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Abstract

This thesis closely examines second-generation defection from alternative
religious groups, specifically using autobiographies focusing on the Children of
God/The Family, the Rajneeshees, the Unification Church (Moonies), the Great
White Brotherhood/The Family (Anne Hamilton-Byrne), the New Age Movement
(Tompkins), Hindu Mysticism (Paul Brunton), and the Church of Jesus Christ of
Latter Day Saints (early Mormonism). First, I use grounded theory methodology
to investigate factors pertaining to why second-generation members stayed as
long as they did, and why they left. Second, I frame my analysis within the
‘apostate debate’ literature, and assess whether apostate accounts are reliable
sources, specifically regarding their allegations of child abuse. Third, I generate a
new Four Factor Model of Second-Generation Defection from Alternative
Religious Groups, and test it against the Hare Krishnas. Fourth, I provide

recommendations for future research using my generated theory.
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Chapter 1: Introduction and Research Approach

Introduction to the Study

The explosion of alternative religious movements in various periods of
modern history has entailed new and often exotic groups recruiting young adults
into their ranks, and many of these converts became parents while they were
members or already had young children at the time that they joined. Initially,
these alternative religious groups did not have formal child-rearing policies, but
new policies emerged in response to growing second-generation membership.
This ‘second generation’ became old enough to choose whether to remain in or
leave their respective sects. First-generation defectors have had their experiences
heard, for example through autobiographies (for example, Davis with Davis:
1984; Williams: 1998). Second-generation ex-members also have spoken about
their experiences of sectarian' life, but have generally received little attention
from researchers. One problem for academics is that the voices of the second-
generation have been spread across numerous mediums, none of which to dafe has
been systematically identified and analyzed. The goal of this thesis, therefore, is
to provide an initial analysis of second-generation book-autobiographies,
suggesting common themes for second-generation defection from alternative

religious groups.

! For variation, I also use the term sect or sectarian to refer to alternative religious groups. I
occasionally use the term ‘cult’ when it is the predominant nomenclature in the literature,
specifically when discussing the ‘apostate debate.’



For alternative religions that sprang up in the West during the 1970s, rates
of membership are not expanding as they once were. Consequently, retention of
the second-generation is crucial for group survival. From a logical standpoint,
children raised and socialized within the sects should become ideal members in
adulthood. Having not achieved ‘mainstream’ status and extensive adult
conversion, alternative religious groups depend on successful socialization of the
second-generation. The defection of second-generation members thus threatens
survivability of the sects to which they had belonged. Focusing on second-
generation autobiographies of former sect members is a first step in identifying
themes leading to defection, countering the assumption of successful second-

generation socialization.

When discussing, however, accounts by second-generation former
members, one encounters questions that some scholars have raised concerning
accounts by former first-generation members. These questions relate to the issue
of apostasy. In essence, do people who have rejected previous faiths tell the truth
about their lives as members, or do they embellish and distort their accounts in
order to enhance their status as ex-members and justify their previous

involvements?

Cult sympathizers accuse many critical defectors of inventing ‘atrocity
tales’ to gain sympathy, to absolve themselves of negative actions as members, or
to invent abuses for monetary compensation (Langone, 2000: 83). The arguments

of cult sympathizers, however, have focused on first-generation former members.



By focusing on second-generation former members, my thesis makes a unique
contribution in assessing the claims made by both cult sympathizers and cult
critics. In contrast to cult sympathizers, researchers who are critical of ‘cults’ are
wary of trusting members remaining in the sect, as “the only view expressed is the
official view” (Ayella, 1993: 113). Children and adolescents are an especially
vulnerable population, “because children are usually unable to defend themselves
against the possibly destructive impact of their parents’ cult affiliation” (Halperin,
1989: 76). Some scientific studies have focused on documented abuses suffered
within some alternative religious groups (Freckelton: 1998; Halperin: 1999;
Ireland & Ireland: 1994). Allegations of child abuse, however, are a major factor

in second-generation defection accounts.

Defection accounts authored by second-generation ex-members directly
address motives for young people leaving their respective sects, and these motives
may differ considerably from ones that academics would ascribe to them based
upon pre-existing theories about apostates. This thesis is distinctive because it
uses these second-generation ‘voices’ to explain reasons for defecting from their
respective alternative religious groups. Almost all current literature on defection

focuses on first-generation experiences.

Operational Definitions

In selecting the sample of defectors’ autobiographies that I examined, I
followed a strict operational definition of the term “alternative religious groups.”

For the purpose of this thesis, I use Stephen J. Hunt’s definition of alternative



religion: “a generic term designating a vast range of religions that do not
constitute mainstream Christianity [or other historic faiths]” (2003: 257). The
term ‘alternative religion,” therefore, “arbitrarily distinguish[es] between
mainstream, established religions and movements which are alternative to the
mainstream” (Barrett, 2001: 24). The distinction depends “partly on an intuitive
and individual understanding of what is generally socially acceptable as
‘standard’ or ‘normal,” and partly on how far the beliefs of a movement have
changed from the spectrum of ‘mainstream’ beliefs within the parent religion”
(Barrett, 2001: 24). By using the term ‘alternative religious groups,’ I eliminated

the pejorative and biased meanings of both ‘cult’ and ‘new religious movement.”

The term ‘second-generation’ also requires precise definition. Does it
include all children within an alternative religious group? Does it encompass
anyone born into the group after the first-generation? Does it include children
brought into the group by first-generation members, or are those children first-
generation? What about adults brought into the fold by first-generation members?

My operational definition of ‘second-generation’ includes:

1. Children born into the group, with one or two biological parents being
first-generation members.
2. Children brought into the group while still children (ie. joining the

group with their parent[s]).

2 For further discussion see Langone: 2000.



3. Children adopted by the group, with only one generation preceding
them as members.
The second-generation, therefore, represents the alternative religious groups’ first

experiences in socializing children.

These two operational definitions exclude some people who grew up in
sects. For example, it excludes Debbie Palmer and David Perrin’s (2004) account
of growing up in the Fundamentalist Church of Jesus Christ of Latter Day Saints
from this study, since she would be a third-generation member (her parents fitting
the definition of second-generation). Deborah Davis’s (1984)* account of growing
up in the Children of God/The Family also does not meet the criteria for second-
generation. Although Davis’s father, David Berg, was the charismatic leader of
the Children of God/The Family, I consider Davis to have been first-generation
because she was an adult when the sect formed, and was similar in age to the first-
generation converts. The Children of God/The Family, therefore, did not socialize

Davis from childhood into its norms and culture.

The specific focus of this study is second-generation defectors’
autobiographies. These are book-length studies written by persons who fit my
definition of having been within the second-generation of an alternative religion.

Only one autobiography of second-generation alternative religious group

3 Since Davis with Davis (1984) is Deborah Davis’s autobiography, I use ‘Davis’ to refer
exclusively to Deborah Davis, and not her husband Bill, who co-wrote it.



continuing membership exists (Shabazz & McLarin: 2002).* I also excluded
second-generation biographies (i.e. written by outside authors) from the study,
since they complicate the question of who is actively ‘in charge’ of recounting
second-generation experiences. By focusing on direct second-generation

authorship, I can be very clear about whose voice is speaking.
Literature Review

Literature on second-generation retention and defection generally provides
only brief statements about these issues, and therefore is limited in its
applicability to alternative religious groups. This section provides an overview of
defection literature, firstly through classical theorists, and secondly through
contemporary researchers. The literature review addresses second-generation

defection from three perspectives: political, psychological, and religious.

Second-Generation Defection in Socio-Political Context:

In discussing commitment to religious groups generally, Max Weber
described how psychological sanctions hold individuals to the religious group
(1920: 97). No social psychologist, however, has attempted to measure how
specific psychological sanctions impact second-generation retention, although one
sociologist (Rodney Stark) has offered a list of factors necessary for group
survival. Included in the list of factors is successful retention of the second-

generation, yet Stark does not specify how alternative religious groups hold on to

*1 eliminated this autobiography from the sample because of its focus on the political implications
of growing up in the Nation of Islam, and not on the group’s child-rearing practices. Additionally,
this thesis focuses on reasons for defection, not retention.
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its first wave of children (Stark: 1987). Stark’s list of factors for sect survival
underlines a major omission in the literature — researchers usually focus on
retention and defection of first-generation converts, but neglect to examine the
same processes among their children.

The impact of an alternative religious upbringing is a vital topic for study,
since religion impacts children’s “sense of self and the world for the rest of their
lives” (Greven, 1977: 153). Lewis Feuer (1969: 173), for example, wrote of the
conflict of generations by indicating, “the young are ashamed of the old and want
to avoid the emasculation which the traditional society inflicts on its members.”
As such, (what Feuer called) ordinary, mainstream, traditional societies generate
inter-generational revolt (Feuer: 1969). Transferring this perspective to alternative
religious groups, it would then seem to indicate that rigid, harsh groups will have
difficulty for sustaining membership. Consequently, alternative religions that
remain static would result in loss of membership. An issue, however, that limits
the application of Feuer’s insights to alternative religious groups is that these
groups already are (in varying degrees) challenging the status quo. It is unclear‘,
therefore, how Feuer’s perspective on generational conflict applies when the older
generation itself already is challenging societal conventions.

Furthermore, second-generational issues are tied to questions of social
power. For example, Richard Braungart and Margaret Braungart (1984: 349)
discuss “factors that promote as well as inhibit age-group differences in politics.”
The factors outlined in generational politics (such as socialization and what

developmental psychologist Albert Bandura called ‘social learning’) likely also



apply to an analogous discussion on second-generation membership-within (or
defection from) alternative religious groups. Braungart and Braungart (1984),
however, focused on patterns of radical activism among youth, and it is not at all
clear how one would apply their insights to attitudes that second-generation youth
hold toward the power structures of their respective alternative religions.

Second-Generation Defection in Psychological Context:

Similarly, Lawrence Steinberg and Susan Silverberg (1986) offer a theory
of adolescent autonomy. Steinberg and Silverberg’s primary argument is that “the
development of autonomy is not a unidimensional achievement, but actually
involves progress in different domains” (Durkin, 1995: 521-522). According to
Steinberg and Silverberg, adolescents go through three aspects of autonomy:
emotional autonomy, in which the adolescent decreases dependence on his or her
parents, resistance to peer pressure (specifically thinking as an individual versus
conforming), and creating a subjective sense of self-reliance, which is essentially
emotional independence and action (Durkin, 1995: 522). One by-product of
increased independence is adolescent-parent conflict (Durkin, 1995: 523).
Steinberg and Silverberg’s adolescent autonomy echoes Feuer’s (1969) arguments
regarding the conflict of generations. Perhaps such conflict is simply the natural
cycle of the ‘storm and stress’ of adolescence. What Steinberg and Silberberg fail
" to explain, however, is why so many second-generation defectors remain hostile

toward their alternative religions in which their parents remain as members.



Second-Generation Defection in a Religious Studies Context:

Taking a religious studies perspective, perhaps the defection of the
second-generation is not attributable to socialization failure, or to issues related to
generational politics. Instead, defection may result from a lack of faith, which the
first-generation fervently possessed, but the second-generation does not. James
Fowler (1986) argued for the existence of seven faith ‘stages,” and does so by
drawing on Piagetian cognitive development and Kohlberg’s stages of moral
development. Worth noting is that Fowler’s definition of faith differed from
religious beliefs. Faith, he argued, is another way of knowing about the world
(Parker: 2006). The second-generation develops faith, then, through a series of
inherent “structures,” such as locus of authority (for example, are parents the

highest level of authority?), and cognitive development (Parker: 2006).

Faith development is a stage-like progression, occurring in spurts, but
Fowler cautioned not to view faith development as an “achievement scale”
(Fowler, 1986: 19-22, 38). According to Fowler, faith stages are “sequential,-
invariant, and hierarchical”—in a sense, universal (Fowler, 2001: 167). Fowler
argued that the difference between being raised in a faith, and actually becoming
one of the faithful is dependent on adults’ ongoing socialization of children into
the faith, which in time, will “deepen, expand, and reconstitute” their own
personal faith (Fowler: 37-38). Additionally, Fowler has applied his theory of

faith development to mainstream organized religions (2001).



Both postmodernists and research psychologists, however, have criticized
faith development theory for its lack of philosophical foundation, and for the fact
that the stages are difficult to measure empirically (Fowler: 2001; McDargh:
2001). Nevertheless, one empirical study concluded that the Faith Development
Scale “does assess faith development contextualized within Fowler’s framework”
(Leak, 2003: 640). In a review of 53 empirical studies, Heinz Streib (2005)
concluded that Fowler’s theory of faith development is useful and relevant, but a
coherent methodology for using Fowler needs to emerge. Likewise, although
Fowler provided an explanation for defection from religious organizations, it did
not address the unique situations of alternative religious groups, in which second-
generation defectors may have undergone a wide range of unusual socialization
‘experiments.” Defection, therefore, may not be attributed solely to weakening

faith as Fowler suggests.

