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PREFACE

TO THE UNIVERSITY OF
NORTH CAROLINA PRESS EDITION

Now, after twenty-eight years, my own sense of this

book has changed. I see it as less a specific record of
Maoist China and more an exploration of what might be the most
dangerous direction of the twentieth-century mind—the quest for
absolute or “totalistic” belief systems.

Indeed, that quest has produced nothing short of a worldwide
epidemic of political and religious fundamentalism—of movements
characterized by literalized embrace of sacred texts as containing
absolute truth for all persons, and a mandate for militant, often vio-
lent, measures taken against designated enemies of that truth or
mere unbelievers. The epidemic includes fundamentalist versions of
existing religions and political movements as well as newly emerging
groups that may combine disparate ideological elements.

These latter groups are often referred to as cults, now a somewhat
pejorative designation, so that some observers prefer the term new
religions. But I think we can speak of cults as groups with certain
characteristics: first, a charismatic leader, who tends increasingly to
become the object of worship in place of more general spiritual prin-
ciples that are advocated; second, pattems of “thought reform” akin
to those described in this volume, and especially in Chapter 22; and
third, a tendency toward manipulation from above with considerable
exploitation (economic, sexual, or other) of ordinary supplicants or
recruits who bring their idealism from below.
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viil THOUGHT REFORM

Indeed, this book is largely responsible for my having been drawn
into these controversies. With the profusion of the religious cults
during the late 1970s and 1980s, I began to hear that Chapter 22 was
being made use of for various forms of “deprogramming” of cult
recruits, and then that the same chapter was being studied by cult
leaders, ostensibly for the purpose of dissociating their groups from
the patterns I described. Young people who had been involved in
cults and the parents of such people began to consult me about these
general patterns. I felt I had to clarify my position by preparing a
new essay on cult formation and totalism in my recent collection The
Future of Immortality and Other Essays for a Nuclear Age (1987),
but I have been especially pleased by the extent to which this earlier
volume on thought reform has remained central to literature on cults
and on totalism in general.

Tendencies toward totalism in China itself have diminished over
the years, as have specific thought reform programs. But that did not
happen until after a fierce reassertion of totalistic behavior during
the Great Proletarian Cultural Revolution of the late 1960s and eatly
1970s. I was able to study that upheaval and saw in it an effort on
the part of the aging Mao Zedong to call forth the young in a com-
mon quest to reassert the immortalizing power of the revolution it-
self, and hence I entitled the work Revolutionary Immortality: Mao
Tse-Tung and the Chinese Revolution (1968). Chinese society is
still recovering from that extreme, often violent, outbreak. The re-
gime’s subsequent tendency, through fits and starts, has been in the
direction of liberalization throughout the society, but that in no way
precludes the possibility of future waves of totalistic policies or
thought reform projects.

From the beginning, this book was meant to provide principles of
a general kind, criteria for evaluating any environment in relation-
ship to ideological totalism. Such patterns are all too readily em-
braced by a great variety of groups, large and small, as a means of
manipulating human beings, always in the name of a higher purpose.
And it should not be forgotten that such groups can hold great attrac-
tion for large numbers of people.

In recent research on Nazi Germany I was able to explore the
most sinister of all historical examples of this phenomenon. I found
that a particular kind of totalistic ideology—a biologized view of
society, or what I called a “biomedical vision”—could, with its ac-
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companying institutions, draw very ordinary people into murderous
activities. I came to understand that, in an atmosphere of totalism
and brutality, even fragments of an ideology can readily contribute
to participation in killing, as I reported in my book The Nazi Doc-
tors: Medical Killing and the Psychology of Genocide (1686). There
are parallels in Nazi and Chinese Communist use of the idiom of
disease and cure, as totalistic systems are apt to do; equally signifi-
cant is the general contrast between Nazi cure by mass murder and
Chinese Communist cure by “re-education.”

I have been equally concerned with a contemporary category of
fundamentalism that could contribute to killing on so great a scale
as to dwarf even what the Nazis did, that associated with nuclear
threat. Nuclear fundamentalism can take shape around the weapons
themselves: the exaggerated dependency on them and embrace of
them to the point of near worship. That is what I call the ideology
of nuclearism. The weapons become an ultimate truth in their os-
tensible capacity to grant security and safety, to keep the world
going, to offer salvation.

A seemingly different but related form of nuclear fundamentalism
is the “end-time” ideology, within which nuclear holocaust is viewed
as the realization of biblical prophecy and a necessary occurrence to
bring about the longed-for Second Coming of Jesus and eventual
earthly paradise. In a study we have been conducting at The City
University Center on Violence and Human Survival, we have been
pleased to learn that even fundamentalists with strong belief in end-
time ideas find it hard to espouse this formula without great ambiva-
lence and uncertainty. They too, it seems, have taken in some of the
horrible actuality of the consequences of nuclear weapons and find
it hard to believe that God would bring about such horrors or permit
them to occur. Nonetheless, these fundamentalist attitudes become
associated with the weapons in varying ways and with varying in-
tensity throughout much of our society, and in the process they
interfere greatly with the nuanced thought and moral imagination
needed to cope with nuclear threat.

While totalitarianism is a twentieth-century phenomenon requir-
ing modemn technology and communications networks, the totalistic
cast of mind is not. It probably was, in fact, much more common in
previous centuries. It is in any case part of the human repertoire, an
ever-present potential that can readily manifest itself when historical
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conditions call it forth. What is new is the potential for radically in-
creased consequences of totalism, to the point of human extinction.

The kind of wisdom that totalistic ideas now interfere with has to
do with what I call species awareness and the species self, the recog-
nition that, given the capacity of our weaponry to destroy all human
life, each sense of self becomes bound up with the life of every other
self on the planet. My critical evaluation of ideological totalism in
this book is meant to further that species orientation.

RJL
The City University of New York
January 1989



PREFACE

This study began as a psychiatric evaluation of Chi-

nese Communist “thought reform,” or “brainwash-
ing.” It is still primarily this; but it has also, inevitably, become a
psychological study of extremism or totalism—and even more
broadly, a study of the “closed” versus the “open” approaches to
human change.

It is based upon research which I conducted in Hong Kong in
1954-55. It then evolved over four years of additional research and
teaching in the United States. My work with Western and Chinese
subjects—piecing together emotional details that were both poig-
nant and extreme—and the psychological, moral, and historical
challenge of the material have made this study an exceptionally ab-
sorbing personal and professional experience.

A book about extremism calls for a special measure of objectivity.
This does not mean that its author can claim complete personal
or moral detachment. The assumption of such detachment in psy-
chological (or any other) work is at best self-deception, and at
worst a source of harmful distortion. And who during this era can
pretend to be uninvolved in the issues of psychological coercion, of
identity, and of ideology? Certainly not one who has felt impelled
to study them at such length.

Instead, I have attempted to be both reasonably dispassionate
and responsibly committed: dispassionate in my efforts to stand
away from the material far enough to probe the nature of the
process, its effects upon people exposed to it, and some of the in-
fluences affecting its practitioners; committed to my own analyses

xi
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and judgments within the limitations and the bias of my knowl-
edge.

Much in this book is highly critical of the particular aspect of
Chinese Communism which it examines, but I have made no at-
tempt to render a definitive verdict on this farreaching revolution-
ary movement. I am critical of thought reform’s psychological
tactics, not because they are Communist (or Chinese Communist),
but because of their specific nature. In the last section of this book,
these tactics are compared with practices within our own culture,
which also receive critical treatment insofar as they resemble the
ideological totalism of thought reform. Instead of contrasting the
“good we” and the “bad they,” rather, I have attempted to identify
and understand a particular psychological phenomenon.

In the pursuit of this understanding, I have recorded all that
seemed relevant, including the details of whatever psychological
and physical abuse my subjects encountered. I believe that this
comprehensive approach offers the best means of contributing to
general knowledge, and to the clarification of an emotionally loaded
subject; and I hope that this study will thereby ultimately contribute
to the resolution, rather than to the intensification, of cold war pas-
sions. It is in fact one of the tragedies of the cold war that moral
criticism of either side is immediately exploited by the other side in
an exaggerated, one-dimensional fashion. One can never prevent this
from happening; but one can at least express the spirit in which a
work has been written.

Such an approach requires that I inform the reader about my
bias in both psychiatric and political matters. Psychiatrically, I have
been strongly influenced by both neo-Freudian and Freudian cur-
rents: the former through an association with the Washington
School of Psychiatry during and immediately after the research
study itself, and the latter through a subsequent candidacy in the
Boston Psychoanalytic Institute. Both influences were also present
in my earlier psychiatric residency training at the State University
Medical Center of New York. I have found the theoretical writings
of Erik Erikson, especially those relating to questions of personal
identity and ideology, particularly relevant for this study. At the same
time, I have constantly groped for new ways to bring psychological
insights to bear upon historical forces, and do so with a humanistic
focus. Thus, I have made extensive use of my subjects’ biographical
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material, and have attempted to include in these presentations a
flesh-and-bones description of their life histories in relationship to
pertinent social historical currents, as well as a rigorous psychological
analysis of their responses to thought reform. This seemed to me
the best way to deal with the inseparable relationship between stress
and response, and (in William James’ phrase) to “convey truth.”

My political philosophical bias is toward a liberalism strongly
critical of itself; and toward the kind of antitotalitarian (in the psy-
chological terms of this study, antitotalistic), historically-minded
questioning of the order of things expressed by Albert Camus in
his brilliant philosophical essay, The Rebel. No one understood
better than Camus the human issues involved in this book.

I should like to mention a few of the many people whose direct
personal assistance was indispensable to the completion of this
study. David McK. Rioch lent initial support when support was
most needed, and always continued to enrich the work through
his urbane eclecticism, his provocative criticism, and his personal
kindness. Erik Erikson, during many memorable talks at Stock-
bridge and Cambridge, made stimulating and enlarging suggestions,
both about specific case histories and problems of presentation.
During the latter stages of the work, David Riesman offered gener-
ously of his extraordinary intellectual breadth and his unique per-
sonal capacity to evoke what is most creative within one. Carl Binger
has been sage and always helpful in his advice. All four made
thoughtful criticisms of the manuscript, as did Kenneth Keniston
and F. C. Redlich. Others in psychiatry and related fields to whom
I am indebted are Leslie Farber, Erich Lindemann, Margaret Mead,
and Beata Rank. In the perilous subtleties of Chinese cultural,
intellectual, and political history, I was constantly counseled by
Benjamin Schwartz and by John Fairbank, both of whom read
parts of the manuscript; and earlier in the work by Lu Pao-tung, Ma
Meng, Howard Boorman, Conrad Brandt, and A, Doak Bamett.

The literary advice and loving sustenance of my wife, Betty Jean
Lifton, can hardly be documented. My father, Harold A. Lifton,
also did much to encourage this study.

The Hong Kong research was sponsored for the first seven months
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by the Asia Foundation, and for the remaining year by the Wash-
ington School of Psychiatry, The manuscript was completed under
grants from the Ford Foundation and the Foundation’s Fund for
Research in Psychiatry, both administered through Harvard Uni-
versity.

Finally, I must acknowledge my debt to the forty research sub-
jects, Chinese and Western, whose personal thought reform ex-
periences are the basis for this study. The extent of their intelligent
collaboration in this work is apparent in the biographical chapters.
In these, I have altered certain details in order to protect the sub-
jects’ anonymity; but none of these alterations affect the essential
psychological patterns.



PART ONE

THE PROBLEM

How intoxicating to feel like God the Father and to
hand out definitive testimonials of bad character
and habits.

Albert Camus

Only simple and quiet words will ripen of them-
selves. For a whirlwind does not last for the whole
momning. Nor does a thundershower last the whole
day. Who is their author? The heaven and earth.
Yet even they cannot make such violent things last.
How much more true this must be of the rash en-
deavors of man.

Lao Tze



This page intentionally left blank



CHAPTER ].

WHAT IS “BRAINWASHING”?

When confronted with the endless discussion on the

general subject of “brainwashing,” 1 am sometimes
reminded of the Zen Buddhist maxim: “The more we talk about it,
the less we understand it.” The confusion begins with the word
itself, so new and yet already so much a part of our everyday lan-
guage. It was first used by an American journalist, Edward Hunter,
as a translation of the colloquialism hsi nao (literally, “wash brain™)
which he quoted from Chinese informants who described its use
following the Communist takeover.*

“Brainwashing” soon developed a life of its own. Originally used
to describe Chinese indoctrination techniques, it was quickly ap-
plied to Russian and Eastern European approaches, and then to
just about anything which the Communists did anywhere (as il-
lustrated by the statement of a prominent American lady who,
upon returning from a trip to Moscow, claimed that the Russians
were “brainwashing” prospective mothers in order to prepare them
for natural childbirth). Inevitably, the word made its appearance
closer to home, sometimes with the saving grace of humor (New
Yorker cartoons of children “brainwashing” parents, and wives
“brainwashing” husbands), but on other occasions with a more
vindictive tone—as when Southem segregationists accused all who
favor racial equality (including the United States Supreme Court)
of having been influenced by “left-wing brainwashing”; or equally

3
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irresponsible usages by anti-fluoridation, anti-mental health legisla-
tion, or anti-almost anything groups leveled against their real or
fancied opponents.

Then there is the lurid mythology which has grown up about it:
the “mysterious oriental device,” or the deliberate application of
Pavlov’s findings on dogs. There is also another kind of myth, the
claim that there is no such thing, that it is all just the fantasy of
American correspondents.

Finally, there is the more responsible—even tortured—self-exami-
nation which leads professional people to ask whether they in their
own activities might not be guilty of “brainwashing”: educators
about their teaching, psychiatrists about their training and their
psychotherapy, theologians about their own reform methods. Op-
ponents of these activities, without any such agonizing scrutiny,
can more glibly claim that they are “nothing but brainwashing.”
Others have seen “brainwashing” in American advertising, in large
corporation training programs, in private preparatory schools, and
in congressional investigations. These misgivings are not always
without basis, and suggest that there is a continuity between our
subject and many less extreme activities; but the matter is not clari-
fied by promiscuous use of the term.

Behind this web of semantic (and more than semantic) confusion
lies an image of “brainwashing” as an all-powerful, irresistible, un-
fathomable, and magical method of achieving total control over
the human mind. It is of course none of these things, and this
loose usage makes the word a rallying point for fear, resentment,
urges toward submission, justification for failure, irresponsible ac-
cusation, and for a wide gamut of emotional extremism. One may
justly conclude that the term has a far from precise and a ques-
tionable usefulness; one may even be tempted to forget about the
whole subject and return to more constructive pursuits.

Yet to do so would be to overlook one of the major problems of
our era—that of the psychology and the ethics of directed attempts
at changing human beings. For despite the vicissitudes of brain-
washing, the process which gave rise to the name is very much a
reality: the official Chinese Communist program of szu-hsiang
kai-tsao (variously translated as “ideological remolding,” “ideolog-
ical reform,” or as we shall refer to it here, “thought reform”) has
in fact emerged as one of the most powerful efforts at human
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manipulation ever undertaken. To be sure, such a program is by no
means completely new: imposed dogmas, inquisitions, and mass
conversion movements have existed in every country and during
every historical epoch. But the Chinese Communists have brought
to theirs a more organized, comprehensive, and deliberate—a more
total—character, as well as a unique blend of energetic and in-
genious psychological techniques.

The Western world has heard mostly about “thought reform” as
applied in a military setting: the synthetic bacteriological warfare
confessions and the collaboration obtained from United Nations
personnel during the Korean War. However, these were merely
export versions of a thought reform program aimed, not primarily
at Westerners, but at the Chinese people themselves, and vigorously
applied in universities, schools, special “revolutionary colleges,”
prisons, business and government offices, labor and peasant organ-
izations. Thought reform combines this impressively widespread
distribution with a focused emotional power. Not only does it reach
one-fourth of the people of the world, but it seeks to bring about in
everyone it touches a significant personal upheaval.

Whatever its setting, thought reform consists of two basic ele-
ments: confession, the exposure and renunciation of past and pres-
ent “evil”; and re-education, the remaking of a man in the Com-
munist image. These elements are closely related and overlapping,
since they both bring into play a series of pressures and appeals—
intellectual, emotional, and physical—aimed at social control and
individual change.

The American press and public have been greatly concerned
about this general subject, and rightly so. But too often the in-
formation made available about it has been sensationalist in tone,
distorted because of inadequate knowledge, or obscured by the
strong emotions which the concept of brainwashing seems to arouse
in everyone. Its aura of fear and mystery has been more conducive
to polemic than to understanding.

Still the vital questions continue to be asked: Can a man be made
to change his beliefs? If a change does occur, how long will it last?
How do the Chinese Communists obtain these strange confessions?
Do people believe their own confessions, even when false? How
successful is thought reform? Do Westerners and Chinese react
differently to it? Is there any defense against it? Is it related to
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psychotherapy? to religious conversion? Have the Chinese discov-
ered new and obscure techniques? What has all this to do with
Soviet Russia and international Communism? with Chinese cul-
ture? How is it related to other mass movements or inquisitions,
religious or political? What are the implications for education? For
psychiatric and psychoanalytic training and practice? For religion?
How can we recognize parallels to thought reform within our own
culture, and what can we do about them?

It was with these questions on my mind that I arrived in Hong
Kong in late Janunary, 1954. Just a few months before, I had taken
part in the psychiatric evaluation of repatriated American prisoners
of war during the exchange operations in Korea known as Big
Switch; I had then accompanied a group of these men on the
troopship back to the United States.? From the repatriates’ descrip-
tions of what they had experienced, I pieced together a great deal
of information about Chinese Communist confession and re-educa-
tion techniques, and was convinced that this process raised some
basic human issues; but the expediencies of the military sitnation
made it difficult to study them with the necessary depth and
thoroughness. I thought then that the most important questions
might best be approached through work with people who had been
“reformed” within China itself.

Yet I had not come to Hong Kong with any clear intention of
carrying out this detailed research. I had planned only a brief
stopover on my way from Tokyo back to the United States after
having lived in the Far East for almost two years, serving as an Air
Force psychiatrist in Japan and Korea. But plans can be changed;
and such change is sometimes an expression of an inner plan not
yet consciously understood by the planner himself. Thus as long as
I was in Hong Kong, I decided to make a few inquiries into a sub-
ject that seemed so important.

As soon as I did, I discovered that a number of Western scholars
and diplomats there had also been asking themselves these ques-
tions. They had been shocked by the effects of indoctrination pro-
grams applied on the Chinese mainland. They told me of Western
missionaries who, after having made lurid “espionage” confessions
in prison, arrved in Hong Kong deeply confused about what they
believed; of young Chinese students violating the most sacred pre-
cepts of their culture by publicly denouncing their parents; of
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distinguished mainland professors renouncing their “evil” past,
even rewriting their academic books from a Marxist standpoint. My
Western acquaintances had been both troubled and fascinated by
these events, and welcomed my interest in the problem. At my re-
quest, they arranged for me to meet a few people like the ones they
had described.

The impact of these first encounters was not something one
readily forgets: an elderly European Bishop leaning forward in his
hospital bed, so deeply impressed with the power of the prison
thought reform program he had just experienced that he could
only denounce it as “an alliance with the demons”; a young Chi-
nese girl, still shaken from the group hatred that had been turned
upon her at a university in Peking, yet wondering if she had been
“selfish” in leaving.

I realized that these two people had both been through China’s
most elemental thought reform programs; and that these programs
were much more powerful and comprehensive than the modifica-
tions which had been applied to United Nations’ troops in Korea.
I also realized that Hong Kong offered a unique opportunity for
the study of thought reform, although, surprisingly enough, no one
was taking advantage of it. I sought a means of remaining there to
undertake prolonged and systematic research into the process; and
with the help of two research grants, my stay was extended into
seventeen months of stimulating psychiatric investigation.



CHAPTER 2

RESEARCH IN HONG KONG

Hong Kong was no ordinary setting for psychiatric

research. Many problems arose, some of which I
could anticipate, and others which I had to deal with as I went
along, but all of which required approaches departing consider-
ably from usual psychiatric protocol. The basic task was to locate
people who had been put through intensive reform experiences
and communicate with them in meaningful emotional depth. For
I felt that this was the best way to study the psychological fea-
tures and human effects of the reform process. I was not inves-
tigating “mental disease” or patterns of neurosis; I was studying
individual strengths, as well as vulnerabilities.

I soon found out that those who had undergone this experience
fell into two broad groups: Westem civilians reformed in prisons,
and Chinese intellectuals who had undergone their reform in uni-
versities or in “revolutionary colleges.” In both groups, it imme-
diately became clear that intensive work with relatively few people
was much more valuable than superficial contacts with many.
Thought reform was a complex personal experience, destructive of
personal trust; it took time for a subject—especially in an environ-
ment as full of suspicion as Hong Kong—to trust me sufficiently
to reveal inner feelings of which he was not necessarily proud. And
with Chinese subjects this was intensified by the East Asian cultural
pattern of saying (as both a form of propriety and a means of per-

8
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sonal protection) what one thinks the listener wishes to hear. For
the first few sessions, Chinese were particularly likely to offer an
elaboration of anti-Communist clichés; only weeks or months later
would they reveal the true conflicts stimulated by Communist re-
form.

The twenty-five Westerners and fifteen Chinese subjects whom I
interviewed all had experiences which came under the thought
reform category. But I could not ignore differences in the two
groups, both differences in the type of programs to which they had
been exposed, and in their cultural and historical backgrounds.
These differences were important factors in my conduct of the re-
search and in the evaluation of the material, and I have also taken
them into account in the book’s organization: Part II deals only
with Western subjects, Part IIT only with Chinese, and Part IV
with a consideration of the basic problems raised by thought reform
in general.

Most Chinese subjects were more or less permanent residents of
Hong Kong, having left mainland China for reasons often as-
sociated with a negative response to thought reform. I was able to
interview some very soon after their arrival, but the majority had
come to Hong Kong a few years before (between 1948 and 1952)
when the first great wave of thought reform was at its height,
and it was still not too difficult for educated people to leave China.
As refugee intellectuals, many supported themselves through work
with press and publishing associations, while others received some
form of aid from philanthropic and religious groups. I found it best
to approach them, always indirectly and always by means of per-
sonal introduction, through members of these various Hong Kong
organizations. Work with Chinese subjects was invariably com-
plicated—because of problems of language and culture, and be-
cause of their difficult life situation (matters which will be dis-
cussed more in Part IIT)—but at the same time it was extremely
rewarding. Their life stories revealed much about the history of
contemporary China, and their responses taught me a great deal
about Chinese character, all of which was of vital importance for
understanding thought reform itself. I was able to maintain rela-
tionships with them over long periods of time, some for more than a
year; I tried to see them frequently at first (two or three half-day or
even full-day sessions per week) and then at weckly, bi-weekly, or
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monthly intervals. As I do not speak Chinese, it was necessary for
me to use an interpreter with eleven of the fifteen subjects; the
other four spoke fluent English because they had studied either in
the West or with Western teachers in China. I was surprised at the
emotional depth that could be achieved in these three-way rela-
tionships. Much depended on the intelligence and sensitivity of my
two regular interpreters (one of them a Western-trained social
scientist) and upon my developing with them an effective style of
collaborative interviewing.

The rhythms of work with Western subjects were entirely dif-
ferent. For them, Hong Kong was not a home but an interlude.
They would arrive fresh from a grueling prison ordeal, generally
remain in the colony from one to four weeks, and then embark for
Europe or America. Friends, professional associates, or consular
officials would greet them and take care of them; confused as they
usually were, they needed assistance. They were also fearful and
suspicious, which made it necessary for me to approach them
through the people in whom they had greatest confidence, and
again on the basis of personal introductions. In order to be able to
do this, I made myself and my work known among Western diplo-
matic, religious, and business groups in Hong Kong. The arrival of a
Westerner who had been a prisoner in China was always announced
in the Hong Kong newspapers, and I was usually able to set up a
first meeting almost immediately.

My arrangements with all subjects were highly flexible, varying
with the circumstances of each case. When possible, I had them
come to my office-apartment; but it was frequently necessary for me
to visit Westerners in homes or mission houses where they were
staying, or in hospitals where they were convalescing. I insisted only
upon the opportunity to conduct the interview in privacy; although
even on this point I had to make one exception when a priest, be-
cause of his fears, requested that a colleague remain in the room
during our talks.

I tried to spend as much time as possible with each Westerner
during his brief stay in Hong Kong; but this time varied greatly,
and depended upon the subject’s availability, the special features of
his case, and my own schedule at the time. Generally, once we had
begun, the subject was as eager as I to work intensively together. I
averaged a total of about fifteen to twenty hours with each; with
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some I spent more than forty hours over several months, and in
one or two cases, we had just a single interview. A session might
last anywhere from one to three hours. Thus, a typical relationship
with a Western subject consisted of eight or nine two-hour inter-
views over a period of eighteen to twenty days.

With most of the Westerners, communication was intense and
intimate. Although the majority were Europeans, there was no lan-
guage problem because English was the lingua franca for West-
emers in China, and all of them spoke it fluently. Most were under
great inner pressure to talk about their experiences; they poured out
their stories without hesitation, even if they withheld certain de-
tails until later interviews. Some of them, as we shall see, were
afraid of people, suspicious of me, or reluctant to rcveal what they
had done in prison; but in almost all cases, the need to unburden
themselves overcame inhibiting factors.

When I had introduced myself and told them a little about my
research study (self-identification about profession and affiliations
was extremely important in this environment), I would begin to
ask them questions about their prison experience—if indeed, they
had not already begun to tell me about it. I tried to cover this
experience in great detail, at the same time following the general
psychoanalytic principle of encouraging the subject to associate
freely without interruption. What impressed me most about the
material was its immediacy: just a matter of days from their reform
ordeal, these men and women still carried with them its entire
atmosphere. They had not yet had time to place any distance be-
tween themselves and their experiences, or to initiate the distorting
reconstructions which eventually occur after any stress situation.
(I was to appreciate this immediacy more fully after I encountered
such reconstructions during follow-up visits—Chapters 10-12—with
many of them in Europe and America three and four years later.)
The freshness of the data was tremendously helpful in conveying
the actual emotional currents of thought reform.

Why did these subjects originally agree to see me? What was
their incentive for taking part in the study? Many, who were in a
rather confused state, seemed merely to be following the suggestions
of people taking care of them. Some told me that they wanted to
make a contribution to the systematic study of the thought reform
problem, in order to help future victims, or to combat an evil.
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Others said quite frankly that they welcomed the chance to talk
over their experiences with a professional person who had some
knowledge of this subject, thus acknowledging their need for a
greater understanding of their ordeals. Whether stated openly or
not, this therapeutic factor became increasingly important with
almost every Western subject (and with many Chinese as well)
during the course of the interviews. Mostly I listened and wrote,
but I did—when they expressed interest—discuss with them such
things as mechanisms of guilt and shame, and problems of identity.
They needed psychological support and understanding and I re-
quired the data which they were able to supply: it was a fair ex-
change. Most of them told me, before they left Hong Kong, that
our interviews had been beneficial to them. Since they were so
emotionally involved in the work, we were able to explore their past
histories and their general psychological traits, and thus develop a
dimension important to the study.

The Western subject group breaks down as follows: total—
twenty-five; by profession—thirteen missionaries (twelve Catholic
priests, one Protestant minister), four businessmen, two journalists,
two physicians, one research scholar, one university professor, one
sea captain and one housewife; by nationality—seven Germans,
seven Frenchmen, five Americans, one Dutchman, one Belgian,
one Canadian, one Italian, one Irishman and one (White) Rus-
sian; by sex—twenty-three male and two female; by age—from
twenty to seventy, most between thirty-five and fifty.

In my interviews with subjects in both groups, I kept the follow-
ing questions in mind: What was the nature of the process which he
has experienced? What in his emotional responses did he share with
the other subjects? How did he as a specific person respond to this
process? What relationship did his character and his background
have to his particular mode of response? I tried to avoid making
premature generalizations and to remain open to the vast array of
personal, cultural, and historical data with which I was confronted.

I also made every effort to broaden my background information.
In addition to the subjects themselves, 1 spoke to anyone I could
find in Hong Kong (Chinese or Western) who had some knowl-
edge of thought reform, whether as a scholar, diplomat, priest,
former Communist, or simply from having observed people who
had experienced it. And at the same time, I read everything avail-
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able about the subject; translations of the Chinese Communist
press prepared by the American Consulate were especially valuable,
as were additional translations which my interpreters made.

As I proceeded with the work, I realized that one of the main
causes for confusion about thought reform lay in the complexity of
the process itself. Some people considered it a relentless means of
undermining the human personality; others saw it as a profoundly
“moral’—even religious—attempt to instill new ethics into the Chi-
nese people. Both of these views were partly correct, and yet each,
insofar as it ignored the other, was greatly misleading. For it was
the combination of external force or coercion with an appeal to
inner enthusiasm through evangelistic exhortation which gave
thought reform its emotional scope and power. Coercion and break-
down are, of course, more prominent in the prison and military
programs, while exhortation and ethical appeal are especially
stressed with the rest of the Chinese population; and it becomes
extremely difficult to determine just where exhortation ends and
coercion begins.

I found it very important to consider what was behind thought
reform, what impelled the Chinese Communists to carry out such
extreme measures on such an extensive scale. The complexities of
their motivations will be discussed later on; but it is necessary for
us now—before getting into the prison experiences of Westerners
—to know something about the Chinese Communist philosophy or
rationale for the program.

Their leading political theorists, although reticent about tech-
nical details, have written extensively on general principles. Mao
Tse-tung himself, in a well'kknown speech originally delivered to
party members in 1942, laid down the basic principles of punish-
ment and cure which are always quoted by later writers. To over-
come undesirable and “unorthodox” trends, he specified that

. . . two principles must be observed. The first is, “punish the past
to warn the future” and the second, “save men by curing their ills.”
Past errors must be exposed with no thought of personal feelings or
face. We must use a scientific attitude to analyze and criticize what
has been undesirable in the past . . . this is the meaning of *“punish
the past to warn the future.” But our object in exposing errors and
criticizing shortcomings is like that of a doctor in curing a disease. The
entire purpose is to save the person, not to cure him to death. If a man
has appendicitis, a doctor performs an operation and the man is saved



14 THOUGHT REFORM

. we cannot adopt a brash attitude toward diseases in thought and
politics, but [must have] an attitude of “saving men by curing their
diseases.” 1

The argument continues as follows: the “old society” in China
(or any non-Communist society anywhere) was (and is) evil and
corrupt; this is true because of the domination of the “exploiting
classes”—the landowners and the capitalists or bourgeoisie; every-
one has been exposed to this type of society and therefore retains
from it “evil remnants” or “ideological poisons”; only thought
reform can rid him of these and make him into a “new man” in a
“new society.” When this argument is applied to Chinese intel-
lectuals, it is also pointed out that they originate from the “ex-
ploiting classes” or from the closely related petite bourgeoisie,
since only people from these classes had the means to acquire an
education. And long philosophical treatises emphasize the need to
bring the “ideology of all classes” into harmony with “objective
material conditions” 2—or in other words, to blend personal beliefs
with Communist-implemented social realities.

In prisons, Western civilians (and their Chinese cellmates) en-
counter a special penal version of these principles:

All crimes have definite sociological roots. The evil ideology and
evil habits left behind by the old society, calling for the injuring of
others for self-profit and seeking enjoyment without labor, still remain
in the minds of some people to a marked degree. Thus if we are to
wipe all crimes from their root, in addition to inflicting on the criminal
the punishment due, we must also carry out various effective measures
to transform the various evil ideological conceptions in the minds of
the i)eople so that they may be educated and reformed into new

8

people.

” &,

Penal institutions are referred to as “re-education centers,” “med-
itation houses,” or even “hospitals for ideological reform.” Four
types of institutions are described in Communist prison codes: *
the Detention House, the Prison, the Labor Service for Reform
Corps, and the Juvenile Delinquents Institute. Westerners spend
most of their time in the first, whose function it is “to assume re-
sponsibility for understanding the conditions of criminals awaiting
sentence.” This means that the Westerners’ one to five years of im-
prisonment are essentially devoted to “solving their cases”; and they
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are not tried or sentenced until just before their release. Some have
been sent to the second type, the prison proper, where they engage
in various kinds of work. But the large-scale policy of “reform
through labor”—the use of prisoners in labor battalions—has been
mostly reserved for the Chinese themselves.

In all of this it is most important to realize that what we see
as a set of coercive maneuvers, the Chinese Communists view as
a morally uplifting, harmonizing, and scientifically therapeutic ex-
perience.

After the Communist takeover in 1948-1949, there was a brief
honeymoon period during which Westemners living in China were
treated with great courtesy and encouraged to remain. Then the
regime began to use the animosities aroused by the Korean war as
well as a national policy of discrediting specific religious and edu-
cational groups (and in fact of eliminating all non-Communist
Western influence), to make it plain to Western Europeans and
Americans that they were not welcome. Most left of their own
accord, but others—held by a sense of missionary obligation or by
special opportunity for business, scholarship, or adventure—chose
to remain. A small number from this group were taken into custody.
Most of the arrests occurred in 1951 during the national campaign
for the “suppression of counterrevolutionaries,” at which time ten-
sions concerning “subversion” were very great. The Westerners
were accused, usually on flimsy or even manufactured evidence, of
dangerous “espionage” activities. And they were subjected, as few
men have been, to a test of the durability of all that had gone into
their sense of being.
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PART T WO

PRISON THOUGHT REFORM OF
WESTERNERS

In dealing with the criminals, there shall be regu-
larly adopted measures of corrective study classes,
individual interviews, study of assigned documents,
and organized discussions, to educate them in the
admission of guilt and obedience to the law, politi-
cal and current events, labor production, and cul-
ture, so as to expose the nature of the crime com-
mitted, thorough?y wipe out criminal thoughts, and
establish a new moral code.

