, human tendency to generate simple labels and generalize them to describe different realities, the author of Terrorismo Religioso explains the differences between the ―Islamic world‖ and the ―Arabic world‖ and acknowledges the diverse ethnical origins and varied religious expressions within the different geographical locations where Islam is a dominant faith. He even reminds the reader that ―not all of those who consider themselves Arabs practice the Islamic faith,‖ underlining what he thinks to be a common generalization of Westerners talking about ―Arabs‖ when they really mean ―Muslims.‖ Chapter Eight explains basic Muslim doctrine in relation to the primary concept of Jihad or Islamic holy religious war. It concludes that the West is currently facing a distorted, expansionist version of classic Jihad, what Dr. Erdely calls ―the new Jihad‖ carried out by Islamic sectarian groups that have radicalized and redefined ahistorically many of their core religious concepts. Citing several of these groups and giving details of their beliefs and behaviors, he talks about the several training camps where new generations of suicidal terrorists are indoctrinated and provided with a rationale for mass murder. Accordingly, violent actions are divinely sanctioned means and ―holy warriors‖ who give their lives away for an allegedly transcendent cause as martyrs acquire the direct right to enter paradise, bypassing Judgement Day. They perceive the ―Western world,‖ especially the United States, as a morally perverted and corrupting entity that with its hedonism and crass materialism threatens to defile the ―Muslim world,‖ enticing Muslims to become religiously and morally lax. Dr. Erdely asserts that the enemy in the ―twenty-first century war‖ is not Islam, ―but destructive cults that do not represent Muslims.‖ His conclusions could be summarized citing Zimbardo‘s (2001) call to acknowledge ―how religiously-based value systems can be perverted to justify and reward the most horrendous of human deeds‖. In a particularly impressive postscript, Dr. Erdely notes how 9/11 and subsequent events have impacted our own security concerns and perceptions of the value of human life and compares the attack on the Twin Towers in New York to those daily, insidious and equally brutal acts that have affected and continue to affect since long ago anonymous people in underprivileged countries and places that are far away from our attention, places like southern Sudan or the Malaccan Islands. He states that both kinds of brutality have similar Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 154



origins and are qualitatively of the same nature, although their symbolic value is very different. Hence, in the minds of those who orchestrated the 9/11 tragedy, the aim was the symbolic effect of such a huge atrocity stamped on the minds of both West and East. This symbolic effect was accentuated by the rerunning media images of destruction. Dr. Erdely stimulates further discussion, pointing out how little we know about those other victims that have been slain for decades in countries such as Algiers and Indonesia by the same kind of factious jihadist groups that killed more than two thousand people on 9/11. This in a way reminds us of the Spanish judge Baltasar Garzón (2004) when he states: ―If the number of collateral deaths in the different worldwide conflicts were counted, the resulting statistics would scare even the most indifferent person.‖ That indifference, also related to ―moral disengagement‖ (Braginsky, 1986) is, according to Garzón, the best ally of all dictators, fundamentalists and terrorists, and, I would add, manipulators. This book encourages the reader to develop a better understanding of how normal people can be recruited and indoctrinated to transform themselves into suicide hijackers in order to follow a purportedly divine commandment. It doesn‘t end there, as it also stimulates reflection on how our actions, presented as the fight against terrorism, have only treated terrorism's consequences. Our actions, however, have been useless in reducing terrorism and have contributed to the daily recruitment of new jihadists, even in our own countries. But we could go even further because if we take only related cultic attributes into account, we could easily conclude: ―Many pundits are saying that the eradication of bin Laden will be fruitless unless certain ‗underlying causes‘ in the friction between East and West are addressed. But that presumes a rational stance in modern terrorism, and there is none‖ (Pearson, 2001). We ought not to take only the terrorist mind into account when trying to measure rationality, but should also analyze the cultural implications of the phenomenon. Polk (2004) tells us that 73% of Lebanese people, 43% of Jordanians, 47% of Nigerians, 33% of Pakistanis and 27% of Indonesians approved of suicide attacks, if that could stop Western ideas from being disseminated. This finding may cause in the West a similar discomfort to that created in the Muslim world by Madeleine Albright‘s assertion that the death of half a million Iraqi children was a ―hard choice‖ but ―the price is worth it‖ (Burgat, 2004 on Albright‘s 2001 response about U.S. sanctions against Iraq). These in a way remind us of the Spanish judge, Baltasar Garzón (2004), when he states: "If the number of collateral deaths in the different worldwide conflicts were counted, the resulting statistics would scare even the most indifferent person." That indifference, also related to "moral disengagement" (Braginsky, 1986) is, according to Garzon, the best ally of all dictators, fundamentalists, and terrorists and, I would add, manipulators. It seems easy to find good reasons for our own actions, which we justify based on the behavior of others. It is easy to engage the general population in ―us vs. them‖ solutions. In doing so, however, not only are we deafly ignoring the causes of terrorism, which begin at the very first stages of education, but also we are day after day adding new reasons for supposedly ―moral justifications‖ to violence. Meanwhile, why is it that the victims are always mostly innocent civilians, sometimes very near, but other times so far removed from our humane interest and compassion? This book is based on well-documented research from a multidisciplinary approach. It is written in a clear and readable form, intentionally avoiding the use of academic jargon. Highly recommended. References Bandura, A. (2002). Selective moral disengagement in the exercise of moral agency. Journal of Moral Education, 31 (2), 101-119.
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Them and Us: Cult Thinking and the Terrorist Threat Arthur J. Deikman, M.D.Bay Tree Publishing (Berkeley, CA), 2003 $17.95 pbk, 206 pages, includes Notes and Index Them and Us is an important book that shatters the still-prevalent myth that cult members are those ―other‖ people, ―weirdos out there,‖ and ―certainly not me.‖ Arthur Deikman is a clinical professor of psychiatry at the University of California, San Francisco, and also the author of The Observing Self: Mysticism and Psychotherapy (Beacon Press, 1982). Them Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 156



and Us is an expanded version of his earlier work, The Wrong Way Home, first published in 1990. This updated edition includes not only an insightful foreword by Doris Lessing, but also a provocative discussion of issues facing us since the terrorist attack of September 11, 2001, in which the author ties together facets of cult phenomena and cult psychology, and shows how they have an impact on people (officials, terrorists, and citizens alike) on both sides of the present-day ―holy war.‖ Overall Deikman‘s position is that cult thinking resides in all of us simply because of the elemental human desire for parental protection. As a psychiatrist, he sees this fundamental vulnerability as the opening through which cult thinking can take hold. Therefore, in his work of assessing relationships, situations, groups, organizations, he starts not with the question, ―Is this group a cult?‖; but rather his focus is on ―How much cult behavior is taking place?‖ (p. 2). For him, it‘s a given, as normal as mother, home, and apple pie. This is a useful approach in that it helps to demystify the usually muddled view of the rather ordinary (albeit concerted and directed) social-psychological techniques of influence and control used by cults. ―Hugh‖ and ―Clara‖ are the subjects of chapter 2, which relates their story as they evolve from unsuspecting recruits to devoted believers in a philosophical, quai-therapeutic, quasispiritual group called ―Life Force.‖ The couple remained members of the group for nearly a decade. Readers have an opportunity to see how these everyday influences in a cult context can be used to comfort and assuage followers, as well as manipulate and control them, all while fostering group conformity and obedience to the leader. Deikman deftly illustrates how easily a person can succumb to these pressures, often without realizing the consequences for oneself or one‘s relationships with others. But Deikman‘s real purpose is to expose how ―cult behavior … operates unnoticed in everyday life‖ (p. 3). His intent is to raise readers‘ awareness of the ordinariness and the pervasiveness of this tendency, which he sees as a very real threat to our capacity to free ourselves from ―the childhood world of vertical relationships and gain an eye-level perspective‖ (p. 3), or what he sometimes calls a ―sense of realism.‖ To be clear, Deikman is not saying that everyone is going to join a cult (although he surely believes that everyone is susceptible to a cult‘s call). What he is saying is that the type of rigid and condemnatory thinking found in cults can be found throughout ―normal‖ society, in ―ordinary social, government, business, and professional groupings‖ (p. 2), in sum, in us all. Deikman identifies four principal cult behaviors that comprise his analytical framework: (1) dependence on a leader, (2) compliance with the group, (3) avoiding dissent, and (4) devaluing the outsider. He devotes a chapter to each of these behaviors and strengthens his argument with examples from the government, the military, large corporations, the media, psychiatry and psychology, and religion. The effect is powerful, as the author succeeds in illustrating that cult thinking and behavior is not something apart from us, but is integral to our essence, our way of being, and therefore endemic to our very way of life. So how do we escape cult thinking? Deikman offers some useful guidelines for recognizing the patterns of defensiveness, accusation, self-deception, and self-righteousness that he believes put one squarely on the path to cult behavior. By becoming more aware of how such one-sidedness (or the close-mindedness of black-and-white thinking) is detrimental to reason and a more realistic view of the world, readers will potentially avoid falling into Usversus-Them thinking and thereby avoid perpetuating cult behavior. In this time of political polarization, increasing fundamentalism, and widespread tendencies toward hasty and harsh judgments of ―others‖ – whether nonconformists, suspect foreigners, disaffected allies, or domestic protestors and critics – Deikman‘s advice to think for ourselves, and to foster dissent, is a useful prescription for what ails us.
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A book about cults becomes all the more fascinating – and useful – when we learn how these charismatic, and often coercive, groups in our midst are far from ―strange,‖ but instead have characteristics that interconnect quite deeply with mainstream issues and concerns. The final chapter, ―The Terrorist Threat,‖ makes such links and brings home once again the significance of our study of cults. As Doris Lessing writes in the Foreword, ―Terrorists are highly trained ruthless groups waiting in the United States and the countries of Europe to murder, poison and destroy. Let us catch them, if we can. In order to understand them we must learn the laws that govern cults and brainwashing‖ (p. xv). This book is surely one step in that direction. Perhaps you read Deikman‘s The Wrong Way Home ten years ago or more. Don‘t let that deter you from this new edition. Them and Us is well worth reading; it is incisive, extremely useful, and ultimately forward-looking. Clear and well-written, it is also a good basic book for high school or college courses in psychology, social psychology, American history, American culture, and current events. Janja Lalich, Ph.D. Department of Sociology, California State University, Chico



