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ABSTRACT

AN EXPLORATION OF THE RELATIONSHIP BETWEEN AMISH IDENTITY
AND DEPRESSION AMONG THE OLD ORDER AMISH

By

Denise Mae Reiling

Virtually nothing has been known regarding the nature
of the relationship between the affective response the 0ld
Order Amish make to their ethnic identity and their
experience of mental health. Self-discrepancy theory was
applied as a theoretical framework through which to examine
and more fully understand this relationship. The study
included subjects that were representative of three
conditions of Amishness: 1) Pre-Baptism Amish, those who
had not yet decided whether to adopt or repudiate Amish
identity; 2) Post-Baptism Amish, those who had adopted
Amish identity; and 3) Defected Co-Ethnics, those who had
decided to repudiate Amish identity. Non-Amish mental
health professionals and related formal agents were
interviewed, as well. Data for this exploration were
collected by engaging in participant observation and by
conducting sixty-eight formal interviews.

The research was designed to achieve four objectives:

1) to examine the construction of Amish ethnic identity and
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the process/es through which this social identity was
either repudiated or adopted; 2) to examine the experience
of Amish mental health, more specifically depression; 3) to
identify culturally-specific methodological issues; and 4)
to construct culturally-appropriate measurement

instruments, to be used in future, quantitative

explorations of the relationship between identity and
mental health.

It was discovered that identity had been determined
within the individual long before reaching the culturally
mandated decision-making period, beginning at age 16. The
common report was that the individual had “always known”
whether or not they were “Amish”, and to what degree.
Authenticity of Amish identity appeared to be influenced by
the individual’s location of locus of control. Three
identity-related factors emerged as contributory to
depression within the Amish community under study: self-
focused attention, identity-based shame, and shame-induced
ambivalence. Additionally, five cultural dynamics were
identified as important factors in the generation of
depression: the practice of social control, surveillance,
90ssip, the suppression of negative emotional states, and

the suppression of creative, or otherwise worldly thought.
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INTRODUCTION

Little has been known regarding the mental health
experience of the 0ld Order Amish, a predominately North
American Christian subculture, for whom "Amish" has
developed as a highly salient ethnic identity. Still less
has been known regarding the nature of Old Order Amish
ethnic identity, as empirical research regarding this group
has been sparse. As a consequence, virtually nothing has
been known regarding the nature of the relationship between
the affective response Amish make to their ethnic identity
and their experience of mental health.

The Amish are important as a subject population in that
they violate the usual circumstance that ethnic identity is
a permanent, ascribed status. Due to their Euro-American
phenotype, they are able to fully repudiate their ethnic
identity as Amish, and pass as members of the general, non-
Amish, Euro-American population.

The Amish are unique in that it is culturally mandated
that every person who is born Amish make a conscious and
public decision to retain or repudiate that identity. That
adoption of identity is a forced, conscious decision for the
Amish allows an excellent and rare opportunity for decisions
regarding, and affective responses toward ethnic identity to
be examined, as well as the consequences of these decisions
and affective states on the experience of mental health.

Additionally, various aspects of identity formation and

resolution processes can be examined. Because the Amish
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receive conflicting messages regarding the social value of
their ethnic identity, the study of this population would
further allow for an examination of the impact of a
stigmatized or conflicted identity upon the mental health
experience.

The findings from this study could inform our
understanding of the impact of a stigmatized or conflicted
identity on the mental health experience of various other
ethnic groups, specifically those with a bi-ethnic/racial
identification, or those for whom identity may have become

challenged upon immigration. The inclusion of Defected Co-

Ethnics in this study should add to the literaturé’gééarding
the transformation of Jewish identity, as well (Amyot 1996).

This study may inform research on non-ethnicity-based
groups, too, who, like the Amish and Garfinkel's Agnes are
able to "pass," and yet who perhaps experience self-
discrepancy in resolving a newly adopted identity (Brown
1993; Campbell et al. 1993; Garfinkel 1967; Higgins 1989;
Jackson et al. 1996; Serpe 1987). Most importantly, this
research may contribute to our understanding of why not
everyone who experiences a stigmatized identity also
experiences negative mental health outcomes.

It is expected that this exploration will add to our
knowledge of methods, particularly in the areas of cross-
cultural sensi%i&ity and the value in triangulation of

methods. The exploration should function to underscore the

importance of continuing to refine the concepts of identity,
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ethnicity, and mental health, and the important relationship
that exists among these variables, as noted most recently by
Broman (1996) and Herman (1996). In addition, this
exploration may add to our understanding of the implications
of socially desirable or acquiescent responses for mental-

health research, as discussed by Ross and Mirowsky (1984).

Dissertation Plan and Approach

This dissertation has been designed around the
following scenario that had been uncovered through previous
field work endeavors among the Amish: Amish children are
culturally-mandated to engage in a decision-making period
regarding their identity, beginning at age 16, and lasting
until a decision has been made, usually by age 25. During
this time period, they are to consider whether they will
retain their ascribed identity as Amish, or whether they
will repudiate that identity, and choose to become
“English,” a term the Amish use to describe the non-Amish in
their community.

The difficulty in making this decision is compounded by
the fact that Amish children have to negotiate conflicting
messages about their identity. On one hand, they experience
out-group stigmatization of their social identity, receiving
negative messages from the non-Amish living within their
community; on the other hand, they receive messages from
tourists and Amish popular press that indicates that their
social identity is highly esteemed within larger society.

To make matters even more complex, in-group hostility
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becomes a highly salient contributor to identity conflict,
as well as to identity-related depression, far more so than
out-group stigmatization.

This dissertation, then, was designed to achieve four
objectives: 1) to examine the construction of Amish ethnic
identity and the process/es through which this social
identity was either repudiated or adopted; 2) to examine the
experience of Amish mental health, more specifically
depression; 3) to identify culturally-specific
methodological issues; and 4) to construct culturally-
appropriate measurement instruments, for use in future, more
large scale, quantitative investigations of the relationship
between identity and mental health.

To examine the first objective of this dissertation,

self-discrepancy theory was applied as a theoretical
framework through which to examine the affective response
made to Amish identity and the processes of adoption or
repudiation of that identity. It was speculated that, for
some, identifying as Amish would generate a self-discrepant
state. It was further speculated that repudiation of Amish
identity would take the form of defection from the Amish, as
a culturally specific response to that self-discrepancy.
The relationship between self-discrepancy and the processes
of adoption or repudiation of Amish identity have been fully
discussed in Chapter 4.

Given that defection from the Amish previously had been

reported to be an extremely traumatic and disruptive
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process, it was expected that those defecting from the Amish
would experience high levels of post-decisional conflict and
consequently, high levels of social-identity-related
depressive symptomology. The counter-intuitive findings on
this matter have been reported upon in Chapters 5 and 6.

Given the postulated salugenic effects of social
networks and social support (Bonacich et al. 1980; Gottlieb
1981; Hechter 1987; Turner 1983), it was expected that those
reporting more extensive social networks and higher levels
of positive social support for their decision regarding
identity would experience less identity-related depressive
symptomology. Findings regarding social support will be
detailed in Chapters 6 and 7.

Identity-related factors that emerged as contributory
to depression within Post-Baptism Amish (self-focused
attention, identity-based shame, and shame-induced
ambivalence) have been outlined in Chapter 6. Additionally,
five cultural dynamics that were identified as important
factors in the generation of depression (the practice of
social control, surveillance, gossip, the suppression of
negative emotional states; and the suppression of creative
or otherwise worldly thought) have been discussed.

In fulfillment of the second objective, Chapter 7
provides a discussion of the cultural response made by the
Amish to the mentally ill. Discussions have been provided
regarding local knowledge about mental health, the

displacement of this local knowledge, the debate regarding
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legitimate mental health agents, and barriers to help
seeking in this context.

Culturally specific methodological issues were
examined, in fulfillment of the third objective of this
dissertation research. These issues have been fully
detailed in Chapters 3 and 8. A discussion has been
provided regarding problematics involved in being an
individualist doing research within a collectivist culture.
Additionally, human subjects and social desirability
concerns have been addressed. Culturally appropriate
revisions were made to the Collective Self-Esteem Scale and
the General Wellbeing Schedule, in fulfillment of the fourth
objective of this research. These have been reported upon

in Chapter 8, as well.
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CHAPTER 1
History and Description of the 0ld Order Amish
The 0ld Order Amish can be defined as a Christian
subculture for which “Amish” has developed as their non-

racialized, ethnic identity. It has been argued that 01ld

Order Amish ethnic identity has historically generated both

their persecution and their survival (Buck 1978; Foster

1984; Hostetler 1993; Loomis et al. 1951).

The 0ld Order Amish, hereafter referred to as "Amish,"

are reportedly direct descendants of Anabaptists (Christians

believing in adult, rather than infant baptism) who emerged

in Switzerland between 1525 and 1536 (Huntington 1988:367).

On January 21, 1525, a collective of individuals dissenting

from the state church (Catholic) met to begin what was to

become a religious-based social movement throughout Europe

(Nolt 19092:10). The basic point of dissent was reported to

be the guestion of infant verses adult baptism (Nolt
1992:10) .

During this meeting, religious doctrine was

established, along with norms regulating family and social

life. " Anabaptists” (meaning "adult baptism") was chosen as

a name for the group (Nolt 1992:11). Thus, the ethnicity-

based social identity of the group to later become known as

"Old Order Amish" was consciously and deliberately

constructed.
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It has been reported that the political, economic, and
social adversities the early Anabaptists experienced as
dissenters from the state church made it imperative that
they cluster themselves in ethnic enclaves. Doing so
allowed for observation of, and face-to-face communication
with other group members, and for a strong collectivist
culture to emerge. The Amish reported understanding these
practices and circumstances to be necessary to ensure
protection from religious persecution.

It has been argued that the duration and severity of
their European persecution instilled within the Anabaptists
an aspect of martyrdom that is evident among the 0ld Order
Amish even today. As Loomis and Beegle have noted, the
Amish appear to have "...internalized expectations of
persecution from the outside”" (Loomis et al. 1951:229).
These authors have argued that the historical persecution
suffered by the Amish currently manifests itself through a
boundary-maintenance technique, through which a group
"...actively resists forces which tend to destroy the
identity and interaction pattern" of that group (Loomis et
al. 1957:9).

Boundary maintenance functions as a defense mechanism,
uniting and strengthening the community in the face of
perceived threats. It has been argued that this aspect of
Amish ethnic identity has facilitated preservation of the
group, even in the face of rapid economic and social change

(Buck 1978; Reiling 1995a).
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Various factions developed within the original
Anabaptist group. Due to religious persecution in Europe,
the 0Old Order Amish, what was to remain the most
conservative faction of the original Anabaptist group, began
immigrating to the United States, in the 1700's, primarily
into Pennsylvania (Huntington 1988:369). Migration from
Pennsylvania to Ohio and Indiana occurred primarily between
1815 and 1860 (Huntington 1988:369). By 1991, 0ld Order
Amish settlements had been located in 22 states within the
United States (Nolt 1992:219).

Each of the following practices were advocated by the
early Anabaptists: adult baptism, non-assimilation with the
dominant culture, in-group conformity, endogamy, non-
proselytization, non-participation in military service,
high, unrestrained fertility, a disciplined lifestyle,
strong proscriptions against modernization and technology-
based living, and strong prescriptions for reciprocity (Nolt
1992; Huntington 1988; Hostetler 1993). The Amish within
the settlement under study reported that these basic tenets
remain in place today.

As with the early Anabaptist groups, the Amish under
study continue to represent a near ideal type of
collectivist, or Gemeinschaft society. Each of what
Triandis et al. (1990) have identified as the defining
attributes of a collectivist society were evidenced within

this particular community, as discussed below.
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Collectivist cultures, in general, exhibit strong in-
group primacy, a belief in "the common fate of members."
Within this community, survival of the group was paramount.
The Amish articulated a Social Darwinist perspective in
explaining defection from their group, in that only those
who were fit survived to be Amish. Given this explanation,
defection was viewed as salugenic for the group, even though
many believed that, for the individual, defection from the
Amish resulted in damnation to Hell, or at a minimum,
disfavor in the eyes of God. The Amish further reported
being aware that some members were used as a scapegoat to
achieve social control, but they viewed scapegoats as
necessary attrition, or unavoidable collateral damage.