Chinese Communist Prison Regulations
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CHAPTER 3

RE-EDUCATION: DR. VINCENT

I first heard of Dr. Charles Vincent through a news-

paper article announcing his arrival in Hong Kong
by ship after three and one-half years of imprisonment and twenty
previous years of medical practice in China. I was put in touch with
him through another subject of mine who had known him in the
past. When I telephoned him at the boarding house where he was
staying, he readily agreed to talk with me; but when I began to
describe to him the location of my office, he showed some hesita-
tion and then made it clear that he wanted me to come and pick
him up. I consented to this arrangement and met him in the lobby
of his rooming house just five days after he crossed the border. Dr.
Vincent was a short, dark-complexioned, muscular Frenchman in
his early fifties. He was not emaciated, but he did look pale; and in
his eyes was that characteristic combination of fear and distance
which has been aptly labeled “the thousand-mile stare.”

He said little during the brief automobile ride, but in response
to my inquiries about how he was getting on in Hong Kong, he
described feeling frightened and nervous. Upon entering my study,
he sat down hesitantly, and listened without comment to my few
sentences of explanation about my research. When I had finished,
he looked at me directly for the first time and asked a quick series
of questions: How old was I? How long had I been in Hong
Kong doing this work? And then, with particular emphasis, “Are

19



20 THOUGHT REFORM

you standing on the ‘people’s side,” or on the ‘imperialists’ side’?”
I told him I was part of the non-Communist world, but that I tried
as much as possible to take no side in order to gain an understand-
ing of the process of thought reform. He went on to explain that
this was important because

From the imperialistic side we are not criminals; from the people’s side
we are criminals. If we look at this from the imperialists’ side, re-
education is a kind of compulsion. But if we look at it from the people’s
side, it is to die and be born again,

Having expressed both his fear and his dilemma—and indeed, the
paradox of thought reform itself—he needed no more prompting to
go into the details of his ordeal. I said little during this first three-
hour interview, and not much more during the remaining fifteen
hours (five additional meetings) which we spent together, for Dr.
Vincent had a great need to talk about what he had been through,
and he did so in an unusually vivid fashion.

As one of the few remaining foreign physicians in Shanghai, he
had been conducting a lucrative practice which included several
Communist officials—until suddenly confronted on the street one
afternoon by five men with revolvers. They produced a warrant for
his arrest and took him to the “detention house” (or “re-education
center”) where he was to spend the next three and a half years.

Interrogation and “Struggle”

After a few preliminaries he was placed in a small (8" x 12’) bare
cell which already contained eight other prisoners, all of them
Chinese. They were a specially selected group, each of them “ad-
vanced” in his personal “reform,” each eager to apply himself en-
thusiastically to the reform of others as a means of gaining “merits”
toward his own release. Their greeting was hardly a friendly one: the
“cell chief” identified himself, and addressing Vincent in Chinese !
by his newly-acquired prison number, instructed him to sit in the
center of the cell while the other prisoners formed a circle around
him. Each in turn then shouted invectives at Vincent, denouncing
him as an “imperialist” and a “spy,” demanding that he “recognize”
his “crimes” and “confess everything” to the “government.” Vin-
cent protested: He was not a spy. He was a doctor. He had worked
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as a doctor in China for twenty years. But this only resulted in more
vehement accusations: “The government has all the proof. They
have arrested you and the government never makes a mistake. You
have not been arrested for nothing.” Then his cellmates went on to
question him further about all the activities in which he engaged as
a physician to “cover up” his “spy personality.” This procedure in
the cell was known as a “struggle,” conducted for the purpose of
“helping” a prisoner with his “confession,” and it was an experience
which Vincent had to undergo frequently, particularly during the
early phases of his imprisonment.

After several hours of this disturbing treatment, Vincent was
called for his first interrogation. He was taken to a small room with
three people in it: the interrogator or “judge,” # an interpreter, and
a secretary. The judge opened the session with a vague accusation
and an emphatic demand: “You have committed crimes against
the people, and you must now confess everything.” Vincent’s prot-
estations of innocence were countered with the angry declaration:
“The government never arrests an innocent man.” The judge went
on to ask a series of general questions concerning Vincent’s activities,
professional associations, organizational contacts, friends, and ac-
quaintances during his entire twenty years in China. He answered
these as accurately as he could, but was unable to satisfy his in-
terrogator. The judge’s demands always contained a tantalizing com-
bination of hint, threat, and promise: “The government knows all
about your crimes. That is why we arrested you. It is now up to
you to confess everything to us, and in this way your case can be
quickly solved and you will soon be released.”

After a few hours of this interrogation, questions began to focus
more and more upon alleged connections with people from sev-
eral groups: his own embassy, American government officials, and
Catholic, ]apanese, and Nationalist Chinese agencies. By 6 am.,
after ten successive hours of interrogation, he had produced much
information; but he still asserted his innocence, denied that he was
a spy or had any subversive relationship with these organizations,
and again said that he did not understand why he had been arrested.
This angered the judge, who ordered handcuffs applied to Vincent’s
wrists, holding his arms behind his back. He dismissed the prisoner
from the room, demanding that he “think over” his “crimes.” But
when he was returned ten minutes later, Vincent still stated that
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he could not recognize crimes of any kind. The judge again became
incensed, ordered chains placed about Vincent’s ankles, and sent
him back to his cell. His return there was the occasion for continuous
struggle and humiliation.

When you get back with your chains, your cellmates receive you as
an enemy. They start “struggling” to “help” you. The: “struggle” goes
on all day to 8 p.m. that night. You are obliged to stand with chains
on your ankles and holding your hands behind your back. They don’t
assist you because you are too reactionary. . . . You eat as a dog does,
with your mouth and teeth. You arrange the cup and bowl with your
nose to try to absorb broth twice a day. If you have to make water they
open your trousers and you make water in a little tin in the corner. . . .
In the W.C. someone opens your trousers and after you are finished
they clean you. You are never out of the chains. Nobody pays any at-
tention to your hygiene. Nobody washes you. In the room they say
you are in chains only because you are a reactionary. They continuously
tell you that, if you confess all, you will be treated better.

Toward the end of the second day, Vincent was concerned only
with finding some relief (“You start to think, how to get rid of
these chains. You must get rid of the chains” ). That night,
when called for interrogation, he made what he called a “wild con-
fession”—a description of espionage activities which he knew to be
nonexistent. As he explained it:

We see in the judge someone who wants to press something on us. And
if we show we are a big criminal, maybe we will get better treatment.
. . . Everyone of us tries to cheat the government this way. We know
they are angry with the Americans . . . so we become a member of an
American spy ring . . . I invented a whole organization.

But when he was pressed for details, he could not substantiate his
story, and inconsistencies appeared. The confession was rejected,
and he was once more summarily dismissed by the judge. The round
of interrogation and struggle continued.

On the third night, he changed his tactics. Aware that the of-
ficials were greatly interested in his activities and contacts, he be-
gan to reconstruct and confess every detail of every conversation
with friends and associates which he could remember from the whole
of his twenty years in China. He did this because “I thought they
were trying to prove I gave intelligence to friends.”
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Now that he was talking freely, his captors began to press home
their advantage. Interrogations, ever more demanding, took up the
greater part of each night; these were interrupted every two or three
hours for a rapid and painful promenade (in chains) which served
to keep the prisoner awake, to increase his physical discomfort,
and to give him a sense of movement (“in order to convince you
to speed up your confession”). During the day, he was required to
dictate to another prisoner everything he had confessed the night
before, and anything additional he could think of. When he was
not dictating the confessions or making new ones, he was being
struggled. Every activity in the cell seemed to be centered around
him and his confession. He soon realized that the cell chief was
making daily reports to prison officials and receiving regular in-
structions on how to deal with him. Everything he did or said—
every word, movement, or expression—was noted and written down
by other prisoners, then conveyed to the prison authorities.

For eight days and nights, Vincent experienced this program of
alternating struggle and interrogation, and was permitted no sleep
at all.t Moreover, he was constantly told by his cellmates that he
was completely responsible for his own plight. (“You want the
chains! You want to be shot! . . . . Otherwise, you would be more
‘sincere’ and the chains would not be necessary.”) He found him-
self in a Kafka-like maze of vague and yet damning accusations: he
could neither understand exactly what he was guilty of (“recognize
his crimes” ) nor could he in any way establish his innocence. Over-
whelmed by fatigue, confusion, and helplessness, he ceased all re-
sistance.

You are annihilated. . . . exhausted. . . . you can’t control yourself,
or remember what you said two minutes before. You feel that all is
lost. . . . From that moment, the judge is the real master of you. You
accept anything he says. When he asks how many ‘intelligences’ you
gave to that person, you just put out a number in order to satisfy him,
If he says, “Only those?,” you say, “No, there are more.” If he says, “One
hundred,” you say, “One hundred”. . . . You do whatever they want.
You don’t pay any more attention to your life or to your handcuffed
arms. You can’t distinguish right from left. You just wonder when you
will be shot—and begin to hope for the end of all this.

A confession began to emerge which was still “wild”—full of
exaggerations, distortions, and falsehoods—but at the same time
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closely related to real events and people in Vincent’s life. Every
night Vincent would sign a written statement of his newly con-
fessed material with a thumbprint, as his hands were not free for
writing. He was so compliant by this time that he made no attempt
to check upon the accuracy of what he was signing.

After three weeks, the emphasis again shifted; now he was re-
quired to report on others, to make exhaustive lists of all of the
people he had known in China, and to write out their addresses,
their affiliations, and anything at all which he knew about their
activities. Vincent complied, again supplying a mixture of truths,
half-truths, and untruths. But after two weeks of this, under the
continuing pressures of his captors, these descriptions became ex-
posés and denunciations; friends, associates became drawn into the
web. Still the clamor from the judge, officials, and cellmates was
the same as it had been since the moment of imprisonment: “Con-

fess! . . . Confess alll . .. You must be frank! . .. You must
show your faith in the government! . . . Come clean! . . . Be sin-
cere! . . . Recognize your crimes! . . .”

At this point—about two months from the date of his arrest—
Vincent was considered to be ready for a beginning “recognition”
of his “crimes.” This required that he learn to look at himself from
the “people’s standpoint”—to accept the prevailing Communist
definition of criminal behavior, including the principle that “the
people’s standpoint makes no distinction between news, informa-
tion, and intelligence.” He described two examples of this process:

For instance, I was the family physician and friend of an American
correspondent. We talked about many things, including the political
situation. . . . The judge questioned me again and again about my
relationship with this man. He asked me for details about everything
we had talked about. . . . I admitted that at the time of the “libera-
tion,” when I saw the horsedrawn artillery of the Communist army, I
told this to my American friend. . . . The judge shouted that this
American was a spy who was collecting espionage material for his spy
organization, and that I was guilty of supplying him with military in-
telligence. . . . At first I did not accept this, but soon I had to add it
to my confession. . . . This is adopting the people’s standpoint. . . .

I knew a man who was friendly with an American military attaché.
I told him the price of shoes and that I couldn’t buy gasoline for my
car. I had already agreed that this was economic intelligence. So 1 wrote
that I gave economic intelligence to this man. But they made it clear that
I must say that I received an espionage mission from the American mili-



RE-EDUCATION: DR. VINCENT 25

tary attaché through the other person, to collect economic intelligence.
. . . This was the people’s standpoint.

“Leniency” and “Study”

Just as Vincent was beginning to express himself from the
“people’s standpoint”—but in a dazed, compliant, and unenthu-
siastic manner—he was suddenly surprised by a remarkable improve-
ment in his status: the handcuffs and chains were removed, he was
permitted to be comfortably seated when talking to the judge, and
he was in turn addressed in friendly tones. He was told that the
government regretted that he had been having such a difficult
time, that it really wanted only to help him, and that in accordance
with its “lenient policy” it would certainly treat him kindly and
soon release him—if only he would make an absolutely complete
confession, and then work hard to “reform” himself. And to help
things along, pressures were diminished, and he was permitted more
rest. This abrupt reversal in attitude had a profound effect upon
Vincent: for the first time he had been treated with human con-
sideration, the chains were gone, he could see a possible solution
ahead, there was hope for the future.

Now he was offered more friendly “guidance” in rewriting (not
once but many times) his entire confession, including descriptions
and denunciations of other people; and his change of fortune gave
him added incentive in applying himself to the task. But he soon
found that this guidance was not to be taken lightly, and on three
occasions when he expressed some measure of resistance, saying,
“This I didn’t do,” the chains were reapplied for two or three days,
accompanied by a return to the harsh treatment of previous weeks.

Once “leniency” had been initiated, however, Vincent was never
again to experience anything as overwhelming as the assaults of
his early prison period. Given the luxury of eight hours of sleep
a night, of relatively calm and restrained interrogations (he was even
permitted to sit on a chair), of practically no harassment in the
cell, Vincent spent the next two or three weeks doing nothing but
developing in even greater detail his confession material. During
his sessions with the judge, he received further instructions upon
the proper way to apply the “people’s standpoint” to all that he was
writing and saying.
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Meanwhile, he was initiated into the regular cell routine: care-
fully regimented arrangements for sleeping and awakening, for eat-
ing and for relieving oneself. Freed of the chains, he could join the
others on the two daily excursions to the toilet (everyone running
head down, to an area with two open toilets, each permitted about
forty-five seconds to attend to his needs with sharp criticism directed
at anyone who took longer than this), and in the use of the urine
bucket in the cell. He was still addressed only by prison number
and continued to receive food adequate for survival but poor in
quality. And the sores and infections caused by his chains and hand-
cuffs were given more attention, including local applications and
penicillin injections.

Then, three weeks after the beginning of “leniency,” he began
to take part in the cell’s organized “re-education” procedures. This
meant active involvement in the group study program—the hsiich
hsi—whose sessions took up almost the entire waking existence of
the prisoners, ten to sixteen hours a day. Led by the cell chief, its
procedure was simple enough: one prisoner read material from a
Communist newspaper, book, or pamphlet; and then each in turn
was expected to express his own opinion and to criticize the views
of others. Everyone was required to participate actively, and anyone
who did not was severely criticized. Each had to learn to express
himself from the “correct” or “people’s standpoint”—applied not
only to personal actions, but to political, social, and ethical issues.
With each of the prisoners feeling that his freedom or even his
life might be at stake, the zeal of the participants was overwhelming.

For a long time after Dr. Vincent joined the group (and probably
because of his presence), discussions centered upon past Western in-
sults to China: territorial aggrandizement, infringements upon sov-
ereignty, special privileges demanded for Western nationals. And
the message was conveyed to him personally that “under the cloak
of medicine” he was nothing but a representative of “exploitation,”
an agent of the “imperialists,” a life-long “spy,” whose actions were
from the beginning “harmful to the Chinese people.”

Discussions starting at an intellectual level would quickly become
concerned with personal analysis and criticism. When Dr. Vincent
was found wanting in his adoption of the “people’s standpoint”
or when his views were considered “erroneous,” it became necessary
for him to “examine himself” and look into the causes of these “re-



RE-EDUCATION: DR. VINCENT 27

actionary” tendencies. He had to search out the harmful “bourgeois”
and “imperialistic” influences from his past for further evaluation
and self-criticism. Every “question” or “problem” had to be
“solved,” according to the “facts,” in order to get to the “truth,”
viewing everything, of course, from the “people’s standpoint.”

Special “movements” would take place, jolting the prisoners from
the ordinary routine into renewed emotional efforts. Sometimes
these were part of broad, all-China campaigns, sometimes related
to national prison movements, and sometimes locally initiated; but
whether directed at “thought attitude,” prison discipline, hygiene
problems, or personal confessions, they always served to plunge
each prisoner into a more thorough and compelling self-examina-
tion. Everyone was intent upon demonstrating his own “reform”
and “progressive viewpoint.” The atmosphere came to resemble that
of a great moral crusade.

Dr. Vincent was still receiving more personal attention than
anyone clse in the cell. At first he simply gave lipservice to what
he knew to be the “correct” point of view, but over a period of
weeks and months, he began to accept these judgments inwardly,
and to apply them to himself.

In the cell, you work in order to recognize your crimes. . . . They
make you understand your crimes are very heavy. You did harm to the
Chinese people. You are really a spy, and all the punishment you re-
ceived was your own fault. . . . In the cell, twelve hours a day, you
talk and talk—you have to take part—you must discuss yourself, criti-
cize, inspect yourself, denounce your thought. Little by little you start
to admit something, and look to yourself only using the “people’s
judgment.”

At times, the prison would take on a highly academic atmosphere.
Vincent and his fellow prisoners would focus their attention on
applying Marxist theory to Chinese and international problems;
prisoners would be referred to as “schoolmates,” prison officials
would be called “instructors,” and all would emphasize that only
“discussion” and “persuasion” should be used to teach the ignorant.
As Vincent became more and more involved in the process, he
began to experience its impact.

They put in evidence, in a compulsory way, the progress of the peo-
ple. The people have a future. The theories of Marx about history teach
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us that imperialism is condemned to be destroyed. . . . They put in
evidence all the examples of repression by the imperialists in China,
the missions, their charity, helping landlords, helping the KMT [Kuo-
mintang, or Nationalist Party]—all against the people. . . . They put
in evidence the development of the Soviet Union—its industries, re-
education, culture, uplifting of the people, the friendly help of the Soviet
to China. They told us of the victory against imperialism in the Korean
war, the gradual remolding of Chinese society, the three- and five-year
plans in order to arrive at socialist society, the transformation of agri-
culture, the development of heavy industries, military improvement to
defend the people, peace movement. . . . Living conditions of the
Soviet state are very high; we see it in the movies, magazines, newspa-
pers. We see the better condition of Chinese people in comparison
with pre-liberation times—the hygiene movement in China, the cultural,
the economic movement, the rights for minorities, rights between man
and woman, free elections, the difference between freedom in the so-
cialist and the imperialist worlds. . . . They solve every problem
through discussion—the Korean war, the Indo-Chinese war. . . . They
never use force; every question is solved through conference.

But always, the emphasis would shift back to the individual
emotional experience—to the “thought problems” which prevented
prisoners from making progress. Dr. Vincent learned to express
“spontaneously” all of his reactions and attitudes during the dis-
cussions and especially to bring out his “wrong thoughts.” And as he
did so, he became ever more enmeshed in the special problem-solv-
ing techniques of this ideological world.

You have to get rid of and denounce all your imperialist thoughts,
and you must criticize all of your own thoughts, guided by the official.
If not, they will have someone else solve your problem and criticize
you more profoundly. . . . You have a problem—you have to de-
nounce it—a schoolmate has to help you—his help has to have “proper
standpoint” . . . . I am quiet—they say, “You have a problem”; I say,
“I wonder why the Chinese didn’t confiscate all of the capitalist proper-
ties like the Soviets. I think it might be better to do it like the Russzans
—this is my problem.” They have schoolmates to solve my problem, to
demonstrate I am on the wrong side because the Chinese Communists
have to proceed in another way. Their way is reform rather than com-
pulsion. He demonstrates that the Soviet revolution was different from
the Chinese revolution—that the Chinese capitalist suffered through
the imperialists because we imperialists never gave them the opportu-
nity to develop their industries. Now the Chinese capitalists have to be
useful to the Chinese government and undergo reform. If they follow
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the government they will have a bright future. . . . They have to ex-
plain the facts until I am convinced. If I am not convinced I must say
I don’t understand, and they bring new facts. If I am still not satisfied,
I have the right to call an mspector—but I wouldn’t, I would just ac-
cept, otherwise there might be a struggle. . . . You are all day under
the compulsion of denouncing your thoughts and solving your prob-
lems. . . . You understand the truth of the people—day by day, mo-
ment by moment—and you cannot escape, because from your external
manifestation they say they can understand your internal situation. If
you continually denounce your thoughts, you can be happy denouncing
yourself, You are not resisting. But they keep a record, and after one
week if you are not saying anything, they tell you you are resisting
your re-education. . . . If you think out five or six problems it is a
good manifestation; you are progressing because you like to discuss
your imperialist thoughts. This is necessary, because if you don’t get rid
of these thoughts, you can’t put in new ones.

When Vincent was too quiet and did not produce enough “wrong
thoughts,” he was criticized for not being “sincere”—for not tak-
ing an active enough part in thought reform. When his views
showed the slightest deviation from Communist orthodoxy, he was
told that he was “too subjective,” “individualistic,” or that he re-
tained “impenalist attitudes.” When it was felt that he was not
wholeheartedly involved in his reform—but was merely going
through the motions—he was accused of “spreading a smoke-
screen,” “window dressing,” “finding a loophole,” or “failing to com-
bine theory with practice.” And after a while he followed the others’
lead in seeking out these faults in himself through self-criticism,
and analyzing their cause and their significance.

A portion of the study hours each day were devoted to “daily-
life criticisms”: general conduct, attitudes toward others, willing-
ness to do one’s share of work in the cell, eating and sleeping habits.
Where Vincent was found wanting in any of these, this was at-
tributed to “imperialist” or “bourgeois” greed and exploitation, in
contrast to the “people’s attitude” of sharing and co-operation.
‘When considered lax in his work, he was criticized for lacking the
“correct labor point of view”; when he dropped a plate, this was
wasting the people’s money; if he drank too much water, this
was “draining the blood of the people”; if he took up too much
room while sleeping, this was “imperialistic expansion.”

Vincent would still hear talk of men who were shot because
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“they resisted”; and on the other hand he heard of the “bright fu-
ture”—early release or happy existence in China—for those who
“accepted their re-education.”

Advanced Standing

After more than a year of this continuous “re-education,” Vin-
cent was again subjected to a series of interrogations aimed at once
more reconstructing his confession—“because after one year the
government hopes you understand a little better your crimes.” Now
from among the great mass of material which he had already pro-
duced, the judge focused upon a few selected points, all of which
had some relationship to actual events. And thus, “from a wild
confession, you go to a more concrete confession.” Then, eight
“crimes” emerged—including membership in a right-wing French
political organization, several forms of “espionage” and “intelli-
gence” in association with American, Catholic, and other “reac-
tionary” groups, other anti-Communist activities, and “slanderous
insults to the Chinese people.” But now Vincent was more deeply
immersed in the “people’s standpoint,” and the confession had a
much greater sense of reality for him than before.

<

You have the feeling that you look to yourself on the people’s side, and
that you are a criminal. Not all of the time—but moments—you think
they are right. “I did this, [ am a criminal.” If you doubt, you keep it
to yourself. Because if you admit the doubt you will be “struggled” and
lose the progress you have made. . . . In this way they built up a
spy mentality. . . . They built up a criminal. . . . Then your inven-
tion becomes a reality. . . . You feel guilty, because all of the time
you have to look at yourself from the people’s standpoint, and the more
deeply you go into the people’s standpoint, the more you recognize
your crimes.

And at this point he began, in the “correct” manner, to relate
his own sense of guilt to the Communist world view:

They taught us what i1t means to be a capitalist . . . . to enslave and
exploit the people so that a small group of persons can enjoy life at the
expense of the masses, their capital coming from the blood of the peo-

ple, not from labor . . . . that all property comes from the blood of
the peasant . . . . that we helped this bad policy, that our mind is the
capitalistic mind . . . . and in our profession we exploited everyone.

We used our profession to exploit people, as we can see from our crimes.
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Then came another fourteen months of full-time re-education.
Vincent continued to concentrate upon applying Communist theory
to his personal situation, demonstrating an ever-expanding “recogni-
tion” of his “crimes.”

After two years, in order to show that you are more on the people’s
side, you increase your crimes. . . . I said T wasn’t frank before, there
were really more intelligences. . . . This is a good point. It means that
you are analyzing your crimes. . . . It means that you realize your
crimes are very big, and that you are not afraid to denounce yourself
. . . . that you trust the people, trust your re-education, and that you
like to be reformed.

By this time his activities were no longer limited to his own case;
he had by now become active—and skillful—in criticizing others,
“helping” them to make progress in confession and reform. He had
become an experienced prisoner, and was beginning to be looked
upon as a true progressive. He even came to believe a great deal of
what he was expressing—although not in a simple manner:

You begin to believe all this, but it is a special kind of belief. You are
not absolutely convinced, but you accept it—in order to avoid trouble
—because every time you don’t agree, trouble starts again,

During his third year of imprisonment, he was once more called
in for a revision of his confession. The document became even more
brief, concrete, “logical,” and convincing. Now Vincent began to
think of his sentence, estimating it from the “people’s standpoint”
which had become so much a part of him.

You have the fecling that your sentence is coming and that you will
be sent somewhere else . . . . and you are waiting. . . . You think,
“How long—maybe twenty, twenty-five years” . . . . You will be sent
to reform through labor . . . to a factory or to a field. . . . They are
very generous about this. . . . The government is very generous. The
people are very generous. . . . Now you know that you cannot be shot.
. « . But you are thinking that your crimes are very heavy.

Now Vincent was told that his “attitude” had greatly improved.
He was transferred to a different wing of the prison—and given
treasured privileges, such as an hour of outdoor exercise a day and
additional recreation periods in the cell. He found himself living
in harmony with his captors, and during the last few months of
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his imprisonment was even permitted to give French lessons to
other prisoners and to conduct medical classes for students brought
to the prison for this purpose. All of this was not without its ef-
fect:

They used this as a premium in order to show me that they weren’t
against my work or my profession, but were only against my reactionary
mind. To show that my work was well accepted, that they accepted
my theories. . . . To show what it means to live among the people,
if I become one of the people. . . . To put in my mind that life among
the people is good.

Soon he was called in for a formal signing of his confession—both
a French version in his own handwriting, and a Chinese translation.
Photographers and moving-picture cameramen were on hand, and
he also read it for sound recording. With many others like it, it
was widely disseminated throughout China and other parts of the
world. A short time later he was called before the judge, and after
three years of “solving” his case, he was read both the charges and
the sentence: for “espionage” and other “crimes” against the people,
three years of imprisonment—this considered to be already served.
He was expelled immediately from China, and within two days, he
was on a Brtish ship heading for Hong Kong.

Freedom

From his story, Dr. Vincent might appear to be a highly success-
ful product of thought reform. But when I saw him in Hong Kong,
the issue was much more in doubt. He was a man in limbo, caught
between the two worlds.

In his confusion and fear he felt that he was being constantly
observed and manipulated. Much of this paranoid content was an
internal extension of his prison environment:

I have a certain idea that someone is spying on me—an imperialist
spying on me because I came from the Communist world—interested
to look and see what T think. . . . When I am doing something I feel
someone is looking at me—because from external manifestation he is
anxious to look at what is going on inside of me. We were trained this
way in our re-education.

And thinking out loud about me, he said:
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I have a feeling he is not just a doctor. He is connected with some
imperialist organization which will bring me danger. . . . I think
maybe someone else is telling you the questions to ask me. . . . But I
give you everything, and if tomorrow something happens, I could say,
“This is the truth. I have endeavored to tell the truth.”

He expressed distrust toward the friend who had arranged for him
to see me:

I opened myself with him and told him my ideas. But then I thought,
perhaps he will use this against me. We were both re-educated, taught
to denounce everybody and not to trust anybody, that it is your duty
to denounce.

He later explained the reason for his request that I pick him up
at his boarding house:

When you telephoned me . . . I thought maybe he is a Communist.
. . . Perhaps an enemy. . . . I refused to come here alone, because 1
didn’t have a witness. . . . This way you come, you are seen, and if
I disappear there is a witness.

In this borderline psychotic state, Vincent graphically described
his split identity:

When I left China I had this strange feeling: Now I am going to the
imperialistic world. No one will take care of me. I'll be unemployed
and lost. . . . Everyone will look at me as a criminal. . . . Stll, I
thought, there is a Communist Party in my country. I am coming out
of a Communist world; they must know I have had reform training.
Perhaps they will be interested in keeping me. Maybe they can help
me, and I will not be really lost. I will go to the Communists, tell them
where 1 came from, and I'll have a future. . . .

But when I came to Hong Kong, the situation changed completely.
The Consulate sent a2 man night away on board with a special motor-
boat. They took care of me and asked me if I am in need. They told
me they wired my government and my family. They brought me to a
boarding house, nice roem, nice food—and gave me money to spend.
The capitalist world is more friendly than I thought it would be.

In his struggle to achieve some sense of reality, his perceptions
of his new environment were faulty. He wavered between beliefs,
always influenced by his fears:
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I had dinner last night at the home of Mr. Su H: wealthy, retired Hong
Kong Chinese merchant]. I had the feeling that Mr. Su was a pro-
Communist. I had this manifestation. Everytime he spoke, I wanted to
say, “Yes.” I thought he was a judge—I was sympathizing with Mr. Su
because he had a court. He asked me my crimes. I told him all of them
in order. He said, “Do you feel guilty about this?” I said, “Yes. I feel
guilty about this.” I had the impression he was a judge in contact with
the Communists and can report everything. . . .

But this morning I wrote a letter to my wife, and I went into detail
about my crimes. In this letter I denied completely my crimes. I know
my wife—I know her well—she can’t do anything to me, so I wrote,
“How cruel they were to make a criminal out of someone like me”’—
al{lld yet last night I admitted guilt. Why? Because there was a judge
there. . . .

Today at lunch with the Jesuit Fathers, I know them well—I denied
everything because they are my friends. When I feel safe I am on one
side. When I have the feeling I am not safe, right away I jump on the
other side.

In his constant testing of his new environment, he began to call
into question many of the teachings of his thought reform:

When I arrived in Hong Kong, another foreigner coming out of China
put me in this difficult position. He told me about the situation
in North China—that it was impossible to get meat there, and that
there is rationing because everything is going to the Soviet Union. I
said—"Impossible! A foreigner likes to exaggerate”—because we never
heard about this rationing in jail. I said, “How can it be possible that
the Soviet Union needs food from China when they are making such
progress?” . . . . In prison we saw their food lists—Dbutter, meat, what-
ever they like—but now [ hear that food is not enough in the Soviet
Union. I ask myself, “Where is the truth?”

He found that what he was experiencing more and more came
into conflict with his reform, and he felt that this reality-testing was
beneficial to him:

They say there is no progress in my country. But I was surprised to see
a new steamer from there here in the harbor, I hear that it is an air-
conditioned steamer, built since the war. I thought then that my coun-
try is not a colony of America—they can have a steamer line come to
Hong Kong. I started little by little to come to reality—bit by bit to
make comparison of what they told me. The reality is quite good for
me. I am thinking that if a school partner [cellmate] could have the
}Jossibility of seeing what I have seen in eight days—what could he be-
ieve of his re-education? . . . .
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And similarly when he read in an American magazine about im-
mense new railroad machinery developed in the United States, he
questioned the precepts that “the imperialists are interested in only
light industry—to exploit the people” and that “Soviet heavy in-
dustry is leading everybody.” He commented:

When I saw these, I thought that the Communists were cheating me—
cheating everybody.

Midway through the series of interviews, he began to feel rest-
less, neglected, and increasingly hostile to his new surroundings. He
reversed the previous trend, and again became suspicious of ul-
terior motives in his new environment:

Everyday I read the Hong Kong paper I see children are receiving milk
and eggs through the help of America. . . . But in prison they are all
the time saying that the American imperialists are giving things to peo-
ple in order to cover up—to show that they take an interest. I see this
as a political point—a feeling I have which is strictly connected with
re-education.

He became markedly crtical of what he saw around him, and
more favorable in his references to his prison experience—looking
back upon it almost longingly.

Since coming out, arguments and conversation are terribly uninterest-
ing. There are no concrete things. Time is very superficial—people
don’t solve any problems, They are just going on—spending four hours
for nothing—between one drink and another smoke and wait for to-
morrow. In re-education we solved every problem . . . . we were given
texts to use and had to read them—then new discussions until the mo-
ment when there were no more problems. . . . I went to a film last
night. I was disturbed by it. Disturbed because it wasn’t an educational
film—it was just a lot of shooting and violence. I was thinking how
much more comforting to have an education film as in the prison—
never a film like this there. So brutal—so much fighting and killing. . . .

‘When we came out of the movie, a Chinese child touched the hand-
book of a Western lady who was with us. She was very disturbed and
kicked the child. I thought, ““Why violence, why not just explain to the
child that he shouldn’t do it?”” This has a connection with re-education
—because all of the time they told us that relations in society should
be on a logical basis, not on a forced basis.

He expressed the loneliness of his new freedom:
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There is this kind of freedom here—if you want to do something, you
can do it. But there is not the collective way of progress—just an in-
dividual way of going on. Nobody pays any attention to you and your
surroundings.

Referring back to his prison experience, he said:
It is not that I miss it, but I find that it was more easy.

At this time he also began to feel that I was “exploiting” him for
my own professional gain; he “confessed” these feelings to me:

1 had a very bad thought about you. I thought that Americans are all
the same—when they have need of you they use you, and after that
you are a forgotten man.

But during the last two interviews, he became more cheerful and
optimistic, more concerned about arrangements for his future. He
was now more definite in his conviction that the Communists had
wronged him cruelly throughout his imprisonment.

His views on Communist methods became more sharply critical,
and more interpretive.

My impression is that they are cruel and that there is no freedom.
There 1s compulsion in everything, using Mamxism and Leninism in
order to promise to the ignorant a bright future. . . . I was really ac-
cepting things in order to make myself more comfortable—because I
was in great fear. . . . In this situation your willpower completely dis-
appears. . . . You accept because there is a compulsion all the ime—
that if you don’t go on their road, there is no escape. . . . To avoid
argument you become passive. . . .

He described his post-imprisonment change of heart toward his
former captors—from toleration to condemnation:

My first few days out I recognized that they were cruel with us—but
not in a strong way. There was a religious belief playing on me: if some-
one does bad to you, don’t keep your hate; and another feeling—what
I pass through there would be useful for me in the next life. I looked
upon it as bad versus good, and 1 felt I suffered for something. . . .
Now my resentment is stronger than it was the first few days. I have
the feeling that if I meet a Communist in my country, my first reaction
toward him will be violent.
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Before leaving for Europe, he began to seek contacts and letters
of introduction which he felt could help him in the future. He
again wished to do medical work in an underdeveloped Asian setting,
but he noted a significant change in the type of position which he
sought:

Before 1 would never accept a nine-to-five job, because it means that
you are busy all the time with no time to do what you want, Now—it is
very strange—I would like to have such an engagement. I have the feel-
ing that with this kind of job, everything is easy. I don’t have to think
of what happens at the end of the month. It would give me security, a
definite feeling for the future because I have nothing definite in the
future.