The Power of Persuasion: How We’re Bought and Sold Robert V. Levine New York: John Wiley & Sons. 2003, Cloth, 278 pages. The author is a social psychologist and department head whose ―ultimate interest is how people are manipulated to do things they never thought they‘d do‖ (p. 4). He defines persuasion as ―psychological dynamics that cause people to be changed in ways they wouldn‘t if left alone‖ (4). Before writing the book he attended sales training seminars, ―listened to hucksters selling everything from Tupperware and cosmetics to health and religion‖ and ―took jobs selling cars and hawking cutlery door-to-door‖ (1). He tells us his research led to three conclusions: (1) we are more susceptible than we would like to believe; (2) the most effective persuaders are the least obvious; (3) rules of persuasion are similar regardless of the source. If the book succeeds it would have the advantage of a psychology professor who applies objective research to the subjective realities learned firsthand in the marketplace. As Shakespeare put it, that would be ―a consummation devoutly to be wished.‖ Let‘s review each of the ten chapters, then evaluate the author‘s effort to help us ―shift the balance of control to or side‖ (28). Chapter 1 serves as a wake-up call to how easily we can be manipulated. According to Levine the ―psychology of persuasion‖ has three ―directions:‖ characteristics of the source; mind-set of the target person; the psychological context. We underestimate susceptibility to death or disease by smoking, drinking, overeating, and natural disaster and the likelihood of unwanted pregnancy, AIDS, and job satisfaction. This ―fundamental attribution error‖ is well researched and cited. Statistics prove advertising sells, even by deceptively embedded products in movies and reverse psychology in ads such as ―if TV is bad for you why is there one in every hospital room?‖ Product placement can ―bounce you through a store like a billiard ball‖ (28). All these are examples of the subject matter of the new field of consumer anthropology. Chapter 2 is subtitled ―Supersalesmen who don‘t look like salesmen at all.‖ It describes seemingly informal in-home product demonstrations and ―parties.‖ Three characteristics make for sales: perceived authority, honesty, and likability. ―Studies show‖ or ―doctors prescribe‖ stated forthrightly implies authority. Slanted statistics and technical jargon can seem convincing but have little relevance. Offering choices or reasons but ―coloring‖ one is an effective deceptive technique. Propaganda is effective when hidden as education or daily news. Testimonials by those you admire or like impress and sell but are only one person‘s opinion. Peer pressure is used in the social pyramid of each-friend-refer-a-friend. Gallup Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 158



found five occupations most seen as ―honest‖ are pharmacists, clergy, medical doctors, college teachers, and police. The five seen as least honest are car sales, advertisers, insurance sales, lawyers, and real estate sales. Chapter 3 describes the influence of a free gift and reciprocity. Getting something for nothing has appeal. Gifts don‘t have to be material. Told you‘re ―just looking,‖ a salesperson follows anyway. As time passes the feeling of obligation increases, pay for the salesperson‘s gift of time. The longer a door-to-door or phone persuader talks to you, the more likely you are to submit. Examples are given of techniques used to increase a need to reciprocate: the good cop – bad cop interrogation method and the ―love bomb‖ used by Moonies to shower a recruit with attention and recognition. The chapter ends describing ―creditors,‖ experts at manipulating gift-giving and reciprocity. Chapter 4 focuses on the use of contrast and context. Products are advertised in a context. Often the context is a nature or action scene with distinctive colors. Animals, children, or target age people add to the appeal. Reverse psychology avoids product features and sells a mood or attitude. Key marketing concepts are ―product differentiation, positioning, and finding a niche‖ (96). A unique ―ingredient X‖ and container and package color and shape differentiate products. Being first to satisfy a need, real or imagined, finds a niche. Changing expectations (anchor point) enable sellers to increase prices by contrast: ―Rumors about your basic monthly cable rate going up $10 is not going to happen. The great news is the rate is increasing only $2 a month‖ (101). ―The decoy‖ technique is showing something at a lower or higher price than requested. Quoting cost per day lessens the impact of the full amount, a technique often used by charities or phone companies. Chapter 5 explores ―stupid mental arithmetic‖ and how to avoid it. Asking versus the actual selling price such as in real estate and cars is another example of movable anchor points. We pay more on vacation than at home for the same items. A dollar is not always a dollar. Listing high and selling low appeals, though both prices may be inflated. There is more happiness in winning two or more prizes than the same amount in one prize. Car rebates are taxable and cost us more than the same amount as a discount. We prefer payroll deductions to one ―big check for the year‖ (119). There is more pain from a loss than happiness from a gain. We buy now, pay later because ―we hate giving up what we possess‖ (122). Chapter 6 explains the dangers of ―mental shortcuts.‖ We resort to oversimplification when faced with too many choices, such as the dazzling array of foods in supermarkets. We buy on impulse when stressed, drowning in data, uncertain, the purchase is seen as unimportant, ―everybody‘s doing it,‖ or you trust the seller. Perceiving a purchase as ―for a good cause‖ or ―a good buy‖ increases sales as does slogans and repetitive ads. Strong imagery with few facts favors mental shortcuts. Clever ads are aimed at specific groups ―by age, gender, race, ethnicity, education, social class, and many other characteristics‖ (157). Direct mail catalogs can differ by zip code as it correlates to buyer income. Chapter 7 describes the power of ―escalating commitments.‖ The author attended a sales seminar and experienced deceptive techniques of ―triggers to engage trust, framing with contrast, and toying with mental accounting‖ (162) and ―a hidden agenda six hours into the program‖ (163). Most car dealers require a lock-step sales process that begins with befriending by personal greeting, a handshake and first name basis. A high trade-in (―high ball‖), low new car price (―low ball‖), or ―bait and switch‖ from striped to costlier model commits the buyer to the process. If detected the seller makes an excuse and turns you over to a colleague who makes a more realistic but not final adjustment. Questions are worded as choices, avoiding ―no‖ answers and reinforcing ―yes‖ responses: ―Do you prefer the economy of the 4-cylinder or the power of the 6?‖ (167). ―The walk‖ through the lot and cars of interest marks power transfer from buyer to seller. Seller leads, buyer follows. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 159