In-group primacy was further promoted through the
propagation of ethnocentrism. The Amish expressed believing
that their particular lived experience brought them closer
to God than would other lifestyles. The Amish frequently
referred to the following sentiment, expressed in their

scripture, as justification for this ethnocentrism:

"I appeal to you therefore, brethren, by the mercies of God,
to present your bodies as a living sacrifice, holy and
acceptable to God, which is your spiritual worship. Do not
be conformed to this world but be transformed by the renewal
of your mind, that you may prove what is the will of God,
what is good and acceptable and perfect.”" Romans 12:1-2,
The New Testament, Holy Bible, Revised Standard Version

As one subject expressed after having quoted this
scripture, "I think being Amish is the acceptable way of not
being conformed to this world. 1It's the only way I know to

live a humble and peaceful life." Most Amish denied,

10
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however, that their ethnocentrism resulted in out-group
hostility, but rather, they expressed having great
compassion for those who were "...not living as God
intended."

During the interview process, this ethnocentric
tendency was probed by presenting the argument that, because
the Amish are endogamous and do not proselytize, the Amish
have, in essence, prohibited others from finding what the
Amish have defined as the "true way." Although most
subjects did not refute that analysis, many subjects
expressed some level of discomfort with the impression it
gave of the Amish.

Their discomfort indicated a reluctance to be viewed or
perhaps even to view themselves as ethnocentric. A few of
the subjects reported that they believed all groups had
equal opportunity of "salvation," and that being Amish was
not the only way, even though they thought it was the best
way. However, it was more common that subjects advised that
out-group members should just try to "live as closely to God
as possible,”" and "hope for the best."

Another characteristic of collectivist cultures that
the Amish demonstrated was that the behavior of group
members was regulated more strongly by in-group rather than
out-group norms, even though the out-group was viewed as
dominant. Among the Amish, this adherence to in-group over
out-group norms was sufficiently strong to permit violation

of some criminal law.

1
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For example, within this settlement, as well as within
other Amish settlements, in-group norms dictated that Amish
adolescents experience "worldly" things. As such, the
consumption of alcohol by Amish adolescents, even though in
violation of state law, was an important cultural
prescription, which was supported by Amish adults, albeit to
varying degrees (Reiling et al. 1997:24).

Generally, collectivist societies are based upon
hierarchical arrangements, and members are more comfortable
with the existence of vertical or unequal status
relationships than are individualists. Within this
community, a patriarchy-based hierarchy existed. 1In
general, males held significantly more power than females.
However, Amish Bishops held the greatest power, even within
district member households, in which case, Bishops had the
authority to over-rule the dominant male. A repeated claim
of harm to emerge during the interviews was that of having
witnessed a father being subjugated to the authority of a
more dominant male, the Bishop.

The collectivists’ need to maintain in-group harmony
through consensus and face-saving was extremely high among
the Amish. Consensus regarding the need to promote only
positive components of their stereotype and to suppress
acknowledgment of negative components of their stereotype
functioned to maintain harmony. Keeping secrets that would
necessitate face saving functioned to promote in-group

harmony, as well.

12
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During the course of interviewing, it was not unusual
for a subject to respond that they were discussing aspects
of the Amish lived experience that they had never before
discussed with an Amish person. One subject expressed that
she had agreed to give an interview because it would afford
her an opportunity to say things she did not feel she could
say otherwise. Another subject expressed feeling that the
research was a "blessing sent from God" because he felt that
an outsider would be able to express back to the Amish what
the Amish were restrained from saying among themselves.

The suppression of acknowledgment or discussion of
depression was a powerful example of the need to promote in-
group harmony. Most Amish subjects reported that the
experience of depression was viewed as a betrayal of the
group. For if the Amish were living as God intended, then
why would any Amish person experience depression rather than
joyful living? Based upon this belief, the primary cultural
explanation for depression was not living right with God, as
will be discussed more fully in Chapters 6 and 7.

The stigma surrounding depression was reported and
observed to be quite high, and depression was reported to be
one of the best-kept secrets within the Amish. It was also
reported that stigma functioned to quite effectively silence
those suffering from depression, even to the point of
suppressing expression of high levels of suicidal ideation.

The Amish also shared the collectivist characteristic

of prescribing interdependence of in-group members, wherein

13
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both fate and achievements are linked. 1In other words, no
one succeeded alone, and to a limited extent, no one failed
alone. In this sense, the Amish exhibited class
consciousness, to a very high degree.

As an illustration, the Amish did not participate in
formal out-group property or medical insurance programs. If
a family unit could not meet medical expenses or the expense
of replacing damaged or stolen property, the Bishop divided
the responsibility for the remaining debt among district
members. If the funds could not be raised from among
district members, additional funds were requested from
surrounding districts.

As can be deduced from this example, intra-group
reliance, while beneficial to the group, was not always
beneficial to individual group members, a further
illustration of in-group primacy. A latent function of this
system was that individual group members and families strove
to not become a burden upon the family or the larger group,
oftentimes resulting in reluctance to report illness or
need.

One explanation for this reluctance to be a burden to
the group was that, within collectivist cultures, the self
was viewed and defined more through its social, rather than
personal identity. In fact, the notion of personal identity
was not well evidenced within the Amish. As discussed more

fully in Chapter 5, it was discovered that the Amish viewed

14
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themselves more as an extension of the group, rather than an
individual who was a member of tﬁe group.

As evidence, when asked to respond to the question,
"Who am I?", every Amish subject answered "I am an Amish
person.”" One of the primary reasons given for not defecting
from the Amish was that, in addition to the loss of social
support and social capital, the individual reported that
they would not have known, in an intra-psyche sense, how to
live outside of their group.

In the collectivist fashion, it was further true that
in-group identification was sufficiently strong that members
were not as influenced by, nor did they hold significant
memberships within other groups. Contrary to what Wellman
would have predicted in his call to broaden support system
analysis into social network analysis (Wellman 1981:173),
the Amish appeared to have very few interpersonal ties
outside of the in-group. In essence, the in-group subsumed
all social support and activity. For example, the Amish had
constructed local knowledge regarding physical and mental
health, their own forms of entertainment and leisure, their
own medical and property insurance, their own self-help
groups, their own transportation and communication systems,
and extensive social support networks.

If necessary, the Amish could have been totally self-
sufficient, without need of any out-group assistance. The
Amish actively maintained their in-group reliance, much more

so than individualist cultures. In-group reliance could be

15
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understood as having primary importance for boundary
maintenance. To varying degrees, the Amish expressed
believing that engagement with the out-group should never
develop into dependency upon the out-group.

Obedience and conformity to the in-group within this
collectivist culture was emphasized far more than
creativity, competition and individual achievement. In the
case of the Amish, to maintain the strict norms that had
been constructed during the original Anabaptist movement,
from which the 0ld Order Amish had later separated, a system
of vigilant social control had been established (Nolt
1992:17). Anyone perceived to be deviating from these norms
was excommunicated and shunned, conditions under which all
social contact with the offender was strictly forbidden
(Nolt 1992:17).

Among the Amish, obedience and conformity came to be
managed through the relational and associative nature of
their culture, and "gossip" became a key mechanism of social
control. These practices remained instrumental to the
group, and many Amish reported suffering greatly under the
constant social scrutiny and compliance to rigid norms and
expectations of reciprocity that were demanded. As one
Amish person expressed, "I have no sense of I."

Among the Amish, boundary maintenance practices were
particularly strong. As a collectivist culture, they
actively engaged in exclusion of the out-group. For

example, even when at home, it was not uncommon for an Amish

16



person to not respond to the presence of an unknown out-
group visitor, even if the Amish person was visible to the
out-group visitor, within the house or in the garden. The
ability of the Amish to ignore out-group members was
exceedingly high.

One of the most effective boundary maintenance tools
for the Amish was their distinct spoken language, of which
no written form existed. They referred to this language as
"Dutch." The Amish were bilingual, in that they spoke
English when interacting with the out-group, and they used
English as a written form. Most Amish spoke Dutch
exclusively in their own homes and when speaking with each
other, especially when in the presence of the out-group.

The Amish reported that the Dutch they spoke was a
derivative of the German language, rather than the language
spoken in what is now known as the Netherlands. The Amish
interviewed were not aware of any explanation for the
labeling of their spoken language as "Dutch," as they
reported the origin of their particular faction of
Anabaptists to have been the area currently known as
Germany. Linguistics does provide a possible explanation,
however, in that, what the Amish pronounce as "Dutch" simply
their pronunciation of the German word, "Deutsch," meaning
"homeland," referent to Germany (Hostetler 1993:141).

The Amish speculated that the language developed in
order to further separate, and maintain separation from the

out-group, with whom they shared the German language at that

17
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time. The Amish reported being aware that having a distinct
language functioned as an excellent boundary-maintenance
technique.

As a conclusion to these very generalized comments that
have just been made to illustrate the Amish as a
collectivist culture, a caveat must be stated, as first
articulated by Anthony P. Cohen: “The terminology of
consensus is only a skin drawn over the dynamism of debate,
of competition, of diversity” (Cohen 1987:3). 1Indeed,
Cohen’s analysis of the symbolic construction of community
within Whalsay so closely resonates with the case of the
Amish as to be a mirror image (Cohen 1987; Cohen 1992).

Similar to Whalsay (Cohen 1992:28-38), it was found
that notions regarding face-to-face, associational cultures
were not as generalizable among the Amish as would have been
expected. To engage in over-generalization distorts
understanding by romanticizing the experience of the Amish.
Homogenizing the Amish would foster the impression of Amish
identity as essential, a practice within the politics of
identity that Gitlin appropriately finds fault with (Gitlin
1994:153). And indeed, as will be evidenced, essentialism
was not an aspect of Amish identity.

First and foremost, to say that the Amish seek
community should not imply that the manifest function of
doing so is to extinguish individuality or the expression of
self, but rather, these circumstances can be understood as

latent functions, albeit extraordinarily powerful ones.

18
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Instead, as Cohen found in Whalsay, the manifest function of
boundary construction and maintenance was first and foremost
an attempt to identify a people with their place,
geographically as well as symbolically. This
identification, this labeling of place, provided them an
arena within which to live and to express the range of
variation to be found within the global identity as “Amish.”

Second, boundary construction and maintenance of
community functioned to make evident the relational nature
of those people within that place (Cohen 1992:14). 1In other
words, they were saying, by calling ourselves Amish, we are
noting that we have a relationship among us that does not
include you, but rather, operates in opposition to you. It
is in excluding you that we define ourselves.

As will be made evident in the remaining text, an over-
arching theme to emerge regarding social identity was that
the Amish view themselves as alike, but different, as Cohen
found within the Whalsay community (Cohen 1987:60). Similar
to what Cohen found (1987:60), among the Amish, this
statement came to mean that they were alike in who they
should be, but they were different in who they were. The
following statement made by Cohen about Whalsay identity

could have been said about the Amish.

“To the outsider it might seem to be expressed in a rigid
ideology, to demand proficiency in a range of specified
skills; to be represented in distinct dialect; to be
reproduced through a limited number of kin groups; to be
sustained by a single, specialized occupation. The reality
is different. The ethos provides categories of notable and
legitimate performance. Social life exercises people’s

19



ingenuity and resourcefulness in developing variations
within these categories which do not impugn the essential
integrity of the categories themselves...The competition for
definition and attribution provides much of the dynamic of
social process, but is kept within bounds such that the lack
of consensus need not surface publicly.” (Cohen 1987:83)

An additional resonation with Cohen’s work was his
identification of 3 myths regarding the nature of community.
First, Cohen deconstructed the notion that “folk” societies,
as opposed to urban, are simple rather than complex (Cohen
1992:28-32). 1Indeed, it is precisely because Amish society
is face-to-face, relational, and based upon reciprocity that
social life is more intricate to manage.

Second, Cohen critiqued the foundational idea within
traditional community studies of simple societies as
equalitarian (Cohen 1992:33-36). Instead, he viewed
equalitarianism as merely symbolic, and he faulted social
scientists for recognizing only formal structures of
authority and power, rather than recognize the subtle manner
in which power can be wielded (Cohen 1992:33-36). In the
case of the Amish, the subtle use of power was indeed
evident, even in the most extreme circumstance of
manipulation of a Bishop (who is recognized as their highest
mortal power) by ordinary churchmen or churchwomen.