Although the literature that I have reviewed thus far does not directly
address second-generation defection from alternative religious groups, some:
researchers are beginning to investigate this phenomenon. Below is a case study
of the experiences of the second-generation in the Children of God/The Family,

based upon existing scholarship on the group.

Current Literature: The Children of God/The Family — A Case Study:

The Children of God/The Family is arguably the most researched
alternative religious group to have emerged in the late 1960s, partly because it

produced a large pool of members and ex-members whom researchers could

10



interview. Significantly, in the early 1990s, “more than half of the full-time
members [were] under the age of fifteen and have never known any other life”

(Van Zandt, 1991: 172).

Children® are a consistent presence in Children of God/Family life. For
example, “over one-third of all members were children” between January 1979
and April 1980 (Van Zandt, 1991: 50). The Children of God/The Family adults
are strongly opposed to birth control, which resulted in “soaring birthrates and no
open acknowledgement of what little birth control is practiced (namely, limited
methods such as rhythm, particularly after childbirth)” (Van Zandt, 1991: 79).
Moreover, the Children of God/The Family “had a birthrate of 6 percent in 1975
— ten times higher than the U.S. birthrate of 0.6 percent” (Wangerin, 1993: 94).
For example, in 1978 the Children of God/The Family had 611 babies (Wangerin,
1993: 106), and 1741 children, representing one-third of the membership of 5000
(Wangerin, 1993: 119). From 1971 to 1981, Family statistics claim 4800 children
were born into the group (Palmer, 1994: 14). In 1987, Children of God
publication statistics listed the number of children at 6470 (Williams, 1998: 271).
Additionally, according to a 1998 Family publication, 54.7% of members in The

Family were twelve years of age or younger (Van Zandt, 1991: 166, n.3). As of

? Until the early 1980s, the Children of God/The Family considered children to be adults at the age
of twelve. “In the mid 1980s, The Family developed closely defined age [groups] with clear
distinctions in rights, responsibilities, and behavioral expectations. Today, these categories are
Infants, Toddlers, Young Children (YCs: ages 3-5), Middle Children (MCs: ages 6-8), Older
Children (OCs: ages 9-11), Junior End Time Teens (JETTS: ages 12-13), Junior Teens (ages 14-
15), Senior Teens (ages 16-17), Young Adults (Y As: ages 18-20), and Adults. With the coming of
age of the older members of the second-generation, the sect introduced further distinctions: First
Generation Adult (FGA) and Second Generation Adult (SGA)” (Chancellor, 2000: 23, n.10). In
the past, the Children of God had categorized children into five age groups: babies, toddlers,
junior BBBs (Benjamin Bottle Breakers), senior BBBs and high school (ages 10-13) (Wangerin,
1993:119).

11



July 1988, 6833 full-time members were children (Van Zandt, 1991: 166;

Wangerin, 1993: 166).

In the early 1990s, a typical Family home “consist{ed] of eight to ten
adultsv and sometimes twenty-five children” (Van Zandt, 1991: 168). In April
1990, the average number of children per couple was 4.5 (Williams, 1998: 227).
The 1990s were a critical period in the Children of God/The Family history, as
second-generation members became old enough to defect as young adults. World
Services® was actually aware that The Family relied on its second generation for
continued survival. For example, “from the early 1980s, World Services offered a
‘baby bonus’ to mothers who bore a child” (Van Zandt, 1991: 150). By 1991, the
ratio of children to adults had reached 2:1 (Palmer, 1994: 14). By 1993, Ruth
Wangerin estimated that approximately 6000 members were children, and another
large group of eighteen-to-twenty-one-year-olds existed as the early second-
generation whose parents joined in the 1970s (1993: 174). Lawrence Lilliston and
Gary Shepherd estimated the number of second-generation members under the

age of eighteen to have been between six and seven thousand (1994: 58).

One difficulty in researching second-generation experiences specifically
within the Children of God/The Family is “there is no typical second-generation
disciple” (Chancellor, 2000: 213). Further complicating the issue is the amount of
Family homes, and subsequent internal leadership variations (Shepherd &

Shepherd, 2005: 71). For example, during the 1980s, members in the Orient had

¢ World Services is the executive and leadership arm of the Children of God/The Family
organization (Williams, 1998: 297).
12



less difficulty with their teenagers than did adults in European colonies

(Chancellor, 2000: 217).

Another difficulty is physically tracking the second-generation. For
example, during the early 1970s, the Texas Soul Clinic ranch (the initial
geographical base of the Children of God) did not register the babies born there
(Wangerin, 1993: 25). The Children of God epitomized Robin Boyle’s (1999)
general conclusion that currently no records exist of cultic children’s births or
deaths. Simply knowing how many children were born during the 1970s is
unquantifiable. Additionally, the lack of birth certificates raises questions
concerning how many children possibly died (potentially some may have done so
due to natural unassisted childbirth). Since birthrates are impossible to track, rates
of defection are not necessarily valid. Therefore, second-generation defection

rates cannot be reliably nor validly studied quantitatively.

According to Chancellor (2000: 205), the Children of God/The Family is
focused on “retraining [the second-generation] as ‘full-time missionaries’” to
fulfill God’s blessings. Chancellor also indicated, however, that although some
second-generation members remain in the Children of God/The Family, “scores
of older teenagers and young adults [are] leaving” (2000: 195). The 1980s
particularly had “substantial numbers of older teens [ . . . ] in open rebellion

against Family ideology and lifestyle standards™ (Chancellor, 2000: 236).

In contrast, Lilliston and Shepherd argued, “the Family has been very

successful in retaining the faith and commitment of its young people” (1994: 58),
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although they additionally acknowledged as many as two thousand people have
left the Family between 1989 and 1994 (1994: 58). Lilliston and Shepherd,
however, wrote six years before Chancellor’s 2000 study. No systematic studies
exist, however, documenting how many second-generation members have
abandoned Children of God/The Family beliefs (Chancellor, 2000: 206, n.1; Kent,

2005: 119).

The second-generation has in fact become “the organization’s most
articulate and precise critics” (Kent, 2004: 57). Of the children born in the 1970s,
relatively few have remained (Chancellor, 2000: 242). Consequently, recruitment
methods such as litnessing’ have become increasingly crucial to attract new
members since the second-generation is leaving in “scores” (Van Zandt, 1991:

168).

The Children of God/The Family is aware of the significance of teens
quitting the movement. In 1991, sect leader Maria released a publication entitled

we have a

(134

“Jett/Teen Discipleship Revolution Needed Now,” which concluded,
big worldwide emergency with all our Jetts®” (Ward, 1995: 168). In contrast, by

1139

1994, Maria gave her blessing to departing teens, saying “‘[The Family] will pray
for you and help you as much as we can [ . . . ] We hope you’ll be successful’”

(qtd. in Chancellor, 2000: 249).

7 Litnessing refers to a recruitment method in which the Children of God/The Family member
(who usually is preaching) hands out sect literature on public streets, in exchange for a donation
(Williams, 1998: 295).
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Choosing to leave one’s alternative religious group is by no means an easy
decision. Stuart Wright studied the similarities among people leaving alternative
religious groups, including The Family, and found the process similar to suffering
through a divorce. Emotions that defectors felt included “sentiments of being
trapped, pressure to remain in the [group] because of guilt, insecurity, and fear of
starting over” (1991: 131). Although Wright studied first-generation defectors,
one could assume defection for second-generation members is no easier. One of

Wright’s Children of God interviews reflected:

I struggled with a lot of guilt at first. I don’t know, it’s hard to describe
what you go through when you finally make up your mind to leave. We
were very close to some of those people, they were like family[...] I'm

not going to tell you it didn’t hurt (1991: 132).
Defection, therefore, is a complex, emotional decision.
What’s Missing from the Literature:

Identifying factors involved in second-generation defection, therefore,
would assist in untangling this theoretical quagmire of inter-generational
relations. The literature review reflects the need for a multifaceted investigation of
factors pertaining to second-generation defection. Some theorists have focused on
general religious disaffiliation, or generational politics and conflict (Braungart
and Braungart : 1984; Feuer: 1969; Greven: 1977). Moreover, the sociological
literature narrowly focuses on first-generation retention and subsequent group

survival (Stark: 1987; Weber: 1920); Theories stemming from social psychology,
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such as Steinberg and Silverberg’s theory of adolescent autonomy (1986), and
Fowler’s theory on faith development (2001, 1987), fail to take into the account
the unique high-demand lifestyles associated with alternative religious groups.
Another problem is that existing academic literature on second-generation
defection tends to focus exclusively on one group, the Children of God/The
Family (Chancellor: 2000; Kent: 2004; Kent: 2000; Lilliston and Shepherd: 1994;
Palmer: 1994; Van Zandt, 1991; Wangerin, 1993; Wright: 1991) and not on cross-
group commonalities. By focusing on common factors leading to second-
generation defection among groups, this thesis provides an initial cohesive theory
on second-generation defection from alternative religious groups.

Autobiographies

Defectors use a wide variety of venues to tell their stories. These venues
include television, magazines, newspapers, the internet, academic articles,
conferences, court testimonies, and books (as either authors or subjects).
Naturally, each of these mediums inherently possesses benefits and
disadvantages. Providing an overview of these mediums, however, is outside the
scope of this thesis. I only wish to note that second-generation reports are not
exclusive to the realm of academic interviews. Second-generation defectors,
therefore, are far more outspoken than what the existing literature generally

acknowledges.

Like academic articles written by second-generation members, books with

second-generation authorship enable the former members to tell their own
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personal accounts at great length. As such, autobiographical books provide the
most space to tell the authors’ accounts of their experiences. An additional bonus
to researchers is that former members often cite internal documents rarely
available to the public. Unlike other mediums, therefore, autobiographical books
provide the most exclusive and detailed accounts of life inside alternative

religious groups for second-generation members.

I include the following books for thematic analysis since they fit the
definitions outlined above for ‘second-generation’ and ‘alternative religious
groups’.® T have not included in the sample additional books rich with second-
generation accounts, but not written specifically by second-generation members.’
The sample includes the following second-generation autobiographical accounts

of growing up in an alternative religious group:

¥ I did not include in the sample the following autobiographical books because they did not meet
the research definition of second-generation accounts: Ayers (2005), Davis with Davis (1984),
Palmer and Perrin (2004), Robertson (1977), Tate (1997). At least two others did not meet the
research definition of alternative religious groups: Lee (2006), Lebert (2001). I chose to eliminate
Fraser (1999) from the sample, as her book is not autobiographical, but a historical account of the
Church of Christ, Scientist and did not focus on her personal story of socialization. Additionally,
Fraser’s grandparents were members of the sect; therefore, I consider her a third-generation
member. Nelson (1989) does not meet the criteria of a second-generation account. Although her
parents and grandparents joined at the same time, and therefore could arguably both constitute
first-generation members, since her parents were twelve and fifteen years old, they fit the criteria
of the sect’s first attempts at socializing children (Nelson, 1989: 1). Therefore, Nelson’s parents
are second-generation members, making Nelson a third-generation member (Nelson: 1989).
Similarly, Noyes (1921, reprinted 1971) fits the definitions for both alternative religious group and
second-generation, but his book is not autobiographical; instead, it is a biography of his
grandfather, John Humphrey Noyes. Because the book is not autobiographical ( it does not address
child rearing within Oneida) I have chosen to eliminate it from the sample. Robertson (1972) also
did not meet the criteria for an autobiographical account; additionally, she is the granddaughter of
Oneida founder John Humphrey Noyes, and as such constitutes a third-generation member.
® For additional books containing second-generation accounts, see Chancellor (2000), Fogarty
(2000), Glatt (1995), Lattin (2007), Palmer and Hardman (1999), Pressman (1993), Rochford
(2007), Shachtman (2006), Self (1992), and Wooden (1981).
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. Not Without My Sister [about life in the Children of God/The Family]
(Jones, Jones, and Buhring: 2007).

. My Life in Orange [about life in the Rajneeshees] (Guest: 2004).

. In the Shadow of the Moons: My Life in the Reverend Sun Myung
Moon’s Family [about life in the Unification Church] (Hong: 1995).
Unseen, Unheard, Unknown: My Life Inside the Family of Anne
Hamilton-Byrne [about life in the Great White Brotherhood/The
Family] (Hamilton-Byrne: 1995).

. Paradise Fever: Growing Up in the Shadow of the New Age
(Tompkins: 1997).

. My Father’s Guru: A Journey through Spirituality and Disillusionment
[about life as a child of parents devoted to Paul Brunton] (Masson:
1993).