A test drive puts you in the owner‘s seat, an attachment technique. You may be asked: ―Let me adjust your mirror‖ (169). Time favors the sale, increasing buyer commitment. The deposit and offer goes to ―the manager‖ who counters much higher. This ―bumping‖ ends somewhere in the middle, but usually at market price. Devaluing the trade-in (a contrast technique) enables the dealer to recoup. Buyers are "manipulated into abiding by rules of fairness in a game they never agreed to play‖ (177). The chapter ends with Milgram‘s classic experiment on obedience, where most volunteers obeyed orders to jolt subjects with what they thought were dangerous levels of current. Such is the power of persuasion. Chapter 8 explores the progression from persuasion to compliance on the job, in church or temple, by cults, sports teams, and even at home. The process is similar to the car selling sequence, but with more serious aftereffects. There can be ―social proof‖ by manipulated peers that relaxes critical judgment. You are ―spoon-fed‖ and told ―only what can be accepted‖ (190). ―The least necessary force is applied every step of the way‖ (191). External pressure is covert and builds up inside the person. Often you are told you‘re free to leave, ―the illusion of choice,‖ but constraints are internalized. Patty Hearst and Marshall Applewhite‘s Heaven’s Gate are cited as examples. Guilt and shame preserve the norm. No smoking in restaurants is more effective by social pressure than law enforcement. There are fewer guns in schools when fellow students were rewarded for reporting them. Zimbardo‘s classic experiment is cited where a mock prison was set up of student guards and prisoners arbitrarily assigned. Role play became reality. Guards became abusive and prisoners agitated or depressed. The 2-week experiment ended in six days. Festinger‘s concept of cognitive dissonance is described, when wrongful thinking persists despite clear factual evidence to the contrary. Distortion and denial can lead to delusion. Chapter 9 describes Jonestown where 918 men, women, and children ―lined up for their cup of cyanide-laced Kool-Aid then lay down in orderly rows to die‖ (209). The vast majority did so willingly and ―with enthusiasm.‖ The leader, Jim Jones, is quoted in chilling detail reassuring the crowd. It would have been as effective in less than the four pages given to it. Beyond ―the paranoia and the guns‖ is a ―super salesman‖ who used ―most every rule of persuasion in this book, masterfully induced trust and crafted his image as a miracle worker‖ (213). The miracles were staged and psychic powers used data obtained beforehand. The members involved rationalized it as ―the end justifies the means.‖ New member commitment escalated in small steps of time, money, possessions, and participation. Conditions deteriorated over time to include public punishment and sexual abuse. Jones explained away concerns or questions in hours-long diatribes. In the last days there were middle of the night suicide drills where Jones would proclaim ―it was a privilege to die for what you believe in‖ (223). The tragedy was, as Jones‘ son Stephen commented, ―he believed his own bullshit‖ (225). Chapter 10 ends the book with ―some unsolicited advice for using and defending against persuasion.‖ It warns that awareness is not enough and the illusion of invulnerability is a difficult to overcome. It requires work, application, and reinforcement. ―Stinging‖ is a way to experience being used but in a safe role play enactment. This has been an effective learning method to guard children against being abducted. The inoculation method uses weakened persuasion methods to sensitize against real and stronger versions. Rehearsal puts defensive techniques into practice and more readily available. Critical thinking can be applied by ―thinking like a scientist,‖ or reframing and challenging with conflicting information. Group decisions are prone to pressure to conform and ―tend to be less than the sum of is parts‖ (237). The Bay of Pigs fiasco is cited as an example. We are advised to be aware that ―find a need and fill it‖ can be ―create a fear then offer an antidote‖ (239). We should be skeptical but not closed to ―persuasion with integrity,‖ without deception or exploitation (241). The author concludes ―persuasion and psychology are essential human
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activities‖ that ‗define our social being‖ and should be used wisely to ―illuminate and not electrocute‖ (244). Summing up, the distinguishing features of this book are its readability, clarity, timeliness, and use of many examples. There are chapter end notes from two to four pages and a 12page two column index. It is fairly well referenced but some relevant material is omitted. Homage is justifiably paid to Festinger and Zimbardo but omits Pavlov and Skinner on conditioning and Elizabeth Loftus‘ research on how memory can be shaped. Freud is given short shrift with a reference to his comment about ―times when a cigar is just a cigar‖ omitting his work on the pleasure principle, immediate gratification, and defense mechanisms, as also Piaget on egocentrism, Erickson on trust, identity, shame and guilt, and Klein on object relations. However, these weaknesses are far overshadowed by the book‘s strengths. Highly recommended as a concise sourcebook to learn the negative aspects of manipulation in sales, advertising, politics, and religion. Frank MacHovec, Ph.D. Center for the Study of the Self, Gloucester, VA
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News Summaries (Vol. 3, No. 2) Al-Arqam and Al-Maunah Creating Blind Faith Zabidi Mohamed, a former senior leader in the Southeast Asian cult Al-Arqam — led by Asaari Muhammad, who claimed to receive instructions from the Prophet Muhammad — now says: ―Before the followers of a group turn fanatical, they are guided into believing the cause by charismatic leaders with sweet promises. . . . People want shortcuts to becoming good Muslims, just like they want to become instant millionaires. So groups like Al-Qaeda exploit this weakness by saying the fastest way to heaven is through its jihad.‖ Zabidi, who has written a book on the now disbanded Al-Arqam, was speaking with special reference to Al-Maunah, a contemporary militant Islamic group in the region. (Reme Achmad, Straights Times, Internet, 5/31/04)



Al-Muhajiroun Alleged Bomb Plotter Brainwashed Says Family The family of Omar Khyam, one of eight suspects in a bombing plot in Britain, says he was recruited four years ago by the Al-Muhajiroun Muslim sect, taken to Pakistan, and brainwashed by religious extremists. Khan‘s uncle says: ―Omar was a normal kid until Al-Muhajiroun started preaching their hatred around here. They preyed on boys at the mosque and even in the shopping centres, getting them when they were young and impressionable. They showed them videos of the injustices Muslims were suffering and then channeled their anger into hatred.‖ (Justine Smith, The Mirror, Internet, 4/1/04)



Amish Ruling against Keeping Horses A Centre County (PA) judge has ruled two Amish men must not keep horses on their property, which is zoned high-density, multi-family residential, because a Walker Township ordinance says they must have more than one acre to do so. The judge agreed that the law poses a burden on the men‘s freedom of religion — their beliefs forbid use of motor vehicles — but cited countervailing health and safety concerns in his denial of the men‘s appeal for a variance. (Erin L. Nissley, Centre Daily Times, Internet, 4/9/04)



Arthur Allen/House of Prayer Minister Denied Parole on Abuse Conviction The Rev. Arthur Allen, serving a two-year sentence in Georgia for whipping two boys in his church, was denied parole because, said the state Pardons and Parole Board, ―he has already proven‖ — by violating an earlier probationary period — that ―he cannot abide by the conditions of community supervision.‖ Dozens of children in Allen‘s congregation were taken into custody temporarily when their parents would not agree to prevent Allen from whipping them. (AP, Internet, 5/19/04)



Children of Thunder Guilty of Murder in “War Against Satan” A Contra Costa County, CA, jury has found Justin Alan Helzer, a member of the ―cult-like‖ Children of Thunder, guilty of five murders and extortion. It was alleged that he and a roommate joined with his charismatic older brother and leader, Glenn Helzer, to murder an elderly couple with a hammer, eviscerate them, and dismember the bodies with a saw Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 162