But Dr. Vincent knew himself well enough to recognize that this
quest for regulatity and security would not last.

This is not one hundred per cent of my feeling. . . . You see the con-
tradiction—I am just out from the door of the cell—only one step out.
But if I take some more steps—and consider what is best for my char-
acter—perhaps I will again decide to be by myself. . . . In a Com-
munist country everybody does the same thing—and you accept. Here
it is different: you are still the master of yourself.

He felt that the most significant change which he had undergone
as a result of his reform was his increased willingness to “open my-
self to others.” And in regard to our talks together, he said:

This is the first time a foreigner knows my character. I believe this
comes through re-education—because we were instructed to know our
internal selves. . . . I have never talked so frankly. I have a feeling I
left part of myself in Hong Kong.

More will be said about Dr. Vincent later on, including his back-
ground and character; but first I will return to the prison thought
reform process, and to the different inner experience of a man of
another calling.



CHAPTER 4

FATHER LUCA:
THE FALSE CONFESSION

I met Father Francis Luca in a Catholic hospital in

Hong Kong, where he was convalescing from the
physical and emotional blows of three-and-one-half years of im-
prisonment. He had spent ten years in China, and had just arrived
in the colony a few days before; my visit had been arranged by an-
other priest whom we both knew. Father Luca’s appearance was
rather striking. An Italian in his late thirties, his eyes looked alert
and searching, with little of the fear and distance I had seen in Dr.
Vincent’s eyes. But he had a restless, almost driven, quality which
made it difficult for him, despite a partial physical incapacity caused
by his imprisonment, to remain seated in his chair. He was inter-
ested in and curious about everything—about me, about the hos-
pital, and especially about the significance of his prison experience.
One of the first things he told me was that immediately upon board-
ing the British ship which took him from China te Hong Kong, he
had begun writing down all he could remember of his ordeal so
that he could record it “before seeing others.”

But he too had questions to ask of me: Was I Catholic? And,
was I an American? My “no” to the first and “yes” to the second
did not seem to trouble him, or to interfere with the ready flow
of his words.

Still a little confused during our first talk, he jumped quickly from

38
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subject to subject; yet one theme kept recurring. It was not that of
the pain or humiliation of his prison experience, but rather his
sadness at leaving China. He told me that he had cried bitterly
upon boarding the ship, deeply disturbed at the thought that he
would never have the chance to return. As he spoke, I noticed
that the black robe he was wearing was not clerical garb, but the
robe of a Chinese scholar. There were chopsticks on his eating table,
and the only complaint among his otherwise grateful remarks about
the hospital was the difficulty he had in obtaining good Chinese
food, which was the only food he cared to eat. And when another
European priest paid a brief visit to the room, Father Luca chatted
happily with him—in Chinese. Whatever the success or failure of
Father Luca’s political reform, he had clearly become a convert to
Chinese life.

During the month which he spent in the hospital, I paid him
fourteen visits, spending a total of about twenty-five hours with
him. Throughout, we were engaged in a common quest for under-
standing, and he spoke openly and at great length about the details
of his imprisonment and of his life before that.

Father Luca’s arrest had not come as a complete surprise, as
he had heard that accusations of “subversion” and “anti-Communist
activities” had been made against him at public meetings. He had
promised himself that, if imprisoned, he would defend the Church
and say nothing false. His initial response to interrogation was,
therefore, one of forthright defiance. When the judge asked him
whether he knew why he had been arrested, he replied, “It must be
either due to a misunderstanding or else it is a matter of religion.”
This angered the judge, who insisted, “There is no matter of re-
ligion. We have freedom of religion in China. It is because you op-
posed the interests of the people.” During subsequent questions
about his activities and associations in China, Father Luca noticed
that his interrogator began to dwell particularly upon his relation-
ship with another priest, Father C, a friend of his whose political
and military activities against the Communists Father Luca had
himself criticized.

This first interrogation lasted for just one hour, but it served to
orient Father Luca for his later confession:

In my mind I had the question, “What will they accuse me of?
How will they do it?” Now I began to understand—they would put
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the question of my relationship with Father C as the important thing.
It was good to understand this, but I was not sure how they would go
about it. I had heard that the Communists made people confess to all
kinds of fantastic charges. But I was then determined not to admit to
anything that wasn’t true.

He was equally defiant in the cell, penetrating and critical in
his observations of his captors. When the cell chief advised him that
he would be quickly released if he would “say all you have done,”
he skeptically replied: “But I have heard that you have been here
for six months. Since you must have confessed all of your deeds,
how is it that you are still here?” And when he witnessed his first
struggle (against another prisoner)—during which the cell chief
urged everyone to “help” the man under fire—he thought to him-
self: “So this is the way of the Communists—using good words to
do bad things: to help means to maltreat people.”

He was awakened from his sleep on the second night and inter-
rogated about Father C’s assistants. He was able to tell the Chris-
tian name of one, but stated that he did not know the other. The
judge heatedly insisted: “It is impossible that you do not know him.
You are not being honest or sincere.” Father Luca bridled at this
impugning of his integrity, angrily insisting that he was being sin-
cere, and was telling the entire truth. The judge’s immediate re-
sponse was to order chains with twenty-pound weights placed around
Father Luca’s ankles. He then asked the prisoner the same ques-
tion, and again received a similar reply. Luca was dismissed and
sent back to his cell; there the cell chief, upon seeing the chains,
severely castigated him. When called back less than an hour later,
his answers still failed to satisfy, and handcuffs were placed about
his wrists.

During the third night’s interrogation, the judge emphasized the
closeness of Father Luca’s relationship with Father C, strongly im-
plying that he must have known him before coming to China.
When Luca insisted that they had first met in Peking, the judge
left the room and Luca was required to sit on the ground with his
legs, in chains, stretched out. Unable to maintain this position, he
would lean backward; his weight would then fall on his wrists, which
were shackled behind his back. Finding the pain of the handcuffs
digging into his skin and the general discomfort of his position to
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be unbearable, thoughts of surrender and compromise came to him
for the first time:

It is as I have been told. They will have their false confession. But I
don’t want to make a false confession. Maybe there is a way to say
something that is not totally untrue to satisfy them—but what? . . . .
I've said the truth. They don’t want the truth. I've only one way to
escape: to guess what they really want. With all the circumstances of
my life, the most believable thing was that in going back to Europe
it was possible to meet him . . . not true, but believable.

He replied that they had met in Europe after the war. The judge
was still displeased. And at that point, an assistant passed some-
thing to the judge which to Father Luca looked like a photograph.

I thought, “Certainly this can’t be a photograph of Father C and my-
self taken outside of China. It must be the photograph I made with
Chinese priests in Rome in 1939 [he had really posed for such a pic-
ture]. Theﬁ must be using this photograph as proof that I had seen
Father C there.” I don’t know how I came to think this. I gave my mind
such an explanation because I could not endure the pain. I was coming
to the conclusion that-they wanted me to say I had seen him in Rome.
I thought it might be according to a story which they wanted to put
out that Father C was doing espionage work under directions from the
Vatican. I knew that this was their line from their propaganda.

So, in answer to the judge’s original question about their meet-
ing, Father Luca said: “It was in Rome, in 1939.” He was im-
mediately permitted to stand up, experiencing direct relief of the
pain, and a few minutes later was taken back to his cell.

The Labyrinth

But the cell chief, acting upon instructions from above, still
denounced Luca as not “sincere,” and ordered that he remain con-
tinuously standing, in order for him to “meditate” on his “crimes.”
And for the next month—a harrowing maze of nightly interrogations
and daily struggles—he was kept constantly awake, his cellmates
alternating in their “night duty,” pinching, slapping, and poking
him to make sure that he did not sleep. Because he was forced to
maintain a standing position, his legs became swollen and distended
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with fluid. He remembers being permitted to sleep on only three
occasions: once when he fainted, another time when he became so
confused that he could not follow the interrogation, and a third
time when interrogations were postponed because of a heavy storm.
He estimates that he slept for a total of only sixteen hours during
this entire four-week period. He became increasingly confused, and
could no longer tell night from day; he found himself constantly
straining his faculties in his attempts to understand just what it
was he was expected to say:

At the beginning it was only a question of curiosity, but afterwards,
when I couldn’t endure it and my mind was confused, I thought, “Why
don’t they say exactly what they want me to say? It is so difficult to
get at what they want.” After two weeks I would say almost anything
they wanted me to say . . . but of course not easily.

In this state, he “confessed” to three major “crimes”: use of a
concealed radio set to send and receive “espionage” information;
organization of a ring of young boys for the purpose of conducting
sabotage and writing anti-Conrmunist publications (the public ac-
cusation made prior to his imprisonment); and the active participa-
tion—as “secretary”—in an “espionage organization” allegedly
headed by Father C. All three of these “admissions” were false,
built up through half-truths and fabrications.

Father Luca’s description of the step-by-step development of these
“espionage” themes so graphically reveals the unfolding of his
false confession—and his developing belief in some of his own false-
hoods—that I have allowed him to speak here at some length. As
he told me about the first of these, the concealed radio theme, I
was impressed by the complexities of the tortuous process involved:

The first thing about the radio came when the interrogator said: “You
have other things which you don’t speak about, but you can be sure
that the people know them. Don’t think that we’re not informed.” 1
said that I knew there were some people who said I had a special radio
—a short wave set. 1 had heard this accusation before I had been
arrested. I told him there was nothing true about it. He said, “You say
so, but what is the reality? What have you put in your storeroom
immediately after the liberation?”

I said that ] had put nothing there. Then I thought, “Maybe there
is something—not a radio—but there was a friend of mine who visited
me before the Communists came—and entrusted me with some of his
things.” 1 tried to think whether I had put some of his things in the
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storeroom. My mind was not so strong. I said, “Yes—there may be
some things that I didn’t remember.” I also knew that there was a boy
who had worked for us who had turned against us and could have
reported anything we stored. So, although I did not think there was a
radio there, I dared not oppose what the judge said. He said, “Was it
a receiver or a sender?” He said it first because I hadn’t known the
Chinese word for receiver and sender. At first I said that it wasn’t
either. Then I said, “Maybe a receiver—yes—perhaps a sender.” There
was a moment when I had the visualization of an actual sender—but
I knew best, it was not true. Like sometimes when you are half dream-
ing and you see something. . . .

Afterwards, when they asked me how it had come into my hands, I
also had to tell a story about this. I said that my friend went away and
left it for me, and that a servant had helped me to dismantle it. Then
the judge said, “You must have been helped by people who understood
electricity.” . . . Then I brought in two more men, an electrician who
worked in the cathedral, and a young boy who liked to tinker with
electrical gadgets. . . . The next part also came out logically from
what I had said before. I thought if somebody would have a radio the
worst place to keep it would be in the cathedral, because it was known
that the Communists especially watched churches and frequently made
accusations that there were radio senders there. So I said I had put it
some other place. At first I said I couldn’t remember the street name.
When they insisted, I gave them the name: “Ironwall Street.” I made
it up. When the judge told me the following day that he couldn’t find
the street on the map, I told him that perhaps I couldn’t remember it
correctly. . . .

Then I imagined rather clearly a street with a house, a front room,
and behind the front room a radio sender. I had a clear imagination of
all this without knowing whether it was true. . . . It was like what I
have heard about writing a novel—imagining people who act in a
certain way—landscapes and circumstances. For writers, it is very vivid
—like the real thing—but of course they know that it is not the real
thing. With me it was really vivid—yet not having totally lost the idea
that it was untrue. . . . I rather tried to have something logical. . . .
In the cell, the other prisoners made suggestions and it developed that
I didn’t only send messages but also received information. . . . So,
little by little, it became not only once but many times, with many
other people—and also connected with other priests. . . . It became a
whole organization. . . . To some extent I visualized the spy organiza-
tion. I also invented names and many other details.

The second theme, about the subversive ring of small boys, in-
cluded a personal confrontation:

After one week the judge interrogated me about a certain Chinese boy.
I told him the truth, that the name was not familiar to me. Then he



44 THOUGHT REFORM

confronted me with the boy in person, and I told him again that I did
not know him. But the boy said he knew me, and also that I had told
him to write anti-Communist pamphlets. I showed some hesitation, as
I had contact with a thousand boys as a parish priest.

The judge said I was not sincere—put the handcuffs on me again—
and again made me sit in that extremely painful position until I con-
fessed that I knew the boy. From this kind of interrogation, and from
the suggestions which were made in the cell, gradually the confession
built up. . . . I knew that I had been accused of instigating a boy
to write anti-Communist slogans and to throw stones at street lights.
.+ . Many of the more concrete suggestions came from the cell. The
chief would say, “You have already said you have done this, you must
have done more. There must have been more boys.” Finally a con-
fession somehow developed in which I said there had been twenty-five
boys in this organization whose purpose was conducting sabotage and
wrting anti-Communist publications.

The third, Father C’s organization, involved pressures from cell-
mates, developing the points which Father Luca had already
“admitted” during the interrogations.

They said, “Well, you certainly did something for Father C.” I said,
“No, that would have been impossible. I had just come to China. I
didn’t know the situation. I didn’t know Chinese.” They said, “You
didn’t know Chinese, but you do know foreign languages.” I admitted
that I did. And so somehow the suggestion came out that, since I had
to be doing something for him, maybe it was writing, some kind of
clerical work. This seemed to be the only thing I could do for him. So
it came to be like a conviction that not only I could do this, but that
I had done this. . . . I remembered that Father C had once men-
tioned an uncle of his and an old lady he knew, both in Switzerland.
So I mixed this thing I heard from him with the suggestion I had
written letters for him. And so I said I had written letters to that uncle
and old lady in Switzerland.

They said, “You say you have not participated in his organization.
Now you say you have written letters for him. That is a connection
in his organization. Now what was your title? A man who writes letters
like this for an organization—what is he called? What is his title?”,
. . . They didn’t say exactly, but the meaning was very clear. I made
the reply, “Secretary.” After that I knew I must accept the title of
Secretary. . . . I did not really believe I had been a secretary but my
mind was confused, and I felt it was impossible to refute their [cell-
mates] arguments. I did develop the conviction that I had written two
or three letters. It came little by little. . . . It is impossible to say
exactly how these ideas first developed.
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Father Luca’s false visualizations (or illusions) varied in dura-
tion from a fleeting moment to a period of a few weeks or months,
merging into a dream-like state in which

I was mixed up between real and imaginary things and persons. I was
no longer able to distinguish what was real and what was imaginary.
. . . I had the notion that many things were imaginary, but I was not
sure, I could not say, “This is real,” or “This is not real.”

This inability to distinguish the real from the unreal extended
beyond his immediate confession material. Once, just after he had
fainted,

I had the idea that T was no longer in prison. I had been put in a small
house outside the cathedral. People were going about outside—chiefly
Christians. I heard voices and recognized some of them.

But this delusion was by no means completely removed from the
confession, because in it he “came out into the garden” and saw two
men, remembering the name of one of them but not of the other.
And this he related to his interrogators’ demands that he name
“secret agents” (Chinese assistants to foreign priests), and his in-
ability to remember the name of ome of them in particular. The
next day he questioned whether all of this had really happened, as
it had become to him “half-dream, half-real.” He had two additional
delusions which also contained fantasies of rescue, but were more
elaborate—and more lasting:

I had the idea that in the cell next to mine was a priest whom I knew
very well before. He had also been badly mistreated. One day in bright
daylight somebody came into his cell and said to him, “You have talked
very well. Your affair is very simple and it is now finished. We see that
you are not so bad. We'll take you out this afternoon for a trip to the
summer palace [in Peking]. After that we will release you.”

Then I heard this priest go out with a sigh, and while he was walking
past my cell, he spoke in Latin—saying the beginning words of the
Mass—"1I shall come unto the altar of God.” . . . I thought, “Maybe
he is saying that because in coming out of jail he is glad that tomorrow
he can say Mass. Or maybe he is offering the pain and the suffering
experienced to God.” . . . I remember that at that moment I coughed
to let him know I was there.
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So convinced was he that this episode really occurred that one
year later, during a special movement for the exposure of all “bad
behavior,” he “confessed” to having coughed on this occasion to
attract the attention of his fellow priest. It was only when he ar-
rived in Hong Kong after his release, and was told that this other
priest had never been arrested, that he gave up his belief in this
incident. And the same was true of another rather similar episode:

Another time, in bright daylight, I had the impression I heard a
European consul speaking—uvisiting the prison with a group of peaple.
They went to visit another cell—someone else. On their way out, he
said, “I have heard that Father Luca was also here.” There was no
answer from the prison official. He was just before my cell at that mo-
ment—so again I coughed—but the officer led him away. I heard him
talking in the courtyard and I coughed again to let him know I was
there. But nothing happened. . . . Here in Hong Kong I asked the
officials of my government whether a consul ever visited the prison.
They said no, and that it certainly couldn’t be true.

These delusions were also related to his confession material and
to a sense of guilt which was building up within him. For all of
the characters in them—the other priest, the consul, and himself
—had been involved in an incident which he had already confessed
in some detail. Father Luca, in attempting to arrange for a young
Chinese girl to leave her country and continue her religious studies
in Europe, had approached the other priest for assistance, and the
consul for the necessary documents. He had been disturbed by this
part of his confession because he feared that it might result in the
imprisonment of the other priest, and also troubled by the realiza-
tion that he had chosen to help this girl from among many others
because of affection which he felt for her beyond that of religious
sympathy. Further, he had come to realize these actions violated
Chinese Communist law; and although his captors did not make
much of this, he was troubled by having—in approaching the con-
sul—used “political means for religious aims.”

This was an especially important issue in Father Luca’s case
because, despite his confused state, he continued to struggle against
any possible betrayal of his loyalty to the Catholic Church. The
judge had been exerting great pressure upon him to make some ad-
mission of the Church’s relationship to imperialistic activities of
Western governments. When he refused to do this, he had been
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required to resume the painful sitting position in which his hand-
cuffs dug into his wrists; and the judge further explained, “I don’t
say that the Catholic Church is imperialistic. . . . I don’t ask you
to condemn religion . . . but just expect you to recognize that the
imperialists used it as a ‘cloak’ for their invasion,” And thus un-
der the pressure of “pain and explanation” Luca made the state-
ment that “the imperialists used the Catholic Church as a cloak
to make the invasion of China.” For this statement, and for in-
cluding other missionaries (whom he feared might be consequently
harmed) in his confession, he castigated himself severely, and looked
upon himself as having been “weak.”

Yet through his mental haze, he attempted to understand his
ordeal in terms of his religion:

In the first month I decided “Now I am suffering. It is for me a way
of having penance for my sins. Now I think also that I have only one
outlook and one hope—hope in God.”

The “Way”

But toward the end of this first month, Luca’s physical and men-
tal condition began to deteriorate. Infections had developed in the
areas of his legs swollen by the chains. His increasing confusion
made it difficult for him to keep the details of his confession straight.
One fabrication required many more to support it, and this “novel,”
as he called it, became increasingly confused and contradictory.
Then, during an interrogation session, he noticed the judge was
moving his papers rapidly from one pile to another, until there
were almost none left in the first pile. He became convinced that
his case was close to being “solved,” and this hope was further
fed by the judge’s sudden order that the heavy chains be removed
from his ankles (the handcuffs had been taken off and put back on
again several times, and at this point were also off). The judge
then told him to sleep for the next two days, but continued to
express disapproval concerning the confession, urging that after
this long rest he come up with the proper material. Despite his
great fatigue, Luca’s fears prevented him from sleeping.

This show of leniency did not help him to add anything to his
confession. A few nights later, when he had been called for an in-
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terrogation, the judge asked, “Now, have you any intention of be-
ing sincere?” Father Luca replied, “I want to be sincere and obe-
dient, but I am not certain how to do it. I hope you will show me
a way.” To which the judge answered, “I will show you a way,”
and then called in several prison guards and left the room. These
newcomers proceeded to gag Father Luca, hold him in a painful
position, and then over the course of the night, to inflict upon him
a series of painful injuries, mainly to his back. When they had left
him about dawn, he lay helpless for about one hour with multiple
fractures of his vertebral column. Then a young Chinese whom he
had not met before entered the room and began to speak with him
softly, in a kind voice, and in Italian—the first time he had heard
his own language since his arrest. He was solicitous and did every-
thing possible to make Luca comfortable; then he proceeded to
question him in detail about his confession, and mostly about his
relations with Father C.

Luca was affected by this human approach (“His way of ques-
tioning was objective and impartial. . . . He spoke my own lan-
guage. . . . It was easier for me to confess”). And he now gave a
relatively accurate version of all of these events, quite different from
his previous confession. He still felt compelled to exaggerate many
aspects of it because “I knew if I told only the truth it wouldn’t
be sufficient”; but he included nothing that was grossly false. After
about two hours, he complained of pain and weakness—both be-
cause of his physical condition and his realization that “what re-
mained was difficult.” His visitor agreed to end the interview, and
shortly afterward, when it was discovered that Father Luca could
not walk, he was carried back to his cell on a stretcher. He later
learned that he had been interrogated by a “prisoner-official,” a
prisoner so “advanced” in his reform that he functions essentially
as a staff member. So impressed was Luca with the special quality
of this session that, when he was in difficulty on several other oc-
casions later on, he asked to see this Italian-speaking prisoner-of-
ficial again.

He was also at this time examined by a physician who confirmed
his fear that his spine had been broken, but spoke to him reassur-
ingly and told him that after some time it would heal.

The months which followed were especially trying. His case was
less resolved than ever, and he was now physically completely help-
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less, dependent upon his cellmates for his every need. After several
days of lying on the stone floor, he was given a hard wooden bed
with a rough blanket. He was visited on just one more occasion by
the doctor, who arranged for his cellmates to request additional
clothes and blankets from Father Luca’s mission organization, which
still existed on the outside. Luca derived some comfort from this
because “I felt better about their beginning to take care of me.”
But the only medical treatment he received at this time was the
prescription of some leg exercises. His requests for assistance with
urination or defecation were frequently refused; this, combined
with his partial loss of control over both his urinary and anal sphinc-
ters (on a neurological basis due to his injury) resulted in frequent
soiling of his bedclothes and the cell. The odors caused further re-
sentment and severe criticism from his cellmates, living as they
were in an intimacy which made every occurrence the experience
of all.

In addition, Luca’s immobility led to the development of severely
infected bedsores on his back, thighs, and toes. At first these were
treated very inadequately with iodine and other topical applications;
but after objections had been raised by his cellmates to the odor
that emanated from them, he received more effective treatment
in the form of careful bandaging and penicillin injections.

Luca constantly maintained attempts to recover his physical
capacities. After a short period of time he began to exercise his
toes; after three months he could begin to sit up; after one year, he
could stand, leaning against the wall. Not until fifteen months after
his injury was he able to walk to the toilet. His cellmates at first
assisted him in his exercises, but their “help” was frequently so
rough that it caused him great pain—and on one such occasion he
cried out so loudly that a prison official heard him, and came run-
ning into the cell to find out what the trouble was. After this, his
cellmates offered little assistance.

Despite his physical incapacity, Luca was required to take part
in cell activities—confession and reform. Immediately after his
injury, this consisted of answering “little papers” sent down from
the officials, asking specific questions about such matters as his
relationship with Father C, and his activities on behalf of Catholic
organizations in China. Not long afterward more exhausting ac-
tivity was required of him: he had to participate in the intermi-
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nable cell “study” activities. When he would doze off—as he did
frequently—the cell chief would strike him smartly on top of his
head with a straw brush.

Luca’s inner experiences during this period were those of ex-
treme humiliation, helplessness, and depression:

I could do nothing for myself. . . . During the night if I had to
urinate, I had to wake the man near me. . . . I was sorrowful. . . . I
thought, “I can never be well again. My legs will never be cured. I will
be helpless in everything. . . .” I thought much about my parents,
how they must be suffering about me. . . . I wept several times, chiefly
during the night.

He found comfort, reassurance, and an outlet for his feelings only
through his fantasies, which usually concerned rich emotional ex-
periences he had known in the past: places and people he had
loved, songs with special meaning, his home, and his mother.

I was thinking mostly at night of places I had been—walking with my
parents, my brother and sister . . . chiefly of home . . . and of holi-
day journeys. . . . Once I had the strange feeling I had come back to
Europe to my parents. . . . I had another thing—not exactly a dream
—but like an obsession, maybe a pastime. I would try to remember
geographical names—mnames of towns I knew all over the world—
sometimes of rivers and seas also—a kind of geographical hobby. . . .
I have always been rather interested in geography. . . . When I was
in very bad condition, I would sing, externally or internally—chiefly
rather sorrowful songs: Negro spirituals—Swannee River, Josiah, Old
Kentucky Home, Home on the Range—these songs in English . . .
also, European songs and songs I sang with the Legion of Mary and
other religious groups . . . religious songs from Holy Week, also rather
sad. They gave me a remembrance of my life in the Church with the
youth in China. . . . When I was particularly in bad shape, I sang
Negro spirituals . . . and also one song my mother sang to me when
I was a little boy—a Negro baby song. . . . It was sorrowful, but an
opportunity to express oneself, a kind of relief.

Later in his imprisonment, he was able to share some of these
emotions:

There was in my cell for a while a young fellow, a Chinese Catholic.
I knew he was a Catholic, but it wasn’t possible for us to say anything
or to speak about religion. But at recreation time, we sometimes sang
songs. He was fond of music and knew many songs—Schubert, Bee-
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thoven, Christmas carols. He would sing the tune, then I would sing—
sometimes together. It was a way to express a community of feelings—
the others didn’t understand. . . . He was on the outside a good
prisoner—he said nothing against the Communist doctrine—and if
not for the singing I might have doubted that he still had the Catholic
faith. . . . He was also a comfort for me.

Beginning All Over

Three months after the injury (and four months after his ar-
rest), Luca had an unexpected visitor in the cell: the judge ap-
peared to announce a dramatic reversal in the official attitude to-
ward the confession material. He told Luca that it was confused,
inaccurate, and incomplete; and he gave an example of what he
meant (“Why, as for L. [a Chinese allegedly the ‘chief’ of an ‘es-
pionage’ organization)], you probably don’t even know him.”) He
urged the prisoner to “begin all over again” and this time “tell only
the truth.” He informed him that he was to be transferred to a
new cell “where you will be better able to write things.”

Luca was struck by the irony of the judge’s statement—not
too long before his reluctance to confess to an incriminating re-
lationship with this same L. had resulted in his being placed in
chains. But he was immensely pleased at what seemed to be an
opportunity to clarify things and rid himself of the painful burden
of maintaining his falsehoods. His hopefulness increased when he
noted an improved atmosphere in the new cell and more consider-
ate cellmates.

But his sense of relief was transient. When he began to dictate
a denial of his three major “crimes” and a more accurate statement
of his activities and associations (his limited knowledge of written
Chinese, and poor physical condition prevented him from writing
it out himself) the cell chief refused to accept the retraction; he
told Luca that he was not yet “psychologically fit” to prepare his
materials, and that if what he said were true, and he had really done
nothing wrong, he would certainly not have been arrested.

Luca’s dilemma was now greater than ever:

The judge said—"“You must not tell untrue things.” On the other
hand, when I told only real things, this was considered insufficient and
I was not allowed to write them. I was in great psychological pain. I
felt it was impossible to satisfy these people.
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There followed a return of the vindictive treatment—struggles,
angry denunciations, and physical abuse: thumbs, pencils, or chop-
sticks pressed under his chin or between his fingers, and painful
ear-pulling. Attempts to tell the truth brought no relief.

Finally Luca came upon what scemed to him to be the only
solution:

I thought, “I must find a way. There must be a way of giving real
facts—and then _presenting them as being bigger [more mcnmmatmg]
than they were.” . . . Maybe this would satisfy mmem. . . . From this
time on 1 had this idea.

Soon afterward, during a prisonwide confession and self-accusa-
tion movement, he found himself implementing this new approach.
As confession pressures mounted and competitive feelings developed
among the prisoners (“I can tell one guilty fact. . . . I can tell
three guilty facts . . ), Luca was himself heavily struggled and
at the same time drawn into the group emotions.

Now—and for the remainder of his imprisonment—he began to
make “real things bigger.” He imbued with an aura of espionage
and intelligence such events as conversations with young girls in
his religious groups and routine comments made to colleagues
about the Chinese political and military situation during the Civil
War. In this way he built up an impressive series of admissions:
“Passing military information” to Father C, conveying “political
and economic intelligence” to “imperalists” in Hong Kong, en-
gaging in “reactionary activities” in the Legion of Mary (a militant,
partly clandestine Catholic organization greatly resented by the
Communists), and many additional “crimes”—all distorted exag-
gerations of his real activities, rather than the more “creative
fantasy” of his earlier false confessions.

And in response to continuing pressures, he began to dictate
to a fellow prisoner (and later write out himself) a lengthy account
of his entire stay in China, covering “generally speaking all of my
behavior, although emphasizing what could be considered misbe-
havior.” His efforts were well received (“The cell chief now looked
upon me as a man with whom it is possible to do something”), and
he felt the urge to produce more and more material.

This urge was intensified when, after one year, a general prison
reorganization took place in which a new and more moderate
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policy was instituted.! Through manipulations from above, the
cell chief was struggled and severely criticized for his encourage-
ment of physical abuse, and then he (along with everyone else in
the cell except Luca) was transferred and replaced.

After this Luca received no more beatings or physical pressures
of any kind; but the new chief instituted a regime of increased
psychological demands (“Although caring for my body, he was
rather unpleasant to my spirit”). These demands took the form
of twice-daily sessions during which all prisoners were required to
write down and discuss their “bad thoughts,” as well as increas-
ing demands upon Luca to condemn Church activities and to record
“bad behavior” of any variety. Now Luca began to pour out in great
detail information about all of his clerical activities in China as
well as activities of his associates, especially emphasizing whatever
could be constructed as “reactionary.”

I thought—it is so difficult to find out what they think is bad—so
the best way I had was to write everything. . . . The idea came to
me that if I don’t confess something that is true, I won’t be able to get
rid of the things that are false.

He even began, like others in his cell, to invent “bad thoughts”:

Formerly it was a pressure to invent facts about before I was arrested.
Now it became a pressure to invent ideas. . . . I had to say, for in-
stance, that I had all kinds of good feelings about President Truman,
which was a bad thing—although I really had no special feeling either
for or against him.

For a period of two weeks he did nothing but write out material
about himself and others. Under this impulse to tell all, he con-
fessed for the first time that he and some other priests had ar-
ranged a code together, used mostly in mail to inform friends and
telatives in Europe of their personal safety and of the state of the
Church in China. He gave this information now, even though he
had carefully held it back during his confused state in the first
month, and also in the more “relaxed” interview which just fol-
lowed his injury. Much to his surprise, the judge made little of
it, and it was never included as part of his formal confession; none-
theless, he regretted it later on when he discovered, after his re-
lease, that one of the priests involved had been arrested.
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He began to feel his efforts were being encouraged. The judge
paid another visit to his cell, and this time was even more friendly
in his assertion that Luca had a perfect right to deny any accusa-
tion which was not completely justified. Yet despite this, Luca con-
tinued over the months to experience increasing emotional tension,
especially when he was criticized in connection with his religion.
The problem came to a head during a special confession movement,
when he strongly objected to the cell chief’s assertion that he “used
religion only as a cloak” for his alleged espionage activities:

I replied violently, “This is not a cloak. A cloak is easy to remove. But
for me if you want to take off my religion, it is necessary to take out my
heart and to kill me.”

The cell chief then told him that although he had improved in
many ways, his anger was a form of bad behavior which he should
take up in his self-criticisms, and that there must be still in his
soul something which prevented him from having full confidence
in the government.

Luca admitted that there were things still disturbing him, but
said that he was unable to discuss them in the cell, and requested
that he be allowed to see the prisoner-official who had spoken to
him kindly and in his own language just after his injury. This was
arranged, and Luca took part in two remarkable therapeutic ses-
sions with this man, which ushered in a period of greater intimacy
between himself and his captors. During the first, speaking “frankly
but with caution,” he said that he was still “grieving” about his
deformed bodily state (avoiding any direct accusations, and speak-
ing of it as “illness”); that he was still concerned about young girls
in the Legion of Mary who had been beaten in their schools; and
that he still had great doubts about whether there really was free-
dom of religion in China. In saying these things Luca felt the mixed
motivations characteristic for the thought reform experience:

I felt that these would be bad things to say in the cell because there
they would cause me trouble. But I knew that to say something would
give me relief. I also knew it would have a favorable result—that the
officials would consider me frank and would have understanding for
me.

One month later a second meeting was arranged during which
the prisoner-official gave a startlingly “reasonable” answer to the



FATHER LUCA: THE FALSE CONFESSION 55

points which Luca had previously raised—including the first semi-
official recognition of fallibility on the part of the government:

It is true that there have been wrong things in your case, but you must
remember that your behavior was at first very antagonistic to the govern-
ment. . . . When you spoke in a such a confused manner, the judge
lost his temper. This, of course, was not right, but in any case you
should try to understand the circumstances . . . perhaps some people
have been mishandled in prisons—but you must remember that in
seventeenth-century England and during the French Revolution, this
also happened. And if you will take a look at the greater picture, you
will see that there is better control of the population in China now to
prevent these excesses than there was in either England or in France
during these other periods.

This explanation deeply impressed Luca although it did not com-
pletely dispel his belief that the Communists should have gone a
step further and made public admission of and reparations for
their excesses.

Near the end of his second year of imprisonment, he began to
work on what eventually became his final confession document.
Told first to write it out in his own language, he summarized the
main points of his prison-prepared “autobiography,” and then trans-
lated these himself into Chinese. Next he was brought before a
new and apparently high-ranking judge for a one-week period of
severe, “rather correct,” but sometimes threatening interrogation:
“I see you do not yet have a good knowledge of your sins. You
really ought to be punished very severely, perhaps ten years in
prison.” With the aid of the old judge, the new judge, and the
prisoner-official, Luca evolved a four-point confession full of “in-
telligence” implications, but so close to actual events that Luca
himself felt it to be “almost real.”