Third, Cohen exploded the myth of inevitable conformity
within simple societies (Cohen 1992:36-37), as he argued
against structure as deterministic, and therefore always
producing the same behavior (Cohen 1992:36). As Cohen found

within Whalsay, among the Amish, there was, indeed, a wide

20
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range of appropriate behavior. Conformity among the Amish
must be viewed as upon a continuum, rather than as
dichotomous, and certainly not as deterministic.

If structure were deterministic, and if conformity were
inevitable, then we would not see the situation in which
Amish children are allowed to engage fully in English
culture for a period of time, but rather than be taken up by
the dominant culture, they find their way back to being
Amish. If conformity were inevitable, if modernization and
development theories had been sufficient to explain cultural
change, there would be no distinct Amish culture left to
examine. And certainly, not an Amish culture that so
closely resembles its original formulation. It will be
argued throughout the remainder of this dissertation that it
is precisely because difference and dissent are allowed that

the Amish remain the same.
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CHAPTER 2
REVIEW OF THE LITERATURE
The Experience of Amishness

It is indeed a paradox that empirical research
regarding Amish mental health or issues surrounding Amish
identity is sparse, for academics have constructed the Amish
as an ideal group to study (Floersch et al. 1997:137).
Within the physical sciences, this construction has been
supported through biological reductionism, based upon the
fact that the Amish have a closed genetic pool (Floersch et
al. 1997:137). In other words, it has been assumed that if
you’ve have seen one Amish genotype, you’ve have seen them
all.

It can be argued, however, that a social reductionism
has resulted within social science research on the Amish, as
well. Because it has been believed that the Amish have
maintained a comparatively stable collectivist culture for
more than 500 years, social scientists have assumed that the
Amish are a homogeneous group, within which little social
change has occurred. Cohen has noted the tendency to not
question reality when presented with similarity (Cohen
1992:40). 1In other words, many assume that if you’ve seen
one Amish community, you’ve seen them all. As such, many
socio-cultural variables that have been theorized as
affecting the experience of mental health, such as income,
education level, family size, religion, marital status,

urban/rural residence, etc. (Cockerham 1992), have been
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assumed to have little variance among different Amish
settlements.

In addition, the Amish have constructed cultural
prescriptions that strongly mandate non-assimilation with,
and isolation from the out-group. As such, the process of
assimilation, which has been identified as problematic
within mental-health and identity research (LaFromboise
1993; Neff 1993; Schwab et al. 1978), has been assumed to be
virtually non-existent among the Amish, hence, not posing
such methodological dilemmas.

Dynamics of the Amish economic situation have enabled
them to maintain relative isolation, which has greatly
facilitated their non-assimilation. For example, the Amish
have been extraordinarily successful in creating home-based,
micro-enterprises, such as carpentry, which allow the Amish
to remain home-based and to provide employment to other
Amish workers (Hostetler 1993:136; Nolt 1994: 273; Smith
1994:2).

Because the Amish are so highly valued by the English
as workers, English employers within this settlement have
made special accommodations for their Amish workers that
allow them to isolate themselves from the English, such as
providing segregated areas in the lunch room. One factory
owner even went so far as to provide pasture and shelter for
the horses of those Amish men who preferred to drive their
buggy into work, rather than ride with the English van

drivers that the owner had hired. Dynamics such as these
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augment co-ethnic solidarity, which further creates a
boundary against assimilation.

In essence, we can understand that the Amish, in the
workplace, have passed through the first two stages of
Park’s race-relations cycle (contact and conflict) and are
presently in the third stage of accommodation. Since the
time when the Amish in this area first began their entry
onto the English owned and dominated factory floor (around
1950, according to reports of the Amish), they have been
highly successful in passing through the first three stages.
They remain successful in not entering the fourth and final
stage, that of assimilation.

The important relationship between ethnic/racial
identity and economic relations is fundamental to
understanding the maintenance of Amish cultural identity.
As such, it will be more fully discussed in a later section
of this chapter. Suffice it say here that the Amish have
been successful in using their ethnic identity as social
capital in the economic arena, in order to maintain their
stance of non-assimilation.

Much of the literature appears to have been influenced
by romanticized notions about the Amish, which possibly stem
from the idealization of the Amish as a Gemeinschaft
society. 1Indeed, Tonnies' description of the ideal type as
being comprised of strong social bonds among close-knit

community members, located in tranquil, rural areas that are
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devoid of the tensions and stressors found in urban
settings, appears to fit the Amish well.

In theory, a Gemeinschaft society should provide
protection from mental distress, when juxtaposed to a
Gesellschaft society, characterized as large, urban, and
impersonal, exhibiting a lack of consensus on values or
commitment to the group. Given these theoretical
propositions regarding the salugenic aspects of Gemeinschaft
verses Gesellschaft societies, it would be reasonable to
propose that the study of Amish populations would provide an
opportunity to study a mentally healthy society.

Certainly Durkheim would be supportive of this
speculation, as well. According to his proposition, the
Amish represent mechanical solidarity as an ideal type. As
such, we could expect to find a higher level of collective
consciousness than within a society characterized by organic
solidarity, which would breed anomie and contribute to
mental breakdown. According to Durkheim, mechanical
solidarity functioned as preventative medicine against
mental distress.

However, Simmel articulated a counter, social-
psychological argument to the notions of classical theorists
about the salugenic aspects of Gemeinschaft societies
characterized by mechanical solidarity, when he so aptly

pointed out that:
"The deepest problems of modern life flow from the

attempt of the individual to maintain the independence and
individuality of his existence against the sovereign powers
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of society, against the weight of the historical heritage
and the external culture and technique of life" (Levine
1971:324). The smaller the circle which forms our
environment and the more limited the relationships which
have the possibility of transcending the boundaries, the
more anxiously the narrow community watches over the deeds,
the conduct of life, and the attitudes of the individual,
the more will a quantitative and qualitative individuality
tend to pass beyond the boundaries of such a community"
(Levine 1971:333).

Simmel's description of the pathological aspects of a
close, strictly regulated community, and the struggle of
individuals to differentiate themselves mirrors quite
closely Brewer's conceptualization of "optimal
distinctiveness" (Brewer 1991). According to Brewer's Model
of Optimal Distinctiveness, an individual has competing
needs between identification with, and verification from, a
social group and a need to be distinctive from the group
(Brewer 1991:477). Brewer provides empirical support for
the hypothesis of Simmel that if individuality is too
consumed by the group, the individual will experience
distress (Brewer 1991:475).

There are two possible reasons for the lack of
empirical research on the Amish: the lengthy time commitment
and difficulties in gaining sufficient entre among the
Amish, and a tendency for Amish scholars to predict a
utopian society, based upon the theoretical propositions of
classical theory outlined earlier. This same idealization
of the Amish experience has been evident within popular

culture, also. Consequently, Amish culture and cultural
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practices have here-to-for remained virtually
unproblematized.

The existing Amish-specific literatures that are
important to understanding the Amish lived experience can be
classified as representative of four categories: 1)
materials the Amish encounter in their everyday life (Amish
religious training materials, popular press, and tourist
trade publications); 2) the Amish Directory (a census of the
Amish settlement); 3) anthropological descriptions of Amish
culture; and 4) empirical research investigating bio-genetic

mental illness etiology.

Amish Religious Training, Popular Press, And Tourist
Publications

Amish religious-training literatures are important as a
data source, because, according to reports by the Amish and
observation in their homes, these materials comprise the
bulk of culturally sanctioned reading material. These
literatures provide insight into the source, content, and
frequency of messages that could generate a condition of
dual consciousness, as conceptualized by DuBois, as these
materials emphasize religious martrydom as a component of
Amish identity. Identity conflicts generated by the
discrepant message inherent within the experience of
religious martydom (vilification by the out-group verses
vindication by in-group members, and more importantly, by

God) have been discussed more fully in Chapter 4.
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The Amish religious-training literature is best
exemplified by, Light From the Stakes: Selections From
Martyrs Mirror (Amish Brotherhood 1983). It was reported
that this particular text could be found, or is at least
known, in almost every Amish household. It has been
reported that the messages of the historical martyrdom of
Amish people are particularly impressed upon the children,
both in the home, and during their church services, in order
to "...make the children aware of who they are, and how much
the world will hate them because of it."

This statement and the following excerpt from the text
best illustrate the importance of this book in understanding
the expectation of martyrdom and stigmatization. It also
illuminates the dilemma children may experience when making
the decision as to whether to adopt or repudiate Amish
identity:

"Thereupon, the following day, the sixth of October,
A.D. 1573, this pious and God-fearing heroine of Jesus
Christ, as also her fellow believers that had been condemned
with a like sentence, were brought forth, with their tongues
screwed fast, as innocent sheep for the slaughter, and each
having been fastened to a stake in the marketplace,
deprived, by fierce and terrible flames, of their lives and
bodies, so that in a short time they were consumed to
ashes....The oldest son of the aforementioned martyress,
aged about fifteen years, could not stay away from the place
of execution...He went to the place where his mother had
been burnt, and hunted in the ashes, in which he found the
screw with which her tongue had been screwed fast, which he
kept in remembrance of her" (Amish Brotherhood 1983:98-99).

Popular press material and tourist trade publications
tend to present a highly romanticized, and therefore

attractive image of the Amish lived experience. Bookstands
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and store shelves are filled with Amish cookbooks, coffee-
table photo essays extolling the virtues of Amish life, and
even paperback, Amish-romance novels. Tourist souvenirs run
the gambit from Amish dolls to Amish underwear to cement
Amishmen as lawn ornaments.

It has been reported that many Amish experience these
images as highly one-sided and too positive. It was
reported that viewing these images generates a discrepant
state for some Amish, as they report being keenly aware of
their lived contradictions. They further report being
uncomfortable with the out-group commodification of their
Amishness, but not so much due to issues of ownership of
their image; but rather, the discomfort reportedly stems
from knowing that "...someone is benefiting (financially)
from not being truthful about us. There should be no reward
for being dishonest."

The Amish Directories

At various times since 1970 (1970, 1980, 1988, 1995),
the Amish in this community have organized a census and
compiled the resulting demographic data into volumes, known
as Directories. The Amish report that the first Directory
was compiled at the request of genetic researchers, at Johns
Hopkins University, for use in research into a genetic link
to manic depression. The Amish report that subsequent
Directories have been compiled solely for Amish use, with no

further involvement with the Johns Hopkins research group.
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Within the Directories, demographic information for
each family is arranged according to the district in which
they reside (dates of birth, death, and marriage; occupation
of head-of-household; family address; coded status of
Amishness: Pre-Baptism, Post-Baptism, or Defected Co-
Ethnic). To achieve a more complete enumeration, the census
is directed by the Bishop of each district, thereby
increasing compliance. The Directories are made available
to every family within the settlement.

Included in the demographic data is the coded status of
each child, whether Pre-Baptism, Post-Baptism, or Defected
Co-Ethnic. The Amish report that the coding system was not
requested by the Johns Hopkins (1970 Directory), but has
been used in subsequent Directories. Implementation of the
coding system was reported to have been in response to the
perception among the Amish of an increase in the rate of
defection.

A code of "A" signifies that the child is younger than
approximately age twenty-five, unmarried, and living in the
parents' home, but has not yet repudiated or adopted Amish
identity. In a few cases, however, they may have already
adopted Amish identity, by publicly taking adult baptism,
but have not yet married and established their own home.

A "B" signifies that the adult child has adopted Amish
identity, by publicly taking adult baptism, is married, and
living in the same district as their parents. A "C"

signifies that the adult child has adopted Amish identity,
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by publicly taking adult baptism, is married, but 1is not
living in the same district as their parents.

A "D" signifies a Defected Co-Ethnic, an adult child
who has repudiated Amish identity, by publicly refusing to
take adult baptism, thereby defecting from the Amish, and
adopting identity as "English." An "E" signifies that the
child is at least sixteen years old, has not yet married,
but does not live in the parents' home. It cannot be
determined from this code whether they have taken adult
baptism, but it is known that they have not yet defected.
Otherwise, they would be listed as "D." The Amish report
that most within this category have not yet taken baptism,
and that this category is viewed, and has been constructed
as an extended decision-making period.

The Amish Directories are valuable research tools, as
they constitute a fairly complete enumeration of Amish
populations. Because no other listing exists, the
Directories are vital to sampling procedures. The
Directories are important resources for engaging in
demographic analyses or description, and they provide a
secondary data source for quantitative analyses.