before stuffing them in gym bags and dumping them into the Sacramento-San Joaquin River Delta. Glenn Helzer earlier pleaded guilty to the crimes. The roommate testified that Glenn Helzer led the kidnapping of the murdered couple, for whom he once acted as stockbroker, in order to extort $100,000 from them to finance his money-making schemes. These included a prostitution ring that would use sex with underage girls to blackmail stockbrokers, and an orphanage in Brazil — where he was once a Mormon missionary — that would train children to kill Mormon leaders in Utah so he could become the Mormon ―prophet.‖ This was allegedly part of wider scheme to prepare for the Second Coming of Christ. In the coming ―sanity‖ phase of the proceedings, Justin Helzer‘s attorneys will have to prove that a mental disorder rendered him incapable of knowing right from wrong. One of his attorneys will argue that brother Glenn may have altered Justin‘s personality during secret Children of Thunder sessions. (Demian Bulwa, San Francisco Chronicle, Internet, 6/17/04; Matt Krupnick, Contra Costa Times, Internet, 6/17/04) Psychiatrist Says Helzer Mentally Unsound Psychiatrist Dr. Stephen Raffle has now testified that Justin Helzer suffered from a ―shared delusional disorder,‖ a very rare condition that occurs ―in the context of a close personal relationship with someone [his brother Glenn Helzer] who already has an established disorder.‖ The illness, Raffle said, would have rendered Justin unable to distinguish right from wrong at the time of the murders. Defense attorney Charles Hoehn said the condition stemmed from Justin‘s fear that he might otherwise lose his connection to Glenn; Justin believed his brother communicated with God. (Simon Read, Tri-Valley Herald, Internet, 6/29/04) Prophet Accused of Murders Aimed to Take Over Mormon Church Self-proclaimed prophet Glenn Taylor Helzer, 33, has pleaded guilty to masterminding five murders in 2000. His roommate and admitted accomplice Dawn Godman said at the trial of Helzer‘s brother Justin, in Contra Costa, CA, that the murders were part of a wider scheme including a plan to use adopted Brazilian orphans who would, when they became teenagers, kill leaders of the Mormon Church in Utah, which would then accept Helzer as its head. Godman told the court that Glen, who broke away from the Mormon Church some time ago, believed he was fulfilling a prophecy from the Book of Mormon. The trial focused on Glenn‘s charisma and alleged psychological control over his followers. Godman recounted her troubled past, and told how joining the Mormon Church had given her purpose in life. She met Glen at a church social in 1999 and came, like Justin, to believe he was a prophet, an idea Glenn encouraged. She testified that the three went to a Mormon temple in Oakland where Glenn laid out his plan, which included defeating Satan and killing innocent people along the way. She though it ―a great opportunity and a blessing . . . to be part of this mission.‖ She never again questioned Glenn, even as she committed murder. She says that long after her arrest she believed Glen was ―working with the angels to free her for God‘s work.‖ ―My breaking away from Taylor Helzer has been a continuous process for the last four years. It‘s gone back and forth. It‘s been a struggle.‖ Regarding her belief that he is a prophet, the prosecutor asked: ―You‘re still not sure, are you?‖ She replied: ―At times, no.‖ (Demian Bulwa, San Francisco Chronicle, Internet, 6/2/04)
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Coercive Persuasion/Deprogramming Unique “Cure” for Hate Crime Perpetrators Proposed Criminal lawyer Alan Young suggests using coercive persuasion or deprogramming to reform hate crime perpetrators. ―Just as some cancers require invasive surgery, the hate crime needs intrusive measures. The usual out-of-sight-out-of-mind approach to modern punishment just won't work in this case. For crimes of supreme stupidity we need Clockwork Orange justice — strapping the hate criminal into a chair for an interminable period, and keeping his eyes wide-open with metal clamps so he cannot escape from an onslaught of cinematic imagery carefully designed to break his neurotic attachment to self-induced intellectual impairment. ―In the context of hate crime, I do have some regrets that we have a constitutional prohibition on cruel and unusual punishment. I don't think coercive persuasion or deprogramming is necessarily cruel, but as a state sanction it is unusual. However, if the crime is unique the sanction should be also. Simply dishing out more prison time or a larger fine is a dead-end. We need a punishment that can kick-start a brain. ―Regrettably, when it comes to punishment, our system rarely exhibits ingenuity, audacity and courage.‖ (Alan Young, Toronto Star, Internet, 3/28/04. Young is a law professor, criminal lawyer, and author of Justice Defiled: Perverts, Potheads, Serial Killers.)



Deeper Life Church Accused of Exploiting the Indigent San Antonio‘s Deeper Life Church, part of a Tampa, FL-based organization comprising 38 churches stretching from Michigan to New Mexico, is being investigated following allegations that it closely controls and exploits homeless recruits, including children, especially in its fundraising efforts. A Deeper Life spokesman said recruits, whom he called volunteers, spend all of their time memorizing the word of God, except when they‘re sleeping, or collecting money for the church ―to help women and children.‖ Deeper Life calls itself a fund-raising entity rather than a church, although it files returns to the IRS as if it were a church, which means local authorities cannot investigate the organization‘s finances. The Deeper Life founder is mail-order minister Melvin B. Jefferson, who trains the church‘s pastors. Members live in rickety housing while Jefferson and his wife live in an 8,400 square foot home, fly a private jet, and own five cars, including a Bentley. Marjorie Suggs, of SAMM Ministries, who has worked with former Deeper Life members, says one family was evicted from church housing when parents refused to take their children out of school for the yearly pilgrimage to Florida required of members. In 1997 and 1998, four church officials and the church corporation were found guilty in a $20,000-amonth food stamp fraud case in Florida; the church accepted food stamps as offerings and then cashed them in at Deeper Life-owned meat markets. A number of children have been removed by Child Protective Services from the San Antonio establishment because of parental neglect. (Rachel L. Toalson, San Antonio Express-News, Internet, 6/21/04)



Faith Temple Church of the Apostolic Faith Charged in Exorcism Death A Milwaukee jury has found school janitor and part-time minister Ray Hemphill guilty of felony child abuse in the death of an 8-year-old autistic boy, Terrence Cottrell, Jr., from whom he tried to exorcise demonic spirits that allegedly caused the child‘s autism. The death was ruled a homicide by suffocation ―due to external chest compression.‖ Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 164



Up to a dozen prayer sessions over a three-week period, according to the boy‘s mother, included forcing Terrence to the floor and pinning him down with Hemphill ―holding his head down, with his knee pinned across Terrence‘s chest to keep him from moving.‖ The exorcism also reportedly included ―singing, praying, and a laying on of hands while the preacher pleaded into the struggling boy‘s ear for the demons to leave.‖ Terrence‘s mother joined the church only months before her son‘s death. She had hoped a higher power could help where medication had failed. The defense argued, with the support of expert witnesses, that the boy might have overdosed on the anti-psychotic drugs he was taking, and did not suffocate as a result of the preacher restraining him, as prosecution medical testimony claimed. Pastor Hemphill‘s brother testified that God has the power to take life away, and with reference to his brother‘s pressing his body against the boy‘s during the exorcism, he said: ―If I lay down on somebody and he passes away? God took him, I didn‘t.‖ (Derrick Nunnally, Milwaukee Journal-Sentinel, Internet, 7/5/04, 7/8/04; Lisa Sweetingham, CNN News, Court TV, Internet, 7/9/04)



Helge Fossmo/Bride of Christ Pastor Accused of Manipulating Woman to Murder Pentecostal minister Helge Fossmo, 32, is on trial accused of systematically manipulating and brainwashing the family nanny, Sara Svensson, 27, also on trial, forcing her to take part in sex rituals in order to drive the devil away, and finally getting her to kill his wife for him. Svensson has also confessed to attempting to kill Daniel Linde, with whose wife Fossmo was allegedly having an affair. Fossmo is reportedly the high priest of a cult, in the village of Knutby, controlled by Asa Waldau, 36, who calls herself the Bride of Christ. Many members of the group, which apparently dominates the village, are young software specialists who believe Waldau is in constant conversation with God and has the right to exercise absolute power over them. Aftonbladet reports the nanny says she was tested the way Abraham was when God commanded him to kill Isaac; she committed the murder to show her fear of God. It is thought that the pastor, who controlled the nanny through e-mail and anonymous telephone messages, wanted to avoid a divorce but still get free of his wife. Police say the pastor was also behind the death of his first wife. The prosecutor says: ―He made her [Svensson] believe she was doing it on assignment from God. She thought she would come closer to God by carrying out these deeds.‖ (The Local, Sweden, Internet, 5/7/04; Elin Blank, The Times, UK, cited in The Australian, Internet, 5/19/04) Pushed to Believe She Was “Bride of Christ” Asa Waldau, a prominent member of a congregation in Knutby, Sweden, whose minister is on trial for conspiring to murder his own wife, says that the defendant, Pastor Helge Fossmo, ―wanted to elevate me. He pushed me to live as the ‗Bride of Christ‘ to exert his power. He tricked me, and this year I have gradually come to question this picture of myself.‖ Fossmo is accused of influencing the family nanny, Sara Svensson, to kill his wife as well as the husband of a woman with whom he was apparently having an affair. Fossmo is also suspected of killing his first wife, who died last year in an apparent bathroom fall. Waldau says Fossmo told her he had dreamed seven times that his wife would die in the bathtub. (The Local, Sweden, Internet, 6/4/04)
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Fossmo‘s late wife moved into a guest room in their home when Svensson, the nanny, started sleeping with him in order to help him ―battle the devil,‖ whom the pastor said was attacking his soul with a mysterious illness. Svensson, who arrived in town in 1999, married soon thereafter, and then divorced in 2001, testified: ―In the evenings I was with the minister in the bedroom where we had a sexual relationship. Otherwise, my relationship with him was that I was a slave and he was my master, I had no will of my own. During almost all of 2003, I was locked away because I was so incorrigible. God had turned his back on me and I sought mercy.‖ (Irish Times, Internet, 5/22/04)