Church Under Attack

During Luca’s remaining eighteen months of imprisonment, the
cell study program put great emphasis on a critical analysis of the
Church’s activities in China. Luca admitted that certain priests
were out of line in their political and even military activities in
China (he had criticized colleagues for such behavior even before
his arrest); but at the same time he emphasized that the great
majority were concemed only with their religious activities. This
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attitude, he was told, was not progressive because it did not take
into account the principles of “collective responsibility”:

If one in a family makes a mistake, it is the fault of the entire family;
if one priest does something wrong, and is not stopped by the higher
authorities, the Church authorities are at fault.

When Luca would try to point out the good that the Church
had done, its service to the sick and to the poor, he met this argu-
ment:

This is still a form of aid to imperialism, because the sick and the poor
and other Chinese people are led to believe that good is emanating
from foreigners, conveying a favorable impression of foreigners in gen-
eral, and therefore mZ{ing propaganda for and serving the purposes of
the imperialists.

Similarly, when Luca responded to arguments against the “old
China hand” attitude of many priests—their lavish living habits and
distance from the common people—by pointing out his own in-
tegration into Chinese life—Chinese friends, services conducted
in Chinese, living in the Chinese manner—he was told that his
behavior was even worse, becatise it “deceived the people.”

Luca found this kind of argument extremely disturbing:

It was the most difficult of their reasoning to counteract. . . . What
you do that is good—is bad—precisely because it is goodl

He continued to experience his greatest inner pain whenever
religion was discussed; and because of his imperfect attitude, he
was frequently criticized as “stubborn,” “subjective,” and “having
backward ideas.” But increasingly he stifled whatever inner protest
he felt, and began to express himself cautiously, in a manner con-
sistent with the Communist point of view wherever possible; at
the same time he immersed himself in “facts and logic”’—in the
elaboration of small detail.

He was considered to have made some “progress.” Toward the
middle of his third year of imprisonment, he was sent to a different
compound with a more liberal routine: exercise periods in the
courtyard, more leeway in going to the toilet, and less suffocating
discipline. Here hsiieh hsi was the main task, and Luca was criti-
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cized repeatedly for not telling his real thoughts. This accusation
was upsetting because it was partially true.

Sometimes I dared not say some things. . . . Sometimes I really was
telling what I thought. . . . And sometimes when I was, they still said
I wasn’t telling enough.

Even during this “improved” period, Luca was not free of out-
ward signs of psychological disturbance, and suffered from in-
somnia and “general nervousness.” When in response to cellmates’
questions he admitted that he was praying at night, he would be
told that he shouldn’t do this, since it must be what was keeping
him awake.

About nine months before his release, he was confronted with
what turned out to be the last major demand for “betrayal.” The
judge insisted that he write a letter to one of the young girls who
had been most actively associated with him in the Legion of Mary,
telling her that the Legion was a “reactionary organization led by
spies” with “nothing religious about it,” and that she should
confess to the government all of her “reactionary activities.” Luca
was wamed, “Remember, your future depends upon how you
write this.” After much pressure and conflict (“because of fear, and
because I could not resist the moral pressure”), Luca finally wrote
the letter. His first draft—which made some mention of things
done for religion—was rejected; and in his final draft, he stated
that he had deceived them in leading them to join the Legion of
Mary, that he was wrong in telling them to “resist the govern-
ment,” and that he had done so because of his “imperialistic rela-
tions.”

His letter did not go quite as far as the original request: he did
not, for instance, include the phrase, “nothing religious about it.”
This served to give him some sense of a small victory; but the entire
incident was a source of such great pain that it was one of the
matters he found most difficult to discuss with me.

After that—this was my chief grievance—I felt I was a coward. I said
something that was to be used to trouble people, and while not con-
trary to the essentials of the Church, could make a lot of trouble for
religious work. . . . And I felt that these girls and other people had
probably been more firm than I. . . . I should have been their leader
—but I was not as strong as they.
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A short time later, he was told by his cellmates, “You are nervous,
full of fear. . . . You must have more things to say.” He was then
called before an official to discuss this matter. Luca approached
this man openly, and asked him two questions which had long been
troubling him: Would it be possible for him to remain in China
after his release from prison? What was the real point of view of
the government about religion? He was told that the government
was not opposed to foreigners living and working in China, and
that he would be able to stay; that the government did not oppose
religion; and all those who did not oppose the religious reform
movement could continue their religious activities. The reform
movement referred to was the Communist-sponsored, nationwide,
“triple autonomy” campaign for all of Chinese Christianity, ad-
vocating Chinese rather than foreign direction of worship, funds,
and organization. To the Communists, this movement was merely
a way to cast off outside “imperialist” influence and form a “na-
tional church”; but most of the Catholic missionaries saw it as a
way to get the Church under direct Communist control. The Legion
of Mary was strongly opposed to the reform movement, but Luca
himself had favored a much more moderate position than some
of his superiors. In this discussion, the official conceded that Luca
“was not like other foreigners,” as he had always been against the
presence of foreign troops and Western concessions in China; but
at the same time the official strongly condemned Luca for his re-
peated defense of the Church in the cell, and insisted that he was
attempting to influence the cell chief, a Chinese Catholic who was
bitterly critical of Church activities. In this and other talks with
officials, there was a sense of better mutual understanding than in
previous talks, although Luca nonetheless encountered periodic
outbursts of personal “struggles” and vindictive criticism, largely
relating to the issue of the Church.

There were also indications that Luca’s imprisonment might
soon come to an end: the appearance of other foreigners, including
another priest, in his cell; more rewriting, translating, and summariz-
ing of his confession with the help of his compatible prisoner-
official; orders for the foreigners to send for their luggage. His con-
fession, simplified and clearly damning, was finally pruned down
to just two points: his relationship with Father C, and his Legion
of Mary activities. In the first, “espionage” was still mentioned;
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and in the second, a new emphasis was placed upon details of
organizational structure and membership. The confession was ac-
curate to the extent that it included only real events; it was distorted
only 'in the interpretation of these events. When the confession
was in final form, Luca was called into a special room, where he was
photographed and recorded reading it aloud.

During his last weeks of imprisonment, Luca experienced what
was perhaps his highest point of co-operation with his captors.
During a last “confession movement,” he brought out yet more
details about his resistance to the government in his Legion of-
Mary work. After this, he became actively involved in helping two
newcomers to confess. With one of them, he felt justified:

I believed that his attitude wasn’t good—he had done bad things—
beatings and possibly killing people. There was no use for him not to
confess.

But the other man was a Chinese Catholic priest, which put
Luca in a difficult situation:

It was for me a very great strain. I dared not stay out of helping him,
but I would not enforce upon him things I felt were wrong. I tried to
make a compromise—to find real facts which were not against religion,
to let him use words that didn’'t imply something. But either he did
not understand my tactics, or else he just would not use them.

These incidents of co-operation—and especially the second—were
also difficult for Luca to discuss.

His final sessions with judges and officials were held in an atmos-
phere of friendly exchange between reasonable people. There was,
however, some talk about a ten-year sentence. Luca admitted some
of his “errors,” and certain specific “bad behavior” concerning his
relationship with Father C and with the Legion of Mary; but he
emphasized that at the time, he had been unaware he was com-
mitting a “crime.” The judge said:

We know we made mistakes with you—that is, with your body—but
when you go away you must also admit that you had some faults, and
you must not exaggerate what happened here. . . . You must realize
that at the beginning it was difficult for us to fully master the prison
situation—we had many bad people among the other prisoners—and
now all of the beatings have stopped, which shows that our real policy
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is not so bad as might seem if one were to consider only what happened
to you during the first year.

Luca responded by agreeing that he had observed these improve-
ments in prison procedure.

During one of these interviews he was told for the first time that
he was to be expelled from China; official confirmation came a few
minutes later when he was taken before another judge and another
official, who read the formal sentence. The “crimes” named had
been reduced to three: the “military information” to Father C,
his Legion of Mary activities (both included in his last confession),
and “information to imperialists” transmitted in letters written
from China.

Luca had mixed feelings about the resolution of his case:

Of course I felt some relief—the feeling that now it is all finished—no
more strain. But at the same time I had the feeling that the conclusion
is not totally satisfying—I didn’t want to be out of my missionary
work—and not see the many friends—the Christians left there—and
no longer have any connection with them. . . . T also had the feeling
that the things I said in the beginning were retracted—but that all of
the case was not totally clear.

Release and Search

He still had these mixed feclings when he boarded the ship
which took him from China to Hong Kong. On the way, he ex-
perienced transient beliefs that there must be Communists among
the sailors who would report on his shipboard behavior. He also
observed and described to me the sequence of his feelings about his
experience: the first day, sadness at leaving China; second day,
chagrin at his “needless suffering” in an experience so “stupid and
meaningless”; third and fourth days, the feeling that the Church
had made mistakes in China which should be comected; fifth and
sixth days, a vague melancholy. When he landed in Hong Kong on
the seventh day, he was quoted by reporters as saying that his arrest
had been due to a “misunderstanding”—avoiding then any strong
statement or condemnation.

When I saw him a few days later, his paranoid thinking had dis-
appeared, his depression had diminished, and his attitude was no
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longer neutral. He was once more the dedicated Catholic priest,
preoccupied with the problems of his Church, cared for, attended
to, and continuously visited by his religious colleagues. His prin-
cipal regret was his inability to maintain allegiance to both the
Church and to China:

To leave the prison was to be expelled—if I could have left the prison
without having been expelled, I would have liked that most.

By the second interview (just two days after the first) little
confusion remained: he spoke clearly of the “false accusations”
made against him, of his conviction that he had been “unjustly”
treated. But he did not stop with these condemnations; rather, he
embarked upon a determined search for understanding of his
ordeal. He sought—through meditations, talks with me, and his
writings—to discover why the Communists had behaved as they
did, what mistakes the Church had made in China which might
have contributed to this behavior, and how he, as a priest who had
undergone an ordeal, could help his Church to improve itself in
the future. He told me of the detailed reconstruction of his entire
imprisonment which he had begun while on the ship, essentially
for his own use; of the special reports he was preparing for Church
authorities; of the articles he was writing for Catholic periodicals.
One of these articles dealt with apologetics, and refuted the Com-
munist point of view on religion. Another article was a detailed re-
port on the activities of the Legion of Mary in China.

When I was in jail they had me write very much about this. Now I
would like to write freely about it and have a good look at the thing.
. .« My aim is to have a document that a few people can study to
see whether we made mistakes, and how these can be corrected. . . .
And to show what were the false accusations that the Communists
made against us.

Others were more simple vignettes of Catholic faith: he told of
praying to the Virgin Mary during a painful ordeal of struggle
and beating, which resulted in the immediate arrival of prison of-
ficials who stopped the abuse; and of the progress of a little Chinese
girl, at first “naughty” and “fierce,” whom Luca had succeeded in
converting to active Catholicism despite the initial opposition of
her parents. So preoccupied was he with these activities that it was
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not until the third session with me that he went into any detail
about his prison experience.

When he did, it was usually in a self-deprecating manner. He
spoke of his “weakness,” his “cowardly behavior,” of his failure to
set a proper example as a leader of Chinese Christian youth. Nor
could he always find comfort from talking with his fellow priests
in Hong Kong: some would express amazement at his having made
such a false confession, and he would interpret this as a feeling on
their part of his having let the Church down; others received him
as something of a hero, and this made him feel no better.

People now say, “You are wonderful. You have suffered so much—like
a martyr.” I become uncomfortable and confused when they say this.
There are so many things I should have done better.

Martyrdom was for him an ideal which he felt he had failed to
live up to, and he viewed his imprisonment as a missed opportunity.

I felt not too useful because I had an insufficiently good attitude—and
because I had confessed to false things. I had the idea of a somewhat
wasted occasion.

He summed up his feelings in the language of the Church:

I am guilty of many sins, but not the ones that the Communists accuse
me of; and I hope to make amends for my sins.

Yet it did mean a great deal to him to be once more living in a
world of priests, nuns, and fellow Christians. He was especially
pleased when he received visits from young colleagues, former
students, or from Chinese Christian youths who told him of the
inspiration they had derived from his leadership in the past.

As he continued his explorations, he remained thoughtful and
moderate in his views about the Communists as well as about his
own Church, and always qualified his judgments. Concerning his
own treatment, he said:

I think it is wrong to seek by evil means such guilty interpretation of
my behavior. . . . I feel that they treated me wrongly. . . . Of course
it is better that they admitted their mistakes—and let me retract. But
even when they admit their mistakes, they don’t go to the bottom of
the question of why they make mistakes.
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The reasons for these Communist “mistakes” were, he felt:

They are prejudiced against the Catholic Church. . . . They are too
confident about their own judgment. . . . They are not sufficiently
correct about criticizing or punishing their own misbehavior, or that of
their semi-official associations.

He had some praise for the Chinese Communist regime as well;
he recognized its accomplishments in building and industry, he
was impressed with their planned production, and he felt that
many of their concepts about economics were “logical.” And al-
though he himself had long been critical of the Nationalist Regime
which preceded the Communists, its shortcomings, and especially
its corruption, had become more vivid to him: “I have somewhat
more understanding of the reason why so many people in China
were discontented with the old order.”

Nonetheless, he believed that the Chinese people were paying
a heavy price for their accomplishments—especially in the “great
strain” being imposed upon them, and in the limitations upon their
thought. He thought the Communists were particularly deficient
in “the question about how to let people have their own ideas, and
especially about a way of making justice in the courts.” There had
been some improvement, he felt, but not enough:

At the beginning they were totally wrong; since three years ago, they
have been in some ways better, but not sufficiently so that one could
say that their ways were good.

Father Luca also had pointed and specific criticism for his own
Church. He especially disapproved of those among the Catholic
priests who became involved in military activities against the
Chinese Communists, both on ethical and practical grounds: “I
think it is not according to the Christian way of proceeding—and
it is of no use.” He claimed that he had always disapproved of these
activities, but he had been made to feel during his imprisonment
that he had “indulged” those among his friends who pursued such
policies, and now his opposition was more firm. He was also critical
of foreign priests who lived too lavishly in China (“They forgot the
spirit of poverty”), and more basically of the Church’s failure to
build up a highranking Chinese hierarchy, and its tendency to keep
foreign priests in the senior positions in China. He felt that both
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the Communists and the Church should mend their ways: that the
former should admit and correct their mistakes and develop a
“more fair attitude” towards religion; and that the latter should
“see more what was wrong in our attitudes” and then seek to
change them.

In all of this, Father Luca maintained a distinction between the
fallible actions of individual priests, and his more basic religious
convictions:

When there was criticism of priests, I knew that much was true, and
I admitted it, But about the existence of God—1I was convinced of the
emptiness of their arguments when they said there was no God.

His religious feelings aside, Luca felt he had undergone an im-
portant personal change. He found himself more willing to listen
to others’ opinions, more patient, and less quick to “get in anger.”
He also thought that he had become more articulate, and had
largely overcome a previous tendency to “feel nervous because I
couldn’t express the things I wanted to say.”

During the month in which we were working together, Luca
showed periodic signs of restlessness, “nervous diarrhea,” and
anxiety concerning his future. But these gradually diminished as
he became increasingly focused and relaxed within the Hong Kong
Catholic setting. His physical condition also improved, although
he was told that he would never be well enough for the active life
of a parish priest. He showed throughout an obvious reluctance to
leave Hong Kong; although it was not China proper, it had at least
a partial Chinese atmosphere, and permitted him to use the
Chinese language. At first he expressed this directly: “I regret the
possibility that I may have to go back to Europe.” But gradually,
he began to accept the inevitable, and when he finally left, he was
looking ahead to future work. Yet he also looked back to his life
in China—and his mood was one of sadness.



CHAPTER 5

PSYCHOLOGICAL STEPS

There is a basic similarity in what both Dr. Vincent

and Father Luca experienced during Communist
imprisonment. Although they were held in separate prisons far re-
moved from each other, and although they differed very much in
their responses to reform, they were both subjected to the same
general sequence of psychological pressures. This sequence was es-
sentially the same despite the fact that these men were very dif-
ferent from each other, with different personal and professional life
styles. Nor was this thought reform pattern common to just these
two: it was experienced by all twenty-five of the Westerners whom
I interviewed.

The common pattern becomes especially important in evaluating
the stories these Westerners told me. Each was attempting to
describe, in most instances as accurately as possible, the details of
an ordeal from which he had just emerged. But what each reported
was also inevitably influenced by his immediate life situation—his
psychological transition between the two worlds, his personal
struggles for both integrity and integration, his feelings about suc-
coring and threatening colleagues and strangers in Hong Kong, his
view of me as an American, a physician, a psychiatrist, and a
person. All of these circumstances could affect his account, and
especially its emotional tone. Therefore, both during the inter-
views and in the later study of my notes, I had to sift out what was
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most characteristic and most consistent, to evaluate this informa-
tion in terms of my understanding of the people supplying it, and
then to piece together a composite analysis of the process itself.

Death and Rebirth

Both Dr. Vincent and Father Luca took part in an agonizing
drama of death and rebirth. In each case, it was made clear that
the “reactionary spy” who entered the prison must perish, and that
in his place must arise a “new man,” resurrected in the Communist
mold. Indeed, Dr. Vincent still used the phrase, “To die and be
reborn”—words which he had heard more than once during his
imprisonment.

Neither of these men had himself initiated the drama; indeed,
at first both had resisted it, and tried to remain quite outside of
it. But their environment did not permit any sidestepping: they
were forced to participate, drawn into the forces around them until
they themselves began to feel the need to confess and to reform.
This penetration by the psychological forces of the environment
into the inner emotions of the individual person is perhaps the
outstanding psychiatric fact of thought reform. The milieu brings
to bear upon the prisoner a series of overwhelming pressures, at
the same time allowing only a very limited set of alternatives for
adapting to them. In the interplay between person and environ-
ment, a sequence of steps or operations '—of combinations of
manipulation and response—takes place. All of these steps revolve
about two policies and two demands: the fluctuation between
assault and leniency, and the requirements of confession and re-
education. The physical and emotional assaults bring about the
symbolic death; leniency and the developing confession are the
bridge between death and rebirth; the re-education process, along
with the final confession, create the rebirth experience.

Death and rebirth, even when symbolic, affect one’s entire being,
but especially that part related to loyalties and beliefs, to the sense
of being a specific person and at the same time being related to
and part of groups of other people—or in other words, to one’s
sense of inner identity.? In the broadest terms, everything that hap-
pened to these prisoners is related to this matter. Since everyone
differs from everyone else in his identity, each prisoner experienced
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thought reform differently, nor did anyone respond completely to
all these steps; at the same time, the experiences had such magnitude
that they affected every prisoner in some measure, no matter what
his background and character.

1, THE ASSAULT UPON IDENTITY

From the beginning, Dr. Vincent was told he was not really a
doctor, that all of what he considered himself to be was merely a
cloak under which he hid what he really was. And Father Luca
was told the same thing, especially about the area which he held
most precious—his religion. Backing up this assertion were all of
the physical and emotional assaults of early imprisonment: the
confusing but incriminating interrogations, the humiliating “strug-
gles,” the painful and constricting chains, and the more direct phys-
ical brutality. Dr. Vincent and Father Luca each began to lose his
bearings on who and what he was, and where he stood in relation-
ship to his fellows. Each felt his sense of self become amorphous
and impotent and fall more and more under the control of its
would-be remolders. Each was at one point willing to say (and to
be) whatever his captors demanded.

Each was reduced to something not fully human and yet not
quite animal, no longer the adult and yet not quite the child;
instead, an adult human was placed in the position of an infant
or a sub-human animal, helplessly being manipulated by larger
and stronger “adults” or “trainers.” Placed in this regressive stance,
each felt himself deprived of the power, mastery, and selfhood of
adult existence.

In both, an intense struggle began between the adult man and
the child-animal which had been created, a struggle against regres-
sion and dehumanization. But each attempt on the part of the
prisoner to reassert his adult human identity and to express his own
will (“I am not a spy. I am a doctor”; or “This must be a mistake.
I am a priest, I am telling the truth”) was considered a show of re-
sistance and of “insincerity,” and called forth new assaults.

Not every prisoner was treated as severely as were Dr. Vincent
and Father Luca, but each experienced similar external assaults
leading to some form of inner surrender—a surrender of personal
autonomy. This assault upon autonomy and identity even extended
to the level of consciousness, so that men began to exist on a level
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which was neither sleep nor wakefulness, but rather an in-between
hypnogogic state. In this state they were not only more readily in-
fluenced, but they were also susceptible to destructive and aggressive
impulses arising from within themselves.?

This undermining of identity is the stroke through which the
prisoner “dies to the world,” the prerequisite for all that follows.

2. THE ESTABLISHMENT OF GUILT

Dr. Vincent and Father Luca found themselves unanimously
condemned by an “infallible” environment. The message of guilt
which they received was both existential (you are guilty!) and psy-
chologically demanding (you must learn to feel guiltyl). As this
individual guilt potential was tapped, both men had no choice
but to experience—first unconsciously and then consciously—a
sense of evil. Both became so permeated by the atmosphere of guilt
that external criminal accusations became merged with subjective
feelings of sinfulness—of having done wrong. Feelings of resent-
ment, which in such a situation could have been a source of strength,
were shortlived; they gave way to the gradual feeling that the punish-
ment was deserved, that more was to be expected.

In making their early false confessions, Dr. Vincent and Father
Luca were beginning to accept the guilty role of the criminal.
Gradually, a voice within them was made to say, ever more loudly:
“It is my sinfulness, and not their injustice, which causes me to
suffer—although I do not yet know the full measure of my guilt.”

At this point their guilt was still diffuse, a vague and yet per-
vasive set of feelings which we may call a free-floating sense of guilt.*
Another prisoner expressed this clearly:

‘What they tried to impress on you is a complex of guilt. The complex
I had was that I was guilty. . . . I was a criminal—that was my feel-
ing, day and night.

3. THE SELF-BETRAYAL

The series of denunciations of friends and colleagues which both
Dr. Vincent and Father Luca were required to make had special
significance. Not only did making these accusations increase their
feelings of guilt and shame, it put them in the position of subvert-
ing the structures of their own lives. They were, in effect, being made
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to renounce the people, the organizations, and the standards of
behavior which had formed the matrix of their previous existence.
They were being forced to betray—not so much their friends and
colleagues, as a vital core of themselves.

This self-betrayal was extended through the pressures to “accept
help” and in turn ‘“help” others. Within the bizarre morality of
the prison environment, the prisoner finds himself—almost without
realizing it—violating many of his most sacred personal ethics
and behavioral standards. The degree of violation is expanded, very
early in the game, through the mechanism of shared betrayal, as
another priest described:

The cell chief kept asking information about Church activities. He
wanted me to denounce others, and I didn’t want to do this. . . . A
Chinese Father was transferred into the cell, and he said to me, “You
cannot help it. You must make some denunciations. The things which
the Communists know about any of your Church activities you must
come out with.” . . . Much later I was put in another cell to bring
a French priest to confession. He had been stubborn, and had been in
solitary for a few months. He was verz fearful and looked like a wild
animal. . . . I took care of him, washed his clothes for him, helped
him to rest. I advised him that what they might know he might as well
confess.

Although there is a continuing tension between holding on and
letting go, some degree of self-betrayal is quickly seen as a way
to survival. But the more of one’s self one is led to betray, the greater
1is one’s involvement with his captors; for by these means they make
contact with whatever similar tendencies already exist within the
prisoner himself—with the doubts, antagonisms, and ambivalences
which each of us carries beneath the surface of his loyalties. This
bond of betrayal between prisoner and environment may develop
to the point where it seems to him to be all he has to grasp; turning
back becomes ever more difficult.

4. THE BREAKING POINT: TOTAL CONFLICT AND THE BASIC FEAR

Before long, Father Luca and Dr. Vincent found themselves at
an absolute impasse with their environment. Each was looked
upon not only as an enemy, but also as a man completely out of
step. They were aware of being in painful disagreement with al-
leged truths about their past, and yet at this point they were un-
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clear about what these “truths” were.

At the same time, they had been impressed with the inflexibility
of their milieu. The government, being infallible, would not give
way; it was the “stubbom criminal” who had to “change.” Their
situation was like that of a man taken suddenly from his ordinary
routine and placed in a hospital for the criminally insane, where he
is accused of a horrendous but vague crime which he is expected
to recognize and confess; where his assertion of innocence is
viewed as a symptom of his disease, as a paranoid delusion; and
where every other inmate-patient is wholly dedicated to the task
of pressuring him into a confession and a “cure.” 8 The sense of
total reversal is like that of Alice after falling down the rabbit hole;
but the weirdness of the experience is more that of a Kafka hero.

The prisoner’s dilemma leads him to a state of antagonistic es-
trangement. He is not totally estranged from the environment, be-
cause even antagonism is a form of contact; but he is totally cut off
from the essential succor of affectionate communication and related-
ness, without which he cannot survive. And at the same time, his
increasing self-betrayal, sense of guilt, and his loss of identity all
join to estrange him from himself—or at least from the self which
he has known. He can contemplate the future with only hopeless-
ness and dread. Literally and emotionally, there seems to be no
escape from this hermetically-sealed antagonism.

As the assaults continue, and as they are turned inward, he begins
to experience one of the most primitive and painful emotions known
to man, the fear of total annihilation. This basic fear —considered
by some the inherited forerunner of all human anxiety—becomes
the final focus for all of the prison pressures. It is fed by every threat
and accusation from without, as well as by all of the destructive
emotions stimulated within. The fear is compounded by the hor-
rifying realization that the environment seems to be making it
come true. Dr. Vincent did not only fear annihilation; he actually
felt himself to be annihilated. It was this confirmation of a primitive
fear which led him to hope for relief through quick death.

This is the point at which physical and mental integration break
down. Some prisoners may be brought by their severe anxiety and
depression to the point of suicidal preoccupations and attempts:

They scolded me in a nasty way. I had the feeling that everyone was
cross with me and despised me. 1 thought, why do they despise me?
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What have I done? . . . I was eating very little. . . . I refused to eat
or drink. . . . I felt very much down. I felt there was no chance for
me. . . . It was so utterly hopeless. For six weeks I did nothing but
think how I might kill myself.

Others experience the delusions and hallucinations usually as-
sociated with psychosis:

I heard investigations taking place below, and one day I heard my
name called. I listened while Chinese were indoctrinated to testify
how I had been gathering information on troop movements. . . . The
next day I recognized the voice of my Chinese accountant who was
told that I had confessed everything and therefore his confession better
agree with mine. . . . Once I heard the guards saying in a social con-
versation with a German that they would soften me up by locking me
in a cage which used to be used by the KMT. . . . I was near going
nuts.

Such symptoms are clear evidence of the loss of the capacity
to cope with one’s environment. At the same time, they represent
—as do any psychiatric symptoms—protective efforts, attempts on
the part of the human organism to ward off something perceived as
an even greater danger: in these cases, the anticipation of total
annihilation.

Many of Father Luca’s transient delusions represented just such
a combination of breakdown and restitution. His imagining (and
believing) that his consul was visiting the prison, or that he was
once more among his fellow Christians, were evidence he had
lost the ability to discriminate between the real and the unreal.
But in experiencing these same delusions, the content of which re-
inforced his fantasies of rescue, Father Luca was clinging tenaciously
to his own life force, and at the same time warding off his basic
fear.”

No prisoner, whatever his defenses, ever completely overcame this
fear of annihilation. It remained with each in greater or lesser degree
throughout imprisonment, and in some cases for a long time after-
ward. It was a constant inner reminder of the terrible predicament
he might again be forced to face should he further displease his
captors.

At this point, the prisoner’s immediate prospects appear to be
physical illness, psychosis, or death. If his death is to remain sym-
bolic—and psychic damage kept from progressing beyond the re-
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versible stage—some form of desperately needed relief must be
supplied.

5. LENIENCY AND OPPORTUNITY

A sudden change in official attitude—the institution of leniency
—supplies this relief. The unexpected show of kindness, usually
occurring just when the prisoner is reaching his breaking point,
breaks the impasse between him and the environment. He is per-
mitted—even shown how—to achieve some degree of harmony
with his outer world.

“Leniency” does not mean that the milieu budges from any of its
demands, or even from its standards of reality. It simply lets up on
its pressures sufficiently for the prisoner to absorb its principles and
adapt himself to them. When Dr. Vincent, after two months of
imprisonment, suddenly encountered friendliness and consideration
in place of chains and struggles, there was no cessation of the
pressure for confession. In fact, the effect of leniency was to spur
him on to greater confession efforts. He was able to make these
efforts because his leniency was accompanied by guidance; he had
a chance to learn and act upon what was expected of him. Father
Luca had no such good fortune. He, too, after one month, was
given a respite: the removal of chains and handcuffs and the op-
portunity to sleep; but his was the unusual experience of leniency
without guidance. He was willing to comply (his false confession
was, among other things, a profound expression of compliance);
but he was unable to find the desired approach. In his case, there-
fore, a new impasse was created, which resulted in a brutal inter-
ruption of his leniency.

The timing and the setting of leniency can be extremely dramatic,
as it was for another priest.

It was Christmas Day. I was brought to see the judge. For the first
time I found the room full of sunlight. There was no guard and there
were no secretaries. There were only the kind faces of the judges offer-
ing me cigarettes and tea. It was a conversation more than a question-
ing. My mother could not have been much more good and kind than
the judge was. He said to me, “The treatment you have received here
is. really too bad. Maybe you are unable to stand it. As a foreigner and
a priest, you must be used to good food and better hygienic standards.
So just make a confession. But make it really good, so we can be satis-
fied, Then we will close your trial and finish your case.”
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In other cases, leniency was utilized to confront the prisoner
with a threatening life-or-death alternative. It might include a
new “good” interrogator who replaces or alternates with the “bad”
one:

An inspector had talked to me nastily and I collapsed. Soon after,
a nicer inspector came to visit me. He was worried—very friendly to
me—and asked me if I had heart disease. . . . He said, “Your health
is not good; you must have a better room.” He called on me again and
said, ““We must get your case settled now. The government is interested
in you. All you must do is change your mind. There are only two ways
for you to go: one way leads to life, and the other to death. If you
want the road that leads to life, you must take our way. You must re-
form yourself and re-educate yourself.” I said, “That sounds very good.”
I felt light of heart and told the other cellmates about it. They said,
“That’s good. Write your confession about how wrong your old political
ideas were, and how willing you are to change your mind—and then
you will be released.”

This threat also was clear in the experience of another prisoner
who had been transferred to a hospital after an attempt at suicide:

At first they told me that I had tried to kill myself because I had a
bad conscience. . . . But the doctor seemed very kind. . . . Then an
official came to see me and he spoke to me in a very friendly voice:
“The government doesn’t want to kill you. It wants to reform you. We
don’t want to punish you at all, we just want to re-educate you.” . . .
It was my first glimmer of hope. I felt finally there might be a way out.
I wasn’t feeling so hopelessly alone any more. The ofhcial had actually
shown some human quality.8

Apparent in all these examples is the immense stimulus which
leniency provides for the prisoner’s reform effort. Total annihila-
tion is no longer all he can visualize. He has been offered rest, kind-
ness, and a glimpse of the Promised Land of renewed identity and
acceptance—even freedom; annihilation is now something he can
avoid, and in fact must avoid at all costs.

The psychological decompression of his environment serves to
win him over to the reform camp, especially to that part of the
reform camp which is working on him. In other words, he becomes
motivated to help the officials achieve what they are trying to do
to him. He becomes, as did Dr. Vincent, their grateful partner in
his own reform.
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6. THE COMPULSION TO CONFESS ?

Long before any suggestion of leniency, Father Luca and Dr.
Vincent had perceived the dominant message of their milicu: only
those who confess can survive. Indeed, everything in the way of
assaults and leniency—all pressures of breakdown and promised
testitution—served to reinforce this message. In such a climate, the
two men had no choice but to join in the universal compulsion
to confess. Their first expression of this compulsion was the early
elaboration of false “crimes.” Even when a prisoner was aware that
his confession was “wild”—as was Dr. Vincent—he had begun to
submit to the confession requirement, and to behave as if he were
a criminal. This was even more true, and the guilt even more pro-
found, for those who, like Father Luca, came to believe in their own
falsehoods.

These first confessions are preliminary (although prison officials
do not necessarily mean them to be such) to the main manifestation
of the compulsion to confess—the total soul purge. Both Dr. Vin-
cent and Father Luca, when their false confessions were rejected,
hit upon the expedient of simply confessing everything, with spe-
cial emphasis on what might be considered most sinful. In doing
so, they moved beyond mere playing of the criminal role. They
were beginning to accept as valid parts of themselves the two basic
identities of thought reform.

The first of these is the identity of the repentant sinner. The
prisoner in effect says: “I must locate this evil part of me, this
mental abscess, and excise it from my very being, lest it remain to
cause me more harm.” This leads directly to the second identity
—that of the receptive criminal, the man who is, at whatever level
of consciousness, not only beginning to concur in the environment’s
legal and moral judgment of him, but also to commit himself to
acquiring the beliefs, values, and identities officially considered de-
sirable. The acceptance of these two identities led both Dr. Vin-
cent and Father Luca to express the idea that one had to get rid
of old thoughts and emotions in order to make room for the new
ones. Precisely this compulsion to reveal everything provides the
continuity between breakdown and restitution, between confession
and reform.

The compulsion to confess is not static; it continually gathers
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momentum, and provokes an increasing sense of submission—as
described by another priest:

After a while one wants to talk . . . they press you, so you feel you
must saﬁ something. Once you start you are deceived: you are at the
top of the tree and you go down. . . . If you say the first word, there

is always something more: “Lao shih”—No, no, be a good boyl Say the
truthl—, “f'an pai”’—Confess!—are constantly repeated every two min-
utes. I felt myself wanting to say more to make him shut his mouth, he
was so insisting. . . . It made me weak; it made me want to give in.