Wife No.19: A Life in Bondage: A Full Expose of Mormonism (Y oung:

1876).

This thesis investigates emerging themes leading to the defection of

second-generation members. Currently, no ‘list” of variables exists to explain

second-generation defection, although Kent (2005) identified some commonalities

between second-generation experiences within different groups. The intent of this

thesis is not to provide a finalized list of reasons leading to defection, but

represents the first step in the process of establishing a more formalized

theoretical framework. I analyzed each of the autobiographical accounts from a

modified grounded theory perspective, with themes coded as they emerged (for a
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detailed methodology, please refer to Chapter 2). I noted commonalities among
the texts, which established the initial framework for the themes in second-
generation defection (see Chapter 4). Chapter 5 provides primary and secondary
sources that either support or contradict claims made within some of the
autobiographies. Since no additional second-generation autobiographies exist,
however, to counter claims of abuse within the respective groups, I must rely
upon these additional sources in an attempt to check at least the broad dimensions

of the second generation’s more serious assertions.

Sample Overview

The intent of providing a sample overview is two-fold. Since the topic is
second-generation experiences within their respective alternative religious groups,
the unit of analysis is neither the individual nor the group, but the individual
within the group context. The individual and the group cannot be separated,
especially since the groups in the sample represent high-demand environments.
First, since the sample represents different alternative religious groups, it is
necessary for the reader to have some understanding of sect dogma and practices.
In this sense, I provide reasons for defection within a broader context. Second, I
provide an overview of each author’s personal timeline (for example, how he or
she initially became a child member, key events, and timeframe for disaffiliation
within each respective sect. Again, I emphasis how the individual’s experiences
and alternative religious group’s practices and beliefs are not separate, but

intertwined.
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A Brief Overview: Children of God/The Family

David Berg (1919-1994)'° founded the Children of God, although the
group initially began as Teens for Christ in Huntington Beach, California in late
1967 and early 1968 (Chancellor, 2000: 1). The sect was against the “System,”
which it viewed as “the corrupt educational, political, economic, and religious
structures of contemporary American society that were soon to be consumed by
the full wrath of God” (Chancellor, 2000: 2). Berg established a hierarchical
leadership system within the Children of God (and was largely absent from daily
life from August 1970, until his death in 1994), choosing to communicate via MO
Letters, which he claimed were divinely inspired texts [that he wrote] (Van Zandt,
1991: 30)."! Berg married Jane Millar (“Mother Eve”) in 1944, but later took a
second wife, Karen Zerby (“Queen Maria”), who currently leads The Family with
her consort Peter Amsterdam, following Berg’s death (Chancellor, 2000: 2-3; Van

Zandt, 1991: 31).

Before the media renamed the sect the Children of God, the Teens for
Christ divided itself into twelve tribes, supported through gifts from family

members, funds from new members who had “forsaken all,” and provisioning

1 Sect members additionally refer to David Berg as Uncle Dave, Moses David, Grandpa, Father
David, or Dad (Chancellor, 2000: ix).

"1 MO Letters are “a printed letter from Mo to the members of the Children of God. There were
approximately 2,800 MO Letters by 1993 (Niebuhr, 1993, gtd. in Wangerin, 1993: 186). MO
Letters are “viewed as divinely inspired and have authority equal to the Bible” (Chancellor, 2000:
xix). Additionally, the sect coded MO Letters to ensure that only specific non-controversial letters
were distributed to the public (Van Zandt, 1991: 21,n.3).
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from the general public (Chancellor, 2000: 3). By the end of 1971, the sect had
spread to an estimated sixty-nine colonies throughout the United States and
Canada (Chancellor, 2000: 3). At present, the group continues on a worldwide
scale. The sect keeps colonies dogmatically similar through a strict hierarchy of
leadership, issuing direction now through the Internet, letters issued by Maria and

Peter, and tracking membership and finances through World Services

(Chancellor, 2000: 281).

The Children of God are similar to fundamentalist Christian groups in that
they believe the Bible is historically accurate, and believe that faith in Jesus Christ
is necessary for salvation. The sect viewed Berg’s authority as divine, with MO
Letters having equal weight to Biblical teachings. In addition, the Children of
God/The Family believes that the End Times are swiftly approaching, and will
begin with the destruction of America: “God has warned us time and again [ . . . ]
that His judgments were going to be soon poured out upon America, and [the
Children of God] should flee” (Berg, 1972: 1308). Different than evangelical
Christians, however, is the Children of God’s view that the End Times will not be
a rapture, but will be a full Antichrist experience, with “the mark of the beast
[being] a computer chip implanted in the palm or forehead” — and only the sect

can save ‘true’ Christians (Chancellor, 2000: ix)."

12 Additional information on The Children of God/The Family doctrine is located on The Family
website (<http://www.thefamily.org/about/beliefs.php#26>) or in Chancellor (2000: 255-270). The
website, however, does not mention the divinity of Berg, or the authority of the MO Letters.
Chancellor provided the sect’s “Statement of Faith,” although he did not give a date for it.
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Critics of the Children of God/The Family disapprove of the sect’s sexual
doctrines, most notably ‘Flirty Fishing,”'> and accuse the sect of ‘brainwashing’
its members (Chancellor, 2000: 4, 97, 98, 110; Van Zandt, 1991: 35, 167, n.5;
Wangerin, 1993: 27, 72). Critics also accuse the sect of anti-Semitism (Davis with
Davis, 1984: 94; Van Zandt, 1991: 23). The largest condemnation of the sect,
however, is for its alleged sexual abuse of children, and physical abuse of teens in
concentration-like Victor Camps (Chancellor, 2000: 27-28; Kent and Hall: 2000;

Van Zandt, 1991: 26, 53-54, 170-171; Williams, 1998: 220-221).

In response to the criticisms, the Chil&en of God/The Family enacted
several policies. Firstly, Berg insisted that members under legal age must have
legal authorization from parents or guardians prior to joining (Chancellor, 2000:
4). Secondly, the sect established “Selah” (secret) colonies, complete with guards
to protect themselves from non-supportive visitors (Chancellor, 2000: 4). Thirdly,
although The Family’s website does not formally respond to allegations of abuse,
the sect has responded at times via MQ Letters, policy changes (some legally
imposed), and formal apologies (Chancellor, 2000: 248). Within the sample of

autobiographies, the Children of God/The Family is the most publicized sect.

Timeline of Affiliation: Kristina Jones, Celeste Jones, Juliana Buhring

The sisters’ timelines overlap, but are distinct, largely due to the Children

of God/The Family’s process of geographically splitting up biological families

13 Flirty Fishing is essentially prostitution of the sect’s female members in order to ‘win’ souls for
Jesus, as well as economic support from wealthier ‘fish’ (Chancellor, 2000: 16, 122-123, 129-130;
Van Zandt, 1991: 46-49, 97; Wangerin, 1993: 49; Williams, 1998: 156-157, 271).
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(Davis with Davis, 1984: 53-55, 102, 110, 138, 142, 191). Celeste Jones’s father,
Christopher Jones, joined the Children of God/The Family in 1973 (Jones, Jones,
and Buhring, 2007: xiv). While in the sect, he fathered fifteen children by seven
women, and continues to remain a devoted member (Jones, Jones, and Buhring,
2007: xiv). Christopher Jones met Celeste and Kristina’s mother, Rebecca Jones
(also a member), and married in 1974 (Jones, Jones, and Buhring, 2007: xiv).
Unlike Celeste’s father, Rebecca formally left the sect in 1987 with her second
husband, Joshua, who was also a former member (Jones, Jones, and Buhring,
2007: xv). I present Celeste Jones’s reasons for defection in detail in Chapter 5.
Celeste provided no dates for her defection, making her time spent in the sect
difficult to evaluate chronologically. She left as a young adult, following family

intervention from her sisters and mother who defected before her.'*

Juliana Buhring is the daughter of Christopher Jones and sect member
Serena Buhring, whom her father met following his separation from Rebecca
(Jones, Jones, and Buhring, 2007: xv). Serena has three children, including
Juliana, and continues her involvement with the Children of God/The Family
(Jones, Jones, and Buhring, 2007: xv). Juliana was born June 2, 1981 in Rafina

Greece, and lived with six-year-old Celeste, Simon Peter (the sect name chosen

1 At first, her family (those who defected, including her mother and sister Kristina) staged a
meeting mediated by new religious movement researcher Eileen Barker (Jones, Jones, and
Buhring, 2007: 267-268). Celeste held a second meeting at a Family Media Home, and a third was
just with her sister Kristina and sect member Eman (Jones, Jones, and Buhring, 2007: 267-268).
Celeste also had informal contact with her mother and father — for example, once at McDonalds
(Jones, Jones, and Buhring, 2007: 275-276), and spent a Christmas with her father and his parents
(Jones, Jones, and Buhring, 2007: 276). Spending time with her sisters Juliana and Kristina, in
addition to getting a job as a temp outside of the sect, helped to gradually change Celeste’s
- perceptions that outsiders were not evil (Jones, Jones, and Buhring, 2007: 277-278).
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by her father, Christopher Jones), and Serena (Jones, Jones, and Buhring, 2007:

116).

While her parents worked for the Children of God/The Family, various
foster parents (sect members) housed Juliana, age five, in places such as Manila
and Macau (Jones, Jones, and Buhring, 2007: 126-127). In Macau, the sect briefly
reunited Juliana with her father and Celeste for a few months, before leadership
summoned her father to work from the Kind’s Household [Berg’s home
compound] (Jones, Jones, and Buhring, 2007: 126). By age six, Juliana attended
“the first Family school, the Jumbo” (Jones, Jones, and Buhring, 2007: 133) in the
Philippines. For a few months at age seven, the sect sent Juliana to Heavenly City
School in Japan, where she briefly lived with her father, before the sect sent her
back to the Philippines to meet-up with Celeste (Jones, Jones, and Buhring, 2007:
148-149). When Juliana’s father returned to Japan, he sent Juliana and Celeste to
the sect’s school in Bangkok, Thailand (Jones, Jones, and Buhring, 2007: 154).
The sect additionally sent Juliana to India (Jones, Jones, and Buhring, 2007: 296),
back to Japan (Jones, Jones, and Buhring, 2007: 297), back to Thailand (Jones,
Jones, and Buhring, 2007: 298), and to the United Kingdom, all in an attempt to
straighten out her passport (Jones, Jones, and Buhring, 2007: 300), then to the
south of France where she reunited with her mother briefly (Jones, Jones, and
Buhring, 2007: 303), before being sent back to Japan (Jones, Jones, and Buhring,
2007: 303). Increased contact with her sister, Kristina, and mounting
dissatisfaction with sectarian life prompted Juliana’s defection as a young adult.

Juliana did not provide the dates or her age at defection.
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Kristina Jones was born in Bombay, India, while her parents, Christopher
and Rebecca Jones, were working as missionaries for the sect (Jones, Jones, and
Buhring, 2007: 159). By age four, spurred on by the ‘Go Caravan’ MO Letter, she
“lived in over forty different places over the next ten years” (Jones, Jones, and
Buhring, 2007: 164, 170). To avoid custody battles with her mother’s parents, Bill
and Margaret, whom Kristina briefly lived with in England, the family moved to
India (Jones, Jones, and Buhring, 2007: 162, 173). By 1988, aged cleven, Kristina
moved back to England, and had not seen her mother in two years (Jones, Jones,
and Buhring, 2007: 201). Again, I detail Kristina’s reasons for defection in
Chapter 5. Kristina was the first of the Jones sisters to leave the Children of

God/The Family.

A Brief Overview: The Rajneeshees:

The Rajneeshees were followers of sect leader, Indian guru Bhagwan (‘the
blessed one’) Shree Rajneesh (1931-1990), who considered himself a “living
Buddha” who had “permanently dissolved the ego with all its worldly desireé and
attachments™ (Clarke, 1988: 33). He proclaimed himself superior to all previous
buddhas and holy men, and in “possession of absolute and total spiritual truth”
(Clarke, 1988: 34). Rajneesh also asserted his spiritual superiority through claims
of various reincarnation experiences as previous gurus, such as a spiritual Master
of a mystic school in the Himalayas several hundred years ago, representing many
different spiritual traditions (Clarke, 1988: 34). Rajneesh gave his disciples, who

he called “sannyasins,” new names upon joining his communes, and considered
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them the “New Man” on a spiritual mission for world transformation (Clarke,
1988: 34). Similar to the Children of God/The Family, Rajneesh preached, “that
failure to achieve a world transformation of consciousness (to create a “New
Man”) within the next two or three decades would inevitably result in a nuclear

holocaust [“Word War III"’] (Clarke, 1988: 35).