Group Pressure/Abu Ghraib “Atrocity-Producing Situations” Renowned psychologist Robert J. Lifton, who has written psychological studies of experiments by Nazi doctors and the activities of Aum Shinrikyo, says that what happened in Iraq‘s Abu Ghraib prison shows, like the events in My Lai during the Vietnam War, that ―an average person would be capable of committing atrocities because he or she was entering an atrocity-producing situation. From that standpoint, atrocities are not so much an individual expression as a group expression. The environment, which creates enormous pressure on the individual, creates the atrocity.‖ Atrocities happen in all wars, says Lifton, ―but it‘s in counterinsurgency wars, which take place in alien territory with confusion about who‘s the enemy and with hostility from the people, that you‘re most likely to get sustained atrocity-producing situations. We saw those in Vietnam — and we‘re seeing them in Iraq.‖ Lifton believes that a sense of military honor prevents some people from going along with the atrocity. (Thane Peterson, Business Week, 5/18/04)



Heartland Christian Academy Judge Bars Raids U.S. District Judge E. Richard Webber, in St. Louis, has barred authorities who deal with juveniles from again removing all students from Heartland Christian Academy, a ―discipline-minded‖ private reform school in a remote part of northeast Missouri accused of systematic child abuse. No child should be taken from the school, the judge said, unless the child ―is in immanent danger of suffering serious physical harm, threat to life from abuse or neglect, or has been sexually abused‖ or immediately faces such abuse. The court considered the possible harm to Heartland if it were unprotected from ―the trauma of another mass roundup of children.‖ (Jim Suhr, AP, Internet, 5/13/03)



Jehovah’s Witnesses Death from Transfusion Refusal Alleged Jehovah’s Witnesses member Linda Grissom, of St. Louis, would have survived surgery complications if she had not refused a blood transfusion, according to a hematologist testifying at the trial of a case brought by Grissom‘s family. The Grissom‘s, whose religion forbids blood transfusions, claim surgeon error, rather than failure to transfuse, caused Linda‘s death. (William C. Lhotka, St. Louis Post-Dispatch, 4/22/04)
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Johane Church of God Refuses Immunization from “Pharaoh’s” Government Four families of the Johane Church of God, in Botswana, have been summoned to court for refusing to allow their children to be immunized against polio. They say they rely on prayer to avoid illness, and for healing. Church elder Meshack Tsheriwa said the present government was like Pharaoh‘s and that ―God may bring wars to this relatively peaceful country, or something catastrophic (like drought) that will affect innocent people in this country (if it penalizes people for refusing immunization). He referred to a 1994 church prophecy that the government and the Johane Church of God would clash this year ―if we did not pray hard to avert it.‖ (The Reporter, Internet, 5/27/04)



Latter-day Church of God/The Order Alleged Child Abuse in Polygamous Clan Detailed John Daniel Kingston, and Heidi Foster, one of his wives, are in court defending themselves against charges of abuse brought by two of his daughters, 13 and 15, who say their parents systematically beat and psychologically abused them. The Kingstons are members of Utah‘s Latter Day Church of God, or The Order, some 1,200 adherents who believe in and practice polygamy. The children, now in state custody after running away from home, spoke on tape about the abuse. Kingston — who operates a $150 million business ―empire‖ with operations in six states, and who has 106 children by 14 wives living in a number of separate households — denies the charges and believes the proceeding is ―a fishing expedition‖ for information about the increasingly condemned practice of polygamy. He maintains his daughters‘ testimony was ―coached,‖ pointing out that they had been out of the home for 90 days when first questioned. The 13-year-old says her father forced children to eat rotten food he dug out of the garbage and drink spoiled milk. Then, ―he let them throw up and (made) them drink it. . . Arrest my dad and have him be in jail forever, or else do to him what he‘s done to us,‖ said the girl. She called police when Kingston allegedly threatened them for piercing their ears. He says: ―We believe we should keep our bodies complete. If the Lord wanted us to have holes in our ears, he would have put them there.‖ Kingston allegedly once dragged a pregnant Heidi Foster down a set of stairs by the hair, according to the 13-year-old, and when confronted later about the incident said, ―Oh, are you sure it wasn‘t a dream?‖ A complaint filed by the state guardian office says Foster is culpable for failing to protect the girls. The state could try to remove all of Kingston‘s children if it is determined he abused the two now in custody. The 13-year old doesn‘t want the other children removed from Kingston‘s households. ―Just take my dad away. Either you can get 100 kids or get one guy. Which one is easier? I think it‘s right to take my dad instead . . . of making the kids and the moms suffer.‖ (KSL TV News, Internet, 5/25/04; Leigh Dethman, Deseret Morning News, Internet, 5/26/04)



Lord’s Resistance Army Ritual Indoctrination The international Christian relief organization World Vision says the Lord’s Resistance Army, of Northern Uganda, subjects abducted children [who form an important part of its military wing] to repeated ―spiritual rituals‖ that ―make many of them believe in [leader Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 167



Joseph] Kony’s power, including his ability to find them if they escape.‖ (New Vision, Internet, 6/1/04) UN Appeal to Rebel Group The UN and humanitarian organizations working in Northern Uganda have asked the Lord’s Resistance Army to stop abducting children to serve in its forces and to enter into a dialogue with the government. (F. Ahimbisibwe, New Vision, Internet, 6/16/04)



Lyndon Larouche Parents Call for Cult Awareness The parents of Jeremiah Duggan, who was struck by a car and killed shortly after leaving a meeting run by a Lyndon LaRouche-connected group, in Wiesbaden, Germany, have launched a campaign to raise awareness of the dangers of ―cult-style‖ organizations. German authorities ruled Jeremiah‘s death a suicide, but London coroner Dr. William Dolman said Jeremiah died ―while in a state of terror,‖ perhaps caused in part, his parents say, by the young man‘s realization during a week-long retreat at LaRouche‘s Schiller Institute that he, a Jew, had become involved with an anti-Semitic group. Mrs. Erica Duggan said: ―We would like to see the establishment of a Cult Awareness Week in memory of my son . . . and that schools and colleges warn young people and students about the need to be vigilant against organizations that prey upon them.‖ In 1995, the German government decreed that the LaRouche political organization was a political cult, and critics have said membership involves the emotional and psychological manipulation of vulnerable young recruits, who are expected to devote their lives to LaRouche and his warnings of economic apocalypse. (Terry Kirby, The Independent, Internet, 3/27/04) Claims Star Wars Defense Was His Idea Presidential candidate Lyndon LaRouche says the Star Wars defense was his idea, not President Reagan‘s, and that it emerged from a series of meetings between LaRouche and Reagan staffers in the early 1980s. ―The most important product of those meetings was my 1982–83 role in conducting back-channel talks with the Soviet government . . . The proposal changed the world,‖ LaRouche said. (Charles Mahaleris, Talon News, Internet, 6/11/04)



Mind Control/Marc Dutroux Victims Embraced Abuser Belgian pedophile Marc Dutroux has been convicted of murdering two girls he kidnapped, imprisoned, and tortured. Two other girls whom he kidnapped hid from police rescuers and embraced Dutroux because he had persuaded them he was protecting them from a gang that wanted to kill him. (Philippe Siuberski, AFP, Internet, 6/18/04)



New Alliance Party Nader’s Cult Support A ―fascistic zombie cult outfit‖ headed by Fred Newman and Lenora Fulani, leaders of the former New Alliance Party (NAP), is ―more or less the [Ralph] Nader [Presidential] campaign.‖ [Newman and Fulani promulgate a kind of psychotherapy that critics say involves unethical and damaging manipulation.] Nader believes the ―Newmanites‖ are not unlike West Virginia‘s Mountain Party: ―They‘re recognized as ‗on the ballot‘ by the Federal
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Election Commission, so you can ‗jump on.‘ ‖ (Christopher Hitchens, Vanity Fair, Internet, 5/04)