Equally important, as both Dr. Vincent and Father Luca dis-
covered, is the “creative” participation which each prisoner develops
in his confession process. His inner fantasies must always make con-
tact with the demands from without. To be sure, these fantasies
are painstakingly and selectively molded by officials and cellmates.
But they are never entirely divorced from the man who produces
them. This means that a good deal of the energy involved in the
confession comes from within the prisoner himself. His compul-
sion to confess dedicates him to the task of continuously carving out
and refilling his own inner void—under the active supervision and
broad moral guidance of his captors.

7. THE CHANNELLING OF GUILT

Once the compulsion to confess is operating, the prisoner is
ready to learn a more precise formula—thought reform’s conceptual
framework for his expression of guilt and repentance. By adopting
the “people’s standpoint,” he channels nonspecific feelings of guilt
into a paranoid, pseudo-logical system. His sense of evil, formerly
vague and freefloating, is now made to do specific work for reform.
He takes this step, as Vincent so clearly described, by learning to
see evidence of personal evil and destructiveness in specific past
actions. What was most prosaic, or even generous, must now be
viewed as “criminal.”

This reinterpretation of events, as absurd as it may sound, has
a strong impact because it stimulates forces within the prisoner
himself which support the contentions of his environment. He has,
like everyone else, struggled with feelings of curiosity, hostility,
and vindictiveness not acceptable for public display, but retained
as part of his own secret world. Now the awareness of these feel-
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ings within himself, and especially of the secretiveness which ac-
companies them, makes him feel like the “spy” he is accused of
being. It is a relatively easy step for him to associate this image of
himself as a conspirator with the past events under consideration.
Indeed, in making a casual comment about approaching Commu-
nist armies, one part of him might really have hoped that this in-
formation would reach and benefit the other side; and even if this
were not true, it becomes fairly easy for him to imagine that it
had been.

Since the people’s standpoint is an ultimate statement of bias,
its acceptance also involves a basic negative commitment. The pris-
oner joins in condemning himself less for what he has done than
for what he has been: as a Westerner—and therefore an “imperial-
ist’—he is guilty. For him, this is the real significance of the people’s
standpoint, and its use of news, information, and intelligence is
merely a method of implementing its prejudgment.

The more the prisoner submits to these black-and-white judg-
ments, the more he surrenders all that is subtle or qualified—as an-
other missionary described:

At first T was always making this distinction: as far as my conscience
is concerned, it is no sin, but from their point of view it is a crime.
I knew that the )udgment would be standing on their point of view.

. The same action was seen by me and them from a completely
different morality—seen through a different window. They are looking
through from the outside in, me from the inside out. . They said
the government is infallible, so what it discovered cannot be untrue.
That puts me in a bad position. I said, “I admit the government is
infallible.” They took my words like rubber. . . . Later I asked the
government for a lenient sentence. I could not say that they were un-
just, as I was standing on their point of view.

As the prisoner accepts this “higher” group morality, its most harsh
judgments make common cause with the most tyrannical parts
of his own conscience; through this joining of forces, he is changed
from a man who merely feels guilty into one who fecls guilty about
exactly those actions which the environment considers criminal.

8. RE-EDUCATION: LOGICAL DISHONORING

While Father Luca and Dr. Vincent, in a general sense, began
their re-education the moment they were imprisoned, its formal
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inception occurred with the stress upon group study (hsiieh hsi)
just after the institution of leniency. Both men found that it was
not Communist doctrine per se which mattered, but rather the
use of Communist doctrine and its reasoning techniques to broaden
their own self-exposure.

It was no longer enough to admit guilt, to feel guilty, or even
to recognize specific guilty actions. The prisoner had to extend
his self-condemnation to every aspect of his being, and learn to
see his life as a series of shameful and evil acts—shameful and evil
not only in their possible opposition to Communism, but also
because they violated his own cherished ideals.

With Father Luca, this desecration of identity took the form of
convincing him that he and his missionary colleagues had been “un-
Christian” in their conduct in China. Personal dishonoring of this
kind was applied to both priests and laymen. It is illustrated in the
following exchange between another priest and his prison instructor:

Instructor: “Do you believe man should serve others?”

Priest: “Yes, of course I do.”

Instructor: ‘““Are you familiar with the Biblical saying, ‘I come on earth
to serve, not to be served?’ ”

Priest: “Yes, as a priest it is my creed.”

Instructor: “Did you have a servant in your mission?”

Priest: “Yes, I did.”

Instructor: “Who made your bed in the morning and swept the floor?”

Priest: “My servant did this.”

Instructor: “You did not live up to your doctrine very well, did you,
Father?”

This same priest explained the process of logical dishonoring in
Marxist terminology and with a good deal of psychological insight:

They believe that in each person there is a thesis—his positive ele-
ment, work, or creed; and an antithesis—his weakness which works
against this. The thesis in my case was the Catholic and my missionary
work. My antithesis was anything which worked against this due to my
personal shortcomings. The Communists attempted to wear down my
thesis and encouraged the development of my antithesis. By making
the antithesis stronger and the thesis weaker, they seek to have the
antithesis replace the thesis as the dominant force in the individual.

The antithesis of which the priest speaks is his negative iden-
tity 20—that part of him which he has been constantly warned
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never to become. A priest’s negative identity is likely to include
such elements as the selfish man, the sinner, the proud man, the
insincere man, and the unvigilant man, As the reformers encourage
a prisoner’s negative identity to enlarge and luxuriate, the prisoner
becomes ready to doubt the more affirmative self-image (diligent
priest, considerate healer, tolerant teacher) which he had previ-
ously looked upon as his true identity. He finds an ever-expanding
part of himself falling into dishonor in his own eyes.

At this point the prisoner faces the most dangerous part of
thought reform. He experiences guilt and shame much more pro-
found and much more threatening to his inner integrity than any
experienced in relation to previous psychological steps. He is con-
fronted with his human limitations, with the contrast between what
he is and what he would be. His emotion may be called true or
genuine guilt, or true shame—or existential guilt 1'—to distinguish it
from the less profound and more synthetic forms of inner ex-
perience. He undergoes a self-exposure which is on the border of
guilt and shame. Under attack is the deepest meaning of his en-
tire life, the morality of his relationship to mankind. The one-sided
exploitation of existential guilt is thought reform’s trump card, and
perhaps its most important source of emotional influence over its
participants. Revolving around it are issues most decisive to thought
reform’s outcome.

Why call this process logical dishonoring? Surely it is not logical
to have one’s identity so disparaged—unless one sees this disparage-
ment as a small but necessary part of a greater system of events.
And this is precisely the kind of systematic rationale which the
Communists—through their ideology—supply. A prisoner’s incon-
sistencies and evildoings are related to historical forces, political hap-
penings, and economic trends. Thus, his acceptance of his negative
identity and the leaming of Communist doctrine become insepa-
rable, one completely dependent upon the other. The realignment
of affirmation and negation within one’s identity requires an end-
less repetition, a continuous application of self to the doctrine—
and indeed, this is the essence of re-education. The prisoner must,
like a man under special psychological treatment, analyze the causes
of his deficiencies, work through his resistances (or “thought prob-
lems”) until he thinks and feels in terms of the doctrinal truths
to which all of life is reduced. In the process, he may be guided



PSYCHOLOGICAL STEPS 79

by a particular “instructor” (sometimes referred to as “analyst”
or ‘“case analyst”) who has special charge of his case, keeps all
personal records, and conducts many individual interviews with
him. The prisoner’s psychological strengths and weaknesses become
well known to his personal instructor, then to other officials as
well, and are effectively utilized in the undermining process.

What we have said so far of “re-education” hardly lives up to
the name: we have talked more of breakdown than of remaking.
In actuality, the remaking is also well under way. Even during the
earlier stages of identity assault and compulsion to confess, the
prisoner experiences stirrings of restitution. The buildup of his
negative identity, along with his developing acceptance of Com-
munist doctrine, provide the first contours of something new. He
continues, during the years of imprisonment, to loudly proclaim his
own demise; but as his re-education proceeds, he finds himself first
announcing, and then experiencing, the refashioned identity which
is emerging. His sense of nakedness and vulnerability nourishes
the growth of the “new man.”

Q. PROGRESS AND HARMONY

The prisoner’s new self requires emotional nutriment if it is to
continue to develop. This nutriment is supplied by the prisoner’s
achieving a sense of harmony with his no-longer-strange surround-
ings. Harmony is partly a matter of gradual adaptation, as both
Dr. Vincent and Father Luca made clear. Adaptation in turn is
contingent upon progress in reform; and only when this progress
has been demonstrated does the prisoner begin to receive the rec-
ognition and acceptance which is so precious in such an environ-
ment.

Then, as Dr. Vincent described, the prisoner can experience the
deep satisfactions of solving all problems; of group intimacy in
living, working, and suffering; of surrendering himself to an all-
powerful force, and sharing its strength; of laying himself bare in
the catharsis of personal confession; of sharing the moral righteous-
ness of a great crusade of mass redemption.

Toward the end of their imprisonment, both Dr. Vincent and
Father Luca were living under quite comfortable circumstances.
The improvement in their physical surroundings was important
enough; the atmosphere of frankness and of being met halfway was
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exhilarating. Both had regained the status of being human. Talks
with judges were man-to-man encounters between people who un-
derstood each other and considered one another’s feelings. Indeed,
Father Luca felt free enough to voice doubts and criticisms; and
although he did this partially as a tactic, he was at the same time
accepting therapeutic assistance from his captors.

To appreciate the emotional appeal of harmony, one must—as
the prisoner invariably does—contrast it with the basic fear and
estrangement of the earlier phases of imprisonment. Instead of an-
tagonism and total conflict, he feels in step with a milieu which ap-
preciates him. Identified as a “progressive,” he is permitted (and
grasps at) a more direct form of self-expression. To be sure, he is
still partly the actor; but performance and life have moved closer
together, and he is not acting as much as he thinks he is. As he
achieves a more intimate communication with his reformers, his
entire experience takes on a much greater feeling of reality. Officials
in turn show a beginning willingness to accept the prisoner as he is
—by no means perfect in his reform, but at least more genuine in
his partial reform.

10. FINAL CONFESSION: THE SUMMING UP

In this atmosphere of harmony and reality, the prisoner is ready
to make a conclusive statement of what he is and what he has been.
The confession has long been developing, of course, but it is likely
to take its final shape only after he has achieved sufficient “progress”
to produce and believe in a “correct” version.

In Father Luca’s case—which is especially illustrative for the
entire confession process—the two short paragraphs of his final
confession seem almost anticlimactic after the millions of self-
accusatory words he had already poured out. Yet this briefest of
confessions was both a symbol and a summation of all that had
gone before. For the officials, it was the confession, the statement
for the record. For Father Luca, it was the last of an arduous series
of confession identities. To understand this, we must review the
sequence of his confession responses and his existential involve-
ments, since any confession, whether true or false, contains an in-
terpretation of one’s present and past relationship to the world.

Luca’s first confession statement (so unacceptable as a confession
that it might better be called his pre-confession statement) was his
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defiance. In claiming that his arrest was either a mistake or a con-
sequence of his faith, he was clinging to the identity of the priest
with integrity. But as he began to surrender more and more of this
part of himself, and became lost in the labyrinth of his own false
confessions, he took on two additional identities: the secret con-
spirator and the “novelist,” or creative confabulator. His belief in
his own falsehoods indicated both the degree to which his identity
had broken down and the strength of the image created within him
of this conspiratorial self. When he consented to speak about his
clerical colleagues, and give details about Catholic groups, he was
assuming the imposed identity of the betrayer, and especially the
self-betrayer. Then, when the “novel” was abandoned, and he began
for the first time to confess everything—to lay before his reformers
all that came to his mind—he became the ignorant supplicant,
groping for acceptance. Next, in organizing specific points in an
acceptably self-damning fashion, he was simultaneously the re-
pentant sinner (he could be repentant because he knew better
what his sins were) and the relatively advanced confessor (one who
had learned the techniques of his environment). In the two para-
graphs of his final confession—in which he referred to his “espi-
onage” relationship with another priest, and to his “illegal” church
activities—he took on (although hardly completely) the final
identity of the “confirmed” criminal.

The reformers thus ended precisely where they had begun. From
the beginning they had labelled Luca a criminal; and these two
“crimes” were clearly the ones they had originally selected for him
to “recognize.” Why, then, did they put everyone to so much
trouble?

They did so because confession is as much a part of re-education
as re-education is of confession. The officials demanded that their
accusations become the prisoner’s self-accusations, and that the
confession be made with inner conviction. They required that he
present himself in the evil image they had constructed for him—and
their reasons for requiring this, as we shall later discuss, are by no
means completely rational.

Father Luca’s sequence of confession was neither unique nor
accidental; the sequence was essentially the same for Dr. Vincent
also, and for almost all other prisoners. There is first the at-
tempt at accuracy, then the wild confession, then the return to
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real events in distorted focus, and finally, the brief “criminal” con-
fession. Since the development of the wild confession usually occurs
during the first few days or weeks (Father Luca’s lasted for an
exceptionally long time), the main trend is a shift from the im-
aginary to the concrete. Although fantasy and falsehood are by no
means eliminated, this shift does give the prisoner the sense that he
is moving in the direction of truth. His confession changes from
an uncontrolled dream-like (or nightmarish) vision to a more re-
sponsible reinterpretation of his own life. Thus he becomes more
“engaged” in the confession process, more closely bound to his own
words. At the same time, the effect of his wild confession has not
been entirely lost upon him; he is apt to retain feelings of guilt over
it, as if he had really done the things he described.

While each step in the confession is the result of changes in the
strength and tone of the environmental pressures, the prisoner
experiences many of his responses as personal discoveries. Both
Luca and Vincent, in shifting from falsehood to exaggeration,
thought they had hit upon a useful and ingenious technique; only
later did each realize that the officials’ manipulations had made
this reaction inevitable. Each step in the confession, then, is a
means of adaptation; and it is also, for both prisoner and reformer,
a compromise: he wishes to say less, and they demand more.

In this confession sequence, there is a good deal of structuring
and planning on the part of prison officials. But they too can be
victimized by their impulses, and by the contagious paranoid tones
of the environment; their confusion over what is true and what is
false—so evident in their treatment of Father Luca—can add to
this general emotional turmoil.

The confession thus embodies demand and response, molded
creativity, adaptation, compromise, working through, and a good
deal of confusion on all sides. Its final version is the prisoner’s
subjective perception of the environment’s message, guided by his
reformers, but also including his own guilty re-evaluation of his
past actions. Its beginnings in real events, the “logic” of its distor-
tions, and its documented flavor may make it quite believable—
both to the outside world and to its creator as well.

11. REBIRTH

Just before his release Dr. Vincent became once more the
physician and teacher, and at the same time he became the ad-
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vanced and sympathetic student of Chinese Communism. At the
end, reformers made it clear he should combine these two aspects
of himself. He was expected to bring the scientific and technical
emphasis of his profession to his study of Communism, and to
carry over a “progressive” approach (pedagogical shortcuts geared
to the needs of “the people”) to his medical teaching.

The same principle was applied to Father Luca. Toward the end
of his imprisonment he was more and more recognized as a priest
with the right to hold his religious views, even if the officials would
not go so far as to allow him to practice his religion—an enemy
ideology—in the prison. Simultaneously he reached a stage of
maximum participation in the Communist movement. This com-
bination is best symbolized in his assuming the role of the re-
former, working on a Chinese Catholic priest to bring him to con-
fession. The foreign European missionary who had helped to train
Chinese colleagues was once more taking the role of the spiritual
mentor, but this time under the imposed sponsorship of the
Chinese Communist movement which now encompassed them
both.

They did not cease to be priest or physician; rather each became
a priest or physician sympathetic to, or at least in a working
relationship with, Chinese Communism. Although much of their
former identities had been dishonored during imprisonment, they
had suffered only a temporary, controlled, and partial “death.” If
anything like a whole man is to walk out of prison, a good deal of
the prisoner’s old self will have to be resurrected. This resurrection,
however, can be permitted only when the imposed thought reform
elements are strong enough to dominate the new combination. For
it is just this-confluence of identities—the bringing together of evil
criminal, repentant sinner, student of Communist doctrine, and
the man originally imprisoned—which constitutes the rebirth.
Heralded by all of the identity shifts of previous steps, this con-
fluence is likely to occur only after prolonged re-education. And
since even the prison identities must be carved out of the prisoner’s
own emotions (albeit with a powerful knife), rebirth means a
basic modification, but not a total replacement, of the former self.

It is a modification strong enough, as in the case of Dr. Vincent,
to create a profound change in the prisoner’s view of the world,
and in his personal relationship to the world. He reinterprets his
thought and behavior, shifts his values, recodes his sense of
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reality.’> The Communist world, formerly considered aggressive
and totalitarian, is now seen as peaceloving and democratic. He
identifies with his captors, and is happy in his faith.

12. RELEASE: TRANSITION AND LIMBO

At this point, the prisoner is ready for release, although the
actual timing of a Westemer’s release has been determined more
by international political considerations than by his progress in
reform. In recent cases, a public trial, replete with prosecuting and
defense attorneys, has formalized both the conviction and the re-
birth. Before an outside audience, the prisoner once more admits
his crimes and expresses his new point of view, while the defense
attorney makes a plea for additional “leniency.” More frequently,
the prisoner is simply read his charge and sentence while still within
the prison, as happened to both Vincent and Luca. On rare oc-
casions, a Westemner is sentenced to serve additional time in a
new setting (considered a true prison) where he undergoes “reform
by labor,” a procedure of much less emotional involvement.
Whether publicly or privately sentenced, the great majority of
Western prisoners have been immediately expelled from China.

But release and expulsion, as Vincent in particular discovered, do
not put an end to one’s troubles. Instead they thrust the Westerner
into an environment which immediately questions all that has been
so painstakingly built up during the years of imprisonment; and
they precipitate a new identity crisis just as severe as the one ex-
perienced during incarceration. Although this crisis occurs outside
the thought reform milieu, it must be regarded as the final “step”
in reform; it cannot be separated from what has gone before. The
presence of this post-release identity crisis in virtually all of my
Western subjects during the time of our interviews was what
enabled them to describe so vividly the identity conflicts of their
thought reform experiences.

Upon amiving in Hong Kong, Dr. Vincent discovered that what
he had become in prison was of absolutely no use to him in his
new milieu. Alone with his emotions, he found himself in a dev-
astating predicament: he had intemalized enough of his prison
environment to feel a severe distrust of the non-Communist world,
but was sufficiently receptive to the evidence around him to be
highly suspicious of the Communist point of view as well. The
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security he had known during the latter part of imprisonment sud-
denly vanished, and his identity was shaken to its foundations.
Should he still be the “Communist physician” of his rebirth and
seek employment through a European Communist party? or
should he return to his freelance medical work in underdeveloped
countries? In his personal limbo he was unable to feel “safe” (or
whole) in either world; instead he felt deceived by both.

He longed nostalgically for the relatively simple, ordered, and
meaningful prison experience, now glorified in his memory. He
could relinquish this longing only as he began to be able to trust
his new environment; this trust in turn depended upon the capacity
to trust himself. Once more he underwent a painful identity shift,
encompassing what he had been before, what he had become in
prison, and what he was in the process of becoming after release.

Father Luca experienced a similar crisis, in some ways attenuated
by his immediate welcome into the motherly embrace of the
Church. He knew clearly that he was still the dedicated Catholic
priest (although it was not easy for him to give up being a
“Chinese” Catholic priest). But he retained profound doubts about
his own integrity, and especially about the morality of his mis-
sionary work. The dishonoring had struck deep chords in him, and
had stirred strong anxieties. His problem was not so much whether
or not to continue being a Catholic priest—he could conceive of no
alternative to this—but rather one of regaining respect for the
clerical missionary life to which he was committed.

Nor were Dr. Vincent and Father Luca alone in these conflicts;
immediately following release, all prisoners experienced profound
struggles about their integrity, their ability to trust, and their search
for wholeness. None escaped the personal crisis of this transitional
period any more than he could avoid involvement in the other steps;
but each man’s crisis was his own.



CHAPTER 6

VARIETIES OF RESPONSE:
THE OBVIOUSLY CONFUSED

In discussing in Chapter 5 the twelve psychological

steps of prson thought reform, I emphasized the
similarities in the emotional responses of the people who were put
through it. These similarities were due both to consistent pressures
and to universal human characteristics. In this chapter, I shall tum
to the equally important individual vamations which I was able
to observe. Each subject, during and immediately after his reform,
demonstrated his own special combination of emotion and belief,
his particular pattern of strengths and susceptibilities. The quality
of this personal response depended largely upon the character traits
of the man who was imprisoned, upon the configurations of emo-
tions and identities developed within him during the course of his
entire previous life.

Since no two men are the same, we could delineate as many types
of response as there were subjects interviewed. It is convenient,
however, to distinguish three general categories, based upon the
beliefs these men expressed and the emotions which underlay those
beliefs at the time of our interviews. These categories—the ob-
viously confused, the apparent converts, and the apparent resisters
—ecach describe a broad style of response characteristic for the time
of imprisonment as well as for the post-release period. Despite the
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complexities involved, and the inevitable overlapping, these three
categories allow us a deeper appreciation of both the inner effects of
thought reform, and the relationship of these effects to already
existing patterns of behavior.

Dr. Vincent and Father Luca, as different as their reactions were,
both exhibited the first and most frequent variety of response. Both
felt confused and said so. Each could recognize that he had been
affected by some of the Communist message, and each felt a need
to reconsider the problems of who he was and what he believed.
This combination of admitted confusion and conscious search was
characteristic for fifteen of the twenty-five Westemers.

Although I have said much about Dr. Vincent and Father Luca,
I have included very little about the man behind the response or
the child and youth behind the man. The following examination of
their preprison life patterns makes obvious what psychiatrists and
psychologists have leamed to expect—that all men have a hidden
history of struggle and conflict, whether they are patients or
“normal” research subjects. '

Dr. Charles Vincent: The Mystical Healer

Bomn and brought up in southem France in a pious, middle-
class family (his father was a painter who limited his creations to
Catholic religious art), Charles Vincent began to express during his
earliest years an antagonistic urge to cut himself off from people
around him:

My father looked at me as a wild child. . . . He was telling me all the
time I didn’t have any relationship with him. . . . We were in the
same house but not in fusion. . . . He didn’t succeed to have my in-
side. . . . I thought, no matter what—you are wrong and I am right.

Charles sought always to escape the confinement of his house:
“I didn’t like to sleep in a bed. I wanted to sleep in a tree.” He re-
members his father, on one occasion, chaining him to the house,
but to no avail: “I succeeded in escaping and I was happy.”

His father felt that the best cure would be a strict boarding
school. Charles attended four of these schools, most of which were
run by Catholic authorities, between the ages of ten and seventeen.
In each case he did well enough in his studies, but he recognized
no rules, and kept himself emotionally aloof.
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It was difficult for me. . . . my temperament was to go against every-
body, to keep me tight with no external manifestations. . . . I was
not interested in people around me, you understand—just looking only
my way—ijust wanting to be out because I thought that way I could
be more independent—to put a distance between persons who might
still influence my goings on.

Vincent (with a certain pride) remembers school authorities
complaining to his father: “Your son has been here for four years
and we don’t even know him.” After a period of time, he was usually
expelled.

But through all this combat, he felt deep within him that he was
bad and guilty and that they—nhis father and other strict authorities
—were justified in punishing and seeking to reform him.

I never fought with my father. He was a FOOd man. He gave me a
profession. If he used a strong way with me, I think he was right. . . .
1 felt, “My father is my father, and I cannot go against him.” The
fault was with my character, but I couldn’t by myself correct myself.

This pattern continued through his teens, with his father still
his main antagonist. His mother was apparently also on the side of
authority, but Vincent’s evasiveness about her suggests that what-
ever else they shared was either too intimate or too painful to be
easily recalled or revealed.

At the age of nineteen, his distorted emotional patterns reached
a bizarre climax in his first encounter with love. Feeling enamored
of a fourteen-year-old girl, he decided that “she must fall in love
with me,” but he neither made physical advances nor even spoke
of his feelings. Instead, he studied an anatomy book to find out
where on his body he could shoot himself without causing perma-
nent damage, took his father’s pistol, and put a bullet through his
shoulder. In telling me about this, he showed me his scar. Just be-
fore shooting himself, he sent the girl a one-sentence note, telling
her what he was about to do, and ending with the phrase, “only
you cut my youth.” He told me that he had done all of this “be-
cause I wanted this girl to know I was in love with her—to be
moved.” Vincent spent two months in a hospital recovering; and
the incident appeared to have more effect upon his parents than
upon the girl: “My father said it was a surprise for him, a surprise
to my mother also, to everybody.” He looked upon his actions as a
necessity, the only possible course for a man of his character:
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T realized 1 was foohsh, but I had to go through my experience. If
someone had said “You are foolish,” I never would have agreed. I was
sure that in this way she would have to have love for me. . . . From
this example you can see how straight I was gom%l through to m aim
through my personal experience. I never had a thought to touch the
girl—to let her know I was interested in her. But only through myself,
you see, I did it. I am the master of myself, and do what I want to
myself.

With this deed, Vincent was acting out his conflicts on many
levels: he was getting even with his father and mother, and with
all other authorities whom he “surprised”; he was substituting de-
structiveness (actually self-destructiveness) for love or affection;
and through this act of self-punishment, he was atoning for his
guilt. But what is most remarkable is his need to experience—and
to manipulate—all thought, feelings, and actions through the
medium of his own body. Such extreme narcissism, and such
bizarrely symbolic behavior are usually found only in people so cut
off from other human beings as to be considered psychotic. Indeed,
one might well have expected such a youth to become a psychiatric
casualty, if not a ne’er-do-well or a criminal. Certainly his extreme
self-absorption, his disregard of all social rules, and his destructive
behavior toward others and toward himself did not seem to offer
much promise for his assuming a place or a function in any society.

Vincent had, during this stage of late adolescence, experienced a
crisis precipitated by the conflict between his asocial style of re-
maining the “master” of his own “insides,” and a sudden urge
toward intimacy with another human being. At this age, some form
of identity crisis—of a struggle to achieve direction while suspended
between the child of the past and the adult of the future—occurs
in everyone;* but in Charles Vincent, it assumed dangerously
pathological proportions.

Yet a solution appeared, a means of directing his energies into
constructive channels and finding a socially possible way of life.
Charles embarked on the study of medicine, with a passion for his
subject which almost totally consumed his intellect and his emo-
tions. He worked night and day, first on the theoretical and then
on the practical aspects of medical study; he devoted all his spare
time to extra work in clinics, and he graduated at the top of his
class at the age of twenty-six. This vocational (and nonideological)
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solution to his identity crisis supplied the anchor for a life threat-
ened by dangerously disruptive emotions. He had undergone a
personal “death and rebirth”; but in his mystical view, he saw it as
a continuation rather than an interruption of his previous life:

I always wanted to be a doctor. I thought, it is the best profession. To
talk to me about engineering, law, means nothing—but to be a doctor
—I liked it by instinct.

Charles remained in Europe only long enough to take his
licensure examinations and acquire a wife; on their wedding day
they embarked for China. Again acting both intuitively and de-
cisively, he had responded to the lure which China held for
Europeans and Americans during the first decades of the twentieth
century. He had spoken to many returning missionaries, and had
read many articles; he was excited by the challenge of the difficulties,
and by the absence of hospitals, physicians, and even rudimentary
sanitary conditions. This opportunity for lonely accomplishment
and exaggerated autonomy was probably the strongest attraction
for him:

In my training I always liked to do things for myself, to do what is
necessary. For a doctor to be master of himself is what the patient
needs. . . . I took to China my microscope, all of my books and equip-
ment, and a small microtome so I could do everything for myself and
be completely independent.

China more than lived up to his expectations. As 2 much-needed
physician in an alien setting, he was able to do useful work and at
the same time live in his own idiosyncratic fashion. He worked
with other doctors only at the beginning in order to learn some-
thing about local conditions and about Chinese medical vocabulary.
Then he developed a self-sufficient pattern of private practice and
part-time employment with European governmental representatives;
he had daily clinic hours and also made broad bacteriological sur-
veys. For a while he did research at a large medical center, but he
discontinued this when a paper of his was criticized and at the
same time a distinguished scientist arrived from Europe: “The
competition started, so I left.” Once he considered accepting a
tempting offer to head a large missionary hospital, but abruptly
backed out of the arrangement as soon as he discovered a clause in
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the contract saying that he would not be permitted to leave the
hospital area without the permission of the Mother Superior.

He maintained throughout his years in China an intensive absorp-
tion’ in_his medical work, treating Chinese and foreigners of all
walks of life. But he scrupulously avoided intimate personal rela-
tionships with anyone, as he considered these a threat to his free-
dom. “If I have a friend I have to invite him, and I don't like to be
a slave to convenience.” He much preferred such individual pursuits
as writing, painting, and hunting. “Instead of going to a dinner
party, I can go to the country. I was a man who knew a better
place.” As might be expected, other Westerners in Shanghai dis-
liked Dr. Vincent, viewing him as strange and somehow evil.

After the war he decided, because of past political afhliations (al-
though never interested in politics, he had joined a French rightist
party in his country for the practical advantages this then afforded
him) to move his practice almost entirely into the country. He
began to care for patients over a wide area—traveling by motor-
cycle, horsecart, mule, small boat, or on foot. He kept three separate
clinics in the country, always choosing the sites so that they would
be near hunting areas. He ignored real danger from troops of both
sides during the Chinese Civil War, and pursued with impersonal
mystical enthusiasm both his healing art and his communion with
nature:

I lost myself completely living this kind of life. In the early morning
and in the evening I would fish and hunt. I would work all day, some-
times traveling three hours to get to a patient, sometimes sleeping at his
home. . . . I enjoyed living with the patient because to me he was not
just a case. . . . There was no other doctor, and I was giving life to
plenty of patients. . . . It was a necessity to see life in contact with
poor people and with nature in order to have emotions—emotions
which I can translate inte writing and painting. . . . There was no
man as happy as L.

Dr. Vincent maintained a similar personal distance in his rela-
tionships with his wife and children. He spent little time with them,
referring to his wife as “a very nice woman” because “she never gave
me any trouble and always respected my freedom.” He arranged for
his family to leave for Europe just before the Communist take-
over in 1948. He had virtually lost contact with his mother and
father.
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In 1949, with the new regime installed, he found his services
more in demand in the city, where he again began to conduct
most of his practice. He established what he considered to be good
relations with a few Communist officials, treating them at his
private clinic, and he thought that with so few foreign doctors re-
maining, his future was “bright.” He disregarded numerous warn-
ings from his embassy advising him to leave because the situation
was becoming dangerous. On one occasion, he did make reserva-
tions to go; but he decided to cancel them, because “I felt that to
stay was more in keeping with my character.”

An important feature of Dr. Vincent's pre-thought reform char-
acter was his manner of combining extreme and potentially dis-
ruptive emotional patterns from early childhood with techniques
learned during young adult training to shape a highly personal
and unusual style of life. It is true that a psychiatrist might well
have noted prominent schizoid and paranoid character trends; to
put it more simply, he was a man unable to love. Yet he had de-
veloped a stable and workable identity as a mystical healer—a
lonely adventurer, ever courting new dangers; an isolated seeker of
high aesthetic values, ever replenishing his store of sensations; a
magical manipulator who could master his environment only
through maintaining his distance from other people.

Incorporated in this self-image were three convictions which he
had been seeking to prove to himself almost from the day of his
birth: I need no one. No one can have my insides. I transcend other
mortals. To maintain these personal myths required ever-strenuous
but ever-exhilarating efforts. He was always on guard against his
own inner uiges in the opposite direction: his tendencies to seek
intimacy, work co-operatively, and rely upon other people. These
social and co-operative urges were, ironically enough, his negative
identity. He had to keep warding them off as dangers to his personal
myths, and to his exaggerated sense of individual mastery which
held together the entire configuration.

Like anyone who rebels strongly, he carried with him, through
identification, much of those people from whom he sought to
free himself. He had become, like his father, an. artist and some-
thing of a tyrant. (What he took from his mother is less clear.)
The powerful emotions he had expressed in his early defiance of
authority also left him with strong feelings of guilt. His guilt feel-
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ings were not obvious, and he may even have appeared to some as
a man without a conscience. Instead, he suffered from a more
repressed and potentially malignant sense of evil and need for
punishment, which revealed itself only in disguised form: in his
self-injury at nineteen, his courting of danger, and his remaining in
China long after he had been warned to leave. But the life pattern
of the mystical healer could, under most circumstances, keep these
emotions under control.

When Dr. Vincent was imprisoned, however, everything was sud-
denly overturned: the manipulator was now being manipulated,
the healer was considered “ill” and in need of “treatment,” the
aesthetic wanderer was thrown into a crowded dingy cell, the isolate
was forced to lay himself bare before strangers. Nothing in his
former identity seemed to fit the new circumstances.

In making his wild confession, he did attempt to maintain his
emotional distance and call his manipulative powers into play. A
man without binding group loyalties or devotion to any shared set
of truths, he cared little for the pros and cons of Communist
ideology; his concern was to survive. But thought reform assaults
very quickly undermined his efforts to maintain control and stay
uninvolved; he was drawn—as all had to be—into an intimate
world of personal relationships and of ceaseless self-probing.

Under these circumstances, his personal myth of absolute in-
dependence and superhuman self-mastery was exploded. He had
no choice but to become emotionally engaged in a human society,
perhaps for the first time in his life. This reversal of such a basic
identity pattern was a mark of thought reform’s power; but it was
achieved only through the reformers’ success in bringing out
Vincent’s long-buried strivings toward human involvement, strivings
which he had until then successfully denied. They had also made
contact with his concealed guilt susceptibilities: as he was made
to feel more and more guilty, he could surrender his precious isola-
tion (indeed, he had to, as his flight from people had been one of
the original sources of his guilt), and become more and more what
the environment wished him to be.