Rajneesh recommended that the sannyasins live in sect communes — with
daily practices of singing, chanting, and dancing — all focused around himself [if
he were present], or his likeness [if he were absent] (Clarke, 1988: 38). Members
wore sunrise colors, and malas, which were lockets with a picture of Rajneesh
attached to necklaces of 108 beads (Clarke, 1988: 38, 39). Rajneesh also
subjected his followers to hours of preaching, and he publicized his preaching
through audio tapes and internal newspapers (Clarke, 1988: 38). The sect was
very sexually open, and at times, some spiritual sessions became physically
violent. Rajneesh discouraged sannyasins from having children, encouraging his
female disciples to undergo abortions or sterilizations, and encouraged his male

disciples to undergo vasectomies (Strelley, 1987: 149, 154).

One of Rajneesh’s most noted endeavors was annexing the town of
Antelope, Oregon (renaming it Rajneeshpuram), to serve as the “‘Buddhafield’”
(energy field) “wherein the ‘New Man’ would be born” (qtd. in Clarke, 1988: 35).
Ronald Clarke (1988) indentified Rajneesh as a narcissist. Rajneesh certainly
exhibited flamboyant behavior, such as having portraits of himself dominate sect

places, wearing finely tailored, regal-like garments, and purchasing over ninety
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Rolls Royces with commune funds (Clarke, 1988: 38-39, 41). One example where
Rajneesh further alienated the sect from outside society was his ‘Consider the
Poor’ program, which shipped in hundreds of war veterans, criminals, and
mentally handicapped people to Rajneeshpuram (Carter, 1990: 211-219). As
opposition to the sect increased, the sect retaliated, for example, by poisoning a
local salad bar in 1984 with salmonella, causing the illnesses of approximately
750 people (Carter, 1990: xv, Kent, 2004: 123). In the final days of the sect,
“sixty-three Rajneeshees faced charges on eleven different types of criminal
offence” including “lying to federal officials, criminal conspiracy, burglary,
racketeering, first-degree arson, second-degree assault, first-degree assault, and
attempted murder” (Kent, 2004: 123). The United States deported Bhagwan in
late 1985 “upon conviction on two counts of immigration fraud” (Clarke, 1988:

33). Bhagwan Shree Rajneesh died January 18, 1990 (Guest, 2004: 3).

Timeline of Affiliation: Tim Guest

Tim Guest ‘joined’ the Rajneeshes in 1978 at two-and—a-half-years-oid,
when his single mother joined (2004: 1). By February 1979 at age three he had
moved to a new communal home in Leeds; by four, his mother moved to the
commune in Bombay, leaving him with his biological father John (Guest, 2004:
14, 17, 26). She returned in November 1980 (Guest, 2004: 24). By December, he
had written to the group’s guru, Bhagwan Shree Rajneesh requesting his own
mala, and requesting not to have to change his name (Guest, 2004: 24). Between

1979 and February 1981, he lived in various Rajneeshee communes in Pune, India
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(Guest, 2004: 27, 29, 54-59), Oak Village, England (Guest, 2004: 58), and
Pempantha center in Devon, England (Guest, 2004: 62). Tim visited his father
(who was not a member of the sect) in San Francisco in August, 1981 (Guest,
2004: 75), beginning the tradition of visiting him every July around his birthday

(Guest, 2004: 152).

Tim spent the majority of his childhood at Medina Rajneesh commune in
England, beginning December 12, 1981 (Guest, 2004: 76). The commune was a
total internal society, providing education (it was licensed as an official boarding
school), food, and employment (whether paid is unclear) to 450 people, plus
children (Guest, 2004: 81, 97). His mother was alternately present and absent. His
timeline becomes unclear, but it is important to know that Guest stayed at
Rajneeshpuram (Antelope, Oregon) for two weeks during the Third Annual
World Celebration internal holiday (Guest, 2004: 178-205). Guest was alternately
living with his father throughout the next few years. In 1984, he moved with his
mother to Wioska Rajneesh, the sect’s colony in Cologne, Germany (Guest, 2004:
216), but the sect sent him back to Medina in February 1985 (Guest, 2004: 225).
Guest implied that he spent the summer with his father again, since the text states
in late 1985 his mother moved back to London, and he joined her (Guest, 2004:
260). Tim left the group in the late 1980s, when the North London communes

ended (Guest, 2004: 2), suggesting he was in his mid-teens upon defecting.
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A Brief Overview: The Unification Church:

‘Reverend’’® Sun Myung Moon (renamed, meaning ‘Shining, Bright,
Word’) was born in what now is North Korea in 1920 (Barrett, 2001: 203). “At
the age of 16, he had a vision of Jesus Christ who told him he must further the
building of God’s kingdom on Earth” (Barrett, 2001: 203). Members of the
Unification Church believe that Moon is “Lord of the Second Advent” (Hong,
1998: 4). Moon also claimed to be the reincarnation of mainstream religious
prophets, and claimed to speak directly with Buddha, Jesus, and Moses (Hong,
1998: 19). On August 20, 1985, Moon held a ceremony declaring himself and his

wife Emperor and Empress of the Universe (Hong, 1998: 148).

Moon published the Unification Church’s official teachings, Discourse on
the Principle, in 1966, “which was translated into English in 1973 as Divine
Principle” (Barrett, 2001: 204). In the United States, the public contact with
Moon’s followers, ‘Moonies,” consisted of members selling flowers and candles
on the streets to fundraise for the sect, often not revealing their link to the sect
(Barret, 2001: 204). The Unification Church also profits from its numerous
organizations (including the Little Angels of Korea dance troupe, and the
International Relief Friendship Foundation) and it owns shares in the University
of Bridgeport, Connecticut (Barrett, 2001: 206). In 1982, the United States

government imprisoned Reverend Moon for thirteen months and fined him

1 ‘Reverend’ is a term of respect for Moon by his followers, since “he has no formal theological
training” (Barrett, 2001: 203).
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$25,000 for “non-payment of taxes on the interest on his personal bank account”

(Barrett, 2001: 205).

The Unification Church considers itself a Christian group, although, like
Berg’s MO Letters, the sect views Moon’s Divine Principle as equal to the Bible
(Barrett, 2001: 207-208). The Unification Church’s account of the Fall of Man

differs from mainstream belief. According to David Barrett:

The angel Lucifer, placed in the Garden of Eden to serve the first two
people, falls in love with Eve; he tempts her, and they have sex together
(the ‘fruit’ is a symbol of sexuality). Eve, repenting her sin, tells Adam
what she has done — and then has sex with him to try to put things right
when, at that stage in their relationship, they should still be living as
brother and sister, not husband and wife. Adam and Eve have misused
their love, and became separated from God. Due to the Fall, the bond
between man and God was broken, resulting in a long history of grief to

man and his Creator (2001: 209).

According to Moon, the ideal trinity is God, Man, and Woman united in love,
which was the purpose of Jesus — to recreate the perfect marriage without
children tainted by Original Sin (Barrett, 2001: 209, 211). It is Moon’s and his
wife’s responsibility to complete Jesus’s mission in restoring the Garden of Eden

(Hong, 1998: 5, 20).

The Unification Church, therefore, highly values marriage. Moon assigns

marital partnerships between members, and presides over mass weddings with as
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many as 25,000 couples (Barrett, 2001: 210). Children born into these ‘blessed
unions’ are reputedly without sin and referred to as ‘Blessed Children’ (Orme-
Collins: 2002). The sect refers to Moon’s own children as the “True Children,”
which are the “flawless foundation™ for building Moon’s new paradise (Hong,
1998: 5, 20). Moon also preached that Jesus abdicated his position of King of
Heaven to his deceased son, Heung Jin (Hong, 1998: 136, 167). The deification of
Reverend Sun Myung Moon guides much of the policy and dogma of the

Unification Church.

Timeline of Affiliation: Nansook Hong

Nansook Hong’s parents married in the Unification Church (1998: 30-32),
making Hong a child born into the Unification Church. In the sixth grade, she
entered the Little Angels Art School, one of the top performing arts schools in
South Korea, run by the Unification Church (Hong, 1998: 51). From an early age,
she already had been attending Sunday School (Hong, 1998: 43-48). When she
was fifteen, Reverend Moon matched her to his son Hyo Jin (Hong, 1998: 72-73).
January 3, 1982, Hong illegally entered the United States to live in the Moon
mansion/compound near New York City (Hong, 1998: 74). Hong raised four
children during her abusive marriage to her drug-addicted husband (Hong, 1998:
3-6). On August 8, 1995, at twenty-nine, she fled the Moon compound under the
cover of darkness, taking her children with her (Hong, 1998; 3-5; 203-204). She
was fortunate that, due to its South Korean roots, the Unification Church valued

education. Hong obtained a degree in Art History from Barnard College in 1994
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(Hong, 1998: 179), and has since returned to school, studying psychology at the

University of Massachusetts (Hong, 1998: 232).

A Brief Overview: The Great White Brotherhood/The Family:

The belief system and history of the Great White Brotherhood/The Family
is difficult to present since no scholarship exists on the sect. The autobiography in
the sample is from a second-generation member, Sarah Hamilton-Byrne, yet there
were adult members of the sect who have not spoken publicly about their
experiences in it. Consequently, precisely what the sect ‘believed’ is difficult to

sort out.

Anne Hamilton-Byrne (birth circa 1923) was the leader of the Great White
Brotherhood/The Family, based out of small communes in New Zealand,
Australia, and England (Hamilton-Byrne: 1995). Underneath Anne were the
‘Aunties,’ responsible for childcare (Hamilton-Byrne: 1995). According to Sarah
Hamilton-Byrne, the Aunties told the children that Anne was Jesus Christ
reincarnated (Hamilton-Byre, 1995: 39). Anne collected children as part of a
‘scientific experiment’ to continue humanity following what she predicted was an
imminent holocaust of worldwide proportion (Hamilton-Byrne, 1995: 1). Anne
grouped the children into sets of twins and triplets, and dressed them alike by sex
(Hamilton-Byrne, 1995: 18, 134), although it is not clear what dogmatic
significance this pattern of dressing had. The sect raised the children under strict
instructions from Anne, which included regimented exercise, copious amounts of

vitamins, and occasionally drugs, limited food, and strict isolation from outside
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society. Anne also stressed the secretiveness of the whole operation, creating the
sect motto, “Unseen, Unheard, Unknown” (Hamilton-Byrne, 1995: 4). The
Australian police raided the sect, which as a result disbanded in August, 1987

(Hamilton-Byrne, 1995: cover page).

Timeline of Affiliation: Sarah Hamilton-Byrne

Sarah Hamilton-Byrne was a member of the Great White Brotherhood/The
Family for seventeen years (Hamilton-Byrne, 1995: 5). She is the only second-
generation member to be ‘adopted’ into the sect; in 1969, her biological mother’s
doctor (Beryl Hubble) overmedicated her biological mother on Largactil (a
tranquilizer) and signed legal adoption papers giving Sarah to a follower of Anne
Hamilton-Byrne (Hamilton-Byrne, 1995: 197-198; 200-201). In 1974, Anne
Hamilton-Byrne obtained legal guardianship of Andree Lenore Hamilton Hubble
[which was a false name] (Hamilton-Byrne, 1995: 169), and she began living in
the sect’s isolated compound called Uptop at Kai Lama on Lake Eildon, Australia
(Hamilton-Byrne, 1995: 8). She spent thirteen years there, until 1987, including
all her schooling [it was legally registered as Aquinel College] (Hamilton-Byrne,
1995: 8, 89, 97). By 1984, she was beginning to have doubts, even though she
became an Initiate of the Path (an internal rite of passage), signified by sneaking
out at night to break and enter into local homes to steal food (Hamilton-Byrne,
1995: 131-134). In 1984, Hamilton-Byrne moved to the compound in Broom
Farm in England, and had her first ‘going through,” where Anne changed her

name from Andree to Sarah (Hamilton-Byrne, 1995: 143-145); by sixteen, she
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had experienced four more ‘going throughs’ (Hamilton-Byrne, 1995: 147). By
1985, Hamilton-Byrne slowly began to be exposed to outside society through
weekly ballroom dance lessons in Melbourne (Hamilton-Byme, 1995: 153), and
employment with Jim MacFarlane, who was a prominent sect member and
physiotherapist (Hamilton-Byrne, 1995: 156). This exposure to outside
influences, such as friends from public high school (Hamilton-Byrne, 1995: 162),
former members (Hamilton-Byrne, 1995: 163), and friends through ballroom
dance (Hamilton-Byrne, 1995: 164), eventually led Sarah Hamilton-Byrne to talk
to the police about internal child abuse (Hamilton-Byrne, 1995: 173-175). On
Friday, August 14, 1987, “police rescued the children in a dramatic early-morning
raid” (Hamilton-Byrne, 1995: cover pg.) at the Eildon, Australia property
(Hamilton-Byrne, 1995: 2), and the police took the children into protective

custody of Community Services Victoria (Hamilton-Byrne, 1995: 2).