Order of Christ Sophia Cult-like Controls Alleged Former member Nancy Wainer says the Boston area branch of the Order of Christ Sophia, a self-described mystical Christian organization devoted to meditation and prayer, is a dangerous cult that breaks up families. ―They use deception, mind control, hypnosis, all kinds of devious tactics to get you to follow them blindly.‖ Wainer‘s adult daughter, Andrea, now with the new name Michelle, given her by the Order, has moved to Oakland, CA, to be with the group‘s leader, the self-ordained Rev. Peter Bowes. Bowes was forced several years ago to give up his license to practice psychology in Wisconsin after patients filed complaints that he used his position to recruit them into the Order. Wainer laments: ―They‘ve taught my daughter that I‘m a terrible person. My daughter doesn‘t have any memories anymore of the loving relationship we have.‖ Says Andrea‘s father, Paul Cohen: ―There are times I can talk to Andrea, but then Michelle takes over, and when she is in control, she is in control.‖ Another set of parents has similar complaints, but two who are current members feel their family‘s association with the Order has been good. Order co-founder Mother Claire Watts said, when visiting Boston recently: ―The thing they call brainwashing is visualizing yourself in a bubble of light, letting go of negative energy. I feel sorry for their sons and daughters whose parents get on TV to say how stupid they are.‖ (Boston Channel, Internet, 6/28/04)



Persuasion Using Religion to Persuade Investors Salesmen using religious terminology bilk investors out of millions of dollars annually. Jon Bloch, assistant professor of sociology at Southern Connecticut State University explains that for people with a certain kind of religious background, the invocation of certain words or passages from Scripture ―can produce an emotional experience‖ that makes them especially vulnerable to a sales pitch. ―If you get someone who‘s wearing their religion on their shirt sleeve and the same time offering to advise you on financial matters, there tends to be a higher level of trust than with just any banker or financial advisor.‖ The victim may feel doubly violated, for there is not only a financial loss, but spiritual victimization. (Paul Doyle, Hartford Courant, Internet, 4/18/04) Group Pressure Can Transform Individuals The [unnamed] author of a new biography of the eminent psychologist Stanley Milgram, entitled The Man Who Shocked the World, discusses how Milgram‘s experiments that induced normal men to give apparently fatal electric shocks to volunteer subjects revolutionized our understanding of social psychology. We now see genocides and other atrocities as largely the work of ordinary people, not sadists or otherwise abnormal individuals. Today, we believe that most people can be transformed into mass murderers under the right circumstances because, as other experiments have shown, there is a ―strong tendency to conform to the dominant beliefs of whatever group they happen to find themselves in, even if this requires denying apparently overwhelming evidence.‖ Indeed, experiments show that people actually internalize new beliefs under group pressure, rather than simply choosing to accept or reject them. So it‘s not surprising that a great Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 169



many Iraqi prisoners were tortured while in American custody, perhaps because the jailers were told that doing so was necessary to keep us safe from terrorists. (Paul Campos, Capitol Hill Blue, Internet. 6/30/04)



Polygamy Editorial Approval, But Not with Minors ―Plural marriage is a deeply rooted belief in a number of religions around the globe . . . As such, we can support those who wish to pursue the sanctity of multiple marriages among consenting adults as a form of religious expression. . . ―It has been argued that the simple belief in polygamy creates an environment of forced marriages and the sexual abuse of children. But there are forced marriages in a number of current-day cultures, including places where polygamy is condemned, and children are abused sexually in many cultures. These societal ills are not the result of polygamy. ―There are, to be sure, instances of abuse and fraud involved in the polygamist world, as in the so-called straight culture. But that is an entirely different issue. Welfare fraud and the sexual abuse of children are acts that should be prosecuted to their maximum, regardless of whether they involve plural marriage. ―There are many religious beliefs in this world that are beyond the comprehension of the mainstream population, polygamy among them. It‘s time to think out of the box, as they say, and realize that as long as there is no fraud, no harm to children, and that what is taking place is with the agreement of consenting adults, who are we to disallow it?‖ (The Spectrum, So. Utah, Internet, 7/7/04)



Psychological Warfare Loud Music Tactic in Iraq A U.S. Army psychological warfare operations team is using loud rock music and insults shouted in Arabic at very high volume on the streets of Fallujah, Iraq, to make hostile gunmen nervous and anxious to come out of hiding and fight. The army used similar tactics to flush Manuel Noriega in Panama and in an attempt to end the standoff with the Branch Davidians, in Waco. The sound effects also include babies crying, men screaming, cats screeching, and dogs barking. Nothing seemed to work. (Jason Keyser AP, Internet, 4/19/04)



Remnant Fellowship Church/Weigh Down Workshop Group’s Teachings Investigated in Murder Case Representatives of the Weigh Down Workshop of the Remnant Fellowship Church, and the founder of both organizations, Gwen Shamblin, are being questioned in Franklin, TN, about possible connections between the church‘s teachings and the murder of an 8-year-old in Cobb County, GA. It is alleged that a church couple, Joseph and Sonya Smith, beat their ―demon possessed‖ son Josef so severely that his brain swelled and bruises covered much of his body. Police say the parents sometimes locked the boy in a closet and made him pray to a picture of Jesus. The boy‘s father told authorities he disciplined Josef — described by his parents as a ―wild‖ problem child — by hitting him with a two– or three-foot-long, whip-like glue stick. They allegedly sometimes ordered an older boy to hold the child during the beatings. His mother said Joseph had received ―several whippings,‖ normally given in series, ten at a time, according to a December 2003 Atlanta Journal Constitution story.



Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 170



Gwen Shamblin, who gained thousands of followers with a ―Christian‖ diet plan that she turned into a religion, one that requires strict obedience from all members, including children, said in the wake of the death: ―I‘m not going to hide behind the fact that our good Lord says do not spare the rod.‖ The Smith‘s, from jail, show no remorse. They feel it‘s ―just apart of discipline,‖ and were ―very defensive‖ about their religion,‖ investigators say. Shamblin denies that The Remnant Church advocates repeated spankings. But a couple formerly members of the church say Shamblin stressed that spankings must be severe. ―You had to make them count . . . They had to feel the pain and [know] that they were being disobedient.‖ In a NewsChannel 5 tape, Shamblin says: ―If they‘re not scared of spanking, you haven‘t spanked them. If you haven‘t really spanked them, you don‘t love them. You love yourself.‖ Told about one member‘s full-night ―showdown‖ spanking of his two-and-a-half-year old, which went on and on, Shamblin replied: ―Are you asking, does that go on very often? Are you kidding? No, it does not . . . It is so rare, and it is only strong-willed children.‖ Some former followers describe a policy of isolating a problem child in his bare room for days at a time with only a bible in hand. Shamblin, on tape, says of the process: ―You‘ve got a child that‘s going from bizarre down to in-control. So praise God. We are spoiling these kids. We are ruining their lives by even letting them think about themselves at all.‖ Critics say Remnant Fellowship leaders believe mental illnesses are ―more sort of fabrications of a poor spiritual life where you are not in obedience to God.‖ The group‘s videos equate depression and anti-depressants with sin, and members are urged to shun medical assistance for psychiatric conditions. The group‘s website chastises those who suffer from depression and says: ―What‘s the worst thing that happens? You die! So what? You go to heaven.‖ One former member said she felt fine for a while after giving up her psychiatric medication, especially because she felt a spiritual ‗high‘ as a result of her church membership, but when she began to take her medication again, the Fellowship urged her husband to take it away from her. Shamblin — who does not deny the suggestion that she is a prophet in the Old Testament sense — is accused of encouraging followers to cut off contact with their non-Remnant families so she can control them totally. (NewsChannel 5, WFTV Nashville, 2/5/04; Melissa N. Warren, Williamson County Review Appeal, Internet, 5/20/04)



Research and Education Conference on Cults’ Impact on Mental Health The European Federation of Centers for Research and Information on Religious Cults, Sects, and Alternative Religions (FECRIS) conference in March, held in Marseilles, considered ―The Impact of Cults on Health in Society.‖ [FECRIS is an association of non-governmental educational organizations founded in response to the growth of cults in Europe.] Speakers from 12 countries — including the UK, France, Germany, Austria, Spain, Russia, Slovakia, Serbia, and Finland — made presentations on medical ethics, psychology, education (―Towards developing abilities for critical thinking‖), health and sectarianism in society, the efficacy of alternative medication and treatments, and the elements of control in psychotherapy. Attorney Ingo Heinemann, manager of the German association AGPFeV [sic], spoke about the need for consumer protection against non-medical practitioners. Dr. Max Friedrich, Professor of Psychiatry at the University of Medicine, in Vienna and a Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 171



consultant to the Austrian government on cult matters, spoke to his own question: ―Does psychopathology lead to cult membership or do cults lead to psychopathology?‖ Professor Edzard Ernst, Director of Complimentary Medicine, Peninsula Medical School, Universities of Exeter and Plymouth, in Britain, in turn asked: ―To what extent is complimentary [alternative] medicine sectarian?‖ (Daphne Vane, FAIR NEWS, 1, 2004, Internet)