The Amish report that the Directories have both
manifest and latent sociological functions. As a manifest
function, having a complete enumeration of their
settlement's population, including addresses, assists the
Amish in their communication practices. The enumeration is

particularly important in facilitating the associative
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nature of Amish culture, especially given the large and
rapidly growing population.

The Amish report that the Directories engender a sense
of group cohesion. Whether or not this is so remains an
empirical question, but certainly it can be argued that the
Directories are evidence of the high level of group cohesion
the Amish are attempting to achieve and maintain.

The Directories allow the Amish, who articulate a
Social Darwinist perspective, to identify "unhealthy"
families. The identification of Defected Co-Ethnics
generates a high degree of social control, as the Amish
report feeling great shame at having to list one of their
children as a "D" (Reiling 1995a:25). Identification
reportedly becomes a factor during the decision-making
process (Reiling 1995a:25).

Anthropological Descriptions

The literature providing basic description of Amish
settlements tends to be non-empirical-based, to assume a
utopian nature to Amish culture, and to suffer from social
reductionism. These flaws result in two major limitations:
the work tends to be uncritical, and, as a result, we learn
very little about the actual lived, socio-emotional
experience of the individual.

As Floersch et al. have recently articulated, most
Amish scholars have engaged in either social or biological
reductionism, which has resulted in a body of work that is

flawed due to over-generalization (Floersch et al.
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1997:137). Examples of this genre are Buck (1978), Boldt
(1979), Ericksen et al. (1980), Olshan (1981), Foster
(1984), Kollmorgen (1942), Hostetler (1968), Kephart (1976),
Huntington (1988), and Nolt (1992).

Amish Mental Health

The literature regarding mental illness among the Amish
is relatively small, limited in scope, and flawed
methodologically and theoretically. Most of the literature
presents a critique of the methods used in the published
studies on the Amish. No empirical, sociological
investigations into the experience of mental illness among
the Amish were found, except for a 1970 dissertation
regarding Amish awareness and understanding of mental
retardation (Melton 1970).

Biogenetic studies into the etiology of Amish mental
illness comprise the bulk of research endeavors (Egeland
1983-1990; Hostetter et al. 1983; Kelsoe et al. 1989; Kidd
et al. 1984; McKusick et al. 1978). The search for a
genetic link to manic depression has been the focus of these
studies. It is important to note that these studies have
been inconclusive, useful perhaps primarily for the
controversy generated when early claims were later
demonstrated to be unfounded (Robertson 1989 provides a
complete review).

Egeland appears to be the lead geneticist conducting
the bulk of this research. Throughout the 1980's, Egeland

released a series of studies, reporting findings thought to
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confirm a genetic marker for manic depression (Egeland 1983,
1986, 1990, 1992). These finding were later disconfirmed
when additional family members, who did not have the genetic
marker, were found to be exhibiting manic depression
(Robertson 1989). 1In spite of the limitations of this
research, the lack of positive findings, and admission on
the part of the geneticists involved that the physical
sciences were ill equipped to adequately address the
methodological issues, the search for genetic markers
reportedly continues (Floersch et al. 1997:141; Ginns et al.
1992:307).

Floersch et al. argue that the search for biological
explanations for mental illness among the Amish stems from
scientific reductionism (Floersch et al. 1997:137); and
indeed, as articulated by Andreasen, physical scientists
view the Amish as "a naturalistic laboratory for
epidemiological and genetic research" (Andreasen 1983:75).
Although disciplinary bias is clearly evident in this case,
it could be argued that these scientists also suffer from a
desire on the part of even physical scientists to believe
that a utopian society does exist, thereby precluding social
etiology in mental illness.

Research conducted by Eaton and Weil on the Hutterites,
a group theoretically similar to the Amish, demonstrates a
similar reluctance to accept social etiology among
subcultures assumed to be utopian. Eaton and Weil conducted

their classic study of the Hutterites from 1950-1955, and
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found that, contrary to being a utopian society, the
Hutterite way of life offered "...no immunity from severe
psychiatric disturbances" (Schwab et al. 1978:190). Eaton
and Weil found that the Hutterites experienced guilt
feelings and apprehension about not living up to community
standards, and high levels of aggressive impulses, although
repressed (Schwab et al. 1978:190).

However, even though Eaton and Weil had no evidence of
genetic etiology, they concluded that the etiology was more
likely genetic-based, hypothesizing that the Hutterites'
historical practice of endogamy had created a limited gene
pool, comparable with the Amish (Schwab et al. 1978:191).
Their conclusions regarding this point are challenged by
their own data, which demonstrate that mental disorders were
almost as common among the Hutterites as within other
Western cultures, among populations that did not have a
limited gene pool (Schwab et al. 1978:191). It is
interesting to note that the authors appear unwilling to
relinquish their hope for utopia.

Jakubaschk examined forty-three Amish individuals from
four different settlements, with ages ranging from 16-83
years, and found a negative relationship between depression
and hostility. Using the Buss-Durkee Hostility Inventory,
he found the level of hostility of the Amish subjects to be
lower than that of his comparison population (secondary data
from a 1957 study of college students), 23 verses 29.3,

respectively (Jakubaschk 1994:77). Conversely, he found
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that the Amish subjects scored higher than his general
population, using the Beck Depression Inventory, 41.9%
verses 19.8%, respectively.

Jakubaschk's research, however, is highly flawed. The
most apparent problematics are his sample size and his
choice of comparison-population data. Issues of sample size
are further complicated by the fact that he is treating the
four different settlements as comprising one population. As
already discussed, it is not valid to assume
generalizability without evidence that the settlements are
indeed comparable.

Most problematic, however, 1is that Jakubaschk does not
sufficiently consider and address social desirability among
the Amish. It should be noted that hostility, as expressed
in the Amish context, might not be captured using the Buss-
Durkee Hostility Inventory. As noted regarding the

Hutterites, aggressive impulses were high, but repressed.

Identity And Mental Health

While cognizant of a vast and important literature
regarding general psychosocial stress and health, the
literature regarding racial stress and stigmatized
identities will be the focus of this review. (For a review
of the literature regarding general psycho-social stress and
health, see House et al. 1990, Kaplan 1983, Menaghan 1983,
Pearlin 1983, Thoits 1983, and Wheaton 1985). Several
general research design problematics within this literature

merit comment before a more specific discussion of findings.
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First and foremost, there appears to be a lack of
consensus regarding conceptualization, terminology, and
measurement instruments, thereby making attempts at meta-
analyses extremely difficult. Additionally, as Dressler has
noted, too much of the research has been based upon
convenience samples, particularly college students, or other
specialized groups, such as clinic patients, whose
contextual issues may restrict, or should possibly prohibit,
the generalizability of the findings (Dressler 1991:24).

Westen has noted that research on identity and racial
stress is flawed, due to ethnocentric notions regarding the
self, upon which research conceptualizations are based
(Westen 1991:184). And indeed, Dressler echoes this
sentiment, as he notes the tendency for researchers to take
a "de-socialized" view of individuals, assuming that
individuals are more alike than different (Dressler
1991:25). He argues that doing so results in little
attention being given to "...how these contexts and specific
historical processes generate the pattern of the stress
process" (Dressler 1991:25).

Westen makes a critical point that researchers and
theorists within this area have made an error in assuming
that all constructs of the self-concept are conscious, and
therefore accessible, particularly those constructs that
determine attitudes toward the self and the affective
response to the self (Westen 1991:188-189). He posits that

much of the self is unconscious, and therefore unavailable
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for examination, due to varying limits in cognitive ability
and denial, the defensive avoidance of painful self-
knowledge (Westen 1991:186).

To rectify these limitations, several authors have
called for the use of qualitative methods (Speight et al.
1996; Thoits 1995) and longitudinal/panel studies (Broman
1996; Speight et al. 1996; Thoits 1995) to facilitate a more
full understanding of the nature of the relationship between
social psychological factors and physical or mental health.
Longitudinal/panel and qualitative designs would also assist
in resolving time-order dilemmas, as they would allow for
identity development and change to the self-concept to be
examined over the life course of individuals (Brookins et
al. 1996:263; Plummer 1996; Plummer et al. 1996).

Research in this area could also benefit from
examinations into potential salugenic aspects of cultural
practices. Assessing salugenic aspects of one's lived
experience would allow for mediating variables to emerge and
be assessed (Turner 1983), such as coping strategies
(Plummer et al. 1996), enhancement strategies (Ellemers et
al. 1993), identity change strategies (Amyot et al. 1996),
positive illusions strategies (Taylor et al. 1988), social
mobility and creativity strategies (Jackson et al. 1996), or
resistance resources (Dressler 1991).

More attention to scale development is imperative,
particularly regarding measurement of identity. For

example, Sanders-Thompson has urged the development of
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multi-dimensional scales to measure the various components
of racial identity (Sanders-Thompson 1995:220). Sanders-
Thompson is reacting against the tendency, evident within
the literature, to measure only one dimension of identity,
which potentially disallows a full understanding of intra-
group difference. She argues that the development of a
multi-dimensional scale to measure racial identity would
"...allow researchers to assess and begin to understand
individuals who appear to behave in a contradictory manner
where racial identity is concerned" (Sanders-Thompson
1995:220).

The lack of consensus on empirical findings could also
stem from a tendency within the literature to measure global
rather than specific self-esteem. Rosenburg et al. and
Luhtanen et al. provide convincing arguments that focusing
attention on the self-esteem specific to particular
identities rather than self-esteem based upon one's global
identity would provide more useful data (Luhtanen et al.
1992:302; Rosenburg et al. 1995:141).

Any discussion of cause must be prefaced with a general
discussion regarding the problematics involved in
determining cause, particularly when considering social
phenomenon. The matter becomes even more complex when
considering social structure as a causal agent in health
outcomes. As Armstrong has noted, adequate explorations of
this sort require a multi-factorial model (Armstrong

1989:22), present significant time-order dilemmas, and

39



- R I T v * - ~ e MR .7 + 7 u’ v ) I3 ) « ;o
B oy PR 9 el %) s e 4 : ) ) ) ) I} ) et O
e} L O .. ry s (&) 4+ on (@] a a ) e 02 4 e
— o) ] Lo ot @ 4 [hs) (&) 3 ) 27 «© (] )
‘ @ o a sl ) N kel — ) = o o el S ¢
€2, = “a o3 2. . 3 @ [ > B [ 4 ) I8 ) ) 4s
- «y - € =1 Lrers e I3l - o~ = 1723 2, = ] 02, r:

)



suffer from lack of theoretical and conceptual clarity and
consensus (Armstrong 1989:27).

A point that merits reiteration, is that explorations
of mental illness etiology have suffered from the historic
split between meaning seekers and structure seekers
(Mechanic 1989; Pearlin 1992). As others have noted,
explorations of mental illness etiology suffer from the lack
of longitudinal data (Broman 1996:152; Brookins et al.
1996:262) and grounded, qualitative methods (Dressler 1991;
Speight et al. 1996; Thoits 1995), which would facilitate
understanding the relationship between social psychological
factors and structural position, and the impact of this
relationship on mental health. The use of longitudinal data
and grounded, qualitative methods would also better assist
in controlling for pre-morbid conditions (Thoits 1995:73).

Several other issues and problematics regarding mental
illness etiology merit discussion, especially the
"necessary, but not sufficient" proposition. While one's
structural position may be necessary to generate a social
psychological reaction, the structural position alone may
not be sufficient to generate that social-psychological
reaction. As further illustration, while a social-
psychological factor, such as an affective response to
membership in a stigmatized racial group, may be necessary
to generate racial stress, this social psychological factor

alone may not be sufficient to generate that racial stress.
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As such, structural position should be considered as only
one causal factor, in a multi-causal model.