On May 17, 1988, the police informed Sarah Hamilton-Byrne that
members of The Family could not be prosecuted, as the statue of limitations for
child abuse only extended twelve months (Hamilton-Byre, 1995: 190, 3).
Beginning in 1989, Anne and her husband Bill were extradited to Australia from
the United States to face the charge of “conspiracy to commit perjury in relation
to the false registration of some of [the Hamilton-Byme] children” (Hamilton-
Byrne, 1995: 2). The court case lasted eighteen months, and the charge was
overturned by the Full Bench of the Supreme Court due to Victorian law having
no jurisdiction to prosecute events that occurred in New Zealand (Hamilton-

Byme, 1995: 2-3). Anne and Bill Hamilton-Byme could not be charged with
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additional offences, because of a deal arranged by the Director of Public
Prosecutions (DPP), which enabled unchallenged extradition in exchange for
dropping any additional charges (Hamilton-Byrne, 1995: 3). In September, 1994,
however, Bill and Anne plead guilty to the charge of making a false declaration
and each were fined $5000 (Hamilton-Byrne, 1995: 3). After defecting, Sarah
Hamilton-Byrne was temporarily in a hospital for insanity and severe depression,
yet completed medical school at Melbourne University (Hamilton-Byrne, 1995:
210). She subsequently worked for the American Refugee Committee on the
Thai-Burma border and also worked in the slums of Calcutta (Hamilton-Byrne,

1995: 217, 219).

New Age Movement: Ptolomy Tompkins

Tompkins’s New Age household was not a sect with strictly designated
leadership and belief system, which makes providing an ‘overview’ inappropriate.
Since Ptolomy Tompkins’s father’s New Age Movement was so loosely knit, a
timeline is difficult to construct. Tompkins essentially grew up in a household of
his father, his mother (who lived in a separate house, but on the same property),
his father’s second wife, Betty, and a revolving door policy for other New Age
sympathizers (Tompkins: 1997). In a sense, Tompkins was ‘born into’ a loose-
knit New Age sect. Tompkins was in Grade 3 when his father announced to the
family he had taken a second wife, Betty (Tompkins, 1997: 34). In 1971, his

father wrote Secrets of the Great Pyramid, which helped to establish him as a

pioneer in the New Age Movement (Tompkins, 1997: 6). By 1972, the family

35



moved into a large renovated barn in McLean, Virginia, where they attracted all
sorts of ‘New Age’ seekers, some who stayed for years (Tompkins, 1997: 10-11).
According to Tompkins, a “systematic search for [the] lost paradise was
conducted on a daily basis” (Tompkins, 1997: 11). His father’s popularity and
visibility increased in 1973, when he and Christopher Bird co-authored The Secret
Life of Plants (Tompkins, 1997: 6). By 1975, his father had undertaken a film
investigation into the lost city of Atlantis, which Tompkins (at age thirteen) was
involved in, sometimes just by hanging around (Tompkins, 1997: 1, 107). Since
his father’s group was so loosely knit, Tompkins defection is more along the lines
of establishing an independent life as an adult. For Tompkins, defection consisted

of a loss of faith in his father’s New Age ideologies.

Hindu Mysticism: Jeffrey Masson

Similar to Tompkins, Jeffrey Masson’s autobiography is not clear on
precisely what family guru, Paul Brunton [P.B.] (1898-1981), taught. According
to Masson, P.B. is credited with bringing Indian mysticism to the West (1993:
front cover flap). Information on P.B.’s teachings are difficult to obtain, with
nothing academically published about them. The Paul Brunton Philosophic
Foundation also does not clarify his teachings, although it does provide a list of

his extensive publications, with titles such as The Quest of the Overself and A

Search in Secret Egypt .'®

16 <http://www.paulbrunton.org/pb.php>.
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Masson’s affiliation with his guru (P.B.) was unique, in that the guru
came to his family, instead of his family going to the guru. In December 1945,
Masson’s father wrote to P.B. and travelled to India to be with him (Masson,
1993: xii, 3). Masson did not indicate at what age he was when P.B. came to live
with his family, although he was a young child (Masson, 1993: x). Masson was
vague in his autobiography on any sort of timeline. One turning point leading to
his disillusionment with P.B., however, was when P.B’s prophecy of World War
IIT failed to materialize (Masson, 1993: 150). In addition, P.B’s teachings of
sexual abstinence collided with Masson’s sexuality in his late teens, which forced
Masson to “decide either that [P.B.] was wrong, or that [Masson] was immoral
and sinful” (Masson, 1993: 150). Studying at Harvard further reinforced Masson’s
disaffiliation, which “showed [Masson] that what [he] had learned about the
history of Indian texts from talking with P.B. was entirely bogus™ (Masson, 1993:

155). Masson, therefore, disaffiliated in early adulthood.

A Brief Overview of The Early Church of Jesus Christ of Latter Day Saints

Joseph Smith Jr. (1805-1844) was the founder of the Church of Jesus
Christ of Latter Day Saints [LDS] (Palmer and Perrin, 2004: 187). In 1820, at
fourteen, he reputedly received a revelation from God and Jesus: “the devil tried
to kill Joseph Smith, but the Lord saved him and told him that he had a special

mission” (Palmer and Perrin, 2004: 187)."” According to Mormon history, in

17

<http://www.lds.org/churchhistory/presidents/controllers/potcController.jsp?leader=1&topic=even
ts>.

37


http:///wvw.lds.org/churchhistory/presidents/controllers/potcController.jsp?leader=l&topic=even?ts
http:///wvw.lds.org/churchhistory/presidents/controllers/potcController.jsp?leader=l&topic=even?ts

September 1823 the angel Moroni visited Smith five times and revealed the

existence of ancient gold plates, and instructed Smith to translate them.'®

From 1828-1829, Joseph Smith supposedly translated the golden plates
with two stones given to him by God, called Urim and Thummim (Palmer and
Perrin, 2004: 188)."” According to Smith’s translation, Christ came to North
America following his crucifixion to visit the Native American people; the plates
contain their true origins and history (Palmer and Perrin, 2004: 188). In 1830, the
LDS church officially organized, calling themselves Zion’s camp (Palmer and
Perrin, 2004: 188). According to Church teachings, “God promised Joseph Smith
if he could get the men to be faithful, then He would redeem Zion” (Palmer and
Perrin, 2004: 188). The early Mormon Church viewed itself as adding a ‘third
testament’ to the Christian tradition of the Old and New Testaments (Stark, 1987:
13). Joseph Smith’s revelation, the Word of Wisdom, also advised members to
avoid alcohol, tobacco, and “hot drinks,” although members did not strictly follow
this restriction prior to the Church’s westward migration (Campbell, 1988: 174-

175).

Founder Joseph Smith had initiated plural marriage in the group’s initial

colony in Nauvoo, Illinois, or perhaps in Kirtland, Ohio, but limited the practice

18

<http://www.lds.org/churchhistory/presidents/controllers/potcController.jsp?leader=1 &topic=even
s>,

19
<http://www.lds.org/churchhistory/presidents/controllers/potcController.jsp?leader=1&topic=even
ts>.
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to high ranking church leaders before 1847 (Campbell, 1988: 163). According to

Eugene Campbell:

In Mormonism men and women are spirit children of God capable of
achieving godhood themselves. To do so they must enter into ‘the new
and everlasting covenant of marriage.” Thus sealed for eternity, Mormon
couples will one day procreate spirit children, organize worlds, and people

them with their own offspring (1988, 168).

The end-goal of the early Mormon Church was to establish the Kingdom of God
on earth (Campbell, 1988: 147). The early members “believed that Christ’s
millennial reign was imminent” (Campbell, 1988: 136). An angry mob murdered
Joseph Smith on June 22, 1844 while he was imprisoned in Carthage, Illinois. In
early 1846, Brigham Young, who was Smith’s successor, lead the Church
migration westward, from Nauvoo, Illinois to the Great Salt Lake Valley
(Campbell, 1988: 2). I end my brief overview of the early Mormon Church with
Brigham Young’s reign, since the autobiography in the sample does not extend

past 1876.

Timeline of Affiliation: Ann Eliza Young

In 1812, Young’s father, Chauncey G. Webb was born (Young, 1876: 33),
and her mother was born in 1817 (Young, 1876: 35). According to Young, at age
fifteen, her mother attended a preaching by Joseph Smith Jr., who became the
founder of Mormonism (1876: 37). A few months later, her parents kicked her

mother out of her family home (Young, 1876: 38). She travelled to Kirtland, Ohio
39



where she met Chauncey G. Webb and befriended Brigham Young (Young, 1876:

38-39). In 1833, Chauncey G. Webb heard the Book of Mormon preached, and

joined (Young, 1876: 33).2° Webb travelled to Kirtland, Ohio, which was to be
the site of the new church, Zion, where he met the author’s mother, Eliza

Churchill (Young, 1876: 33-35). In 1835, the two married (Young, 1876: 39).

The couple travelled with the Church to Davies County, Missouri, then in
1839, the sect suffered from persecution, so it moved to Quincy, Illinois, where
they renamed the area Nauvoo (Young, 1876: 50, 51, 53, 54). According to
Young, in 1840 in Nauvoo, Smith originally announced the first public belief in
the plurality of wives, but retracted it the following Sabbath due to opposition,
especially from the women (Young, 1876: 67). In 1843, Joseph Smith first
formally produced the Revelation on Celestial Marriage (Young, 1876: 65). The
author, Ann Eliza Young, was born in Nauvoo, Illinois on September 13, 1844 —

in essence, she was born into the alternative religious group.

In 1846, her father was ‘sealed’ to her mother, and then to his second wife,
Elizabeth Taft (Young, 1876: 103). This second marriage indicates that Young
consistently grew up within a polygamous household. Later that spring, the family
began to move West, later settling with the sect in the Salt Lake Valley by 1848

(Young, 1876: 113, 122).

% Chauncey G. Webb’s parents also joined at the time. I, however, consider both him and his
parents to be first-generation members of the early Mormon Church. The key definition of second-
generation membership is that it represents the sect’s first experiences in child rearing.
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Brigham Young delivered the published public announcement of the

Revelation on Celestial Marriage in the Seer and the Millennial Star in 1852

(Young, 1876: 65, 68, 77). A significant event in the early history of the Church,
the Mountain Meadows Massacre, occurred September 17, 1857 (Young, 1876:
228).2! In 1863, at age nineteen, the author married James Dee at Endowment
House, only to divorce him two years later in Probate Court (Young, 1876: 387,
409). On April 7, 1869, the author married Brigham Young, much to her dismay
(Young, 1876: 456). Young left the Church as a young woman with children, but

did not specify the date.

Chapter Overview

The introduction established the necessity of providing an initial analysis
of second-generation defection. Chapter 2 addresses how I used modified
grounded theory to conduct my analysis. I provide an overview of grounded
theory, explain how I modified the method, and justify my modifications. I also
have included a step-by-step review of how I conducted my analysis, providing a

guide for replicating this study.

Chapter 3 addresses the research question: why did former second-
generation members write? As outlined in the Introduction, the ‘anti-cult’
movement champions the reasons for writing critical accounts of alternative
religious group socialization, while sympathizers of new religious movements

dismiss the accounts’ credibility. This chapter provides context for the issue of

2! For details on the Mountain Meadows Massacre, see (Campbell, 1988) as well as Chapter 5:
“Why Leave, Emotional and Spiritual Abuse.”
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whether or not apostate accounts are trustworthy. I use the autobiographies
themselves to address the research question of why the authors chose to write

about their experiences within their respective sects.

Chapter 4 provides a detailed account of second-generation defection.
Each author individually addressed the research question of ‘why stay’ in the sect
for as long as each defector did. I provide a detailed analysis of the research
question ‘why did they eventually leave’. I note common factors leading to

defection, with detailed examples from each autobiography.

In Chapter 5, I provide secondary sources either supporting or refuting
claims made in some of the autobiographies. I also note claims that have no
supporting evidence. The intention of this chapter is to provide a broader context
for factors leading to defection expressed in the autobiographies, and it helps
address the question outlined within the apostate debate as to whether or not

defector accounts are trustworthy.

In my Conclusion, Chapter 6, I generate a new model® of factors involved
in second-generation defection from alternative religious groups. I discuss how
differences within the sample may have contributed to defection accounts — for
example, more association with non-members increases the likelihood of
defection when doubts already are present. I use examples from Hare Krishnas to

demonstrate that the factor model is useful across a broad range of alternative

%2 Grounded theory methodology involves the creation of new theory. I use the terms theory and
model interchangeably, since the term ‘model’ is more appropriate to describe my list of factors,
yet my model is also a theory in that it is testable and modifiable.
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religious groups not included in this study. I suggest future research steps and the
implications of my results on second-generation defection from alternative

religious groups.
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Chapter 2: Methods

Why Use Qualitative Methodology?