When this began to happen, he could call upon no broad beliefs
and no social self to protect him. Dazzled by the sudden filling of a
long-standing emotional void, he took on much of the coloring of
his new milieu. He accepted, and by no means superficially, much
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of the ideology and many of the visions of Chinese Communism.
For he was a man no less vulnerable to human influence than
others; behind his lifelong avoidance of people was both a fear of
and a desire for such influence.

In his process of rebirth, much of his old identity could be drawn
upon. He was able to find a new focus for his mysticism in the
Communist version of “the people”; he could resume his manipula-
tive healing in “helping” his cellmates (“the Communists, too,
bind body and spirit,” he told me); and he could make use of a
“scientific methodology” which appealed to the more concrete and
logical side of his character. His rebirth culminated in his re-
emergence at the end of his reform as the teaching physician. He
gave the impression that during the last part of imprisonment he
had brought his new identity configuration into good working
order; at the moment of release, he was in a fairly integrated state.

When he was thrust into the Hong Kong environment, however,
his new identity was in turn shattered. I have already described the
identity crisis precipitated within him through his inability to trust
himself in relationship to either the Communist or non-Com-
munist world; this information about his background reveals why
his crisis of trust was so extreme. What was most devastating to
Vincent was his loss of the exaggerated sense of mastery, which he
had always been able to call forth in a non-Communist environ-
ment. Having functioned for so long on the assumption that he
could trust nothing and no one outside of himself, the absence of
this self-trust was crucial, and the paranoid psychosis which this
personal faith had always warded off threatened to engulf him.

He was, in fact, closer to psychosis after release than he had been
during the worst assaults of imprisonment. True, it was during
thought reform itself that he had been deprived of his self-mastery;
but then he had been offered a workable identity configuration in
return, along with a strong sense of order and a series of pressures
so involving that his emotions were absorbed by the constant
struggle to keep in step. In Hong Kong he faced a milieuw which
offered neither controls nor support; instead it presented a peculiar
combination of freedom, colonial flavor, inequalities, artificiality,
and a certain tentativeness. To be deprived in such a place of his
only dependable identity mechanism meant facing for the first
time the full consequences of his loss—facing both outer chaos and
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inner confusion.

Consequently, Dr. Vincent showed a tendency to relapse into
the identity of the repentant criminal, as, for instance, when he
reacted to the Chinese businessman as an accusing judge. He also
had the—to him—novel experience of suffering from, rather than
thriving upon, loneliness. In his encounters with friends, casual
acquaintances, and with me as well, he sought help in the struggle
to regain his lost sense of integration and mastery. But he was ill-
equipped for close relationships, both because of his oldest life
patterns and because of his newly-magnified suspiciousness. He
quickly sensed that hope lay, not in the imposed emotional patterns
of thought reform, but rather in a reversion to what he was best
equipped to be—the mystical healer.

Once he was permanently removed from external thought reform
pressures, this reversion was inevitable. The clearest evidence of his
return to his old pattern of experiencing all of life through his own
mind and body is expressed in the following extraordinary statement
made during our final interview:

‘What happens is strange—this experience is useful to me—because I
proved everything in China . . . to be in jail and to be accused is
part of myself. . . . It is difficult to explain. . . . Now I have had the
experience of the reality of that world. I know what they do. . . . My
mind is more enlarged.

I know everything about them—how cruel they are—their different
mind—their materialistic way to see things—their logic. . . . You
cannot know—you cannot understand what the chains and the tou-
cheng [struggle] mean—about the compulsion they use. . . . I know
everything about the step-by-step method . . . it is the difference be-
tween a man who studies anatomy in a book and a man who studies
anatomy on the body.

1 can see the situation through my experience, a personal experience—
physical and spiritual. Now if somebody said to go back to China, 1
would say no; without my experience, I would say I have to go back.

Here are echoes of the youth who put a bullet through his own
shoulder to express his love for a young girl: the experience must
be his, or it is no experience at all. This basic core of character had
survived parental criticism, strict Catholic schools, medical study,
twenty years of life in China, and even thought reform itself.

Dr1. Vincent’s confusion and search was, on the whole, non-
ideological. Communist and non-Communist beliefs were, as always,
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important to him only as they affected his immediate life experi-
ence. Even his confusion about ideas, manifested in the jump from
one side to the other, was mainly an involuntary emotional experi-
ment, a form of identity testing. His search led inevitably back to
that part of him he knew best. But the effect of the Communist
view of the world and the thought reform identities which he had
absorbed during his imprisonment cannot be completely dismissed.
These remained within him as an alternative self, ready again to
emerge—as they did during our interviews together—should he feel
wronged or neglected during his future life in the non-Communist
world.

What about his statement that he had never “talked so frankly”
as he had to me, and that this was an effect of his re-education? I
think he answered this question in his last sentence: “I have a
feeling I left part of myself in Hong Kong.” This remark can be
interpreted in more than one way. It contains the suggestion that
through thought reform, he had learned to surrender his “insides,”
and had therefore been able to reveal more of himself to me than
he had to anyone before. But it implies also, and perhaps more im-
portantly, that in leaving part of himself in Hong Kong, he was
shedding one of his skins in order to free himself for what lay
ahead. He was leaving behind the newest, least comfortable, and
most expendable part of himself, the reformed man. He was aware
that thought reform had taught him to “open” himself to others;
but having done so, first in prison, and then with me in Hong
Kong, he was bent upon unlearning his lesson.

Anthony Luca: Liberal Father Confessor

Father Luca’s confusion and search took a very different form,
influenced by his own special background and character. Born in
East Africa, son of a prominent Italian colonial official, Anthony
grew up with a dual allegiance. He was very much a European boy
—living among “natives” he was made especially aware of this;
but he was also a child of Africa. He spent nine of his first eleven
years there; and when he was sent to live in Europe from the ages
of seven to nine, he had longed for the freedom of “the land . . .
the river . . . a whole little world of our own” in Africa. An excel-
lent student during his early years, his work suffered in Europe. But



THE OBVIOUSLY CONFUSED 97

more disturbing to him were his social difficulties there among the
“rough and rather unpleasant” boys in his class, who spoke a kind
of slang he could not understand. And when Anthony, without
thinking, used the common language of Europeans in Africa—
African words mixed with-his own language—he was laughed at and
teased. His companions, with the merciless psychological accuracy
of schoolboys, summed up his conflict when they tauntingly dubbed
him “the white Negro.”

His family relationships perpetuated this conflict, and also pre-
sented him with an additional emotional duality. The family had in
many ways a classical European constellation: a stern, strongly
opinionated, “authoritarian” father; a less talked about, but more
intimate mother; a “very reliable” older brother and a more erratic
and attention-getting younger brother among Anthony’s five
siblings.

His feelings toward his father alternated between fear and love,
mecting in a common denominator of respect. He happily recalled
the long walks which they took together in the open African
countryside, during which his father would tell him informative
and interesting stories and teach him the alphabet to prepare him
for school. But his father also had a more frightening side, so that
Anthony had a “double idea about him”; he was demanding and
critical, and would frequently beat the boy for misbehaving. An-
thony resented his father'’s tendency to *“say what was wrong but
not use many words of explanation or justification.” Despite this
conflict, he was deeply impressed with his father’s “great sympathy
for the black man,” and his energetic defense of Africans in their
conflict with Europeans.

He received affection and solace from his mother, but he was
troubled by her “nervousness”—and he sometimes felt that both
of his parents neglected him in favor of their own cultural and intel-
lectual interests. Despite these problems he deeply missed his
parents when, on medical advice, he was sent to live with relatives
in Europe because of the discovery of what was then diagnosed as
a kidney ailment. Put on a closely-supervised medical and dietary
regime, and beset by emotional conflicts, he at first felt weak and
worthless: “I was little, had no strength, and the other boys
despised me.” But these feclings were soon overshadowed by a new
pattem which quickly became a major concern—his “badness.”
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As a child in Africa, Anthony had an occasional show of temper
and was considered to be a bit reckless, sometimes self-destructively
so: he would experiment with his environment by putting dirt in
his mouth “to see what it tasted like,” or by running across the
street just in front of an automobile “to see if I could run quickly
enough.” But later in Europe, feeling lonely and persecuted, he
became more generally ill-tempered and disobedient; and a con-
tinuing struggle with his aunt and uncle developed (or with his
father during visits). The conflicts began with Anthony’s mis-
behavior, and ended either with his being sent to bed without din-
ner, or, more frequently, with his being placed in the “black cellar,”
despite all his infuriated cries and kicks.

This pattern diminished somewhat when he returned to Africa;
but when he was in Europe during his teens—he had entered
boarding school there at the age of eleven—his “badness” took
another form, a disturbing new sexual awareness. He experienced
anguished feelings of guilt and shame about his masturbation and
his sexual interest in girls, and also in connection with a physical
approach made to him by another young boy.

After a while, he did begin to earn some respect in school be-
cause of his fine grades, his rapid body growth, and his developing
ability in sports; he made more friends and felt more accepted by
others. But he was aware of a “contradiction” in his character, one
which always remained with him: in his relations with other people
he alternated between shyness and fear on the one hand, and
overly assertive and dogmatic attitudes on the other.

This “bad” (and sexually aware), “weak” (but athletically com-
petent), able and intelligent, shy-domineering, “white Negro”
adolescent sought some way to integrate these painfully unmeshed
aspects of himself and become a person whom he and others could
respect. He found it through religion, and specifically through the
clerical ideology of the Catholic Church.

He was embracing a doctrine which had always been available
to him. As a son of “good” (although not fervent) Catholics, he
had begun to attend Mass in Africa when still an infant and had
been instructed there by missionary fathers. He had not, however,
demonstrated a particularly strong interest in religion until the time
of his troubled adolescence, when he began to seek comfort through
long periods of prayer in the chapel of the dormitory (run by
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Catholic fathers) where he was living. During the course of this
inner search, he developed the conviction that his mother and father
had not been sufficiently pious or serious in their lives. His resolve
to follow a more purposeful existence carmried him closer to an
ideological solution of his identity crisis.

It was something of thinking that there must be some great interest in
life to help others—to have a lasting aim-—a broader point of view
that embraced the whole of things which could help people who under-
went unpleasantness.

At the age of fourteen he participated in a Catholic retreat
supervised by one of the fathers—three-and-one-half days devoted
to prayer and meditation, while completely withdrawn from
worldly activities—which he considered a crucial interlude in his
life. During the retreat, he thought a great deal about what he
considered to be his two main faults—his sexual ideas (especially
the guilt accompanying masturbation) and his bad temper; he
sought ways to overcome these and to “correct myself.” His plans
became more specific and affirmative: “I emerged with the resolve
to be good, to be active in the world, to have an aim for religion.”
He dates his urge to enter the priesthood from this retreat; but at
the time he told himself it would not be possible because he was
too unworthy. At the age of sixteen he made his definite decision,
strongly influenced by a young priest whom he greatly admired and
who planned to do missionary work in China.

Anthony was then certain that he too wished to become a mis-
sionary, either in Africa or China. A schoolmate’s interest in China
and his friendship with Chinese Christian students played a part
here. Like many European Christians of this period, he viewed
China as the great missionary challenge: “I thought that what I
could do best was to be a missionary in China . . . the biggest
country . . . the most people . . . to be a parish priest was not
so necessary.”

His family was not pleased with his decision. His father, whose
aspirations for the boy included a brilliant and conventional career,
particularly objected to his choosing a small, unknown missionary
order rather than a famous society like the Jesuits. But Anthony
succeeded in winning over his mother, who in turn combined forces
with the seminary Superior to obtain reluctant agreement from her
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husband.

During his six years of seminary training and theological study,
the emphasis was upon “self-xamination” and “internal dis-
cipline.” Anthony found it quite demanding, particularly since “I
always had difficulty in exactly stating my feeling,” but he felt
that he profited from the training and had “good memories” of
these years. He went on to take advanced theological studies, com-
pleting a doctoral dissertation relating to the psychological aspects
of faith; and he also did work in medicine and Buddhist philosophy
to prepare him for his Asian missionary assignment.

His departure was delayed by the war, and he remained in Europe
for three additional years. He became involved with anti-Fascist
underground activities, and worked closely with guerrilla forces.
During this time he demonstrated unusual bravery, volunteering
for dangerous missions, and on one occasion approaching unarmed
a group of enemy deserters to convince them to give up their
weapons. He attributed his lack of fear to his firm conviction that
what he was doing was right; and he was widely praised for his
courage.

When he was finally sent to China, Father Luca was quickly
enthusiastic and successful in his missionary work. He responded
strongly to the country, the language, and the people. He developed
particular affection for the young Chinese he guided and taught,
and they in turn regarded him with great respect and affection.
But he was still troubled by the emotional problems which had
plagued him since early adolescence. His sexual conflicts emerged
in his experiencing “great affection” and “intimate feelings,” on two
occasions, for young secondary school girls with whom he was
working; and his difficulties with authority came out in his frequent
resistance to those above him, and his fluctuation between over-
bearing and self-effacing attitudes. He continued, as in the past, to
overcome these problems through meditation, prayer, and especially
religious confession.

But after the Communists took power, Father Luca found him-
self in conflict with both the representatives of the new govern-
ment and with many of his own colleagues. Much of his activity
was devoted to organizing Chinese youth into the faith-propagat-
ing Legion of Mary. The Legion, as well as all other religious
organizations, was soon required to register with the new regime,
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and it was bitterly criticized and constantly harassed because of
its opposition to the regime’s triple autonomy movement. At Com-
munist mass meetings, the Legion of Mary was denounced as a
“reactionary” organization devoted to “espionage,” and Father Luca
heard that on one such occasion he was publicly accused of incit-
ing young boys in his youth groups to “sabotage” and to various
forms of vandalism.

Father Luca favored moderate behavior on the part of the Church
in meeting this crisis. He especially opposed arbitrary attitudes of
individual Catholic officials and was critical of those who indulged
in political—and in some cases military—action against the Com-
munists. He argued against the thesis that all Communists were
evil per se, expressing the Christian point of view that they were
human beings after all, sometimes guilty of wrongs, but capable
of redemption. Father Luca felt strongly about the Church’s need
to find a means of surviving in China, and about his own personal
desire to remain there and continue his missionary work. He re-
peatedly ignored his colleagues’ advice to leave despite what they
considered to be his precarious personal position.

The man who was imprisoned, then, was an effective and in-
tegrated human being, one able to work and to love. Crucial to
his identity was his sense of being a man of God, a representative
of the Faith and of the Truth, a responsible official of the Catholic
Church, a friend of the oppressed, a searching and open-minded
scholar, a brother and father of Chinese youth, a lover of China
and of the Chinese, and a foreign member of Chinese culture. But
ever lurking in the background was another much more derogatory
self-image, a view of himself as impure (sexually) and unhumble
(in his dealings with superiors). Also part of this negative identity,
we suspect, were old feelings of weakness, as well as the fear of
alienation from friends and colleagues. These negative and posi-
tive elements were both included in his over-all identity of the
liberal “Chines¢” father confessor.

His liberalism was related to his past identity struggle: torn apart
as a child by the conflict between his African and European selves,
deeply attached and yet a bit unsteady in his family identifications,
experimental and inquisitive since earliest childhood (even to the
point of swallowing dirt), he had early learned to be receptive to
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the other person’s convictions and way of life. With him, as with
anyone truly receptive, this meant not just standing by with tol-
erance, but actually becoming each of the things which challenged
his sense of identity—whether African child, European schoolboy,
or Catholic priest and missionary. Thus he became more “Chinese”
than his colleagues, closer to and better loved by those whom he
guided and instructed. At the same time, his capacity to under-
stand and sympathetically enter into the other person’s point of
view made him more proneé to moral conflict and indecisiveness.
Such is likely to be the identity constellation and the dilemma of
any “liberal,” no matter what his cause.

Priests have been called “father-confessor” since the Church’s
early days. For each priest this title has a shared as well as a special
meaning; in Father Luca’s case, it symbolizes much of his character.
He was even more the “father” than the average priest, since almost
all of his professional career had been devoted to work with young-
sters, and he liked to do this work best. He was a “confessor’—
as a priest, novice, naughty child (and later as a prisoner)—in
all three meanings of the term: he made confessions, he heard con-
fessions, and he also “avowed and adhered to his faith under perse-
cution and torture without suffering martyrdom.”

Confession, then, had long been for him a personal style, even
a way of life. It was not without its diffiiculties: the small boy was
not always clear about what wrong he was expected to “confess”;
the novice could not easily express his exact feelings. Whatever in-
articulate and repressive forces worked against it, however, con-
fession had served him well. Through it he had been able to face,
and share with sympathetic colleagues, the disturbing feelings which
had fed his negative identity. It had been especially important in
subduing (although never fully conquering) his sexual urges and
aggressive tendencies.

Nonetheless, the sense of evil which accompanied these sexual
and aggressive urges could not easily be stilled. Confession helped
to keep these feelings conscious and manageable (rather than in-
accessible and more dangerous, as with Dr. Vincent); but it also
required him to search out his own evil, to look constantly upon
himself as one who is guilty. His susceptibility to guilt, present
from early life, was thus ever stimulated anew. Managed reasonably
effectively by his tie to the Catholic Church, his guilt was a point
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of vulnerability for any new authority which might seek to manipu-
late his loyalties; it was, in fact, the royal road to his negative
identity.

Father Luca’s complex adult configuration was largely the product
of emotional compromise. In dealing with his father and all later
authorities, he had alternated between submission and rebellion.
He had, in a sense, defied his father in becoming a priest, and es-
pecially in a small missionary order; but he was remaining within
a Catholic ideology which his family held sacred. Moreover, he
became, like his father, at the same time both a champion of the
rights of “natives” and a loyal servant of a European institution.
He also possessed a tenderness which—as his prison memories sug-
gest—must have been derived from a relationship of love and in-
timacy with his mother; a relationship which may have been
responsible for much of his submissiveness, receptivity, and pen-
chant for suffering.

In his ideological solution to his identity crisis, Father Luca
(unlike Dr. Vincent) acquired a comprehensive if constricting view
of the world, and a strict code of conduct for relations with other
people; he took on a sense of loyalty and near-total submission to
an institution greater than himself. His concern was no longer
simply, “Where do I stand?” and, “What can I do about my bad-
ness?” Badness and commitment still had to be dealt with, but not
on an individual basis. Instead, he asked himself, “How can I
purify and humble myself in order to better serve the Church?
How can I be more consistent in my life, and mean what I say
and do? How can I, as a Catholic priest, be fully sincere?”

It is therefore not surprising that Father Luca objected strenuously
to the judge’s impugning his sincerity. He stated his position at
the beginning—"“a mistake or a matter of religion”—which made
him, as he stood before the judge, both a man defending truth and
a representative of a sacred institution. The fact that he had doubts
about his own sincerity, at whatever level of consciousness, made
him fight all the harder: one does not reveal inner weakness before
the enemy. Moreover, by this same initial statement, he had de-
clared his imprisonment a test of his sincerity; he assumed the
posture of the confessor who is the defender of his faith against
those who would persecute it.

The irony of his situation was that his reformers meant some-
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thing a little different by “sincerity”: for Chinese Communist of-
ficials, both in prison and out, to be sincere is to yield to them as
representatives of the Way and the Truth. “Insincerity” or resist-
ance is the one attitude which they will not tolerate, and they re-
garded Luca’s behavior as provocative. This, plus their prior identifi-
cation of him as an enemy—he was not only a Catholic priest, but
a leader of a militant Catholic organization—led to their use of force
and brutality to a degree unusual even for a Chinese Communist
prison. As on earlier occasions in his life, Luca could not grasp or
articulate what he was expected to confess; and although the re-
former’s contradictory demands may have been mainly responsible
for this, it is very likely that Luca’s lifelong resistances to confes-
sion also played a part, as he seemed to have much more difficulty
than most other prisoners in reaching an understanding of the situa-
tion. In any case, he experienced a more profound physical and
psychological breakdown than did Dr. Vincent.

Father Luca’s false confession reflected both a disintegration of
his sense of reality and identity, and an outpouring of his sense of
evil. His experience was like that of a man, who, troubled by feelings
of guilt, dreams that he is a criminal being punished. Luca was
a “criminal” being punished in jail, “dreaming” of having com-
mitted the kind of crime of which he was accused—his dream
work much assisted by his surroundings, and closely supervised by
judge and cellmates. In a twilight state of fatigue, pain, and al-
tered consciousness, he was both responding to the prison message
and at the same time reverting to his own familiar confession idiom.

No other prisoner I encountered confessed more extensively
than did Father Luca; nor did anyone else sustain for as long a
period such a grossly false story. He could do this and even believe
in his confession, not only because the environment encouraged
this belief, but also because his confession had for him the ring
of psychological truth. That is, it expressed “subversive” things
about himself, albeit in the language of the Communist police
system rather than that of the Catholic Church. It was an extreme
version—a caricature—of his own negative identity. As an expe-
rienced confessor (and a man who had done some writing) Father
Luca could be creative, prolific, and convincing in using this carica-
ture to develop his confession-novel.

The direct physical assault, coming at the height of the false con-
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fession, showed a loss of control on the part of the Communist of-
ficials. They had begun to check Father Luca’s false confession, ap-
parently after having believed a good deal of it, and had found it to
be “insincere” beyond words—in both the conventional and their
own special meaning of the term.

Luca himself, once injured (and physically punished), rose to
impressive heights of courage and strength. He had given indica-
tions of his will to survive even before the injury. His delusions
had included fantasies of self-affirmation—of recovery, rescue, and
return to priestly activities—along with elements of guilt. At that
time, too, he could summon faith in the religious purpose of his
suffering (“penance for my sins”). Crippled and helpless, he was
able to reach more profoundly into his emotional being and remind
himself of the most basic forms of trust he had known in the past:
religious comradeship, earthly places, both beautiful and permanent,
and most of all, sad songs which took him back to maternal love
and tenderness. His identity collapse had been temporary; now he
sought always to reaffirm that in himself which he most valued and
could depend upon. And at the same time, he kept his inner ex-
perience within his own religious idiom. His imprisonment was a
continuation of his lifelong self-purification. His faith was a power-
ful ally, one he would under no condition surrender: hence his dra-
matic assertion that “to take off my religion it is necessary to take
out my heart and to kill me”—both a statement of creed and a
quashing of self-doubt.

This very creed and his devotion to the Church behind it led
to his greatest pain during reform. As a “liberal” he had already
been in conflict with “illiberal” (and militaristic) colleagues, with
whom he was now accused of conspiring. As a “liberal,” he could
also “feel” the validity of some Communist objections to official
and nonofficial Church activity. He was especially vulnerable to
accusations that the Church did such apparently “good” things as
helping the sick and poor for its own selfish reasons: this would
be “insincerity” at its worst. But he was susceptible not only be-
cause he was liberal; it was precisely in this issue that he found his
guilt, both personal and existential, most exploited. A negative image
here—of self and Church—was both intolerable and unavoidable.

Luca’s quest for “sincerity,” as well as his “Chineseness,” served,
toward the end of his imprisonment, to bring him into a position
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of harmony with the officials: all became increasingly “frank” and
“sincere.” But it was sincerity at a price, and led him to the in-
congruous position of “helping” a fellow-priest make a criminal
“confession”—his furthest venture into “betrayal.” He was, to be
sure, still “hearing confessions™; but now “sincerely” in harmony
with the opposition.

Yet this too was only partial and transient. Immediately upon
release, he was identified by his religious colleagues once more as
the dedicated Catholic priest, which he had never really ceased to
be. He also faced the delicate problem of restoring his identity
as a liberal confessor, deeply committed to an authoritarian Church.
His identity flexibility required that he scrutinize the Communists,
the Church, and himself. In his profound sense of shame and
guilt over having betrayed the Church (and himself), he felt the
need to both relive and reformulate his relationship to it. Thus the
story of the “naughty little girl” converted to active Catholicism
despite parental opposition retells his own experience in enter-
ing the priesthood. His “liberalism” had obliged him to give a hear-
ing to some of the Communist message; but this involved him
much less than his personal, credal, Catholic search. Now, as before,
he could deal with his conflicts within his religious framework.

He conveyed the feeling that his imprisonment had made him
more open to others’ influence, more submissive; these could be
important changes, but as heightening of traits already present,
rather than as new characteristics. Perhaps an even more profound
upheaval for Father Luca was the need to surrender much of his
“Chinese” self, leaving him in a state of mourning which began
not with imprisonment, but after release. He gave me the feeling,
however, that from his careful, painful, and conscience-ridden
weighing of ideas and emotions, a somewhat remodeled, but still
liberal (and not entirely un-Chinese) father-confessor was re-emerg-

ing.

Professor Hermann Castorp: The Submissive Scientist

Let us now examine the experience of another man who falls
into this general category of the obviously confused, yet responded
quite differently from either Dr. Vincent or Father Luca. A biologist
from Central Europe in his mid-fifties, Professor Castorp was intro-
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duced to me by a member of his consulate in Hong Kong. Two or
three of my other subjects who had met him in prison told me he
had been “very progressive”; but when he came to see me just a
few ‘days after his release, he could best be described as “lost.” In
addition to the typical postimprisonment fear and suspiciousness,
he was overcome by loneliness, and sought group protection when-
ever he could: “Even when crossing the street, I waited for a few
people and crossed with the group.” He welcomed the opportunity
to talk things over with me, and so clearly enjoyed our three half-
day sessions together that each time he was reluctant to leave. Yet
despite his voluble answers to my questions, and his eagerness to
prolong our talks, his manner was vague and distant, much like
that of the stereotype of the “absent-minded professor.”

Both in his native Austria, and during his twenty-five years in
China, Professor Castorp had lived the quiet and detached life of
the scholar. A hard worker and a capable, well-liked teacher, he put
a premium upon meeting—or even exceeding—the demands of
others:

I have always had the tendency to satisfy people. . . . I have never
wanted to displease anyone. If I am given work, I try to do better than
what is expected. . . . If you give me a salary that is satisfactory, my
entire energy is yours.

He attributed these traits to his “strongly Catholic” and “very
conservative” Teutonic upbringing; to his stem and “sober” govern-
ment-official father who, although he remained in the background
in most family matters, had opinions which counted (“What will
he think of me if I do something wrong?”); and even more to his
“dictatorial” mother (“The kind of person other people submit
to—even dogs listen to her”) who directed everyone in the house-
hold, bought all of Hermann’s socks and underwear until he was
twenty-two years old, and created an atmosphere within the home
which ensured “that things must be done in a way that mother is
pleased.”

In his schooling he worked actively to please his teacher; and dur-
ing the years afterward, he continued to seck to please others, and
avoid contention.

I didn’t like to have the teacher angry at me. A driving force was to
keep my teacher satisfied. This makes it happier for everyone, for him
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and for me. . . . I always try to find out what in the other person I
could agree with. . . . I don't like people who conjure up big conflicts.

Similarly, he accepted without question the Catholic religion in
which he was brought up. He was concerned much less with its
dogma than with the loyalties which he felt to its moral principles,
and to the family and Church organization around it: “I am the
kind of man who must live in some kind of organization or society
where I feel the need to do good.”

He thrived on the “simple cultured form of life” of the Youth
Movement in which he participated, especially by its “clean,” Puni-
tanical emphasis, and its single-mindedness: “I like people with
strong convictions who stick to them.”

But the one area in which he found active self-expression and
which became his true “holy of holies,” was science:

I am a scientist by conviction. I have been since very early in life. It is
as an artist uses his art. I like to use my hands, my equipment, to ex-
periment and to teach others.

He even defied his parents in embarking on this career, as they
had a different profession in mind for him; but at the same time,
he believed his scientific interests to be an inheritance from his
maternal grandfather. He also felt that in his work—in his passion
for research, his abilities as a teacher, his originality in construct-
ing apparatus—he was, like his mother, a “leading spirit” whom
others sought to follow.

He avoided considerations of philosophy and metaphysics (“The
more you think about them, the more confused you are”), and had
no concern with politics or with abstract ideological principles
of any kind; what mattered to him was the operation of a system:

I am not interested in names—monarchy, democracy, dictatorship. I am
interested in how things are actualized—how they work. I do fecl there
must be a factor of stability.

Coming to China at the invitation of a missionary university, he
found conditions very agreeable to him in both his personal and
professional lives. He was devoted enough to his strong-mindéd wife;
but he readily tolerated long separations brought about by European
medical treatments which her ailments were said to require, as
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long as another equally forceful woman could be found to run
his household. Never too drawn to the sensual side of life, he was
passionately involved in his teaching and his research. He thrived
upon the difficult working conditions, and especially enjoyed the
feeling that his professional skills were indispensable. Moreover,
he delighted in the slow pace of Chinese life, and in what he
called the “spirit of compromise” of the Chinese people. He found
himself readily blending with his environment:

It is very interesting how surroundings influence you. . . . The stu-
dents had a certain way of eating. I began automatically to eat just like
them. . . . I even began to call a dog in the Chinese way.

His evaluation of the political regimes under which he lived
depended largely upon those around him. Thus he at first was im-
pressed with the Nationalist Government “because I saw the en-
thusiasm of the students”; later he shared with them a strong resent-
ment of the Japanese invaders, but then he found “a few Japanese
who were not bad people,” explaining that “in everyone I can see
something good.” Mostly, however, he was disinterested in the
world about him except as it pertained to his work. He did not care
for psychological probing, but “if someone told me something
about myself, I always thought, probably he is right—there must
be something in it.”

He continued his work after the Communists came to power;
but when the new regime took over the running of his university,
he decided to leave because “I thought I would not fit.” Several
delays occurred in his getting an exit permit, followed by his unex-
pected arrest.

His response in prison from the beginning was to confess every-
thing he could about his own past actions, and avoid antagoniz-
ing his captors. Compared to Father Luca and Dr. Vincent, the
pressures applied to him were relatively mild: no chains, no hand-
cuffs, and none of the persistently extreme accusation which leads
to falsification. On his part, he made a consistent effort to adapt
himself as well as he could to this difficult environment, rather
than concern himself with moral or ideological issues. “It is hard
to say how I felt. I cannot judge these things, although I can easily
find a concrete course to take.”

His personal confession was not too greatly emphasized, and he
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was quickly exposed to re-education. To the hsiieh hsi sessions he
brought the approach of a scientist:

I paid close attention. I wanted to find what it was about. Mine was
the attitude of research.

His approach was made feasible by his captors’ failure to make
him, as they did most other Europeans, a special target. “They
saw at once that I was harmless. If I talked a little, they didn’t
expect too much.” Moreover, he was ingenious in his ingenuousness.

From the very beginning I said what I thought and this made it easier
for me. . . . By nature I am anti-revolutionary. I don’t like everything
turned upside down. So when the Communists said, “You are anti-
revolutionary,” they were right and I admitted it. I said, “I am.” If
vou admit things openly, they do not make so much fuss about it, they
simply preach to you. But the moment you tell them stories, they get
mad.

But his “research” (he was, after all, a participant-observer) led
him to accept as valid much of the “data.”

I began to understand many things that I did not understand before.
. . . It was a logical system in itself—talking about land distribution,
why the tenants were poor—about China’s losses from the international
imperialists—things I’ve never been interested in before. I saw for the
first time how the Chinese themselves felt about these matters. My
whole thinking about these problems was enlarged.

Nor could he disentangle himself from the bias of his teachers’ jar-
gon, although he recognized it for what it was: “Old China was
bad, new China good, and America bad—it is an official kind of
language.”

He could even begin to accept the Communist point of view
about his own criminal guilt, although it was based only upon
anti-Communist statements he had previously made: “From the
way I talked before, I influenced others against the Communists
—so from their point of view I am guilty.” But he was never able to
develop a strong inner sense of sinfulness, and his cellmates fre-
quently criticized him because he had no “feeling of guilt.” He
thought that such a feeling was “too much to expect from a man,
because the world is not a religious order, and their requirements
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were too high.”

He viewed Communism as a religion, a point he made frequently
during our interviews, yet at the same time he managed to hold
on to the general principles of his own Catholic faith. Here he once
more made use of the scientist’s approach.

I would emphasize the scientific explanation of the world, saying that
there must have been a beginning, and therefore religion has a place.
They would say, “This is a scientific religion, and it is all right.” Offi-
cially, they were just supposed to be against superstition and not against
religion.

At the same time, his sense of involvement in the Catholic re-
ligion was of profound importance in his holding on to his sense
of identity.

I would always figure out whether it was Easter or some other Catholic
holy day so that I could stick to their custom. . . . If I had no reli-
gious background, it is possible that I would have committed suicide.

He was pleased by the more favorable treatment accorded him
as he became increasingly viewed as a “progressive”; but he was
disturbed by the moves from one cell to another which this shift
in status brought about. “I disliked changing groups. I felt I be-
longed to a group like a chicken belongs to its flock.” Moreover,
after a period of time, he found his “research” less and less reward-

ing:

After I understood the fundamentals, I began to get bored by it all—
then the main thing became avoiding trouble. . . . Ten hours a day
is too much, you get overfed, and this kills off deeper interests.

But he always retained the strong need to please his captors, as
well as an underlying wish to be free of them—reflected in a re-
current dream which he had during his imprisonment.

1 would dream I was allowed to go home for an afternoon. I didn’t
remember whether I was required to return at night or allowed to return
the next day. I thought, “You are too stupid—you will do something
wrong and the man will be very angry with you.”

In his associations to this dream, he relates it to his lifelong pattern
of avoiding conflict through submission.
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I didn’t want to displease the official, I would always give in in order
to avoid conflict. . . . It was my duty to ask him when to come back
and not to break the rule. . . . I have a feeling that I am this kind
of person—who does things wrong and who forgets—this could happen
to me. . . . I always must satisfy people.

After his release, his “lost” appearance reflected both his emo-
tional and ideological confusion. Sometimes, like Vincent, he
seemed to be longing for the security he had known in prison.
At other times he would criticize the unfair practices of the Com-
munists, but then temper his criticism, using the thought reform
language: “Of course the people know this.” Of his former jailers
he said: “Objectively speaking they are wrong. But you can’t help
but have a respect for these men. They work hard and sacrifice and
have a certain human value.”