The insufficiency of single-factorial models is quite
apparent when considering the multitude and complexity of
potential intervening, antecedent, and suppresser/distorter
variables that are inherent in the relationship between
structural position and social-psychological reaction. The
following constitute potential factors that would need to be
operationally defined and controlled for, when attempting to
factor out the influence of social structure in generating
social psychological reactions: the use of self-protective
and coping strategies (Blaine et al. 1995:1031; Link et al.
1991:316; Miller et al. 1995:1093; Plummer et al 1996:311;
Porter et al. 1991:200-202); the cumulative effects of a
variable, such as the experience of racist events over time
(Broman 1996:152); the pre-morbid state of the self-concept
(Brown 1993; Campbell et al. 1993; Swann 1987); the degree
to which an individual has been able to successfully employ
self-presentational strategies to escape stigmatization
(Jones et al. 1984:200-204); the salience of personal verses
social identity (Brewer 1991; Brewer et al. 1993); the
salience of specific verses global self-esteem (Rosenberg et
al. 1995); the degree to which the individual is able to
shift between personal and social identities (Brewer 1991;
Brewer et al. 1993); the impact of assimilation processes
(Amyot et al. 1996); potential variation in a variable over

an individual's life course (Brookins et al. 1996:262); and

41



e
3
a

Vo

)

)
w

Jlar




the degree of immersion in socio-political analyses that may
facilitate individuals in not internalizing negative
stereotypes (Brookins et al. 1996:245).

Empirical Research Regarding Racial Stress

The concept of racial stress generally has been left
loosely defined within much of the literature. Plummer et
al., however, provide a useful definition: Racial stress is
that "...psychological discomfort that results from a
situation or event that an individual appraises as troubling
because of racial discrimination or isolation”" (Plummer et
al. 1996:303). The concept of racial stress has been
employed to argue that one's race, or one's
racial/ethnicity-based social identity, in and of itself,
can function as an additive stressor.

To delineate racial stress, Luhtanen et al. were
interested in exploring the relationship between personal
verses social self-esteem and depression. This is an
important research agenda, because much theoretical debate
centers on the distinction between personal verses social
identities, and the interplay between the two.

Using the instrument they developed, Luhtanen et al.
found a negative relationship between personal self-esteem
and depression, for both Blacks and Whites, although the
relationship was significantly stronger for Whites than for
Blacks. 1In other words, among both Blacks and Whites,

higher personal self-esteem was significantly associated
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with lower depression, although the relationship was
significantly stronger for Whites.

Conversely, for Blacks, social self-esteem had a
stronger negative relationship to depression. In other
words, among Blacks, higher social self-esteem was
significantly associated with lower depression within Black
individuals, and vice versa. This same relationship was
true of Whites, although not to the same magnitude (Luhtanen
et al. 1992:316).

These findings illuminate the interplay between
personal verses social identities, as within each of the
models, the alternate condition of self-esteem was
controlled for. Luhtanen et al. were able to separate out
the impact of personal self-esteem from social self-esteem.
The stronger negative relationship between levels of social-
identity-based self-esteem and depression that Blacks
exhibited rather than Whites could possibly be attributed to
racial stress. These findings provide support for the
notion that the two levels of identity may, indeed, act more
or less independently.

These findings are well supported by the work of Parham
et al., who also found a negative relationship between
positive identity and psychological distress (Parham et al.
1985:431). Additionally, Speight et al. found a positive
relationship between self-esteem and positive affect toward
identity (Speight et al. 1996:39). Although these findings

lend support, the work of Parham et al. and Speight et al.
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lack the specification regarding the two levels of racial
identity employed by Luhtanen et al.

Brookins et al. found indirect support for these
findings, as they found that a positive attitude toward
group identity was positively related to feelings of
closeness toward, and identity with that group. From these
findings, Brookins et al. offer conjecture that "...own-
group identification was a good indicator of a secure
personality, and served as an integral part of healthy
psychological functioning (Brookins et al. 1996:262).

However, given the findings of Luhtanen et al.,
regarding the ability of personal and social identity to act
separately, rather than in an integrated fashion, one should
be skeptical of the extension made by Brookins et al. It is
not inconceivable that an individual could report feeling
positive about, and close to their group, while at the same
time experience a lowered social self-esteem. And indeed,
other research findings suggest that a stigmatized group
identity can present a profound challenge to an individual's
self-esteem.

For example, Porter et al. found that social self-
esteem was important in predicting the degree of distress
experienced by Blacks and Whites suffering from vitiligo, in
that Blacks were found to experience higher levels of
distress than Whites (Porter et al. 1991:201).

Additionally, Blacks expressed concern that they would be

perceived as being disloyal toward Blacks, if the whitening
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of their skin was perceived to be caused by a deliberate
attempt to be White, rather than understood as resulting
from a disease process (Porter et al. 1991:201).

The finding of perceived disloyalty to group identity
as stressful was further supported by the work of Arroyo et
al. Using Fordham and Ogbu's conceptualization of
racelessness as a condition resulting from purposefully
distancing oneself from one's culture of origin, by adopting
counter behaviors, beliefs, and attitudes (Fordham 1988;
Fordham et al. 1986), they found a positive relationship
between racelessness and depression, among Black college
students (Arroyo et al. 1996:903).

Findings such as these could have important
implications for the study of the health experience of
immigrants, as well as other individuals with conflicted
identities. The findings also lend credence and empirical
support to various theoretical propositions regarding the
hypothesis that those experiencing a conflict regarding
their self-concept will be emotionally vulnerable, and
particularly prone to lowered self-esteem (Brewer 1991;
Brewer et al. 1993; Brewer et al. 1996; Brown 1993; Campbell
et al. 1993; Higgins et al. 1987; Higgins 1989; Hitch 1983).

There is evidence that members of groups whose
identities are most highly stigmatized employ a greater
number of coping strategies, which produces a methodological
complexity (Blaine et al. 1995:1031; Link et al. 1991:316;

Miller et al. 1995:1093; Plummer et al. 1996:311; Porter et
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al. 1991:200-202). These coping strategies may result in
artificially elevated levels of self-esteem. For example,
Plummer et al. found that, compared to Whites, Blacks
employed more coping strategies in response to perceived
racial stress (Plummer et al. 1996:311). Porter et al.
found that Blacks experienced more stigmatization than
Whites, and therefore employed greater coping strategies to
mediate that stigmatization (Porter et al. 1991:200-202).
Blaine et al. also found that Blacks employed more coping
strategies than Whites, specifically through the practice of
religion, which resulted in greater levels of psychological
well-being than would otherwise be expected (Blaine et al.
1995:1031-1039).

Hence, when assessing and commenting upon psychological
well being, it is important to also enter into the equation
the extent to which individuals and groups cope, or engage
in other defensive strategies, such as attempts to exert
control. These strategies affect not only mental health,
but have important implications and consequences for
physical health, as well.

Dantzer and Koolhaas et al. provide evidence of this
connection between coping and defensive strategies in their
review of the literature regarding the discovery and
documentation of neuroendocrine correlates of control and
coping (Dantzer 1989; Koolhaas et al. 1989). And certainly,
the perception of no control or loss of control has been

demonstrated to present threats to physical health,
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particularly cardiovascular disease (for reviews see

Siegrist et al. 1989 and Syme 1989). Control issues have

bbeen demonstrated to be instrumental in generating anxiety

and depression disorders (Lester 1988:413; for a review, see

Mineka et al. 1989).

Findings regarding a more direct relationship between
+ he experience of racist events and health are mixed,

perhaps because examinations such as these are more

me thodologically complex. For example, Broman found no

relationship between reported experience of perceived

di scriminatory or racist treatment and diagnosed

hyp ertension or cardiovascular disease (Broman 1996:148).

Landrine et al., however, using smoking behavior as an

ind d.cator of stress, found that smokers reported
significantly more frequent discrimination than non-smokers,

and smokers reported experiencing the discrimination as more

st ressful than non-smokers (Landrine et al. 1996:156).

Despite the limitations of data and designs, the conflicting
evidence poses important questions regarding the role of

identity in generating distress.

There is much support within the literature for the

theoretical basis of the assertion that it is the

unchallenged, or stable identity that promotes positive

affect, and consequently, promotes greater health (Brewer

1991; Brewer et al. 1993; Brewer et al. 1996; Brown 1993;

Campbell et al. 1993; Higgins et al. 1987; Higgins 1989;

Hitch 1983). LaFromboise et al., Neff et al., and Weinreich
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provide empirical support for the assertion that the level
of psychological well-being depends upon the degree to which

an individual successfully assimilates into the dominant

culture, or conversely, the degree to which the individual

i s able to isolate themselves from the dominant culture,

t hereby stabilizing their identity through non-exposure to

—hallenge (LaFromboise et al. 1993:408; Neff et al. 1993:3;

wWeinreich 1983:154).

Ormel et al. provide an important overview of the vast

1i terature that has been generated through the study of the

rel ationship between life events, stress, depression, and

se 1l f-esteem (Ormel et al. 1989). The more recent work of

Tho dits, though, is representative of a new agenda within the

tra ditional practice of research regarding this

rel &ntionship. This new agenda constitutes attempts to

eXamine the role of salience of identity in scripting the

affective response to a life event.

However, Thoits found no support for her hypothesis

that there would be a positive relationship between the
salience of the identity domain in which the life event

occurred and the degree of stress experienced (Thoits

1995:75). In fact, Thoits found that direction of the

salience ranking was unpredictable, and that the only

prediction that could be made was that, upon experiencing a

life event, the salience ranking of the domain in which the

event occurred would change (Thoits 1995:77).
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Thoits' work further breaks with tradition in life

events research in that she employed qualitative measures to

investigate her counter-intuitive, and counter-theoretical

f£indings (Thoits 1995:77). As a result of this level of

e xXploration, Thoits declared that the complexities of this

relationship were beyond the scope of quantitative models,

and that an events checklist, which has formed the

£ oundation of this course of research, could not possibly

reflect those complexities (Thoits 1995:80).

The issue of self-esteem, an individual's affective

response to their self-concept, is vitally important to

as s ess, especially when examining the relationship between
soc dal psychological factors and health. Research findings

tha t do not support the diminishment of self-esteem of those

wit h stigmatized identities pose a dilemma for researchers.

As previously noted, to gain clarity regarding this

rel ationship, researchers should employ measures of both

Personal self-esteem and social self-esteem, and they should

attempt to determine whether the individual is responding

more through personal or social identity, as articulated by

Brewer (Brewer 1991).

Another plausible explanation for findings of no
relationship is that self-esteem is likely to be lower only

if the stigmatized identity has become an individual's

master status (Jones et al. 1984:134). Additionally, Jones

et al. have postulated four primary strategies through which

a stigmatized individual may have, a priori to becoming a
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r esearch subject, protected their self-concept, and hence,
their self-esteem. For example, the individual may have
found similar others, such as within support groups, through
which the self is protected by reflected appraisals of their

self in comparison to similarly-stigmatized others (Brookins
et al. 1996:262; Jones et al. 1984:142; Porter et al.

1991 :200).

The stigmatized individual may have found meaning in
the stigmatizing event (whether an automobile accident or
Whet her being born Black), in which they have assigned

thems elves some level of responsibility, either for causing
the < ondition, or for merely being a member of a scape-
goat & group. Accepting responsibility is thought to
actlla 1 1y stabilize the self, and hence, to protect self-
est®&em, as it is thought to reduce the chaotic nature of
lif®  (Jones et al. 1984:152; Plummer et al. 1996:311).

This point is supported by theories of racial-identity
deVeﬁLc:pment, such as nigrescence models, which investigate
the S alugenic effects of the politicization of Black racial
iderltdity (Brookins et al. 1996; Parham et al. 1985; Plummer
et a1, 1996; Sanders-Thompson 1995; Speight et al. 1996).
it is hypothesized that developing a politicized response to

OPPression generates positive attitudes toward, and greater
desire for affiliation with the group (Brookins et al. 1996;
parham 1985; Plummer et al. 1996; Sanders-Thompson 1995;

speight et al. 199¢6).
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Also according to Jones et al., the individual may have
attempted to lessen damage to the self due to a stigmatized

identity by lowering the salience of the stigmatized

identity (Jones et al. 1984:153).

It is thought that those

with more fully developed self-schematas are more resistant,

as they have more identities available, from which to choose

an aglternative master status (Jones et al. 1984:153).

If the individual is unable to avoid having the
Stigmatized identity imposed upon them by others as a master
Stat u s, the individual could reduce damage to their self-

€Steem by redefining for themselves what constitutes their

"true self", or what the individual chooses for themselves

to be their master status (Jones et al. 1984:134). 1In other

word s , the individual does not internalize the stigmatized
ident i ty as their master status, but rather, they recognize
the S+t igmatized identity as master status as an imposition.
It is thought that redefining the true self offers
Protection for self-esteem, when escaping the imposition of
Stigmatized identity as a master status is not possible
Jones et al. 1984:134).
The work of Amyot et al. perhaps provides an

illJlStration of this move to redefine the true self, as they
found that, within the United States, Jews who are the most

§ssimilated have transformed their Jewish identity from one

based upon religious identification to one based upon ethnic

jdentification (Amyot et al. 1996:177). 1In fact, they found

that having been raised to be religiously Jewish was a

51



s ignificant determining factor in whether the individual

would reject the traditional Jewish identity (Amyot et al.