Discussing second-generation defection generally suggests using
quantitative methods to most accurately reflect rates of defection. I am not
examining, however, rates of defection but am studying reasons for defection,
since autobiographies do not permit investigation of defection rates. Moreover,
investigating alternative religious groups poses unique challenges for quantitative
research. In most instances, the groups themselves do not keep the kind of records
that quantitative researchers require, involving things like second-generation
defection that produce statistics tracking membership. For example, while the
Children of God/The Family maintains internal statistics on rates of affiliation,
these are likely overestimated, and therefore difficult to trust. Moreover,
Chancellor (2000: 19, 226, 242) reported that the Children of God/The Family
pointed to increasing membership statistics from World Services, yet admitted in
interviews (without, however, providing numbers) that conversion was declining,

and second-generation defection was a major problem.

Other alternative religious groups included in this study (such as the
Rajneeshees) simply did not produce any internal statistics (Guest: 2003).
Additionally, the high turnover rates in most alternative religious groups make it
difficult to obtain longitudinal data (Ayella: 1993). Furthermore, other alternative
religious groups have since disbanded, such as the Great White Brotherhood/The

Family (Hamilton-Byrne: 1995), apparently insinuating rates of disaffiliation for
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the second-generation was at 100%. This conclusion would be misleading if not
confusing, however, because the group disbanded due to legal troubles (Hamilton-
Byrne: 1995). A qualitative method, specifically grounded theory, is therefore the
most useful method for assessing reasons for affiliation/disaffiliation of second-

generation sectarian members who have written about their own departures.

Unit of Analysis

I remind the reader, because the research materials that I used are
autobiographies, the primary unit of analysis appears to be the individual. Unlike
the first-generation, however, who disaffiliated from ‘mainstream’ society to join
alternative religious groups, the second-generation has only ever known the
alternative religious groups — they are their ‘societies.” As such, it is impossible
to separate the individuals from the groups, especially if the children were
isolated completely from outside societies, as was the case with Sarah Hamilton-
Byrne (1995). The unit of study, then, is the individual within an alternative
religious setting. The two units of study (the individual and the group) are

irrevocably intertwined.

Grounded Theory

The end-goal of grounded theory is to generate new theory (Charmaz:
2000; Glaser and Strauss, 1967: 1, 2; Strauss and Corbin: 1990). According to
Barney Glaser and Anselm Strauss, “theory based on data can usually not be
completely refuted by more data or replaced by another theory” (1967: 4). This

difficulty in refuting generated theory is a strength of grounded theory
45



methodology, which supports my effort to develop a new theory to explain factors
relating to second-generation defection. Researchers have also not yet addressed
the research questions that I pose of ‘why write?,” ‘why stay?,” and ‘why leave?,’

which also supports the generation of theory.

One key tenet of grounded theory is that the researcher must remain
neutral, especially during data collection (Strauss & Corbin: 1990). Using primary
sources with second-generation authorship for this thesis, therefore, ensures that
researcher bias does not ‘lead the participant.” Glaser and Strauss, however, who
are the originators of grounded theory, did not expect a researcher to completely
approach the data “as a tabula rasa,” but instead to “have a perspective that will
help [a researcher] see relevant data and abstract significant categories from [a
researcher’s] scrutiny of the data” (1967: 3, n.3). Some bias with the researcher,
or the data, therefore, is permissible and natural. Since the autobiographies focus
on second-generation defection from alternative religious groups, some bias in
sample selection suggests a negative reflection on their respective alternative
religious groups. To minimize this bias, I have used Chapter 5 to test claims made
by the authors against their respective groups, and present evidence that may

verify or refute their claims.

The grounded theory methodology of Strauss and Corbin (1990) is
especially suited to this thesis, as they propose “‘giving voice to their respondents
[and] representing them as accurately as possible’” (qtd. in Charmaz: 2000: 510).

Second-generation authorship in the sample gives the research subjects direct
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voice. Data collection should provide “extensive amounts of rich data with thick
descriptions” (Charmaz: 2000: 514). Again, autobiographies by their very nature
provide extraordinary amounts of data, and “thick descriptions.” According to

Charmaz (2000:’ 510-511), grounded theory includes:

a) simultaneous collection and analysis of data

b) atwo-step data coding process

c) comparative methods

d) memo writing aimed at the construction of conceptual analyses

e) sampling to refine the researcher’s emerging theoretical ideas and

f) integration of the theoretical framework
Grounded theory, therefore, is highly suitable for this thesis, since existing
literature fails to provide an existing theory about second-generation defection for

me to use.

Simultaneous Collection and Analysis of Data

I modified grounded theory methodology, however, to correspond to the
data form of autobiographies. For example, “simultaneous” collection and
analysis of data was not wholly possible, as the data is pre-existing (the primary
data form is the published autobiography). Therefore, I am providing a secondary
analysis of data. I analyzed the autobiographies individually as I gained access to
them. I began with Hong (1998), Guest (2003), and Hamilton-Byrne (1995), then
added Masson (1993) and Tompkins (1997). Since Jones, Jones and Buhring

(2007) was not released in Canada until October 2007, I analyzed it later than the
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other autobiographies. Similarly, I did not have access to Young (1876) until the

fall of 2007, again analyzing it later than the first five autobiographies.

Two-Step Data Coding Process

Coding data also is a key component of grounded theory. Charmaz (2000:
515) recommended coding the data as it emerges, and refining coding to emerging
concepts. I used selective/focused coding to sort my data. “Selective or focused
coding uses initial codes that reappear frequently to sort large amounts of data”
(Charmaz, 2000: 516). Selective coding, therefore, is appropriate for comparing
the large amounts of data found within autobiographies. For coding my data, I
first sorted it into the relevant research questions (Why do they write? Why do
they stay so long? Why do they leave?). I then divided each question into sub-
categories as they emerged. For example, Sarah Hamilton-Byrne’s (1995) memoir
described the horrific punishment technique of food deprivation. I coded this
example under the ‘why do they leave’ question, with a sub-heading of ‘physical

abuse,’ further broken down to ‘food deprivation.’

Glaser and Strauss suggested that “emergent categories usually prove to be
the most relevant and the best fitted to the data” (1967: 37). Initially, the only
research question large enough to generate sub-categories was ‘why leave?’
which is predictable, considering that the autobiographies are all second-
generation defection literature. For example, early coding of autobiographies

revealed two broad categories contributing to second-generation defection:
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institutional abuse and abuses of personhood. I define these terms further in

Chapter 4.

Two sub-categories emerged within institutional abuses: familial abuse
and educational abuse. I define familial abuse as sect beliefs or practices that
intentionally threaten the stability of the nuclear family unit. I define educational
abuse as the alternative religious group intentionally withholding opportunities
from the children to develop life-skills, providing sub-par teaching services,
teaching false information, and/or omitting teaching subjects such as history or
science. These factors constitute educational abuse because they limit the
opportunities available to second-generation children especially if they leave the

sect.

Abuses of personhood generated more sub-categories, which are physical
abuse, sexual abuse, emotional/psychological abuse, and spiritual abuse. Since
spiritual abuse is a newer concept within the literature without any specific
definition, I defined spiritual abuse as leadership using promises and threats of
supposedly otherworldly rewards and punishments to ensure compliance of
second-generation members on issues that are likely to be detrimental to their
physical and/or emotional health. Spiritual abuse occurs when leadership actively
discourages doubts and questions, and may even punish members for voicing
doubts. A key component of spiritual abuse is that it ultimately benefits leaders

over followers, so that leadership deification is one of its many forms.
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Spiritual abuse differs from emotional/psychological abuse by its use of
supposedly supernatural (as opposed to purely secular) claims and actions. For
example, with emotional/psychological abuse, leadership may threaten the safety
of family members outside of the group without invoking any divine justification
for doing so. With emotional/psychological abuse, the group may consider
outsiders a threat to the group’s survival (for example, through legal action). With
spiritual abuse, leadership may demonize outsiders, thus providing an
‘otherworldly’ consequence for critics, such as critics allegedly going to hell.
Spiritual abuse of children is especially insidious, since they have not yet reached
a level of cognitive development necessary for discussing otherworldly issues at
an abstract level. The autobiographies most frequently cited spiritual abuse as a

factor relating to second-generation defection.

Physical abuse, however, was the most extensive factor leading to second-
generation defection, and generated so much material that it required further sub-
categorization. The physical abuse sub-categories generated by the sample are
beatings, food deprivation, drug taking, living conditions, and

miscellaneous/other.

Comparative Methods

According to Charmaz, “the constant comparative method” of grounded

theory means:

a) comparing different people (such as their views, situations, actions,

accounts, and experiences);
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b) comparing data from the same individuals with themselves at different

points in time;

c) comparing incident with incident;

d) comparing data with category; and

e) comparing a category with other categories (2000: 515).

Using second-generation autobiographies automatically ensures that I meet these
points of comparative methods. Through generating codes, I compared the
author’s claims to others that he or she made across time, as well as looking for
commonalities between autobiographies that would support or modify my codes.
For example, the constant comparative method, as outlined by Glaser and Strauss
(1967: 105-113), first involves “comparing incidents applicable to each category”
(105). Physical abuse, for example, emerged early from the autobiographies. For
every instance of physical abuse that I recorded, I compared it to other examples
of physical abuse from within each autobiography, and then cross-compared it to
my notes on physical abuse from other autobiographies in the sample. I then

refined my category of physical abuse to include the sub-categories listed above.

Memo Writing Aimed at the Construction of Conceptual Analyses

Glaser and Strauss recommended stopping coding and recording a memo
when conflicts emerge within a coded category (1967: 107). I modified this
recommendation of memo writing, choosing instead to generate new categories

when conflicts emerged within the data. For example, I initially coded some of
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the examples of spiritual abuse under emotional/psychological abuse, As coding
continued, however, I realized spiritual abuse was a separate, distinct concept and

therefore redefined my coding categories to include one for spiritual abuse.

Sampling to Refine the Researcher’s Emerging Theoretical Ideas

I also modified this step in grounded theory technique to better represent
the sample of autobiographies. For example, “sampling to refine the researcher’s
emerging theoretical ideas” only can happen within each of the texts and between
the texts. I cannot add or eliminate any additional autobiographies because the
current sample represents all second-generation authored book-length
publications. My definitions for ‘second-generation’ and ‘alternative religious
group’ outlined in the introduction determined which autobiographies met those
parameters. Since the sample provides a ‘whole,’ theoretical sampling of ‘parts’ is

not necessary.

Integration of the Theoretical Framework

The end theory generated is substantive theory, in that it “is grounded in
research on one particular substantive area” (Glaser and Strauss, 1967: 79), in this
case specifically alternative religious groups. Their unique dynamics within the
sociology of religion prevents this theory of second-generation defection from
being generalized to mainstream religious groups, and thus from becoming formal
theory (which would be a general, large theory targeting all religious
disaffiliation). Constructing an end-theory of second-generation defection from

alternative religious groups, however, follows the tradition of objectivist
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grounded theories. The assumption of objectivist grounded theory is ‘“that
following a systematic set of methods leads [the researcher] to discover reality
and to construct a provisionally true, testable, and ultimately verifiable ‘theory’”
(Charmaz, 2000: 524). Objectivist grounded theory ensures reliability and validity
of data, the ability to hypothesis test the newly generated theory, and allows for
controlled variables (Charmaz, 2000: 524). By using additional second-generation
sources from the same groups represented in the autobiographies to test the
validity of the autobiographies (as I do in Chapter 5) I am also lending credence
to my categories generated by grounded theory. In my conclusion, I also provide
examples from second-generation members of an alternative religious group (the
Hare Krishnas) not represented in the autobiographies. These additional examples
act as initial hypothesis testing on the validity and reliability of my theory of

second-generation defection from alternative religious groups.

In sum, I have modified grounded theory methodology to best reflect the
limited available sample of second-generation autobiographies. Modified
grounded theory methodology is the most appropriate method to use for this thesis
because it generates new theory and currently no exiting theory explains second-

generation defection from alternative religious groups.
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Chapter 3: Why Do They Write?

Introduction

This chapter addresses the question of why some second-generation
defectors from alternative religious groups have chosen to write their
autobiographies. Within the literature, researchers have generally ignored second-
generation defectors, instead focusing on the experiences of first-generation
defectors. The factors pertaining to their defection spurred the ‘apostate debate,’
which essentially questions the truthfulness of former members’ accounts of
sectarian life. In this chapter, I broaden the debate of apostate account validity by
introducing allegations made by second-generation members. First, I provide an
overview of the ‘apostate debate’ to lend context to whether or not second-
generation defection accounts are valid. The debate addresses the truthfulness of
their accounts. Second, since some researchers attack the motives for writing
defection accounts, I use the autobiographies themselves to answer the question

‘why do they write.” This section addresses the motives for writing.