In a personal sense, he was very labile in his emotions. He formed
quick attachments to people he met in Hong Kong, especially if
they had also just been in a Chinese prison. He was quick to weep
when one of these friends left the Colony; he also wept just listen-
ing to sad music. But he expressed an optimistic note despite his
difficulties, recognizing his need to “absorb and repair,” comparing
himself to a “business which has gone bankrupt and now has to
start up again.” He seemed on the whole less emotionally dis-
turbed than either Dr. Vincent or Father Luca, and others among
my subjects who knew him told me that they felt he had weathered
the experience much better than they had.

One of his ways of dealing with his own confusion was to at-
tempt to look at thought reform from a distance, discuss its general
principles, its effectiveness, and its economy of manpower. At the
same time, he would try to evaluate how useful the experience had
been to him; his conclusions were ambivalent, but helpful to him
in working out his feelings.

A few months would have been worth it—but not three years. . . . I
am not converted so much that I go one hundred percent to their way
—but what 1 have seen and learned is worth something.

He sought to maintain a fatalistic attitude toward his imprison-
ment: “It can’t be helped—Ilike breaking a leg. . . . It was a revolu-
tion, and they had the guns and not I.” And to remain critical of
both worlds: “I can’t say that it was justice, but I can’t say that
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there is justice here in Hong Kong either.”

During the course of his stay in Hong Kong, however, he began
to be more critical of Communists, questioning much of what
they had taught him, and especially condemning their police
methods.

A person you know must tell all about you—they want to check every-
thing. I dislike this police element of the state. I had the attitude of old
China—that the best government is one that you don’t see or feel at
all. . . . There, from the time you get up in the moming until the
time you go to bed at night, they control you,

During our last talk together, his words were again conciliatory
rather than critical. About his own experience he said:

I don’t like it; I have lost,too much. But when you go to a country
like that, you must expect that these things can happen. . . . Who
can | blame? The whole of China because it is so backward? The KMT
[Nationalists] because it was so corrupt? The Communists because
they could gain victory?

And about Communism in general:

Communism is good for the Chinese—for countries with primitive
economic conditions—but I cannot imagine it for the West. . . . But
if it makes the West more conscious of the need for social reform, then
it has done some good.

He began to make active efforts to rearrange his personal life, seek-
ing a new teaching position in the Far East, again in association
with a Catholic missionary group. He realized that his concerns
about ideological questions would become much less important to
him once he got back to work: “When I find another job, things
will be fixed up—then I won’t talk about these other things any
more.”

The patterns of Professor Castorp’s early life, imprisonment, and
post-release period suggest the identity of the submissive scientist.
He had been consistently submissive in his attempts to please
parents, teachers, Western and Chinese associates, his wife, prison
officials, friends in Hong Kong who had shared his experience,
and, during our interviews, me. Beginning with his parents, he
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could feel sure of love and protection only insofar as he complied
with other people’s wishes; compliance meant being open to their
influence. Consequently, he was deeply influenced by thought re-
form, and he retained more of its ideology than had either Dr.
Vincent or Father Luca.

This is an apparent contradiction: a man most submissive and
open to influence seems to be in the end least emotionally affected
by thought reform. The contradiction disappears, however, if we
recognize that people like Professor Castorp have the ability to
hold on to what is most important, while seeming to surrender
so much of themselves. Once he had become a scientist—his solu-
tion to the identity crisis of adolescence—this identity became the
most precious and the most creative part of his being. Science had
for him some of the mystical appeal which medicine had for Dr.
Vincent and the priesthood for Father Luca, because it enabled him
to channel his energies and find his individual form of self-realiza-
tion. It was the one area in which he could show defiance (whether
to parents, wife, or existing intellectual principles), become a leader
of men, and find a passionate meaning in life.

On the other hand, although being a scientist was the one thing
that was specifically his, it also had deep connections with his
early family identifications. He felt the scientist in him to be part
of his maternal heritage, and he associated this powerful part of
himself with his mother. Whatever their demands, his parents
had transmitted to him a strong sense of commitment to family,
religion, and nationality (the last more cultural than political).
This sense of commitment contained the single-mindedness which
he admired; and this single-mindedness—enhanced by a repressed
sexuality—he brought to his own scientific work. Thus, when un-
der fire, he could call upon both his Catholic religion and his scien-
tific research attitude 2 for strength; it was not the dogma of either
which mattered, but rather the sense of afirmation and the sur-
vival techniques which both could supply.

Professor Castorp was also fortunate in the high status accorded
the scientist in the thought reform environment. Indeed, the iden-
tity of the scientist was one which Communist theorists always
claimed for themselves. Thus, as long as he submitted on questions
of ideology (which had never had great importance to him), they
permitted him to retain what he held most sacred. He could re-
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main the empiricist, and keep his gaze on the system, sather than
look deeply into himself. To be sure, he could hardly maintain
complete scientific accuracy in dealing with thought reform material.
Nobody could. But by keeping relatively intact that part of himself
dedicated to precision and truth, he could at least maintain a check
upon the most gross distortions, and bring into play immediately
following his release an unusually effective reality-testing mechanism.

The importance of the mild treatment which Professor Castorp
received should not be overlooked. Less bludgeoned—physically
and mentally—he did not experience guilt and shame as deeply as
did both Dr. Vincent and Father Luca. Had his reformers been more
severe, they might have tapped a good deal more guilt and shame
in him, too: mild-mannered men like Professor Castorp are likely
to feel guilty about the hostilities which they tend to repress. His
post-release identity crisis was that of a dependent man deprived
of his props, a single-minded man deprived of his raison d'étre,
a creative and a plodding man deprived of his materials and of his
routine. Although his emotional balance had been disturbed, and
although he had experienced more of a sense of evil than he realized,
his basic identity structure had not been overturned. His tendency
was clearly to retumn to his scientific work and let the ideologies
take care of themselves.

General Patterns

There were, then, many different responses among the obviously
confused. Most of the prisoners fell in this category, and its elements
of confusion and search were present in some degree in everyone
who experienced thought reform. But the obviously confused West-
emners were distinguished by the fact that their confusion and search
were conscious, and therefore openly dealt with, while the reactions
of the apparent converts and the apparent resisters were more rigid
and hidden. Yet even in this group, much of the reform experience
—as well as the older emotions which it revived—had to be quickly
repressed.

When I saw most of these people, they had set themselves the
task of returning to what was essentially their previous identity
while trying to come to grips with, rather than totally accept or
totally reject, the influences they had just experienced. One expres-
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sion of this task was the conviction of most of them that certain
reforms were necessary and desirable in the non-Communist world,
if only to meet the Communist challenge. As Professor Castorp
put it:

If there is rivalry between the Communists and the West for social
reform, that is very good. . . . Maybe Communism’s mission is, by its
push and impact, to give special strength to social reform. I have the
mmpression that the West should do this. If Westem Germany raises
the living standard, East Germany will die a natural death.

And a businessman, although committed to private enterprise,
expressed similar sentiments:

I am in favor of a gradual evolution of social reform rather than Com-
munist revolution. . . . But some means must come about in which
the rich will be less rich and the poor less poor. . . . It may take hun-
dreds of years.

These men had to express such broad convictions to buttress their
personal reintegration into the Western world, to give some mean-
ing to their escape from the thought reform influence. Having been
made painfully aware of the West’s (in many cases all too real)
shortcomings, each required a sense of alternative to Communism
which would include correction of some of these shortcomings.
The stress they put upon economic reform may have been in part
a use of the prison idiom; but their even greater stress upon the
need to maintain personal freedom while accomplishing these
reforms was certainly a rejection of the ideas of thought reform and
an affirmation of their Western heritage. (It is perhaps unneces-
sary to add that my emphasis of underlying psychological factors is
not meant to imply that such attitudes toward the West are in-
appropriate.?)

For all of these reasons, the obviously confused Westerners tended
to suffer postrelease identity crises which were visibly severe—
partly because they had been emotionally stranded between the
two worlds, and partly because they had brought to the surface
emotions which in others remain buried.



CHAPTER 7

VARIETIES OF RESPONSE:
APPARENT CONVERTS

Apparent converts were those who made newspaper

headlines, who emerged from prison in a state loudly
proclaimed as “brainwashed.” However one may deplore jour-
nalistic sensationalism, there is no doubt that these people did
undergo a startling personal change in their view of the world. To
talk with one of them immediately after his arrival in Hong Kong
was, to say the least, an impressive experience. They seemed to
speak only in clichés, parroting the Communist stock phrases, and
defending the Communist position at every point.

During my stay in Hong Kong, three such people appeared. One
of them was a Jesuit priest, who will be discussed in Chapter 11;
for reasons involving both his colleagues and himself, I was not
able to meet him then. The other two were introduced to me,
but the suspicious and defensive emotions engendered by their
reform made them wary of talking with a psychiatrist, especially
an American psychiatrist, and both refused to discuss their ex-
periences with me. From my brief encounters with them, how-
ever, and from what others—journalists and old friends from China
living in Hong Kong—told me about them, I was able to obtain
certain impressions about their behavior.

One of them repeated his stock phrases in an agitated manner,
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proclaiming his “shame and remorse for the harm I have done to
the Chinese people,” and praising the “real democracy of China”
and the “free discussion” within the prison. But his extreme tension,
as well as his need to protest too much—to repeat the clichés even
when not asked—made me feel that he had serious, if unconscious,
doubts about his position, and that the structure of his new identity
was brittle. This judgment was borne out later on.

The other, a young woman, was quite different, and much more
convincing. Rather than nervousness, she exhibited the euphoric
calm of a religious convert. In quiet tones she told a friend that
should her family and other people in America reject her and fail
to understand her views, it would then be necessary for her to
take her life, because “this would at least tell the people of the
world about my being persecuted and reveal the truth to them.”
(One might speculate that her use of the word “persecuted” was
an unconscious reference to her prison experience, but there was
no doubt that she was at the time giving expression to an urge to
martyrdom, and referring to the hostility which she anticipated
—and sought—from the people at home.)

After meeting these two people, I wondered what psychological
mechanisms were responsible for their being so much more affected
by the reform process than anyone else I had seen. I learned more
about the problem later, not from them, but from two others I
interviewed after their return to the West: the Jesuit just men-
tioned, whom I met three-and-a-half years after his release (my con-
tact with him was thus both a first evaluation and a follow-up study);
and another young woman I interviewed in Canada three months
after her release, whose case is described below,

Jane Darrow: The Missionary’s Daughter

A young Canadian teacher had emerged from more than four
years of imprisonment with strong praise for her captors. She told
reporters that the Communists had been justified in arresting her,
that she had “passed information” to Western diplomats, and that
she had confessed these crimes fully during her imprisonment. She
admitted (rather reluctantly) that she had been in chains; but she
said that her failure to confess the truth justified it. She spoke of
the prison as a “place of hope” where “new people are made,” at
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the same time denouncing the “war-mongering” and “germ warfare”
of the Americans. A diplomat expressed the sentiments of most
Westerners who met her when he described Miss Darrow as “badly
brainwashed.”

Even back in Canada, three months later, Miss Darrow had reser-
vations about talking with me, and our meeting was arranged only
through the efforts of mutual friends. She was a rather attractive
young woman in her midthirties, alert, tense, and unusually articu-
late. She was immediately friendly, but at the same time suspicious,
and inquired in some detail about who I was and what my purpose
was in talking with her. She was also, however, eager to plunge into
her story. This was the first time she had told it from beginning
to end, and she obviously derived much emotional benefit both
from the telling itself, and from the opportunity to discuss her com-
plicated feelings with another person who knew something about
her experience. During the ten hours we spent together, she re-
mained enthusiastically absorbed in her detailed description.

She quickly expressed the opinion that her “Chinese” background
had a great deal to do with her response. Bon in China of Cana-
dian Protestant missionary parents, she had spent more than half
of her life there. She looked back very critically on her childhood
attitudes toward the Chinese people: “I don’t think I had any real
feeling for them per se. . . . I liked living in China because life
was comfortable”; and she emphasized the “satisfying sense of su-
periority,” and the “gunboat psychology” which she, as a Westerner
in China, had known. Yet this attitude was far from the whole
story, since a little later she told me of her deep affection for these
same Chinese people: “I loved them tremendously.” When she was
sent to Canada for her secondary school and university education,
however, she avoided mentioning her Chinese past, and tried to
“hide from my background” in order to find “identity {the word
was hers] with the group there.” But whether the foreigner in
China or the “Chinese” girl in Canada, she felt she was different
from those around her, and when later she retummed to China as
a teacher, and a student of Chinese culture, she began to be un-
comfortably aware of her “lack of roots.”

She spoke of “serious tensions” in her family life; she usually
found herself allied with her strong-willed and opinionated mother
in a mutual impatience with her well-meaning, but ineffectual
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father. She had, early in life, rebelled against austere and dogmatic
Protestant religious teachings. She always had difficulty coming to
terms with the “iron-clad honesty” which her parents demanded,
believing herself to fall far short of this ideal: “I bordered on cheat-
ing and was not above the use of a lie.” Her legacy of susceptibility
to guilt was, as one might expect, a strong and painful one; “I have
always been very quick to feel guilty.” This reached the point where
she let letters from her parents lie unopened for several months,
because “every letter was a stab . . . and I did not want to read
the reprimands.”

Always bright and much interested in the world about her, Jane
became deeply concerned with social reform in both China and
the West. She felt that missionary influences, as well as lifelong
financial difficulties, affected her militant liberalism.

With my missionary background, I've always felt that something should
be done to better the world. . . . My lack of economic security has
been a driving force in my life. . . . I thought that society was man-
made, and should be regulated in the interests of man.

When she returned to China as a teacher after the war, she was
highly critical of the Nationalist regime, but at the same time had
“an anti-Communist orientation.” She shared these views with
Western and Chinese friends, and was in fact more comfortable
in such intellectual and ideological matters than in purely social
situations. She felt that a tendency to be too outspoken and critical
had interfered with many friendships. In her relationships with men,
in particular, she believed her forceful intellect to be a disadvantage,
and sometimes wished she were “more of a powderpuff.” Always
restrained in sexual matters, she was long aware of both discom-
fort and unfulfilled longing in her response to masculine overtures.

During the period preceding her imprisonment she found her-
self—along with a few other Westerners—leading a beleaguered
existence. Increasingly cut off from Chinese friends, she was aware
her movements were being observed, and she was not completely
surprised when her arrest finally occurred.

Miss Darrow’s prison treatment was virtually identical with that
described for men. At the beginning she was subjected to the
physical and emotional pressures of prolonged interrogations, in-
cessant “struggles,” chains and handcuffs, and enforced standing
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for as long as thirty-six hours. She resisted for a while, and made
up a false story which was not accepted; but within a few days
she had produced an “espionage” confession which was a dis-
torted reinterpretation of her actual behavior. She did not at the
time inwardly accept its validity, but did feel extremely troubled
(“T hated myselfl”) for having so quickly made this confession
and for having supplied detailed information about Chinese ac-
quaintances.

This sense of shame and guilt was heightened by her experiences
among other women in her cell. A well-educated, Westemized
Chinese girl, with whom she closely identified herself, came to the
cell apparently fully convinced of the Communist position, and
critical of Miss Darrow for her “backwardness.” Cell relationships
were highly charged and highly personal; she referred repeatedly
to a hated cell chief as “the bitch” and another person as “the
fiery woman.”

During these early stages, she felt a number of conflicting emo-
tions: initial resentment; embarrassment at being a prisoner and
at being in such a low-level all-Chinese environment; guilt (“I had
curious regrets at not having written the family”); a “grnm curi-
osity”; a sense of opportunity (“I thought it might be grist for my
mill and that I would write a book about it”); and perhaps most
important, a sense of surrendering herself to the inevitable (“You
have the feeling that you are being pushed through something you
can’t control. . . . it breeds a sort of lightheadedness”).

But at the same time, she applied herself to the study of the
“thythms” of her environment, and soon concluded that “every-
thing I believed about the world was not acceptable.” Then, during
a self-examination, she was surprised at the extremely enthusiastic
acceptance of her statement that she had been leading a “parasitic
life.” Thus encouraged, she continued to express this kind of highly
critical judgment on her entire past—an approach which she found
came quite naturally to “a guiltridden person like myself.” In
this and in her general views, she “tried to put on a convincing act
of being progressive. . . . and a good show of being honest.” But
this “act” became extremely uncomfortable for her, not only be-
cause her “veneer” and “lack of sincerity” were criticized by the
others, but primarily because she herself found it difficult to
tolerate her own “dishonesty.”
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I was a cracked bowl. I didn’t ring true, . . . I was inferior to people
who really tried to reform . . . they really felt guilty. I was superficial.
. . . And I respond to the ideal of being good.

As she felt worse and worse about the “double game” which she
was playing (or thought she was playing), she began to look upon
herself in general with ever-increasing contempt:

I realized that my professed feeling for liberals was not very deep. I
was a scheming, small person . . . with a basically opportunistic phi-
losophy. . . . When I reached the bottom, there was nothing more.

She began to not only say, but really feel, that she had been,
and was then, evil: in her attitude of “superiority” toward Chinese,
and in her “recognition” that she had (despite economic difficul-
ties) really been a member of the “upper class,” and had unfairly
enjoyed all of its advantages. More and more her “tactic’—*“I was
always trying to establish the fact that I was sincere”—became her
reality.

Her change was furthered by much that she saw and “learned”:
the “proof”’ of American use of germ warfare—especially when this
was “confirmed” by the report of a missionary whom she felt must
be reliable, because “I know my father would not tell a lie”; the
United Nations “procrastinations” in the truce negotiations of the
Korean War; and the progress of the “completely planned” Chinese
society (“social and economic accomplishments and getting things
done that other governments had promised but never delivered.”)
She was especially struck by the realization that what was happen-
ing to her was related to the broad Chinese scene: “I had viewed
thought reform as a punishment-—restricted to prisoners—but here
was the reform of all society.” All of this made her feel more com-
fortable, as “it gave me the intellectual basis for some things I had
already accepted on an emotional basis.”

Yet over the years of her reform, and despite her continuing
“progress,” she could not get herself to believe fully in her con-
fessed “espionage” activities. “I never accepted this as me.” She
found it always necessary to make a distinction between her “per-
sonal predicament” and “the broad social facts.” While conscious
that “there was a discrepancy,” she sought to get around it by giv-
ing less importance to her own situation: “I did more thinking
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about society than about myself. . . . I worked from outward-in-
ward rather than inward-outward.” Using this device, she could
begin to accept “the general logic of their position” in viewing her
“passing of information” to people who could use it in a way
harmful to the Communist regime as “espionage.”

As with other prisoners, her relations with the government dur-
ing the last month of her imprisonment were characterized by
mutual frankness and co-operation. Miss Darrow found herself
able to admit that she could not completely view herself as a spy,
and after so doing was praised for her honesty. Transferred to a
new cell where her “dark past” was unknown, she had what she
considered to be a new opportunity to “make good.” She was even
briefly appointed as cell chief, in her view a mixed blessing: “I
didn’t want it because I was afraid of muffing it, but I was flattered
because I had come up from the bottom.” She retained the job
long enough to “help” a new prisoner (one with a background of
missionary education) to her confession; but because she found
herself “feeling guilty” in carrying out the duties of the cell chief,
she was unable to be decisive with other prisoners and was finally,
at her own request, replaced.

At this time, she was also impressed by the dedication of many of
the prison officials (both male and female), by their willingness to
extend themselves to solve all problems, their readiness to admit
past mistakes, and their “growth as human beings’—which she
felt she could recognize over the course of her imprisonment. She
was especially influenced by one male prisoner-official assigned to
her case, a highly cultivated Westernized Chinese with whom she
felt much in common—and who reminded her of a man she had
once been fond of.

She was struck by the kindness and patience with which young
prisoners were treated after the general improvement in prison
conditions, and by the consideration for children, some of whom
lived for periods of time with their mothers in the cells. She was
grateful for special rations of hot water for the women to wash
their hair, and for the issue of new uniforms; she noted the officials’
concern with the prisoners’ diet and medical care and felt that
there was a great effort made to “permit us a sense of dignity.”
Finally, Miss Darrow rounded out her re-education through ex-
tensive reading of Marxist texts, some of which she had asked for
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as her interest developed.

Shortly before her telease, she struggled with the problem of
whether or not she wished to remain in China. She considered stay-
ing (or trying to stay) both because of her admiration for the
new regime and her love for China:

Lots of things made me generally in admiration of this society. I felt
very warmly toward it and couldn’t bear the thought that I would
always be cut off from it. . . . It seemed right, the way of the future.
. . . And after all, I had lived there most of my life, and I adored
Peking.

She also felt closer to the Chinese people than ever before: “I
had found the real person.” And she believed that, should she re-
main, the years spent in prison “would count” and she would be
appreciated {“in that society you don’t have to be apologetic about
having ideas” )—while at the same time she felt certain that she
would be “out of step” back in the West.

On the other hand, she also thought frequently of her parents
and of an older woman who had been like a parent to her. “If my
mother and father were dead I would not have come home—but
when I thought of the three of them, I decided I would return.”
She also remembered things like Christmas in Canada, and in the
end it was the West and family ties which prevailed.

At the time of her trial, she could not rid her mind of the
feeling that it was all “rigged,” and felt greatly embarrassed at be-
ing seen as a “spy” by the Chinese spectators, because “I didn’t want
them to feel this about me.” She was “amazed” at the “light”
sentence (expulsion rather than additional time in psison), and at
the same time was concemed about the problems of the future.
In a last “moving” discussion with her judge, the difficulties of
returning were frankly discussed; the judge expressed the hope that
she would retain a “realization of what the world was about,”
and pointed to the example set by a friend of hers, another West-
erner who had taken a strong “stand” in favor of his re-education
after his release. Prison officials had kept them informed about
each other, and this information about his “stand” impressed Miss
Darrow very greatly.

It made me feel that I could be as good as he. We felt it together—he
put across his case—1I could too.
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Upon her amival in Hong Kong, she was aware of the ordeal
she had been put through; but her allegiance to her captors was
so great that she was determined to present omly their position,
and to suppress any material which would undermine it. Her at-
titude was reinforced by a letter she was handed when she crossed
the border, written by the friend who had been previously released,
offering advice and encouragement. Her anticipation of difficulty
with the press only increased her resolve.

I didn’t want to say anything to a hostile press against a group getting
such a fine deal for a large section of humanity. . . . I had made up
my mind I would not mention the chaining. . . . This showed my
identification with the Communists. . . . I asked myself how much
they would want me to say.

The more her words were questioned, the more she defended her
captors (“I was like a fighting lion™); but the entire experience was
deeply disturbing to her (“It was hell!”).

Feeling uncomfortable with consular officials who met her, she
elected to stay with old missionary associates of her family in Hong
Kong, a decision she had thought about before her release. There
she was made comfortable, was not challenged, and felt “reassured.”
In thinking about her situation in this more relaxed setting, she
began to feel that what she had said at the press conference might
not have been completely accurate, and she determined “to put
the facts on the table with no distortions.” But she did nothing
to carry out this resolve, and when some of the missionaries asked
her how she had been treated, her answer was, “Perfectly well.”
Moreover, she even felt guilty for considering such a change of
policy, viewing it again through the eyes of the prison officials:
“I felt that this was my first retreat—the first thing I would have
to explain to them . . . if I were to go back.”

When she arrived home and faced the conflicted emotions of her
family relationships, she was unable to discuss her imprisonment
with her parents; but she did talk about it at great length with
two friends. These discussions were sometimes very helpful to her,
and at other times confusing, since her feelings about her reform
varied greatly and depended largely on which friend she was talk-
ing to.

Her closest friend—the older woman whom she recognized as



126 THOUGHT REFORM

a substitute for her mother—exerted the greater influence; she lived
in the same city, and spent many hours listening sympathetically
to Miss Darrow’s story. She was never judging or critical; but as an
anti-Communist liberal close to Miss Darrow’s former position,
she would occasionally gently point out some of the Communist
inconsistencies and abuses. This relationship was of immense im-
portance to Miss Darrow, and her friend’s words had great impact
on her. However, her more infrequent visits with the other friend
—the man who had emerged from a Communist prison with an
even more completely reformed attitude and a more rigid ad-
herence to the Communist position—left her disturbed: “I felt
guilty because I thought that maybe he was better than I was.” At
the same time, she shared many opinions with him about their
experiences.

She began to read a great deal, saw many liberal friends whose
sympathy affected her, and became increasingly willing to question
her experience: “Certain doubts have been allowed to arise.” In
her personal relations, always difficult for her in the past, she felt
“easier, more in control of myself”; she retained certain fears and
taboos in her relationships with men, but fewer than before, and
she looked toward marriage in her quest for “emotional security.”
She returned to secondary school teaching, and at the same time
maintained her strong interest in China.

She remained greatly troubled and preoccupied with her personal
sense of guilt. She felt guilty toward Communist prison officials
and toward their entire society whenever she expressed (or even
felt) anything critical about them; toward her own government be-
cause she still held views in some ways favorable to Communism,
although this guilt was mixed with feelings of gratitude toward
Canadian officials for negotiating her release; and toward her
parents because of her inability to be more warm to them. As she
summed it up: “I am full of guilt complexes. . . . I feel guilty
almost about the rain.”

Near the end of our talks, she asked me questions about guilt
feelings, and began to recognize the important part these had
played in her own imprisonment: “Your attitude is a creature of
your own guilt.” But she continued to speak contemptuously of
herself as she described her inner struggle between “the urge to
adapt” (to her own culture) and “the compulsion to hold on” (to
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the Communist views), ever ready to denounce her own “selfish-
ness” and “opportunism.” As far as her political beliefs were con-
cemned, she predicted to me that she would revert to being a “left-
wing liberal,” at the same time expressing the opinion that intel-
lectual seeking had its limitations in finding the truth, and that one
had to combine it with an “intuitive”” approach as well.

Miss Darrow, unlike those people in the obviously confused
category, continued, after she had crossed the border into Hong
Kong, to present herself to the world as a reformed person. Dr.
Vincent, Professor Castorp, and a large number of other subjects
had so presented themselves to their captors; but for them the
change from the Communist to the non-Communist world was a
signal for the portions of themselves which had remained apart
from thought reform influence to reappear. In Miss Darrow’s case, it
was as if nothing but her thought reform identity survived the ex-
perience—and herein lay her “conversion.” But the “as if” is im-
portant; the contending elements were very much there, even if
temporarily stilled, and this is why I refer to her conversion as “ap-
parent.”

Still, we must ask ourselves, why did Miss Darrow experience
such a conversion, even an incomplete one? What strikes us im-
mediately is the Communists’ manipulation of her conflicts over
honesty and goodness, and over incomplete “Chineseness.” These
are once again problems of identity and guilt; and Miss Darrow’s
background encompasses many such problems in relationship to
religion, ideology, and cultural conflict, and to historical, racial, and
personal sensitivities.

Miss Darrow’s early and tenacious identity of the missionary’s
daughter included a near-absolute approach to good and evil, to
guilt and sin. Her parents, and especially her mother, as individual
carriers of the Protestant tradition sought to make their daughter
“iron-clad,” a bastion of honesty and goodness impregnable to the
dishonesty and evil ever threatening from both without and within
herself.

In her rebellion against her origin, Miss Darrow struggled to
find a more moderate course—a compromise identity which would
neither violate the “ideal of being good” of her missionary back-
ground nor perpetuate the narrowness which she came to see in it.
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In becoming the militant liberal (both in her character and her
policies), she achieved a compromise which enabled her to swim
with some of the most respected ideological currents around her.
This, her most positive identity, embodied her accomplishments as
an energetic but open-minded reformer, a member of a China-bormn
intellectual and cultural élite, and an experienced cosmopolite con-
versant with both East and West.

But from the beginning, her struggle was accompanied by many
disruptive forces which shaped a negative identity of unusually large
dimensions. On both a personal and an ideological level, her
parents’ inordinate stress upon “iron-clad honesty” produced in
Miss Darrow—as it inevitably does—an attraction to honesty’s
opposite, to beating the game through the hidden maneuver, or
the “use of the lie.” This attraction had limited importance as a
mode of action, for Miss Darrow could bring to bear upon it the
powerful conscience of the missionary’s daughter: but for this at-
traction she was forced to pay a terrible price in guilt. At the same
time, the tyrannical judgments of her conscience (“negative con-
science,” as Erikson has called it) * could at any moment so magnify
this pattern of guilt and self-condemnation that she would see her-
self as nothing but a “selfish person,” a “cheat” and a “liar.”

These personal sensitivities were fed by her historical situation,
about which she was also guilt-prone: a privileged Westerner, who
owed her position to imperialistic policies of questionable moral
standing, living among poverty-stricken Chinese peasants and ar-
ticulately resentful Chinese intellectuals. Closely related to this
historical guilt was her racial guilt, a sense of evil which the more
egalitarian representatives of any dominant race experience in
relationship to any ambivalent feelings they may hold toward
members of the dominated race. The stronger one’s libertarian con-
science, the greater the guilt. Miss Darrow could believe herself
evil and insincere because she perceived her own sense of repulsion
(itself partly a product of guilt) at the idea of becoming a Chinese
and having to share personally the disadvantages of an oppressed
race. The problem is insoluble as long as situations of racial dis-
crimination or dominance persist, since guilt begets resentment,
which in turn begets guilt; both emotions then cause suffering, as
they did in Miss Darrow, in direct proportion to the amount of
love felt for certain members (if not for the more abstract whole)
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of the dominated race. And everything is magnified when the
problem occurs in the oppressed race’s native environment.

Miss Darrow’s identification with China had still deeper identity
dimensions as well. Part of her did want to become entirely
Chinese, to achieve complete union with the country of her birth—
just as another part of her wished to be completely Western. She
was a cultural outsider, belonging entirely to neither world, feeling
guilty about both. She was part of the Chinese landscape, sur-
rounded by Chinese people, and yet separated by special schools
and special status, and ultimately by her face and the color of her
skin. She faced similar problems as a Westerner: biologically she
belonged, but she was separated by the most profound differences
of background experience. Her identity as the China-born West-
erner was a compromise; but in any crisis, the feeling of being a
cultural outsider could reappear and further feed her negative
identity.

In the face of this broad negative spectrum, it is not surprising
that the usual problems of guilt about parents and biological
identity were intensified. Unable to open letters from home be-
cause of the guilt they stimulated, Miss Darrow found herself pre-
occupied with her “badness” as a daughter. Burdened at so many
levels, she felt conflict about her identity as a woman. The “bad
daughter” and the “inadequate woman” thus joined the array of
her negative identities formed from a combination of early sus-
ceptibilities to guilt, later difficulties in the control of anger, and—
perhaps most important of all—a fear of and desire for total sub-
mission.

For an element of totalism >—a tendency toward all-or-nothing
emotional alignments—seems ever-present in Miss Darrow, working
against the more moderate aspirations of her liberalism. It began
with the ethos of absolute honesty and goodness bequeathed to
her by her parents. It again appeared in her efforts to solve her
adolescent identity crisis by becoming, at the expense of her com-
plex cultural background, totally the Canadian girl. And at the
onset of thought reform, the girl who had placed great emphasis
upon controlling so much of her own behavior experienced a not
entirely unpleasant “light headedness” at the moment of giving
herself up to a force assuming complete power over her. To be sure,
she fought against this tendency during the thought reform strug-
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gle; but hers was the type of vulnerability which can lead to the
total plunge of the convert.

And this is what happened—or almost happened. Thought re-
form exploited each of these aspects of her negative identity, made
conscious what was previously latent, and built into grotesque
dimensions what had previously been held in balance. The core of
her negative identity, the self-image of the “schemer,” was a
crucial factor in depriving her of a more moderate response to
thought reform. Most of my subjects could think themselves
reasonably clever and ingenious in playing the double game of
acting “progressive” while retaining old beliefs, but Miss Darrow
could only castigate herself for being a “cracked bowl.” She could
not permit herself the usual form of adaptation without experi-
encing the most derogatory view of herself, since in so adapting an
inner voice would accuse her of being “the schemer” which in early
life she had been warned against becoming.

Thus deprived of the usual defense against thought reform, she
was at the mercy of her own totalism. As a response to her historical
and racial guilt feelings, she saw herself as having lived not only a
“parasitic” life, but a totally parasitic one. Similarly, she came to
think herself totally removed from and unconcerned about the
Chinese people, rather than maintaining (as did Father Luca, for
instance) a more moderate view of a complex situation. On all of
these issues, the reformers’ totalism made contact with her own, as
well as with the other features of her negative identity.

Once the affirmative elements within her liberal identity had
been undermined, she could be made to feel at one with the Com-
munist—and, more importantly, with the Chinese—world. For a
person so long and so painfully the cultural outsider, this sense of
belonging had a good deal to do with the outcome of thought re-
form.

When she was ready for rebirth, she was able to see in Com-
munism many of her own liberal aspirations: dedicated people
working “to better the world,” regulating society “in the interests
of man.” She felt she was among gentlemanly and humane people,
to whom submission would be justified. Their society appeared to
offer fewer challenges to her problems of femininity, and more op-
portunity for her old intellectual and newly-acquired ideological
prowess. She emerged more a communist liberal than a true con-
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vert.

The element of totalism in her new identification with the
Chinese Communists made her misrepresent her own inner feel-
ings, and present only her reformed side. Still afraid of the negative
identity of the “schemer,” she viewed any criticism of the Com-
munists or any reconciliation with her own society as selfishness
and betrayal. These emotions were ‘intensified by the reformed
sentiments of her friend, since she was able to share with him one
of the few identities left open to her, that of the reformed West-
erner. But like everyone else, Miss Darrow felt the pull of old ties
and old identities; in Hong Kong she turned to the missionaries for
comfort and for an ideological moratorium. Once back in Canada,
she felt the old appeal of her liberal identity, an appeal reinforced
by those liberal friends who offered emotional security. Her liberal
identity turned out to have been much stronger than one might
have suspected: within it, the search for truth and careful reality-
testing were both possible and necessary. At the time I spoke with
Miss Darrow, the emotions of her negative self-image were still
supplying fuel for her identity crisis. She gave me the feeling none-
theless that whatever her eventual beliefs, she was emerging from
totalism, and reafhrming the more moderate parts of herself.