1996:186). Attempts to redefine the true self could be one

factor in explaining the tendency for some ethnic groups,

Yarticularly upon immigration, to develop ethnic communities

based upon highly visible economic entrepreneurship

Nnetworks, rather than solely through ethnic identity, as

documented through the work of Bonacich et al., Cohen,
Cu"lmirlgs, and Portes (Bonacich et al. 1980; Cohen 1969;
Cumm i rgs 1980; Portes 1995).

And certainly, this move to redefine the true self by

developing supportive economic-based ethnic niches is
stromgyly evidenced among the Amish. As noted earlier in
thiS <hapter, the Amish in this settlement, as well as

oth® =, have been successful in using their ethnic identity,
evel  t hose domains of their identity that have been highly

Stigmatized, to their economic advantage. An application of

waldinger's two-stage process of creating ethnic niches is
instructive in understanding this phenomenon (Waldinger
1996 - 21).

Many authors have argued that race/ethnicity has been
\sed historically in economic arenas to promote economic

COompetition, which allows the owner to keep wages low (Omi

et al. 1994; Portes et al. 1996; Waldinger 1996; Wellman

1977). In essence, according to these authors, modern

racism can be understood as an artifact of capitalism.

contrary to the predictions of early theorists that social
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distinctions based upon race would fade away with advanced
capitalism, the concept of race remains paramount in
capitalist societies. However, it should be noted that
capitalism may be a necessary factor, but it alone is not
sufficient to cause racism, as racism is evidenced in non-
capitalist societies, as well.

Even though phenotypically the Amish share with the

Engl ish within their community the characteristic of being

“White,” they have been set apart. Because the Amish are an

ehdo genous culture that does not proselytize, the English
Withh i N their community view them as “inbred.” It is not
uncomruon to hear the Amish spoken of as if they were a
gene t dcally distinct “race” of people, because of their
cloS e d genetic pool, rather than simply a culturally
disT i nict religious group. As such, English employers in the
aréa have been able to take advantage of this construction
°of *he Amish as a racially distinct group, to use the Amish
45 @conomic leverage against the English workers. The
follOwing discussion should be understood as inclusive of
oNnly the male experience, because currently, primarily only
men are employed in English enterprises, to any significant
SXTent (with the exception of the seasonal tourist
industry).
Even though the Amish are phenotypically white, they
pave been constructed as a racial/ethnic minority. As such,
amish workers encounter much antagonism from the English as

the dominant white group. And certainly, they share this
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e xperience with many other minority white workers, such as
immigrant Germans, Irish, Italians, Polish, etc. (Portes et
al. 1996; Waldinger 1996).

This understanding becomes useful when making
application of Waldinger’s two-stage process of creating
ethnic niches. He identifies the first stage as that of
“specialization,” wherein the initial placement of an ethnic
group into a particular job is affected by the employer’s
Perception of the ethnic group’s skills, language abilities,

Or ppredispositions (Waldinger 1996:21). Within this
CoOmmuanity, there exists a strong construction of the Amish
d4s Mo xe skilled, in terms of physical labor, than the
Engdl i sh. And even though they do not have high-school
dipl ©rmas, they are considered by employers to be more “handy
withlh  their hands” and more “sharp,” particularly in the area
of ™11 1ding mechanics.

Because the Amish are bi-lingual, language does not

POSe 45 barrier to employment. The Amish use of language is
also highly beneficial and productive in the workplace
becuillse most Amish men are very quiet, especially in the
Presence of the English. This silence makes them appear

MOre focused on their work, more industrious, and more

tesponsible with the owner’s time.

And certainly, the Amish have been constructed as
haVing a predisposition toward work, in general, and toward
factory and construction work, in particular. A common

refrain is that “Amish have been born to work.”
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Waldinger conceptualized stage two as “occupational
closure,” wherein co-ethnic social/economic networks develop
that perpetuate economic success (Waldinger 1996:21). The
Amish are particularly well suited to the establishment of
social/economic networks because they are permanent
residents, rather than transitory, they cluster themselves
in ethnic enclaves, and they have no interest in
assimilation. And indeed, in their case, assimilation has

Not been necessary for their economic success.

‘These networks become quite valuable to the English
€mp 1 © yer, and they are highly encouraged. For example, it
Was x eported that some employers allow de facto segregation
on T h e work floor and in the break room and actually
enco 1\ rage its formation. The employers have apparently
reCoOgnized the fact that ethnic solidarity and exclusionary
prac<+t jces are keys to their success.

These social/economic networks then greatly facilitate
the 5 ob of the employer by allowing for recruitment from
s"’bSequent generations of in-group members. These
SOCia]/economic networks also act in a management capacity
in that they have become self-reqgulatory of the performance
ot 9roup members. The Amish on the factory floor engage in

their own management of quality control, for their identity
has become highly invested in their work performance.

In this fashion, the Amish have created for themselves

a true self, as that of a highly esteemed worker, to buffer

the stigmatization of their identity on other domains. This
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true self also functions as a buffer against the antagonism
they experience from workers from the dominant white group.

There is some indirect empirical evidence that self-
protecting strategies, such as developing a true self, which
allows an individual to deflect negative messages, are
salugenic (Blaine et al. 1995; Dantzer 1989; Koolhaas et al.
1989; Lester 1988; Porter et al. 1991; Siegrist 1989; Syme
1989). It might also be the case, however, that negative
messages can be salugenic, if they provide self-confirming
evidence that would allow the individual to maintain self-
consistency and minimize dissonance (Brown 1993; Campbell et
al. 1993; Swann 1987). Swann calls for research from a more
sociological perspective, in order to investigate under what
conditions "...people may stabilize their self-conceptions
by creating around themselves social environments that
provide them with support for their self-conceptions" (Swann
1987:1048), even if negative.

The Relationship Between Social Psychological Factors And
Structural Position

The theoretical basis of the connection between mental
health and social-psychological factors is complex, and as
previously noted, theoretical development has suffered from
a lack of conceptual clarity and consensus, and flawed due
to ethnocentric notions of the self (Westen 1991:184).
Theoretical development has been further limited by the
faulty assumption that constructs of the self-concept are

conscious, and therefore accessible, particularly constructs
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that determine attitudes toward the self and the affective
response to the self (Westen 1991:188-189). Theoretical
development has further been impeded by lack of consensus
regarding appropriate scales and instruments.

In the area of identity, empirical research and theory
development has been thwarted by a division within the
discipline between social psychologists and structuralists
(Pearlin 1992; also Mechanic 1989). Goal differences
between empiricists verses theorists, disagreement regarding
emphasis on social verses personal identity formation
(Brewer 1991; Mennell 1994), and conceptual differences
generated by inter-disciplinary divisions, particularly
sociology verses psychology (Brookins et al. 1996; Jones et
al. 1984), have contributed to the fragmented study of the
relationship between macro- and micro-level processes, as
well.

Awareness has arisen, however, regarding the need to
attempt to create a synthesis among these fragmented camps,
particularly through the framework of the politics of
identity (Adam 1978; Calhoun 1994; Hechter 1987; Lemert
1994; Mennell 1994; Scheff 1994; Wellman 1993; Zaretsky
1994). Structuralists and social psychologists alike have
stressed the importance of understanding how macro-level
phenomenon affect micro-level processes (Broman 1996;
Hechter 1987; Swann 1987).

Zaretsky states that politics-of-identity frameworks

began to emerge during the late 1960's within the United
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States, fueled, he speculates, by the "black power"
movement, although he credits the feminist movement with
having moved the paradigm forward (Zaretsky 1994:206). That
this theoretical framework emerged from these movements is
logical, for as the label implies, the framework is highly
politicized. Politics of identity frameworks invert
traditional thinking about social structure, as social
structure becomes viewed as an actor, while the individual
becomes viewed as the subject, the target, the object acted
against.

Within frameworks of the politics of identity, situated
roles become understood as constructions, not just positions
that individuals fill (Calhoun 1994: 12-13).

Constructionist analyses generate important questions that
are otherwise obscured, such as who benefits from these
constructions, and who is oppressed by these constructions.
Social constructist analyses, as a component of the politics
of identity frameworks, additionally challenge traditional
notions of essentialism, which posit that identity is
natural, and thereby a fixed state.

It should be noted, however, that these frameworks
often become essentialist, too. As Gitlin has argued, those
adhering to the politics of identity frameworks tend to
create pan categorizations, rather than recognize the wide
range of intra-group variation (Gitlin 1994:153). Gitlin
advises caution, as “What was once an enclave where the

silenced could find their voices in order to widen the
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general converstation often freezes now into a self-enclosed
world” (Gitlin 1994:153).

Hence, politics-of-identity frameworks should allow the
construction of the self to be an active, negotiated, and
on-going process, albeit taking into account differentials
in power among the actors. The early text of Adam is
powerful in illuminating this proposition, as Adam outlines
what he terms a "dialectic of inferiorization and response"
(Adam 1978:x), the affective, social-psychological response
to one's structural position.

Social-identity-based self-esteem appears to be a
primary mechanism through which mental health is affected by
structural position. In other words, the affective response
an individual makes to a stigmatized identity has greater
predictive value than merely their structural position as a
member of a stigmatized group.

Jones et al. have noted that very little is known about
the affective response to stigma, other than as triggering
states of anger and shame (Jones et al. 1984:252-253).
Scheff has noted the importance, particularly to the study
of ethnic identity, of understanding the role of anger and
shame (Scheff 1994:284). However, he has further noted the
lack of a fully developed sociology of emotions that would
better address these issues (personal communication). A
more fully developed sociology of emotions would potentially
provide strong support for creating a synthesis between

micro- and macro-levels of analysis.
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Accordingly, as Adam, Swann, Calhoun, and Gergen argue,
identities are constructions that are negotiated, albeit not
necessarily from bases of equal power (Adam 1978; Calhoun
1994; Gergen 1987; Swann 1987). Swann notes that although
specifics regarding this process have not been fully
detailed, it can be said that an individual's social reality
is "...not simply constructed by perceivers acting alone; it
is negotiated by perceivers and targets acting together”
(Swann 1987:1038).

Jones et al. would concur with this notion, as they
articulate basic sociological-based social psychology, in
that "...self-concept construction is an on-going process
that involves the interweaving of one's own and others'
thoughts, feelings, and behaviors, with respect to the self
(Jones et al. 1984:154). Using an identity negotiation
framework allows for the influence of both social
psychological factors and social structural variables to be
considered, thereby producing a stronger analysis (Swann
1987:1048).

When reviewing the literature on cultural identity
change, Phinney found a lack of consistency within the study
of cultural identity, particularly a lack of clarity of
definition, as well as in the measures used (Phinney 1990).
Phinney did find, however, that three measures tend to
dominate the literature: self-identification (what you call
yourself); behavior (participation in cultural activities);

and attitudes (what you think/feel towards your own cultural
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group) (Phinney 1990). This author noted that a further
difficulty is that little attention is given to the inter-
relationship between these three variables, which results in
confounded measures (Phinney 1990).

A more serious critique can be leveled, however, in
that the inter-relationship between the individual and the
group has also been largely neglected in the study of
identity. As a correction, some advise that the study of
identity should address identity as the product of the
inter-relationship between the individual, the individual's
cultural group, and the wider social context (Berry 1980,
Brewer 1991, DeVos 1980).

Brewer attributes the neglect of external influence as
resulting from an over-individuated conceptualization of the
self (Brewer 1991:475). Brewer argques that this neglect has
been generated by American social psychology, which she
feels has a "peculiarly unsocial" orientation toward the
understanding of the self, as opposed to the European
(Brewer 1991:475).