An Overview of ‘Apostate Debate’

The existing literature on second-generation defection arises from two
camps: the ‘anti-cult movement,” which its critics accuse of religious bigotry; and
the ‘new religious movement apologists,” with their critics accusing them of
neglecting the dangers posited by some alternative religious groups. Likewise,

many researchers tend to use information from either loyal followers or critical
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apostates, with each group questioning the reliability of the other’s sources.

According to Langone:

sympathizers, who tend to be academics in sociology and religious studies,
have published widely, while critics, who tend with some notable
exceptions to be mental health professionals, have not published as much
and have not usually responded to sympathizers’ critiques of the so-called
“anticult movement” (ACM), which typically is presented as including

professional and academic critics (2000: 79-80).

Significantly, the initial ‘cult wars,” which focused on first-generation ex-
members, are “uniquely heated because of its origins in the emotional
deprogramming/kidnapping issue” (Robbins, 2001: 77). The ‘cult wars’ involved
the dubious legal issue of parents kidnapping their adult children from alternative

religious groups and ‘deprogramming’ them into resuming their pre-group life.

The research focus behind these wars involved the ‘brainwashing debate.’
One camp argued that members affiliated willingly, therefore requiring no need
for ‘rescuing,” while the other camp insisted that the ‘cults’ ‘brainwashed’
members, therefore requiring forcible removal from them (Robbins, 2001: 77).
This ‘brainwashing’ debate, however, is different in relation to second-generation
members, since the issue of free choice in initial affiliation does not apply to
them. An overview, however, of the initial literature concerning first-generation
apostates will provide a context against which to evaluate newer literature on

second-generation apostates.
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The Value of Apostates Claiming to Have Been Brainwashed

By accusing the alternative religious group of ‘brainwashing’ them,
former members alleviate responsibility for their actions while in the sect.
Therefore, if the public viewed an ex-member’s sect as a destructive cult, the
public then would sympathize with the ex-member as a ‘victim’ and not as a co-
perpetrator in negative sect activities. Although many first-generation defectors
claimed to have been ‘brainwashed,” some academic circles refused to
acknowledge their claims. According to Zablocki (1997), the idea that
‘brainwashing’ even occurs within alternative religious groups has received such
backlash from sociological and religious studies circles that articles supporting the

‘brainwashing theory’ have been “blacklist[ed]” from some academic journals.

These differing perspectives lead to conflicting, and often contradictory,
reports of quality of life within a sect. The issue of reliability of ex-member
testimony has continued within the ‘new’ set of second-generation ex-members.
Unlike the first-generation members, however, second-generation ex-member
testimony has not sparked a revival of the ‘apostate debate.’ Lingering from that
debate, however, is whether second-generation ex-member accounts are truthful
representations of sectarian life. Like first-generation members, interviews given
by second-generation members and ex-members differ greatly. For example, Kent
(2005; 2004; 2004; Kent & Hall: 2000) has documented abuses suffered by the
second-generation in the Children of God/The Family. In contrast, other social

scientists have praised the virtues of child rearing in the Children of God/The
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Family (Lilliston: 1997; Lilliston & Shepherd: 1994; Palmer: 1994; Shepherd &
Lilliston: 1994; and Shepherd & Shepherd: 2005). Chancellor (2000: 226)
recounted one interview where the subject told him about her sexual abuse as a
child in the Children of God/The Family, yet admitted she previously told another
researcher how wonderful her childhood in the sect was — consciously omitting

reporting abuse.

Contradictions on whether or not child abuse is occurring in the Children
of God/The Family, for example, complicate the validity of the literature. Palmer
and Hardman (1999) have published the only comprehensive collection of
academic articles on the experiences of the second-generation. They represented
both views on whether or not some alternative religious groups are harmful to
children, yet reached no conclusions. Similarly, conclusive factors leading to

second-generation defection continue to remain unclear.

The possibilities, then, are that only one researcher camp is ‘right’ or both
are ‘right’ relative to their samples. This chapter provides an overview of thé
theoretical debate of whether ex-member testimony is valid, while Chapters 4 and
5 directly assess the validity of claims made in the autobiographies. Additionally,
instead of relying on the literature to propose motives for critical ex-member
accounts, focusing directly on second-generation authorship helps to clarify these
motives for writing. The ex-members tell their stories in their own words (and
with their own agendas), without additional complications arising from

researchers’ agendas and biases.
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Those Against Trusting ‘Apostate’ Accounts:

The research question ‘why write?” derives from the debate as to whether
defectors’ accounts of sectarian life are truthful. Researchers who do not trust
these accounts give the defectors the title “apostates,” and accuse them of
producing “atrocity tales” (Bromley, Shupe, and Ventimiglia: 1979; Lalich:
2001). Members who remain loyal to the group consider apostates “the worst
outsiders, because they once had ‘the truth’ but now turn their backs on it”
(Whitsett & Kent, 2003: 496). Bromley (1998a,b), Wright (1998, 1995), and
Lewis (1995) go so far as to propose the idea of the ‘career apostate’ (Lalich,
2001: 141), which is an ex-member who consistently speaks out publicly against

his or her former group, generally in media settings (Bromley, 1998b: 37-38).

The primary reason that sympathetic researchers discount apostate
accounts is that sympathetic researchers accuse the anti-cult movement of
influencing them (Barker, 1998: 82; Bromley: 1998b; Johnson, 1998: 186; Lewis:
1995; Palmer, 1998: 206; Shupe: 1998; Wright, 1998: 100). Wright (1998: 102)
accused ex-members working with the anti-cult movement as using “a powerful
niche from which to wage a political campaign against NRMs [new religious
movements].” It is not that sympathetic, ‘pro-cult’ researchers discredit apostate
accounts by demonstrating that their allegations are false; instead, sympathetic
researchers appear to see apostate accounts as an attack against new religious
movements in general, and therefore frame apostate accounts as religious

persecution.
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Sympathetic researchers, therefore, are acting politically to discount
negative ex-member testimony, in order to protect alternative religious groups
from perceived bigotry. For example, Melton and Moore (1982: 171) “criticized
anti-NRM [new religious movement] sources as ‘shallow and full of errors’”
(Beit-Hallahmi, 2001: 62). Richardson (1999: 172) suggested defectors from
alternative religious movements use “a major new tactic — child abuse
allegations [ . . . ] to inhibit the growth and prosperity of exotic religious groups.”
Sympathetic researchers also accuse disaffiliated members of alleging abuse for
monetary compensation (Chancellor: 2000). Additionally, sympathetic
researchers accuse apostates of using the courts to further their anti-cult agenda

(Johnson, 1998: 185).

The largest collection of ‘anti-apostate’ literature involves first-generation
apostasy (Bromley: 1998). Bromley (1998b) differentiates between three types of
ex-members: defectors, whistle-blowers, and apostates. Defectors leave the sect
due to their personal failure as members, and do not speak out against their former
sect, but may form support groups (Bromley, 1998b: 29). Whistle-blowers
actively negotiate their defection with outside organizations, only once they have
exhausted all internal sect avenues for ‘justice’ (Bromley, 1998b: 32-33).
Apostates, in contrast, exit high-demand organizations, and face “considerable
pressure [ . . . ] to negotiate a narrative with the oppositional coalition that offers
an acceptable explanation for participation in the organization and for now once
again reversing loyalties” (Bromley, 1998b: 36-37). Thus, according to Bromley,

by pressure from the anti-cult movement (either through deprogramming or exit-
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counseling), apostates “typically fashion their personal sagas as captivity
narratives” (Bromley, 1998b: 41). Therefore, “apostates do not function as
witnesses or whistleblowers; their primary function is moral condemnation of the

NRMs” (Bromley and Shupe, 1979).

From a different perspective, Langone claimed, “sympathizers tended to
discount the negative reports of ex-members and critics, attributing them to the
social indoctrination processes of the ACM” (2000: 83). For example, new

religious movement researchers, Palmer and Hardman, suggested:

the conspicuous presence of children in communities that are marginal,
mysterious, and perceived as weird and threatening has provided a new
weapon for the anticult movement, resulting in the frequent and

fashionable accusations of child abuse in all its ugly manifestations (1999:

3).

This statement suggests that child abuse does not occur in alternative religious
movements, and that the ACM is manipulating ex-members into making
accusations. Palmer and Hardman further blamed the “public’s tendency to
believe the horror stories of anonymous apostates quotéd in poorly researched
media reports” (1999: 7). In addition, Palmer and Hardman (1999: 4) dismissed
prominent ACM researcher Margaret Singer’s claims that children in cults are

“total victims,” referring to this view as “hackneyed.”

Palmer defended her trust of current member accounts (and implied

mistrust of ex-member accounts), likening it to:
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An anthropologist claiming to be an expert on an Aboriginal tribe, but
who only interviews Aborigines once they have migrated to the city; one
who has never ventured into the outback, let alone visited or lived with the

tribe (2001: 107).

Palmer also disagrees with ‘anticult’ researchers’ Kent and Krebs’s (1998)
warnings that alternative religious movements seeking legitimacy are
“manipulating or making deals with scholars,” thus affecting their research results

(Palmer, 2001: 109).

As a NRM sympathizer, Palmer finds Kent and Krebs’s “assumptions
about the character of NRMs, about the brains of researchers, and about the
research methodology in general” “disquieting” (Palmer, 2001: 109). According

to Palmer:

Scholars who rely exclusively on ex-members or second-hand research for
their data understandably lack any sense of the complex political situations
and serious ethical decisions that confront the more energetic, less
squeamish scholars who are willing to go into controversial communities

(2001: 111).

When discussing second-generation apostates, however, new religion sympathetic
scholar Barker admitted, “secrets from parents and other adults are commonly
shared among children, who soon learn to identify informers and skillfully to

avoid revealing confidences to the ‘tell-tale-tits”” (1998: 88).
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Richardson (1999: 178) accused ex-members of the Children of God/The
Family of working “in collusion with the anticult movement” to mount charges
against the sect in different countries. One collection of academic literature
supporting mistrust of ‘apostate’ accounts of the Children of God/The Family had
the editor claim “that child abuse [accusations were] little more than an
emotionally-charged excuse for persecuting a minority religious group” (Lewis
and Melton, 1994: vii). Lilliston (1997:63) argued, “there is little evidence for
systemic abuse or rights of members or laws by most new religious movements.”
Like Lilliston, Lewis asserted, “The Family does not abuse its children” (1994:
vii, italics in original). These statements directly contrast the abuses outlined by
the Jones sisters in Chapter 5. This collection of articles written by sympathetic
acédemics, however, was initiated by The Children of God/The Family “to
combat the negative publicity and other attacks” from the ‘anti-cult’ movement

(Lewis, 1995: vi).
Researchers who use Apostate Accounts

Researchers in favor of ‘trusting’ ex-member accounts generally work in
psychiatry or psychology [which unlike sociologist and new religion scholars,
view ‘cult’ behavior as deviant rather than merely being a new social
phenomenon] (Langone: 2000). Some NRM [new religious movement]
researchers have suggested that mental health professionals in the United States
serve as social control agents in suppressing NRMs, through ‘the medicalization

of deviant religious behavior’ (Hadden: 1990; Robbins and Anthony: 1982). From
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this political standpoint, ex-member testimony is valid as it supports the view of

the ‘harmful cult’ versus the ‘struggling new religion’.

Just as ‘cult sympathetic’ researchers insult the research of those
researchers involved with the ACM, the ACM in turn mistrusts research results
generated by sympathetic researchers. Lalich (2001: 141) argued, “the image of
the vengeful, fabricating apostate has a shabby foundation.” Such accusations
include the sympathizers’ assumptions that “a stigmatized and arguably
persecuted new religious movement is somehow more virtuous, straightforward,
and above-board than groups in general” (Robbins, 2001: 83). Additionally,
“some scholars have been accused of taking money from cults to support their
research” (Robbins, 2001: 83). Lastly, some alternative religious groups actively
seek out sympathetic researchers to “whitewash” controversial issues, and
although appearing cooperative, may be directly influencing the study by

avoiding “any engagement with the group’s ‘underside’” (Robbins, 2001: 84).

In contrast to Palmer’s (2001) glowing support of accounts by current

members, Lalich warned:

There is no way to know how many times researchers have been
successfully ‘fooled’ by [alternative religious] groups, in the sense that the
researchers were shown a version of reality that either differed from the
typical daily life or hid from view the negative or conﬁoversial aspects

(2001; 125).
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Even sympathetic researcher Carter (1998: 233) admitted, “the problem is that in
many traditions “‘believers’ (or current practitioners) may tend to edit what they

report into terms which show the movement in a positive light.”