Scientology Fear Drug Lecture May Lead to Recruiting Some residents of Markbeech, Kent, England, are concerned that an anti-drug lecture by a person linked to Scientology may have been part of an attempt to recruit new members for the group and its drug rehab program. Graeme Raeburn, a local man who is a vicepresident of the Royal College of Art Students‘ Union, said: ―The rehab involves complete surrender to the controlling people so effectively they [the recruits] are handing over their money and putting their complete belief into the Church of Scientology.‖ (Ian Read, This is Kent, Internet, 4/30/04)



Unification Church Former Member Rehabilitating Robert Pardon, head of a Lakeville, MA, rehabilitation facility for former cult members, said recently: ―We have one guy who came out of the Unification Church [who was] working 15 hours a day, seven days a week, living in a van doing fundraising. When he came here, all that came to a crashing halt and he didn‘t know what to do with himself. It took almost two months to get him settled down to where we could work with him.‖ Pardon and his psychologist wife are devout Christians, but say they don‘t promote their beliefs. ―We try to give them [former members] tools to make decisions on their own,‖ unlike the groups they have been in. (Paul E. Kandarian, Boston Globe, Internet, 4/4/04) Reaction Called Witch Hunt While many of the Congressional attendees responded to adverse publicity by saying they were misled about the event, a number of the invited religious leaders defended the Rev. Moon’s coronation, saying it was not a bizarre ritual and calling news reports a media ―witch hunt.‖ Archbishop George Augustus Stallings, founder of an African-centered Catholic church, said the ceremony for Moon and his wife was ―not to crown them as lords of any temporal power, but to celebrate the spiritual role they play as religious leaders.‖ (Robert Gehrke, Salt Lake Tribune, Internet, 7/1/04)



United Nuwaubian Nation of Moors Suing Sheriff for Inaction in Abuse Case Seven members of the United Nuwaubian Nation of Moors have sued Putnam County (GA) Sheriff Howard Sills for not taking action in 1998 to deal with reported child abuse in the group‘s rural compound despite intelligence about the abuse from the state Division of Family and Children Services. Nuwaubian leader Dwight York was convicted of child molestation and other charges earlier this year and sentenced to 135 years in prison. Sills says he is now facing some 14 lawsuits brought by Nuwaubians. (Gary Tanner, Macon Telegraph, Internet, 7/2/04) 1,000 Celebrate York’s Birthday Although only about 50 people remain at the Nuwaubian compound, about 1,000 gathered there in late June for the group‘s Zed Festival, which focuses on jailed founder Dwight York’s birthday. The festival had previously been called Founder‘s Day or Savior‘s Day. Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 172



Follower Kermit Nowlin said the compound residents should be distinguished from the people who have been protesting York‘s conviction in front of the courthouse. ―They are actually trying to do him harm. It appears their purpose is to make us all look ridiculous. They walked with him for years, but they didn‘t hear his message,‖ Nowlin said. (Gary Turner, Macon Telegraph, Internet, 7/14/04)



Word of Faith Fellowship Wife Agrees to Keep Kids Out of Group Stella Hamrick has agreed to take her two children and leave the home of her brother, Rick Cooper, a member of the Word of Faith Fellowship (WOFF). Her husband, Rick, gained a court order last week to remove the children from the Cooper home because he does not want them indoctrinated and socialized in WOFF. Mrs. Hemrick, who retains custody of the children — her husband has weekend visitation rights — will soon move into her own place and be joined by her mother, who is a WOFF member. The agreement stipulates that the children will not be allowed to attend WOFF, Mrs. Hamrick will not use ―strong prayer‖ or ―blasting‖ in her child rearing, and she will not expose them to WOFF literature. (Jerry Stensland, Daily Courier, Internet, 4/6/04) Children File for Emancipation Two of four children involved in a custody dispute between current and former members of the Rutherford County, NC-based Word of Faith Fellowship (WOFF), have filed for emancipation. Sarah and Rachel Almanie, 17 and 16, had been left by their mother, Shana Muse, with a WOFF couple, the Covingtons, when she left town in 2002 to seek counseling at an Ohio facility for ex-cult members. When Muse returned to North Carolina, the WOFF couple only reluctantly gave the children up to the Department of Social Services following a judge‘s ruling that the church environment was abusive to children. The two teenagers, who say they prefer to live with the Covingtons, whom they treat as parents and who have begun to finance the girls‘ college educations, now want to be free of their mother‘s claims on them, while she has requested that they be returned to her custody. (Jerry Stensland, Daily Courier, Internet, 6/16/04)
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News Summaries (Vol. 3, No. 3)



Child Abuse Claims Freedom of Religion Allows Marriage to Children An unidentified 52-year-old man in Montreal is being prosecuted for child abuse because of his self-proclaimed marriage to a 10-year old girl five years ago. The prosecution says he used his position as founder of an evangelical Christian sect that ministered to the homeless to abuse the daughter of a down-and-out-follower whom he helped land a job and regain custody of her kids when they were eight and six. He allegedly continued to help her, sometimes paying electricity and phone bills, even keeping the children on weekends, financing their dental care, taking the whole family on vacation, and attending parentteacher meetings at school while their mother worked long hours. The defendant argues that he is innocent of the charges thanks to freedom of religion and his marital rights. He refuses to say whether he consummated the marriage, declaring only: ―If you‘re married you have the right. It‘s like I‘m being charged with breaking and entering my own home.‖ He adds that he believes the mother is being pressured into testifying against him, and that they are threatening her with loss of the children if she doesn‘t. She says she only heard about the ―marriage‖ from the police, and was shocked. (Allison Hanes, The Gazette, Internet, 8/19/04)



False Memory/Repressed Memory Emotions Cloud Reality A Harvard University study indicates that it is very difficult for therapists and law enforcement officials to know whether a person‘s sudden recall of traumatic events that he says occurred many years ago actually happened. Even an experienced therapist tends to think the events described are true when expressed with intense and sincere emotion, as they are when the self-described victim believes deeply that they did, in fact, happen. Indeed, it‘s almost impossible to prove the memories false when the emotion, at least, is valid. People who told researchers they remember having been abducted by aliens — a false memory — were very emotional when telling their stories. And when their accounts were replayed to them, their heart rates increased, they sweated, and facial muscles tensed, all indicating emotional stress. But they remained calm when listening to happy or neutral stories. On the other hand, a group of persons recruited through a newspaper ad looking for abductees did not respond emotionally to abduction stories. Those who deeply believed they had been abducted tended to have ―a rich fantasy life, and to endorse unconventional beliefs,‖ according to the study. The imagined abduction has become a ―spiritually deepening experience‖ for them. The study also found that most of the self-described abductees had moved away from their traditional religious backgrounds, but still had strong spiritual needs. (Lee Dye, ABC News, Internet, 7/21/04) Call for Control of Repressed Memory Therapy The government of Victoria, Australia, will reportedly conduct an investigation into the practice of repressed memory therapy following a government query into regulating health professionals that was ―inundated‖ with claims from parents who say they have been falsely accused of sexually abusing their children. Human Services Commissioner Beth Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 174



Wilson said it was easy to instill false memories and that there ought to be an inquiry into therapies that do this. (AAP in Sydney Morning Herald, Internet, 7/23/04)



Falun Gong/Thought Reform Re-education of Falun Gong Practitioners The Chinese government has set up the Tuanhe Re-education-Through-Labor Camp, in a Beijing suburb, to reform the thinking of Falun Gong practitioners. Detainees brought to the camp had been typically involved in ―printing and disseminating illegal propaganda materials for the cult, and illegal gatherings in Tiananmen Square that disrupted public order.‖ The camp director stressed that no one has been sent there simply for practicing Falun Gong. (People’s Daily, Internet, 8/29/04)



God’s Holy Words Church Convicted for Failed Promises Twelve members of God’s Holy Words Church, a doomsday group that follows a living goddess in Papua, New Guinea, were convicted for promising some 700 people that if they took part in a special ritual to make themselves holy, the goddess would take faithful followers of Christ back to heaven. Police say the people gave away their property, thinking they no longer needed it. The 12, now released from custody, were charged with ―willfully misleading the people and causing ill-feelings among groups of people of Orela village and the whole of Imbongu district.‖ (Post-Courier [Papua New Guinea], Internet, 8/5/04)