Brewer proposes, instead, a model of optimal
distinctiveness, which posits that, "Social identity can be
viewed as a compromise between assimilation and
differentiation from others, where the need for de-
individuation is satisfied within in-groups, while the need
for distinctiveness is met through inter-group
comparisons...Group identities allow us to be the same and

different at the same time" (Brewer 1991:477).
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According to this proposition, a person's degree of
individual identity must balance with their degree of group
identity (Brewer 1991:477), an equitable, although not
necessarily equal relationship, that changes over one's life
course. There is much theoretical support for the notion
that the ability to make one's personal rather than social
identity more salient provides a buffer from the stigmatized
group identity (Brewer 1991; Brewer et al. 1993; Jackson et
al. 1996; Rosenberg et al. 1995).

The fluid nature of identity that Brewer proposes could
possibly account for the finding that, even though identity
change may be detected among first generation immigrants, by
the second or third generation, cultural identity has
returned to original, or to even greater levels than before
migration (Rosenthal 1992:215; Scourby 1980; Ting-Toomey
1981; Wooden 1988). Sanchez and Fernandez support this
notion of the fluid nature of identity, as they propose a
bi-dimensional model that would measure the degree of both
cultural identity and the degree of mainstream identity
(Sanchez et al. 1993).

Attempts to measure both these elements of identity
have generated mixed results. This lack of consensus is not
necessarily an artifact of faulty methodology, however.
Inconsistent research findings could be attributed to the
fact that features that contribute to identity are

culturally specific. It should then follow that responses
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to challenges to identity would be culturally specific, as

well.

In summation, personal and social identities are
constructed within, and are generated out of, structural
positions. The individual generates thoughts about,
attitudes toward, and affective states in response to these
identities; however, even these thoughts, attitudes, and
affective states are not generated in isolation, but rather,
they are heavily socially influenced, scripted, and

negotiated.

THEORETICAL JUSTIFICATION
The following theoretical justification was generated
to serve as a conceptual framework for the proposed
dissertation research:

1. Given the evidence that stigmatization can generate
self-discrepancy, and given that these are negative
emotional states that individuals will attempt to move out
of (Higgins 1989), it will be expected that some Amish
experiencing stigmatization due to the social identification
as Amish would report depressive symptomology.

Additionally, it will be expected that some would choose to
alleviate their negative affective state by repudiating that
identity, whereas others would attempt to alleviate their
negative affective state through various coping strategies.

2. Given that the experience of stigmatization of one's in-
group could generate hostility within an individual toward
the in-group (displacement), a probable causal chain was
predicted: an individual would experience stigmatization of
social identity, which would generate displaced hostility
toward in-group, which would generate a high need for
optimal distinctiveness (Brewer 1991), which would generate
a decision to repudiate the stigmatized identity.

3. Given that the act of decision-making can generate
psychological stress (Janis et al. 1977) and shame-induced
ambivalence (Schneider 1992), and given that the decision to
adopt either identity may result in loss and shame, it was
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expected that post-decisional conflict (Janis et al. 1977),
would be generated. As such, it was expected that high
levels of depressive symptomology would be reported during
this decision-making time period (Pre-Baptism, from age 16-
25), when shame-induced ambivalence would most likely be the
greatest. It was expected that higher levels would be
reported among the Pre-Baptism group than among Post-Baptism
Amish or Defected Co-Ethnics.

4. Given post-decisional conflict, high levels of
depressive symptomology were expected among those who report
a lesser degree of resolution with their ultimate decision,
regardless of which identity was chosen.

5. Given the postulated salugenic effects of social
networks and social support (Bonacich 1980; Gottlieb 1981;
Hechter 1987), it was expected that those reporting more
extensive social networks and higher levels of positive
social support for their proposed decision or ultimate
decision would experience less depressive symptomology.






CHAPTER 3
METHODOLOGICAL DESIGN
Description of Setting

The setting for this research was a non-metropolitan
county, located in a mid-western state, within the United
States. In 1990, ninety-nine percent of the county reported
as Caucasian, of non-Hispanic origin (1990 Census). The
Amish claim this same category, so it was impossible to
determine the Amish population with U. S. census data.
However, using the 1995 Amish Directory as an Amish census
(as discussed in Chapter 2), the Amish population was
estimated to constitute approximately forty percent of the
county's population. Spatially, the Amish were fairly
evenly dispersed throughout the county.

Three major economic bases within this county were
identified by the Chamber of Commerce, each of which
depended heavily upon the participation of the Amish:
agricultural, industrial manufacturing, and tourism centered
upon the commodification of the 0ld Order Amish culture
(Reiling 1995a:5). The county's Chamber of Commerce
reported that the Amish were the second largest tourist
attraction in the state, both in terms of revenue and number
of visitors (Reiling 1985:5).

As true for other Amish settlement, this settlement was
subdivided into what can be defined sociologically as geo-
political units, which the Amish defined and referred to as

church districts. Approximately 25-30 Amish households were
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contained within each district. It was reported that
districts generally split when the establishment of new
Amish households increases the number of households in the
district to around forty.

Each district selects a number of church leaders, the
highest of which is known as a Bishop. To some extent,
these Bishops work together informally, but there is no
formal authoritative body within the district above the
Bishop. Bishops serve for life, after having been selected
through a lottery, which the Amish report believing to have
been directed by God. Hence, Bishops have been invested
with, and wield the highest level of moral authority and
social power within their district.

The Bishops function as intermediaries between out-
group formal agents and their district members. Out-group
formal agents have long recognized the high level of moral
authority and social power that the Bishops hold, and have
been willing to grant equivalent status. The Bishops, in
essence, function as informal gatekeepers.

In these capacities, historically, as well as yet
today, the Bishops function as highly effective boundary-
maintenance agents (Reiling et al. 1997:26). Creating and
managing relationships with the Bishops, therefore, became a
major focus of the research process, as discussed more fully

in Chapter 8.
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Overview of Research Design

The research was designed to achieve four objectives:
1) to generate and document understandings of the
conétfuction of Amish identity, and to create a model of the
process/es through which Amish social identity was
repudiated or adopted; 2) to generate and document
understandings of the Amish experience of mental health,
more specifically, the role of social identity in
depression; 3) to examine and document culturally-specific
methodological issues involved in conducting research among
this cultural group, and 4) to apply understandings gained
in the achievement of objectives 1-3 to the construction and
testing of culturally-appropriate measurement instruments.
This fourth objective of creating culturally appropriate,
quantitative measurement instruments was established in
recognition of the benefits of triangulation, particularly
in checking issues of validity and reliability (Patton
1990:187).

The research was framed around a multi-method, two-

stage, and comparative population design. Participant
observation and formal interviews were used as primary data
collection techniques. Three sub-populations of Amish

subjects were included in the sampling design: Pre-Baptism

Amish, Post-Baptism Amish, and Defected Co-Ethnics.
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Meaning and Measurement

For the purposes of this study, Pre-Baptism Amish were
defined as Amish adolescents who were in the culturally
mandated decision-making period regarding the adoption or
repudiation of Amish identity, between the ages of 16 and
25. Post-Baptism Amish were defined as Amish adults who had
passed through the decision-making period, and had formally
adopted Amish identity by publicly taking adult baptism.
Defected Co-Ethnics were defined as adults who had been born
Amish, had passed through the decision-making period, but
had repudiated Amish identity by publicly refusing to take
adult baptism. Hence, they subsequently had adopted
"English" identity.

The term “defected” is meant to be value neutral, and
it should not be taken as an implication that subjects
within this condition were “defective” in any way. Rather,
the term has been used to signify that these individuals
have formally left the group. The Defected Co-Ethnics can
be understood as similar to what Child (1943) described as
the “rebel” among second-generation Italian immigrants, in
that they have resolved their identity conflict by
assimilating into the dominant group. The Defected Co-
Ethnics differ from the rebels, however, in that they
separate from the group to a greater degree, and there is
greater distance between the two cultures.

Throughout the text, the label of “English” has been

applied to denote non-Amish populations. This is the label
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used by the Amish to signify any non-Amish person,
regardless of geographic location, ethnic/racial
identification, or language spoken. Historically, the Amish
began using this designation as an attempt to distinguish
themselves from the non-Amish populations living around
them, which at the time spoke only English, as opposed to
the “Dutch” spoken by the Amish. The usage of this Amish
label within this text was an attempt to remain consistent
with, and descriptive of this setting. This term should be
understood as illustrative of the strong dichotomy the Amish
make between themselves and all other out-groups.

Because this dissertation was to be a grounded,
qualitative exploration of the relationship between social
identity and the experience of depression, rather than use a
diagnostic instrument, the assessment of depression was
based solely upon the subject’s qualitative, self-report and
description of their affective condition. No apriori
definition of depression was given to the subjects.

Instead, the subjects were simply asked whether they had
ever been depressed over the course of their lifetime.

No attempt was made to quantify the subjects’ reported
experience, other than to ask the subject to rate their
lifetime level of depression on a continuum of having been
either non-existent, low, medium, or high. 1If the subject
reported having ever felt depressed, they were further asked
to describe the various facets of that experience, such as

when the depression occurred, for how long, how seriously,
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what their symptoms were, what they believed to be the
cause, etc. As such, the findings reported should be
understood as based upon self-reports, rather than
diagnostic instruments. However, for purposes of
description, a subjective evaluation of their reports was
made and the subjects were classified into three categories
of reported depression: high, medium, or low.

The notion of authenticity was used to conceptualize
the relationship the subject had to their social identity,
as well as their affective response to it. The measurement
of the authenticity of Amish identity was again based upon
the subject’s qualitative report, probed by the question of
how well the subject thought identity as an Amish person
“fit” or described them. Authenticity of identity should be
understood as upon a continuum, even though for the purposes
of description, subjects were placed into dichotomous
categories.

Locus of control was not apparent as an important
factor to consider when first constructing the proposal to
study. It was expected that the subjects would hold an
external locus of control, given the fact that they had been
socialized within a collectivist culture (Hamid 1994).
However, locus of control emerged as an important variable
to explore very soon after the interviewing began.

As such, locus of control was defined as the degree to
which the subject viewed their life as legitimately under

the control of an external agent. As with the other factors
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discussed, locus of control should be understood as running
along a continuum, even though for purposes of description,
dichotomous categories were constructed. Subjects were
categorized based upon their subjective, qualitative report.
Rotter’s Locus of Control scale (Rotter 1966), however, was
used as a guide for questioning during the interviewing
stage.

Three questions from Luhtanen and Crocker’s Collective
Self-Esteem scale (Luhtanen et al. 1992:307) were also used
as a guideline for questioning about locus of control. One
question from the membership subscale (I am a cooperative
participant in the social group [the Amish] I belong to.”)
and two questions from the identity subscale (“The Amish are
an important reflection of who I am” and “The Amish are
unimportant to what kind of person I am”) were used as
indicators of the level of resistance the subject exhibited,
and the degree of identification felt toward the group.
Given that a primary tenant of Amish belief is that their
lives are rightly under the direction of their God,
resistance toward participating in, or viewing the group as
reflective of their self was taken as indicative of a more
internal than external locus of control.

Stage 1: Data Collection Techniques

The goals of Stage 1 were 1) to increase entre,
geographically and by topic; 2) to gain deeper insights into
the nature of Amish identity and mental health; 3) to gain

an understanding of the source, content, and frequency of
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messages regarding the value of Amish identity; and 4) to
begin to assess the degree to which giving socially-
desirable responses would be problematic.

Stage 1 entailed intensive fieldwork among the Amish,
with an emphasis on three months of participant observation.
Given that the setting had been the author's field-site
since 1990, an additional three months of participant
observation was deemed sufficient. During this time, entre
was widened geographically to include districts not
previously open to the author. It was also necessary to
expand topic entre, as previous research endeavors had not
dealt with topics as sensitive as identity and mental
health. A fuller discussion of expanding geographic and
topic entre has been included in Chapter 8.

A round of informal interviews was conducted, using
snowball samples of Pre-Baptism Amish, Post-Baptism Amish,
ahd Defected Co-Ethnics, regarding their mental health
experience and their affective response to their social
identity. Interviews were also conducted with non-Amish
mental-health professionals who had reported having had
clinical experience with Amish clients.

Contact was made with the Bishops governing the five
districts selected to comprise the sample to be interviewed
during Stage 2. Bishops were identified through the 1995
Amish Directory, the most current enumeration of the Amish
and Defected Co-Ethnic population available at the time. A

sample of five districts was drawn.
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When creating their Directory, the Amish assign a
number to each district. The number assignment is purely
nominal, and is not otherwise significant. Given that,
every nth district listed in the Directory was selected into
the sample pool. Cooperation with the research was gained
from the Bishop of each district selected into the sample
before the next district was drawn.