Lalich identified numerous problems that researchers encounter when
relying on current members for research: tricks and setups; demands, restrictions,
and intimidations; sect informants operating as PR agents; and researcher
susceptibility to the cult’s appeal (Lalich, 2001: 126, 131, 133, 134). Tricks and
setups involve sect-directed selected interviews, selected topics for discussion,
and staged events (Lalich, 2001: 126). Demands, restrictions, and intimidations
include, for example, the sect controlling visiting times, access to members,
approving the research questions in advance, and even demanding final approval
of the published report (Lalich, 2001: 131). Lalich also warned how the researcher
may encounter trained behavior from their interviewees, who serve as “spin
masters” for the public’s perception of their sect (2001: 133). Lastly, Lalich
encouraged the researcher to be wary, as the researcher is entering into an
environment dominated by charismatic leadership, which may sway the
researcher’s impressions (2001: 134). Lalich is a strong supporter of ex-member
accounts, noting how they “have provided valuable insights into complex

phenomenon” (2001: 142).

In contrast to ‘cult sympathetic’ researchers arguing that ‘apostate’
accounts cannot be trusted, ‘cult critical’ researchers have concluded that ex-

member testimony is a credible source. Zablocki (1996) studied 281 members of
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communal religious sects, including 105 ex-members, 176 members,.and 109
members in a control group of non-religious communes. Zablocki’s findings
suggest “no significant difference [existed] between the reliability of believer
accounts and apostate accounts” (Lalich, 2001: 140). Balch and Langdon (1998:
201) also concluded, “defectors are more trustworthy than sociologists like to
believe.” Researchers supportive of using ex-member accounts also point out how
“ethnographers rarely see anything but front-stage behavior,” making ex-member

accounts even more valuable (Lalich, 2001: 140; Wilson: 1988; Zablocki: 1996).

The ACM researchers provided a ready outlet for negative allegations,
perhaps at the expense of a balanced outlook. Unlike the idea of the ‘career
apostate,” however, Lalich suggested that ex-members are often hesitant to speak
out because they are “self-critical, cautious, stigmatized, and fearful of lawsuits”
(2001: 141). Accounts of sectarian life by disaffiliated members, however, has
proven its legitimacy both in the academic and legal arena. For example, Kent
(2004; 2004; 2000) relied strongly on his interviews with Merry Berg,
granddaughter of David Berg, in uncovering extensive sexual and physical abuse
within the Children of God/The Family. In Britain, Lord Justice Ward relied on
disaffiliated members’ testimony against the Children of God/The Family, at
times doubting the truthfulness of testimony from current members of the sect
(Freckelton: 1998). The Children of God/The Family also have established Media
Homes to address inquiries from researchers and media (Kent: 2000). These

Media Homes train the sect’s children in public relation responses, which in
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effect, decrease the validity of arguments from researchers who are sympathetic to

the Children of God/The Family.

Furthermore, The Children of God/The Family actively attempted to
discredit the experiences of second-generation members who are critical of the
sect, “demonizing and dehumanizing them to the group’s remaining members”
(Kent, 2005: 138-139; Kent, 2004: 64). I discuss sect responses to apostate
accounts further in Chapter 4. Accounts by disaffiliated members, therefore, are

necessary for uncovering the reality of sectarian life.

Some Problems with Autobiographical Memory

Within the sample that I am using for this thesis, one must be concerned
about whether claims concerning abusive events within the alternative religious
environment are the results of false memory syndrome, self-deception in
autobiographical memory, or deliberate deception. I briefly discuss the
imperfection of autobiographical memory, as it influences the debate about
whether ‘apostate’ accounts are credible. Additionally, therapists may be reluctant
to discuss recovered memories of abuse, as it is “hard to distinguish whether
recovered memories [are] memories of fantasies, because unconscious wishes and
fears [can] influence memory” (Goldberg, 2003:247). For example, Goldberg
(2003: 249) noted how within one isolationist psychotherapy cult in the
Northwest, every member (afier undergoing group ‘psychotherapy’) had recalled
memories of sexual abuse by their fathers, which seems highly unlikely. FMS is

not applicable to my sample, however, as it implies adult recall of childhood
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abuse through the help of a therapist (Pope: 1997). The authors in the sample do
not claim adult recall of ‘repressed’ memories of abuse. Nevertheless, Chapter 5
provides supporting and contradictory evidence for the accounts of abuse that the
authors frequently made, and it also notes what abuse claims I am unable to verify

or challenge.

Using ex-member autobiographies to begin to theorize about second-
generation defection from alternative religious groups poses additional questions
about the accuracy of autobiographies in general. Johnson, for example stated,
“apostate accounts are essentially autobiographies, and autobiographies are never
perfect works of non-fiction” (1998: 118). Furthermore, “the autobiographical
elements of apostate narratives are further shaped by a concern that the targeted

religious groups be painted in the worst possible light” (Johnson, 1998: 118).

Moreover, experimentation in cognitive psychology has demonstrated that
memory is highly plastic, easily influenced by suggestion and influence (Loftus:
1993). It is especially difficult to assess the validity of children recalling
memories, as young children can be influenced to remember differently from
week to week (Cect, Ross, & Toglia: 1987). Nelson (1992), however, noted that
autobiographical memory> develops around age four, and evidence suggests

episodic memory** exists prior to age four. Therefore, recollections of abuse at

2 Autobiographical memory refers to memory for important experiences or events that have
happened to an individual (Shaffer, 1999: G1).

2 Episodic memory is more specific than autobiographical memory, in that it pertains to a specific
event in an individual’s life.
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that young of an age are plausibly ‘real’ memories, and not false autobiographical

onces.

Additionally, Schwartz (2002) discovered that current relationship status
affected memory recall. Schwartz (2002) compared data collected on the parent-
child relationship following the birth of the child in 1928 or 1929, and at
checkpoints in 1946, 1969, and 1982. Significantly, both the current rating of
parent-child relationship and life satisfaction were better predictors of the
recollection of the past relationship than the initial reporting of the relationship
(Schwartz: 2002). These findings suggest that the current attitude of second-
generation members towards their parents, and current life satisfaction, influences
whether they view their autobiographic recall of sect experiences more positively

or more negatively.

Interestingly, the psychology literature does not study motivation in
relation to autobiographical recall. Instead, researchers tend to focus on
developmental aspects of autobiographical memory (Bruhn: 1990; Eakin: 2000;
Fitzgerald: 1980), the use of self-narratives in therapeutic settings (Endo: 2006;
Hermans; 2004; Pals: 2001; Ziller: 2000), or autobiographical recall in patients
with physiological mental impairments (dalla Barba, Cipolotti, and Denes: 1990;
Cimino et al: 1991; Kopelman, Wilson, and Baddeley: 1989; Lopez-Duran:
2007). In conclusion, the literature reveals very little in terms of whether

‘apostate’ autobiographies are accurate in terms of reliability of memory recall.

68



Assessing autobiographical validity is nearly impossible, therefore, without

consulting outside evidence to verify autobiographical claims.

Why Do They Write?

The ‘apostate debate’ involves a theoretical disagreement over what
motivates an ex-member to publicize his or her experiences about sectarian life,
and whether the accounts of those experiences are valid. Underlying the debate,
however, is the issue of whether researchers should encourage alternative
religious groups to flourish, or whether researchers should warn the public to
view them with suspicion and mistrust. This issue is especially critical, because
some of the alternative religious groups become child-rearing institutions.
Evidence put forward, however, by both sides in this debate has focused on topics
primarily relevant to first-generation members, such as brainwashing and
deprogramming. Accusations of child abuse against alternative religious
movements are relatively new within the ‘apostate debate’ literature. Using
autobiographies to directly address the question of ‘why do they write’ eliminates
the theoretical posturing by both sides of the debate, and allows the authors

themselves to state why they bothered to speak out.

It is significant to note that all the second-generation members included in
the sample felt strongly enough about their experiences to write books. The
amount of time and effort, and the attainment of the necessary writing skills,
strongly suggests that the experiences of sectarian life was so overwhelmingly

negative that they felt compelled to record them.
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A second-generation member speaking out against his or her former sect is
not a new occurrence. Second-generation members who have disaffiliated have
given media interviews (radio, television, and print media), and formed on-line
communities (such as MovingOn.org for children raised in the Children of
God/The Family) to talk about their negative experiences of growing up in an
abusive sect. The limited scope of this thesis, however, prevents me from

analyzing these additional mediums.

Some of the autobiographies in the sample provide direct answers to the
question ‘why write?’.* On one occasion, ‘why write?” was simply an extension
of encouragement from a favorite teacher to write about upsetting experiences
with maternal absences (Guest: 2004: 271). The overarching theme, however,
appears to be a drive to expose the sect’s abuses. Hamilton-Byrne wrote about her
“need to articulate experiences of the past and be understood because of them and
accepted despite them” (1995: 170). Feelings, therefore, of being ‘wronged’ in
some way by the sect likely prompted at least some second-generation members

to write.

Young (1876) is the most vocal author in the sample as to why she chose
to write about her experiences leading to her defection from the early Mormon

Church. She wrote:

It is with a desire to impress upon the world what Mormonism really is; to

show the pitiable condition of its women, held in a system of bondage that

% Tompkins (1997) does not specify why he chose to write, nor does Masson (1993).
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is more cruel than African slavery ever was, since it claims to hold body
and soul alike; to arouse compassion for its children and youth, born and
growing up in an atmosphere of social impurity; and, above all, to awaken
an interest in the hearts of the American people that shall at length deepen
into indignation, — that I venture to undertake the task of writing this

book (Young, 1876: 32).

Young, therefore, was very much operating in the ‘whistleblower’ tradition of

apostasy identified by Bromley (1998b).

Young also addressed the difficulty in writing an autobiography because
some of the memories were painful, likening writing to “opening old wounds
which [she] had fondly hoped were healed” (Young, 1876: 32). Young made it
clear, however, that she was “not upholding the Mormon faith,” finding it “the
falsest, most hypocritical, and most cruel belief under the sun” (1876: 59). Young
chose to take the step of writing about her dissatisfaction instead of addressing

leadership, since she accused the early Mormon Church leaders of being:

surprisingly selfish, caring only for their personal aggrandizement,
disloyal to the government under which they live, treacherous to their
friends, revengeful to their foes; insincere, believing nothing which they
teach, and tyrannical and grasping in the extreme, taking everything that
their lustful eyes may desire, and greedy, grasping hands can clutch, no
matter at whose expense it may be taken, or what suffering the

appropriation my cause (1876: 59-60).
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Clearly, Young felt very strongly about exposing what she alleged were ‘wrongs’
perpetrated by the early Mormon Church. Young, therefore, was opposed deeply

to the leadership guiding the movement.

Young admitted that by writing, she broke her secrecy vows made during
her Endowment (baptism into the faith), but justified speaking out of a sense of
justice and duty “to expose, as far as [she] possibly can, the wickedness, cruelty,
blasphemy, and disloyalty of the leaders of the deluded Mormon people” (Young,
1876: 371). Young saw herself in the role of advocate on behalf of the thousands
powerless to speak for themselves, specifically the women “begging for freedom
from both social and religious tyranny” (Young, 1876: 601). Young wrote that she
considered it her “life mission” to see “the foul curse removed, and Utah [ ... ]
free from the unholy rule of the religious tyrant, — Brigham Young” (Young,

1876: 605).

Even though Young’s intent was to expose the sect’s abuses, vengeance
did not appear to motivate most of the authors. Hong indicated that she wrote her
autobiographical account about her life as a ‘Moonie’ because she wanted her
children to understand why she chose to defect (1998:97). Surprisingly, Sarah
Hamilton-Byrne, who arguably suffered the most abuse of all the former members

whom I discuss, stated:

Despite everything, I don’t want to see [Anne] suffer. There’s no reason to
see her suffer. Revenge isn’t a motivating factor in my life. You can’t live

your life like that, hoping to see people punished for their actions. To a
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degree [Anne’s] actions are largely irrelevant to me. I suppose what I am
saying is that I have forgiven Anne [ . . . ]Secretly, maybe I still love her

(1995: 211-212).

Hamilton-Byrne additionally noted the difficulty in accepting that there would be
no formal legal repercussions against Anne (1995: 217). These statements suggest
that academics who accuse defectors of being motivated solely by money or

escaping responsibility are misrepresenting people’s motives.

Speaking against their sects, however, is still a political act. Hamilton-
Byrne was the most overtly aware of the repercussions of her speaking out. She
predicted that Anne’s followers would deny her accusations, calling her insane
and a liar (1995: 214). Hamilton-Byrne, however, insisted on “telling [the
children’s] story over and over again on television [to] guarantee the politicians’
support [of] new inquiries or changes to legislation that mean[s] adoption
searches become swifter” (1995: 215). Hamilton-Byrne was referring t