God’s Kingdom on Earth Body Kept in Hope of Resurrection Pastor David Francis, founder of God’s Kingdom on Earth, has persuaded the family of Paul Meintjes, who died six weeks ago at the age of 76, in Herstzogville, Free State, South Africa, that they should not bury him but rather wait for him to rise from the dead. The local undertaker, where the body is being kept, and where Francis and Mientjes‘ son have prayed over it, wants a burial. So do some other family members local church leaders who have expressed community concern. (Sahm Venter, Scotland on Sunday, Internet, 8/15/04)



Helge Fossmo/Knutby Church Manipulative Minister Guilty Pentecostal minister Helge Fossmo has been found guilty of manipulating one of his mistresses, Sara Svensson, the family nanny, to murder his wife and attempt to murder the husband of a second mistress. The verdict held that Fossmo ―ruthlessly made use of Sara Svensson‘s love for him and her dependency on him as a religious leader.‖ According to testimony, the case developed in the context of a bizarre religious community, in the town of Knutby, controlled by a woman who became known as ―Christ‘s Bride‖ after she was ceremonially engaged to Jesus. The religious community‘s ministers are accused of controlling the lives of members, sometimes using modern technology — Svensson says she received anonymous messages, sent as e-mail by Fossmo, urging her to murder the victims. She believed the messages were from God. (Reuters on CNN News, Internet, 7/30/04)
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International Society for Krishna Consciousness (ISKCON)/Hare Krishna Conversions in India Scores of young Indian men have left the comforts of home and family to join the International Society for Krishna Consciousness. An ISKCON ashram in Delhi has 45 initiates: one of them is a postgraduate in sociology from Lucknow University; another is a postgraduate in commerce from Meerut; and a third is a software engineer. Some are married and have children. They all proselytize. The chairman of the Delhi group says people join because they are unhappy, and seek peace, and also in order to finish the service to God they could not complete in their previous lives. He added that some also join for material reasons— they have been in the movement for a long time and are allowed to go to overseas branches in Dallas, London, and elsewhere. (IANS (India), Internet, 9/19/04)



King of Kings Members Leave Prosperity Gospel Church Sixty members of Mary Sheridan’s King of King’s Church, in County Galway, Ireland, have left, accusing the ―prosperity gospel‖ preacher of psychological abuse and breaking up families. The former financial controller of the organization says Sheridan and her husband got members to give them thousands of dollars by saying she could exorcise their Demons. (Ireland on Sunday, 7/18/04 from FAIR News, Britain, 2/2004, p. 7)



Lyndon LaRouche Running Again for President and Recruiting Youth Perennial presidential candidate Lyndon LaRouche’s organization has come under greater scrutiny following the death last year of 22-year-old law student Jeremiah Duggan, who had become involved briefly with LaRouche supporters in Germany. Chip Berlet, of Political Research Associates, which monitors right-wing groups, says it is wrong to treat LaRouche as a ―fringe eccentric,‖ because ―the truth is he recruits a lot of talented young people . . . and attempts to turn them into followers who will mindlessly celebrate a cause that‘s going nowhere.‖ Scotland Yard says the LaRouche organization appears to be ―a political cult with sinister and dangerous connections,‖ and anti-Semitic. (Duggan was Jewish.) The eccentric LaRouche, who embraces a host of conspiracy theories about world affairs, calls the Duggan case a hoax contrived by ―admirers of Dick Cheney and Tony Blair.‖ Berlet asserts that the organization ―combines totalitarian forms of social control, fascist forms of political ideology, and dualistic apocalyptic style, which encourages followers to fear that time is running out and that they must act immediately to stave off some cataclysmic event.‖ Linda Ray, a Jewish former follower from Chicago, says many Jews become involved with LaRouche perhaps because ―the members get so hypnotized by the simplistic ‗good guys‘ and ‗bad guys‘ approach to history that they do not hear what LaRouche is really saying.‖ According to many former members and relatives of current members, recruits leave school and even professions to work for the LaRouche organization, and reject former social links. The relatives of one current member, who gave up a master‘s degree in astrophysics to join LaRouche, said: ―When we do get to talk to him, all he does is try and convert us, which is when he acts like a missionary and comes out with all this conspiracy stuff. He‘s very suspicious of other people now. Our parents are very concerned and scared; he‘s almost destroyed our family.‖ (Terry Kirby, The Independent, UK, Internet, 7/21/04) Cultic Studies Review, Vol. 3, Nos. 2 & 3, 2004, Page 176



Peninsula Village Woman Recalls Experience Abigail Vona, daughter of a well-to-do but broken Connecticut family, tells of her experience at Peninsula Village, a behavior modification facility in Tennessee. Her first three months were spent entirely indoors with bunkmates who included a teenage prostitute, drug users, self-mutilators, bulimics, a girl who had molested her three-year-old cousin, and a devil worshipper. ―Silent Time‖ was spent ―sitting on your bed without uttering a word,‖ for hours. Telephone calls to the outside world were not allowed, bathroom visits were timed. ―It was like being in your mother‘s womb. You felt safe but you wanted to get the f--- out of the place.‖ Vona later moved to a slightly more relaxed lifestyle, in a cabin. She was allowed outside, to work. The sexes were still segregated. Groups of boys and girls had to bow their heads in each others‘ presence to avoid eye contact. Vona says of the experience: ―I‘m grateful that, somehow, I got my head screwed on. But I learned more at the village than from my parents. That‘s a sad part of my life.‖ She now lives in New York City and is writing a book entitled, ―Bad Girl, Confessions of a Teenage Delinquent.‖ The book, and her breakup with her literary agent-boyfriend, have provided copy for the tabloid press. (The Telegraph [UK], Internet, 8/24/04)



Polygamy Green Admits Guilt Tom Green, a polygamist convicted of first-degree felony rape for marrying his wife when she was 13, has told the Utah parole board that he now realizes, after long reflection, that what he did was wrong, and that he would certainly not let his young daughters enter into such marriages. His wife, now 32, and the mother of seven children, previously maintained that she had not been victimized by her early marriage. Now, she says Green‘s imprisonment made him a better person and that she forgives him and wants to continue to raise their family with him. (AP, Internet, 8/13/04)



Repressed Memories Prosecutors Want Repressed Memories Recognized as Evidence New Hampshire prosecutors are presenting testimony before a superior court judge and arguing that a 1996 State Supreme Court decision finding repressed memories unreliable as evidence of sexual abuse does not apply. They say the evidence they have in their current case against an Exeter defendant meets the criteria stipulated in the state‘s ―Hungerford Law‖ — as the 1996 decision is termed — for such memories to be admissible. The Supreme Court said in 1996 that evidence regarding repressed memories should be evaluated on a case-by-case basis. The state then established criteria for admissibility. Several criteria relate to the reliability of the science involved and several to the nature of the person whose memories are in question: age at the time of the alleged abuse, the time lapse before recovery of the memories, and the context of the recovery. Massachusetts psychologist Dan Brown, an educator who served as an expert for repressed trauma memories on the Yugoslav war crimes tribunal, told the court that recent studies show ―there‘s no significant decrease in accuracy because (a memory) was repressed.‖ Having reviewed the case at hand — a daughter accuses a father of long-ago sexual abuse — Brown said her recall is the result of memory-retrieval therapy, a specialized and still controversial mode that focuses especially on repressed memories. Equally credentialed experts are expected to refute Brown‘s claims that memory recovery is measurably reliable,
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and not just a ―he said she said‖ contest. Chris Bernard, Portsmouth Herald, Internet, 8/22/04)



St. John’s Apostolic Faith Mission Mentally Ill Patients Mistreated Eight mentally ill patients at St. John’s Apostolic Faith Mission, in the East Rand, near Johannesburg, South Africa, were unshackled following pressure from the Gauteng Association for Mental Health and the Human Rights Commission. The patients were shackled in order to ―drive their demons out,‖ and ―for their own safety,‖ according to a mission spokesman. ―These people do funny things. They could run around and damage themselves or church property‖ because they are possessed by demons. ―We have unshackled them because the health department says what we were doing is wrong. Now we do not want to go against the government.‖ Gauteng Association manager Kevin Lancaster says people often think the mentally ill are possessed, and that while prayer has a place in healing, a church ought not to keep people form the medical and psychiatric help they need. (Marida Fitzpatrick, News24.com [South Africa], Internet, 8/4/04; SABC News, Internet, 10/13/04)
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