“Conversion” Trends

In all cases of apparent conversion (the two I studied in detail,
the two I met briefly, and two others I heard of) similar emotional
factors seemed to be at play: a strong and readily accessible negative
identity fed by an unusually great susceptibility to guilt, a tendency
toward identity confusion (especially that of the cultural outsider),
a profound involvement imr a situation productive of historical and
racial guilt, and finally, a sizable element of totalism.

It should be stressed, however, that I dealt with a very special
group of subjects: any Westerner living in China over many years
is likely to have experienced some form of profound identity search,
and many had missionary ties which enhanced their susceptibility
to guilt. This deep involvement with China makes the conversion
as much cultural as political.

In Miss Darrow’s case, her apparent conversion was associated
with the identity struggles of the liberal. But an apparent con-
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version can also occur in a more authoritarian person. Guilt, identity
conflict, and especially totalism are the important psychological
factors, and these are not confined to any one kind of character
structure.

It is also important to keep in mind that individual traits, al-
though immensely important, are just one side of the coin; the
circumstances of imprisonment are the other. These were essentially
similar in all cases; but the length of time which people were held
and the intensity with which the Communists pursued their reform
measures varied. Since vulnerabilities to conversion are to some
extent present in everyone (no one is free from susceptibility to
guilt, confusion over identity, and some degree of totalism), the
variations in the circumstances of imprisonment have a special
significance.

There is a good deal of evidence—and European subjects fre-
quently expressed this opinion to me—that American prisoners
have been subjected to more severe pressures because of the inter-
national political situation. There is no doubt that they have been
held longer than other Westerners. If there is a slightly higher per-
centage of apparent converts among American prisoners than
among Europeans (this was not true for my subjects, but there
have been some well-publicized cases of Americans who did fall
into this group), these particularly difficult circumstances may
have played an important part. Released Americans, when they re-
turn home, also face very great pressure to abandon their reform
identities—although this pressure has acted on some as an incen-
tive to hold on to their reform.

In any case, underneath any apparent conversion there is likely
to be (as there was with Miss Darrow) an identity search no less
profound, if not nearly as overt, as oecurs among the obviously
confused. The search is all the more difficult because so much of it
must be hidden—from other people, and, to some extent, from
the prisoner himself. Yet hidden doubts are very likely, after a
period of time, to come to the surface, as they did with Miss Dar-
row; and at this point, the apparent convert comes close to joining
the ranks of the obviously confused. In becoming apparent con-
verts in the first place, however, these people experience the most
profound personal upheavals of any of the three groups.



CHAPTER 8

VARIETIES OF RESPONSE:
APPARENT RESISTERS

Apparent resisters are the people who cross the

border denouncing the cruelties of prison thought
reform. At first encounter, many of them appear to be little affected
by their ordeal, other than showing a certain amount of physical
and mental strain; ideologically, they are bitterly anti-Communist,
if anything, more so than they had been before imprisonment. They
are received by the Western world with both admiration and relief
—admiration for their strength, and relief for the proof which
they convey that “brainwashing” can be resisted after all.

In talking with them, I too was impressed with their courage
and endurance. As I probed more deeply, however, I found that
their inner resistance was not nearly so complete as their external
expression suggested. Eight of the people I interviewed fell into
this category. The following case best illustrates the diverse psycho-
logical factors which influence resistance, the complicated mean-
ings behind the later condemnation of the Communists, and the
way in which reform influences come to the surface at unexpected
moments,
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Hans Barker: Priest, Doctor, Soldier

One of the first subjects I interviewed was an elderly, goateed
Belgian Bishop, a man who had lived in the interior of China for
more than forty years prior to his three years of imprisonment.
When 1 first saw him, he had already been in Hong Kong for three
months, but he was still deeply preoccupied with his three-year
reform experience. He immediately launched into his own analysis
of the Communist approach, describing it in fundamentalist Cath-
olic theological language. The evil and the power of the Communist
behavior could only be explained, he felt, through the influence of
demons—the evil counterpart of angels who have equally great
power. His explanation, enthusiastically rendered, combined Bib-
lical and modern history:

The Old Testament says that the demons are the murderers of mankind.
The Communists have killed off fantastic numbers of people. The de-
mons seek to further the idea of people without God, as do the Com-
munists. Both try to make the human being happy without God and
against God. The demons are the mortal enemies of mankind. The
demons make use of the Communists in order to kill as many human
beings as is possible. . . . Therefore, in the long run, it is a religious
question, only thoroughly understood through religion.

Bomn in a predominantly Catholic community, Bishop Barker
was brought up under the strong influence of his deeply religious
mother. But even in these surroundings, his response to the Church
was unusual: at the age of four he attempted to “convert” one of
his brothers to a more religious life; at the age of five he became
fascinated with the lives of the saints and particularly those who
had been martyred; at the age of seven he was impressed by the
story of Daniel in the lion’s den. During these early years he
donated his spare money to Church collections for missionary
work “to redeem the heathen child.” And by the time he was eight
years old, he had already determined to do missionary work in
China. He was influenced in part by an older brother who was
studying for the priesthood, and even more strongly by the stories
he had read and heard about saints and martyrs in China: “The
Chinese were one of the peoples in the world who could make you
a martyr . . . there I could have great hope to become a martyr.”
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He was a weak and sickly child, but in children’s games he loved
to play the part of the military officer: “I liked to show bravery, in
contrast with my body, because I was so weak.” Although he never
wavered from his early ambition to become a priest and missionary,
his childhood imaginings included the wish to be a doctor and a
military hero as well; and, as he proudly explained to me, he had
managed in his work in China to be all of these.

During his primary and secondary school days, from about the
age of eleven through seventeen, his path was not easy. He had
difficulty sleeping at night (“I could never have soft, deep sleep”)
and was troubled by disturbing dreams in which “I was not free.

. I could not do as I liked. . . . I was hindered even in the
dreams.” During the day he would often feel weak and tired; he
would fall asleep in class during lessons, and in chapel during
prayers. He remembers being told that he had “circulatory dif-
ficulties,” although their exact nature was never made clear. But
he remained active, a leader among other children; and as far as
his infirmity was concerned, “I tried to ignore it, to do the same
work as the strong.” These difficulties subsided somewhat during
the long years of seminary training, but they never disappeared
completely.

In China, he called forth great energies for his missionary work:
he studied Chinese music and religious rituals in order to in-
corporate some of them into his Catholic services; he dispensed
medicine, treated wounds, and offered assistance during the
famines, droughts, floods, and civil wars; he arranged special meet-
ings with bandit chiefs in order to safeguard “my Christians,” in
return serving as a guarantor and go-between for the bandits in
their negotiations with the government. He often suffered from
fatigue and insomnia, and on one occasion, after a brief visit to
Europe, he requested that he be transferred to a different area (a
request which was granted) in order to avoid the “nervous strain”
of the negotiations. But he otherwise carried on his work without
interruption, avoiding any outward shaw of weakness, and refusing
many opportunities for periods of rest and temporary replacement.
He became widely known in his inland province, according to
other Westerners, as a colorful, courageous, able, and dogmatic
representative of the Catholic faith.

Bishop Barker divided his imprisonment into two main phases:
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the first six weeks of pressures, directed at “personal factors”; and
the remaining time, “when I realized that the Communist program
was not against me, but against my religion.” During the first
phase, his captors emphasized “real facts.” These included: a de-
scription of Communist policies in his mission area which he had
written at the request of an American officer (while he was strongly
anti-Communist, much of what he described in this report had
been far from unfavorable, and he felt that it would have been
better for him if the Communists had actually seen the report
rather than just hearing about it); and his presence at a meeting
organized by Japanese occupiers in their attempt to obtain co-
operation from the missionaries (his sympathies were always with
the Chinese, and he emphasized the many risks he had taken in
helping them against the Japanese). Although he felt that these
incidents were misinterpreted and distorted, he nonetheless re-
gretted the two actions greatly, and they contributed to a strong
personal sense of guilt.

He also took the next step, and began to view himself in rela-
tionship to the Communist doctrine:

I said that imperialism is the parent of pride and acquisitiveness, and
that I would fight it. I thought that maybe there was imperialism in me.

But during the second phase, as he began to get a better grasp of
the prison world (he had known very little about Communist
doctrine or reform methods), he realized that his captors were
indicting his mission society and his Church as part of an “espi-
onage network.” At this point the trend was reversed, and “I
mobilized all of my strength for resistance.” As he “learned what
play was going on,” he consciously substituted within his mind the
Catholic religious equivalents of the subjects under discussion:

This saving thought came to me: for the state I substitute God; for the
people, my Christians; the imperialists’ failings, greed and pride, are
aptly represented by uncharitable self-love and love of pleasure, and the
“helping” more than takes the place of fraternal admonition. . . . It
was necessary for me to find the proper standpoint in relationship to
God.

He began to view his imprisonment as a personal religious trial:
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I suffered . . . because my self-love had to give way to the love of
God. . . . One time when the warden spit in my face, I felt pain, but
it was instantly suppressed. The pain meant I still had selflove . . .
when you lose self-love, there is almost instant disappearance of pain.
. . . In the struggle between the selfish I and God, the selfish I causes
pain, uncertainty, insecurity, and a troubled heart. When you are
wholly relying on God, you calm down and there is a quietude and
peace that you feel. . . . When this happened I could feel my inner
happiness increasing. . . . I was thankful to them for a rare occasion
to live my religion.

Meditating whenever he could, he thought of the early Roman
martyrs and of Christ himself on the Cross, reconstructing in his
own way the New Testament passage which applied to his situation:

You will be persecuted. People will kill you like a dog, but do not be
afraid. They can kill your body but not your soul. When they press you
with arguments . . . give them the answer. The Holy Spint will give
you the answer.

He sought to retain this reversal in symbols throughout his im-
prisonment: “I would agree to personal shortcomings because I
had many shortcomings regarding God.”

At the same time, he attempted to avoid involvement in the
re-education program as much as he could, pleading poor eyesight
(his glasses had been broken soon after his imprisonment and were
never replaced), difficulty in hearing (also partially true), and an
incomplete knowledge of written Chinese.

He also tried to maintain his sense of the humorous and the
human, as the following incidents suggest. Once an intelligent
fellow-prisoner, after subjecting Bishop Barker to a grueling in-
dividual session of “informal help” shook his head and said,
quoting a Chinese proverb, “Talking to you is like playing a violin
before a cow.” Back in the group, Bishop Barker was asked about
the session, and whimsically reported, “He has been playing music
to a horse”—stimulating in his helper the response which he had
hoped it would bring out—"I must be making some progress.” For,
as Bishop Barker explained to me, “A horse is more sensitive to
music than a cow.”

Similarly, he reported on the efforts of a cellmate with a strong
but brief argument: “He played a big drum, but he ran away.” And
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at a lighter moment, his cellmates temporarily joined the game
and asked him “Which instrument?” another less forceful cellmate
had “played,” to which Bishop Barker replied, “He played a small
drum.”

When pressed for his “thoughts,” his humor was tinged with the
poignancy of the prisoner’s position: “I am a man who does not
exist. I cannot have any thoughts.” And frequently, when he was
being abused by his cellmates, he would appeal to their sense of
personal ethics: “I can endure this, but I wonder how you can
endure it. Does your conscience allow this evil treatment?” This
last approach especially would sometimes bring at least temporary
relief. Bishop Barker also felt that his advanced age was responsible
for a certain amount of moderation, sometimes expressed in the
backhanded prison vernacular as an admonishment for his stub-
bornness: “You have no pity for your old bones.”

The occasional presence of other Westemers, including priests,
was also of great importance to him, although he had little op-
portunity for direct exchange with them. Once, however, after a
particularly difhcult day, he recited a German poem to a fellow-
European in the cell: “The day was hot, the battle was fierce, the
evening quiet—it will be cool in the night.” This poem helped
him to express his feelings and rally his strength; but since he was
overheard, it also resulted in severe criticism for “cursing us in a
foreign tongue.”

Despite his friendly, personal approach to other prisoners, Bishop
Barker was careful to avoid real intimacy with them:

They would say, “This Number Four is not a good comrade. He remains
separate from us. It must be because of his imperialist pride.” They
wanted me to sit down with the other prisoners and to have them as
coml:ades. But I was afraid that if I did this, my resistance would grow
weaker.

Although he made many concessions, his imprisonment—con-
trary to most cases—ended on a note of resistance. During his last
five months, he received his most severe treatment, including
handcuffs and chains—which he referred to as “decorations”—
directed toward extracting a final “espionage” confession: “my
repentance and witness letter.” He doggedly refused to follow the
judge’s suggested version, insisting that untrue accusations involving
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his colleagues and his Church be left out; he finally agreed to a
compromise version consisting only of “facts”—somewhat exag-
gerated, but mainly concerned with his own behavior. The prison
officials, rather than hold him longer to extract a more desirable
confession, were apparently determined to release him at this time
for reasons of their own. He left with the feeling that he had
forced the government to back down and had successfully de-
fended the integrity of the Church.

He arrived in Hong Kong, gaunt but confident, expressing to his
friends the conviction that he had successfully met a severe trial.
He experienced much less fear and suspiciousness than most, and
the physician who first examined him described him as a “superior
person,” much more composed than others he had examined im-
mediately after the same ordeal.

When he spoke to me three months later, he retained this ex-
pressed feeling of victory: “In the long run, I have won.” He was
strongly critical of the “diabolical” Communist world he had seen,
and specifically condemned its manipulation of people:

The Communists drop a net all over the country, closing the frontiers.
Then the net is dropped over an individual person, and he loses his
freedom of movement and must follow their wishes.

But as we talked more, it became clear that he had some inner
doubts about the completeness of his victory. He spoke whimsically
of being “almost converted” during the early period of imprison-
ment, criticized himself for having then.gone “too far,” and gave
me the general impression that he felt very uncomfortable about
whatever concessions he had made.

This impression was confirmed when he showed me a summary
of his prison experiences which he had prepared. In attempting to
convey, in characteristic tongue-in-cheek style, the full impact of
Communist arguments upon missionaries, he revealed perhaps
more than he meant to:

And now, like a monster from out of the abyss, the most fearful realiza-
tion dawned: you, a missionary, the herald of the Gospel, are not you a
messenger of the imperialistic conquerors, their pioneer, on account of
your ethnological and industrial reports on your mission land? And after
the occupation of your mission land, you go on rendering the conquer-
ors many different services. And take your mission work as a whole: does
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it not now prove to be a big, long, and heavy sin? And the question
whether your mission activity has been of more harm or good to the
people answers itself. But because you grew up in imperialistic ideolo-
gies, it’has never until now occurred to you how much you have been
of help in the enslaving and the exploitation of a people which for-
merly enjoyed liberty. Yes, the scope of your corrupting activities is en-
larged: what you do, your colleagues do. Thus you cannot escape the
fact that your society and your mission ought to be regarded as spy
centers, sending out reports to both headquarters, and that Rome be-
comes the world center, from where imperialist governments draw their
perverting information. . . . as lproof that you now condemn this
process, you must at once give full information about the spy activities
of your society, of your mission, as of Rome. By doing this you acquire
the mentality of the new regime, which alone will make you realize
the sins of your past life, and those of your comrades. Only this men-
tality will give you true guidance for your future work.

Even as he condemned the Communists, he was deeply im-
pressed with their power and energy, and compared these favor-
ably to the shortcomings of the West in general and of the Catholic
Church in particular:

The Communists have tremendous enthusiasm in their outright devo-
tion to their doctrine. . . . What they believe, they do. . . . We are
divided between doctrine and practice. . . . There is a discrepancy
between religious life and doctrine. Therefore we are weak. . . . They
are superior to us in carrying out their actions. . . . They have dialectic
and a strange use of their proofs. . . . They have a keen instinct for
finding out what each man may be doing against his own creed and
his work. . . . I don’t know where human beings can find such proofs.

In resorting to the demonology of Catholic theology for his
analysis of Communist strength, he expressed very little personal
bitterness toward his former captors. Rather, he emphasized their
antireligious (and therefore “unnatural”) character as a cause of
their ultimate failure:

Communists” faces are hard, reflecting cultivated hatred, insecurity with
each other, and irritations. They are unsatisfied regarding human nature
. . . because the essential reclationship between the Creator and man
is unsatisfied. . . . Their leaders have the greatest authority ever filled
by human beings, but they obtained this authority by taking it them-
selves, without the authority of God. ... They are hanging in air
without foundation, and the frame is too large for the image. . . . Al-
though they aim to make people satisfied and happy by work and sacri-
fice, in the long run they destroy this goal. . . . They rely only on
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nature without God or any spiritual forces, but they do so many things
against nature.

But despite all of this, he was struck by the similarity (“the
identical methods, the identical terminology”) between these
Communist conversion techniques and those of his own Catholic
Church. He also emphasized, however, what was for him the crucial
difference between the two: “The state demands such a complete
change and turnover of mind as we only allow God to demand.”
He summed up his admiration-tinged condemnation of the Com-
munists in the simple statement, “They lie so truly.”

He extended his analysis to the sources of his own courage and
resistance, dividing these into the religious, the ethical (“for
others”) and the personal. He felt he was weakest in the last
category, and for this he felt a certain amount of guilt and shame;
but he believed that this “natural defect” was compensated for by
his strength in the other two areas, and particularly by the necessary
strengthening of his “religious motive”: “I had to become more
religious or else give way to the Communists.” As a consequence,
he felt that the entire experience had left him “more separated from
the outside world than before,” because of his “deeper religious
life.” Always important in his evaluation of his personal experience
was the theological significance he attributed to it. “In my whole
life, I have always given suffering a higher meaning. . . . always
recalling, ‘the blood of the martyrs is the seed of new Christians’.”

These religious preoccupations did not diminish his lively re-
sponses to life around him. His enthusiasm for China and for the
Chinese was always evident, and he was greatly affected by a short
trip he took to a neighboring island whose landscape reminded him
of the interior of China. He enjoyed wine with his meals, and was
quick with a spirited metaphor at any time. He was impatient with
clerical colleagues who were either dull or overly propagandistic. He
criticized American women, both on moral grounds (“They show
to everyone what only their husbands should see”), and for an
implied defect in sensuality (“They are like a lukewarm shower
bath”). He always welcomed psychological interpretations from
me: “You are better in the natural. I am better in the supernatural,”
and asked for names of books from which he might learn the
principles of psychiatric interviewing, which he thought would be
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useful for his religious work. At the same time, he repeatedly urged
me in my future work to encourage my patients to deepen them-
selves in their religion, whatever it might be; and he was not above
a delicate pursuit of my own soul—recommending to me, and then
producing the next day, a book written by a psychiatrist describing
his spiritual journey from Judaism to psychoanalysis to Cathol-
icism.!

Toward the end of our talks, he summed up his feelings about
his experience once more in an affirmative way: “My constant feel-
ing is I have done good. . . . I have nothing to forget.” But once
more I felt that while part of him believed this, another part of
him required its expression in order to quiet guilty doubts. At that
time, his prescription for the future was essentially a spiritual one:
“I am convinced that we can resist Communism only if we are one
hundred per cent adherents to God.”

I also saw him six months later, about ten months after his
release, when he was passing through Hong Kong after a period of
rest and travel, and after having lectured and given sermons on his
experience. Then he spoke in a different key. He talked of the in-
evitability of war, implying that we might as well “risk it now”; and
he severely attacked the alternative path of negotiation and modera-
tion: “You do not sit down with the Devil to discuss how to save
your soul.” In developing this point of view, his explanation took
a strange turn to economics: “America has lost many of her overseas
markets—so something will happen—and this war must result
anyway.” In his activities, he continued to dedicate himself to what
he called the “spiritual mobilization of Christians.”

To what extent did Bishop Barker resist thought reform? Cer-
tainly, he was impressively successful in accomplishing what every
imprisoned Catholic priest attempted to do (and what priests have
always attempted in these circumstances): to maintain a sense of
inner theological experience rather than surrender to the influence
of those who would change him. His emotional strength upon re-
lease, his clear preservation of his own ideals and his condemnation
of those of the Communists, his capacity to place his entire experi-
ence within the framework of his own theological idiom—all were
wvery real demonstrations of strength and of resistance.

Nonetheless, there was clear evidence that his theological struc-
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ture had also been penetrated by significant thought reform in-
fluences. His repeated need to affirm his “victory” had some of the
quality of whistling in the dark, especially in the light of his awe
and even admiration for the Communists’ single-mindedness and
“superhuman” (even if demonic) energies. His own written “fear-
ful realization” statement expressed the depth to which one part
of him had entered into the Communist idiom, the extent to which
he had been made to feel guilty on their terms. His preparation of
this statement was in fact his way of attempting to purge himself
of this unwanted reform influence. Finally, there is his remarkable
statement about economics a few months later—an extreme anti-
Communist view, to be sure, but at the same time an orthodox
Marxist analysis undoubtedly derived from his prison experience.

Bishop Barker—in his exposure to Communist indoctrination,
and in his long life before this—had struggled with inner demons
of his own. On the one hand, his life is a remarkable study in
continuity. From the age of three to seventy, the direction of his
life and of his view of the world never changed, only expanded.
Moreover, he was one of those fortunate men who could achieve
the unachievable, and live out fully during his adult life the imagina-
tive fantasies of his childhood—which may not be, as Freud
claimed, the only form of true happiness, but which is certainly one
of the best paths to self-realization. His was undoubtedly an identity
of great strength and consistency, combining fundamentalist ab-
solutism with a well-developed worldliness and a taste for the
human drama.

What, then, were his demons? They were his feelings of weak-
ness, of being unable to accomplish what he so wished to do, his
self-doubts (and possibly even lapses of faith), and the sense of
guilt and shame which accompany such doubt. They were, in short,
his negative identity.

His adolescent identity crisis was specifically his struggle with
these demons, and he overcame them through subordination of
self to the greater authority of Church and God. Like Vincent and
Luca, he found his solution in an absorbing profession; in terms of
belief and ideology, it was attained more by rigorous reinforcement
of what already consciously existed than by the use of some new
principle from the outside or of something long-buried within.

Although this ideological solution was certainly a successful one,
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the demons frequently re-emerged and gave rise, in later life, to
anxiety, fatigue, and despair; and in a man as sensual as Bishop
Barker, probably to considerable sexual temptation as well. Men are
perhaps at their most heroic when fighting such inner demons,
however, and Bishop Barker never succumbed. Instead, he used
his form of totalism—his urge toward absolute surrender to an all-
powerful supernatural force—as a means of taming them. Totalism
was not, as it was with Miss Darrow, a threat to his self-affirmation.
Quite the reverse; it was the power behind his most cherished self-
image, the emotional counterpart of his ideal of martyrdom.

But the Communists would not meet him on this ground. By
focusing upon personal weaknesses, and by creating a situation in
which martyrdom was impossible, they denied him his strongest
mnner support. His early susceptibility to their influence was due to
their circumventing his totalism and making contact with his per-
sonal demons of guilt and self-doubt. And I believe this is what
Bishop Barker really meant when he spoke of the alliance between
the Communists and the demons: he was expressing in theological
symbols what he knew from profound psychological experience—
the alliance between the undermining pressures of thought reform
and his own negative identity, for him a particularly dangerous
entente. It created an inroad for thought reform influence; and with
his degree of totalism, the emotional extremes of Communist
ideology and behavior held a seductive appeal. The process was, of
course, enhanced by his painful awareness of having committed
actions (the report for the American officer, and the attendance at
the Japanese-run meetings) which violated both Communist law
and his own moral standards.

He could protect himself from seduction only by reafirming his
tie to the Church, by reclaiming his totalism as a source of de-
fensive strength. This was possible for him once he felt that the
Church itself was under attack. Then he was able, as he always
had been, to bring his inner demons under control, even make them
work for him. By placing his negative identity squarely within the
Catholic perspective, he could denounce his selfishness to his
heart’s content, as a prisoner was supposed to do, and through the
denunciations move closer to the Catholic Church and create
distance between himself and the Communists. At the same time
he could also call upon that humane and flexible part of himself
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which had always lived side-by-side with his Catholic fundamen-
talism and totalism, and which had contributed so much to his
stature as a human being.

He was still in the midst of this reclaiming process when I saw
him, simultaneously accentuating his totalism, and re-emphasizing
its alignment with his Catholic supernatural identity. The thought
reform seduction remained a constant threat and gave several
evidences of its unconscious presence. Yet despite Bishop Barker’s
inner doubts about his “victory,” it was by no means entirely a
hollow one. He had resisted thought reform’s disruptive pressures
more effectively than most.

Methods of Resistance

Bishop Barker illustrates dramatically the psychological strengths
and weaknesses of the apparent resisters. The same factors are
present to some extent in all prisoners, but in the apparent re-
sisters these strengths are most effective and the weaknesses most
dangerous. These methods of resistance (for that is what both the
strengths and weaknesses are) may be classified under five main
headings:

The first form of resistance is the acquisition of a sense of under-
standing, a theory about what is going on, an awareness of being
manipulated. In Bishop Barker’s case, this understanding was not
immediate; and in a man of his intellectual and psychological
breadth, we mgy assume that it was his “demons” which were re-
sponsible for the delay. But once he began to grasp “which play
was on” it could become for him just that—something of a con-
trived drama, by no means completely artificial, but one in which
he could do his “acting” while keeping in touch with his own
spiritual tradition. In his explanation, he undoubtedly oversimpli-
fied the importance of this understanding, but it was important
nonetheless. Each of my subjects formulated his own psychological,
theological, or philosophical concepts to explain the experience to
himself, even while he was going through it. These theories offered
protection: they gave each prisoner a capacity to predict what was
coming next, a sense of anticipation; ? and they provided him one
of the rewards of knowledge, a sense of control. This understanding,
always partial at best, cannot offer complete immunization; but as
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Bishop Barker and many others demonstrated, a grasp of the
techniques being used and the emotions being called forth helps
to dispel the terrifying fear of the unknown and the sense of
complete helplessness—two great stimulators of human anxiety
upon which thought reform depends. The prisoner is thus enabled
to mobilize his defenses and bring into play the other methods of
resistance.

The second important resistance technique is the avoidance of
emotional participation; in other words, the prisoner remains as
much as possible outside the communication system of thought
reform. Bishop Barker was doing this when he emphasized his dif-
ficulties in sight and hearing, and his limited knowledge of written
Chinese. Others, who had lived for shorter periods of time in
China, managed to resist learning even spoken Chinese while in
prison; still others, at their own request, were allowed to study
Marxist writings or Russian, and thereby avoided more intense
personal involvement in confession and re-education. Bishop Barker
went even further. In his human relationships he steered clear of
the kind of intimacy which would have drawn him more deeply
into the group structure of the cell and integrated him more firmly
into the prison world. This in turn enabled him to do what was
most important of all—to maintain a private inner world of values,
judgments, and symbols, and thereby keep a measure of inde-
pendence from the ever-pressing environment.?

Since a prisoner could never fully avoid participation, the next
best form of resistance was to adopt a neutralizing attitude, one
which deflated rather than contested, and which thereby took the
sting out of the assaults. Hostile rejoinders gained a prisoner little,
and in fact brought about even more devastating pressures. But
humor or humane stoicism (both of which Bishop Barker demon-
strated) put officials and cellmates in a difficult psychological posi-
tion.

A show of humor had the effect of breaking the general tension
and dissipating the anxiety and guilt which hung heavy in the en-
vironment, As one subject expressed it, “Since the judge is a
tragedian before you, if you keep a smile this protects you, because
the impressiveness of the tragedy is avoided.” This was not often
possible, as the same subject was quick to add. But when it was
possible to use it, humor was a way to express a tone contrary to
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thought reform’s self-righteousness, an implication that the intense
doings of the moment could be made fun of because they were
merely a speck on the great human canvas. Since humor is a
shared emotion, it can create a bond of sympathy (as it did for
Bishop Barker) independent of and frequently antithetical to the
world of reform.

Humane stoicism, the turning of the other cheek in the face of
abuse, is, as Bishop Barker made clear, an attitude extremely dif-
ficult to maintain in the prison environment. It is a form of passive
resistance in the Gandhian tradition; but a prisoner can never
flaunt the resistance, and even his passivity, or lack of enthusiasm in
any direction, is highly suspect. Moreover, it requires unusual dedi-
cation to a supematural or humanitanan ideal. Yet it may produce
startling effects, even to the extent of so dominating the cell for a
moment that harsh behavior suddenly seems shameful in everyone’s
eyes. It is not long, of course, before there is a return to the usual
prison standards; but the impact of this stoicism outlasts the brief
moment of its effectiveness. It reafirms—in the eyes of the stoic
prisoner and his cellmates—a moral position superior to the
grandiose moral claims of thought reform.

The steadfastness of humane stoicism is related to the fourth
and generally most important resistance technique, that of identity
reinforcement. Bishop Barker’s major way of resisting thought re-
form was to make it a Catholic theological struggle, rather than a
Communist remolding. He sought always to maintain himself as a
priest struggling against his selfishness, rather than as a stubborn
imperialist spy. To do this, he needed a continuous awareness of
his own world of prayer, Catholic ritual, missionary experience and
Westem cultural heritage; with nothing around him to encourage
it, this awareness could come only from within. His behavior re-
sembled Father Luca’s conscious recollection of the people and
places which had special meaning for him. This kind of identity
reinforcement was for any prisoner the essence of self-protection,
both against reform influence and against always-threatening psy-
chological disintegration.

One priest expressed this very succinctly:

To resist . . . you must afirm your personality whenever there is the
opportunity. . . . When I was obliged to speak my views about the
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govemment, I would each time begin, “I am a priest. I believe in
religion.” I said it strongly every time.

This statement was perhaps a retrospective exaggeration of his self-
assertion, but there was no doubt that so personal a reminder
served him well.

A European professor used a more creative approach. He some-
how managed during moments when pressures were relatively re-
laxed to make a series of drawings representing precious moments
in his past: a mother and baby, a boy before a Christmas tree, a
university city, a young man on a romantic stroll with his fiancée.
He also wrote a bref, idealized account of the incident in his life
each drawing represented. He worked on both the drawings and the
essays during moments when he was off by himself in a comer of
the cell or with other Westemers; and they became so precious to
him that he smuggled them out of the prison at great risk and
proudly displayed them to me during our interviews. They re-
established for him the world in which he wished to exist: “I could
escape the horrible world around me and move in a world whose
values I agreed with.”

The first four methods of resistance depend upon strength—ego
strength, strength of character, strength of identity. Another aspect
of Bishop Barker’s response may be termed pseudo strength, and
this method of resistance is a potential psychological danger. I am
referring to his inability to come to conscious terms with thought
reform influences, and his need instead to make use of the psycho-
logical mechanisms of denial and repression in order to keep from
himself the recognition of undue “weakness.” In this patten he
differed, not only from the obviously confused, but also from the
apparent converts (although both of these groups of prisoners,
especially the latter, had much of their own to hide from them-
selves). Bishop Barker shared with other apparent resisters a sig-
nificant attraction to the reform program; his repeated protesta-
tions of resistance and his strong condemnations of Communism
expressed his attempts to cast off this attraction. The potential
danger of this pseudo strength lies in the effects of a highly unac-
ceptable, and at the same time completely unresolved, set of
emotions.

Thus, when Bishop Barker advocated “war now” with the Com-
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munists—at the same time justifying his view by Communist
theory—he was attempting to eradicate these compelling thought
reform influences (his new demons) which so deeply threatened
his sense of who he was and what he believed. He was, in effect,
saying: “If we can destroy all of the demons in the world, it will
eliminate those within me without my having to recognize that
they have been there.”

The apparent resisters characteristically combine these real and
pseudo strengths. Their form of totalism, along with their habitual
use of denial and repression, create a paradoxical situation in which
those who have been least influenced by thought reform uncon-
sciously feel themselves to be most in danger of being overwhelmed
by its influence. They struggle continually against a breakthrough of
despair.

Survival and Influence

We have been discussing in this, and in the previous two
chapters, problems of indvidual thought reform experiences, and
especially the problems of survival and influence. The two are
closely related: for a prisoner to survive—hold on to physical and
psychic life—he must avoid being totally overwhelmed by environ-
mental influence. From the standpoint of identity, survival and
resistance to influence converge, at least in an absolute sense: one
cannot have his deepest feelings about who and what he is totally
replaced, and still survive in a nonpsychotic state.

But one can go quite far in permitting his identity to give way to
outside influence, and still function adequately, both physically
and psychologically. Indeed, in thought reform, a prisoner had to
submit to some degree of environmental influence as the price of
survival.* This was especially clear in the cases of Professor Castorp
and Miss Darrow, both of whom were aware that they had bartered
the acceptance of reform views for survival. This bargain was also
struck by prisoners like Bishop Barker, even though more of the
bartering occurred outside of awareness. To survive thought reform
and retain absolutely no trace of its influences was an ideal impos-
sible to achieve—whether the ideal was held by the prisoner him-
self, his colleagues, or the shocked onlookers of the outside world.

This paradoxical relationship between survival and influence al-
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lows a better understanding of the Westerners’ performances during
imprisonment. As far as survival is concerned, these men and
women, when put under extreme forms of stress, were able to sum-
mon an impressive store of strength and ingenuity. Bishop Barker’s
use of humor, Dr. Vincent’s characterological shift from isolation to
“togetherness,” even Father Luca’s delusions all were methods of
survival, as were the confessions and the “reformed” patterns of
behavior elicited during imprisonment from every prisoner.

Thought reform succeeded with all Westerners in the first of
its aims, the extraction of an incriminating personal confession,
because it made this confession a requirement for survival. It fell
far short of its more ambitious goal of converting Westerners into
enthusiastic Communist adherents; for although none could avoid
being profoundly influenced, virtually all prisoners showed a gen-
eral tendency to revert to what they had been before prison, or at
least to a modified version of their previous identity. The barter of
influence for survival which Western prisoners made with their
reformers turned out to be reasonable enough; only the unreason-
ab