Gaining cooperation with the research from each Bishop
also entailed receiving permission to access district
members. In this cultural setting, cooperation from
individuals would have been highly unlikely without
permission from their Bishops, given the Bishops’ function
as informal gatekeepers. Knowing the hierarchical structure
of this cultural context, attempting to circumvent their
process would have potentially closed entre previously
gained. A fuller discussion of gaining cooperation has been
provided in Chapter 8.

Stage 2: Data Collection Techniques

~//Data generated during Stage 1 were used to construct
 structured-interview schedules. A total of sixty formal
interviews were conducted, twenty representing each of the
three conditions of Amishness (Pre-Baptism Amish, Post-
Baptism Amish, and Defected Co-Ethnics).

It should be noted that interviewing 20 Defected Co-
Ethnics actually resulted in an over-sampling of this
population, as the rate of defection of adults within this

settlement had been estimated to be between 18 and 24%
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C( Reiling 1995a:23). It was necessary to over-sample this
< roup because, unlike the situation with the Amish, the
= ocilal context and practices of Defected Co-Ethnics did not
& llow for participant observation among this population.
From within the five districts selected during stage 1,
< ligible households were listed (those containing Pre-
B aptism Amish, those containing Post-Baptism Amish, and
t hose containing names of adult children who had become
D efected Co-Ethnics). From among these three categories of
e 1igible households, lists of eligible female and male
i rdividuals from each of the three conditions were compiled.
F rom these lists, a lot;_t:ery system was employed to dr”eiw
1 i sts of potential subjects.
The intent was to interview one subject from each of
T he selected households. However, due to an unanticipated
A ynamic among the Post-Baptism Amish and Defected Co-
EXthnics, maintaining this plan was not possible. Instead,
d_ n most cases, married couples, rather than individuals were
d nterviewed. As such, it should be understood that almost
<=2 1] of the interviews among Post-Baptism and Defected Co-
= - hnics were interviews of couples. A fuller discussion of
T hijs dynamic and the methodological issues involved has been
> x—ovided in Chapter 8.
Subjects were identified using the Directory's coding
= 3 = tem. As discussed more fully in Chapter 2, within the
Arm b sp Directory, an "A" beside a name signified a Pre-

Bapt ism Amish person. Post-Baptism Amish were signified
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<~ ith either a "B" or a "C" after their name, and Defected
< o-Ethnics were signified with a "D" after their name.

The age of the subjects included in the three
c—onditions ranged from age 18 through age 76. The sex ratio
was equal. Although purely serendipitous, the districts
s elected randomly into the sample appeared to represent a
g ood range of attitudes, from the more conservative to the
more liberal.

Juastification of Research Design

It was proposed in Chapter 2 that much of the lack of
s cholarly investigation into the mental health experience of
Armmish people resulted from the assumption that Amish people
© xperience good mental health, this assumption being based
Lapoon the socially constructed notion of their life as
W topian. Previous fieldwork by the author and reports from
T he Amish themselves, however, suggested that this might not
be so.

To facilitate examination of this question, Dressler's
=S tudy of the Westside community emerged as an exemplar model

<2 round which the research design should be framed (Dressler
€ S 91). Several factors were influential. First, Dressler's

Y < rk provided a model that would allow for the examination

<= X Dboth micro- and macro-level processes. It was hoped that
< >x amining both levels simultaneously would result in greater
= I umination of the interstitial areas, or as Pearlin has
<& 1 1ed for, a connection between structure and meaning

( Pe= s 11in 1992:1).
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Additionally, even though Dressler had a great deal of
empirical research on Black communities available to him,
=& nd knew the research well, he created an inductive model
£ or his own research, in an attempt to resolve limitations
Ire had identified in much of the pre-existing research on
B lack communities. Given limited empirical research
regarding the Amish experience, and the romanticized and
reductionist tone of what does exist (as discussed in
C hapter 2), an inductive model was assessed as more
methodologically sound.
Dressler also attempted to remedy the theoretical error
© £ taking a pathology perspective (Dressler 1991:66).
D rxressler noted that previously, most of the researchers
W ithin Black communities had examined only perceived
deficits in the Black cultural experience, thus reifying
T_hose deficits, rather than consider also the protective
< apabilities of the specific cultural context (Dressler
1 991:66). Following this model allowed potential salugenic
¥> enefits of the Amish context, such as social support,
=S ocial capital, and social networks, to be examined.
As a starting point in the investigation of the
X"« lationship between Amish identity and mental health, it
TX G ght have appeared logical to conduct a full-scale
F= =s ychiatric epidemiology, to develop empirical justification
T <o r the problematization of Amish mental health. Adoption
— = this perspective, however, would have been to commit the

<~ ©SIrumon error, as identified by Dressler, of focusing on
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¥—> athological rather than salugenic aspects of identity
( Dressler 1991:66). As also noted by Stevens et al.,
x esearchers should take care in framing their research
<guestions, so as to not further subordinate a minority group
oy problematizing the group’s lived experience (Stevens et
& 1. 1994:238). For these reasons, establishing prevalence
and incidence rates of mental illness was not a goal.
The most important methodological consideration in not
a ttempting a full-scale psychiatric epidemiology was that,
w dthout extensive prior fieldwork on this particular topic
T © guide the process, a study of this design would have been
methodologically unsound. To advance with a more deductive
model without culturally appropriate measurement instruments
O xr knowledge of cultural definitions and symptomology of
mental health among Amish people may have produced findings
T hat were of low validity.
The study was conceptualized as consisting of two
= tages, precisely in order to underscore the inductive and
< rounded nature of this investigation (Glaser 1978). Due to
T he lack of previous research among the Amish, and in an
<=2 t tempt to avoid the pitfalls of researching outside one's
<—waltural context, as identified by Wellman (1993), for
< ><x ample, it was necessary for the research process to
E= x~oceed in an inductive fashion.
Inductive research processes are challenging to
< ristruct and to follow, as the design must remain

=12 £ ficiently flexible to allow for the research to be field,
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x—ather than theory driven (Patton 1990:41). To facilitate
¥>eing field-driven, a vital part of the research process
i nvolved using a feed-back-loop, a practice commonly used in
g rounded, inductive research (Patton 1990:267). A feed-
> ack-loop was also used in an attempt to manage
** intellectual colonialism," which Dressler argues stems from
1t he researcher's unwillingness to acknowledge their cultural
i ncompetence, due to their sense of intellectual entitlement
( Dressler 1991:67). Various Amish and Defected Co-Ethnic
s ubjects contributed to this highly successful process, as
d iscussed more fully in Chapter 8.
Conducting a large-scale psychiatric epidemiology
W ithin the Amish community most certainly would have been a
i sruptive event. Given the culturally-specific dynamics of
T his setting, particularly the collectivist nature of the
<ulture and the politicized nature of Amish mental health
( as discussed in Chapters 4 and 7), sufficiently random
< ooperation from the Bishops, and consequently, from the
F>opulation, would have been difficult, if not impossible to
<Fain.
It was speculated that approaching with qualitative
Iy e thodology would allow trust to be built, and, more
irnportantly, would allow the Amish to experience a less-
L ra trusive research process. An important ethical
“— < risideration was that first approaching in a qualitative
T = = hion before instituting a psychiatric epidemiology would

=2 1 1 oy sufficient time to pass for the Amish to assess
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> otential risks and benefits associated with participating
A n research.

The research design was successful in that it produced
recessary qualitative background information and
description, qualitative analyses suggestive of the
relationship between identity and mental health, and deeper
wanderstandings of the processes through which an ethnic
i dentity is formed and adopted. These data and
understandings instructed and guided the construction and
r efinement of measurement instruments and interview
S chedules necessary for more full-scale research designs to
b e implemented in future.

There were, however, culturally specific dynamics of
T his setting that generated significant methodological
< oncerns and fieldwork challenges. A fuller discussion of

Tt he research process has been provided in Chapter 8.
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CHAPTER 4

Resolving the Stereotypes: The Conflicted Nature of Amish
Identity

In fulfillment of the first and second objectives of
t his dissertation, self-discrepancy theory was applied as a

t heoretical framework through which to examine the affective
r esponse made to Amish identity, to examine the processes of
a doption or repudiation of that identity, and to examine the
manner in which Amish identity scripted the experience of

mental health, specifically depression. It was speculated
t hhat depression would be generated through two routes: 1) as

a result of stigmatization of Amish identity by the out-

g xroup or 2) self-discrepancy generated by an inauthentic
i dentity. The findings of these explorations will be more

T ully reported upon in Chapter 5. As groundwork for that

<A i scussion, however, a description and discussion of Amish
3 dentity will be provided within this Chapter.
Outlining the components of Amish identity is a
Tl ecessary first step, as doing so illuminates the fact that
““Arnish identity is above all conflicted. To an outside,

X waalitatively trained field observer, this circumstance

<2 r>pyeared obvious. As such, it was speculated that, for

=S <>rme, identifying as Amish would generate a self-discrepant
= T=- = te. It was further speculated that repudiation of Amish
:L’<:1<5911tity would take the form of defection from the Amish, as
= <—mwua ]lturally specific response to that self-discrepancy.

c;—i_“r<531j that defection from the Amish had been reported to be
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an extremely traumatic and disruptive process, it was
expected that those defecting from the Amish would
experience high levels of post-decisional conflict and
—onsequently, high levels of social-identity-related
depressive symptomology.
Of course, it was known that most who were born Amish
a dopted that identity, so it was assumed that identity as
Amish did not generate self-discrepancy among those who
would become Post-Baptism Amish. Consequently, those within
t his group would not experience depression generated by
s elf-discrepancy. However, identity-related depression
Xremained a concern, as it was speculated that depression
would result from remaining within an identity that had been
S tigmatized by the out-group.
Regarding the Pre-Baptism Amish, those currently within
Tt he culturally mandated decision-making period as to whether
T o repudiate or adopt Amish identity (between the ages of 16
<2and 25), it was expected that they would be experiencing the
i jghest levels of self-discrepancy, which would generate the
I ighest levels of social-identity-related depression. It
Y~ as further expected that, because of their younger age,
T hey would be more vulnerable to identity-related depression
<2 =5 generated by the imposition of a stigmatized identity.
In the discussion that follows, it will be argued that
T I ree competing constructions of Amish identity exist, as
“— O rnistructed by 1) the English-as-out-group, 2) the tourists-

<! = — out-group, and 3) the Amish-as-in-group. These competing
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<—onstructions engender a conflict of identity that has been
xreported as problematic for the Amish, and potentially
—ontributes to their experience of dual, if not triple
c—onsciousness. What follows within the remainder of this
chapter, then, is a description and discussion of the
—onflicted nature of this identity.

Adam’s model of composite portraits (Adam 1978) has
I>een applied to frame the discussion regarding macro-level
P> rocesses of identity construction, whereas Goffman’s micro-
1 evel dramaturgical approach (Goffman 1959) has been applied
a s a framework through which to understand the social
> sychological processes individuals employ to manage this
macro-level phenomenon. In short, an attempt will be made
t hroughout Chapters 4 and 5 to create a bridge between
Imacro- and micro-level processes (as called for by Broman
1 996; Mechanic 1989; and Pearlin 1992).

This chapter should be approached as more than just
<description. The dynamics of Amish identity that have been
<discovered will become important to understanding the
T indings outlined in Chapter 5, wherein the relationship

> etween social identity and depression among the Amish has
> een more fully detailed. The remaining text of this
<= h apter will present the three constructions of Amish
= <dentity that were discovered: the composite portrait as
<— < nistructed by the English-as-out-group; the composite

E> < rrtrait as constructed by the tourists-as-out-group; and
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the composite portrait as constructed by the Amish-as-in-
group.

The Composite Portrait as Constructed by the English-as-Out-
Group

Adam has noted that, to facilitate domination, the
dominant group will construct and impose a composite
portrait upon inferiorized groups (Adam 1978:42). Adam has
further noted that historically, whether the target
population was Black, homosexual, or Jewish, the composite
portrait generally has been composed of the same four
attributes: the other as animal, the other as hypersexual,
the other as heretic and conspirator, and the other as over-
visible (Adam 1978: 43-50).

When applying Adam's schemata, it becomes evident that
the English-as-out-group has constructed an inferiorized
composite portrait of the Amish as animals, hypersexual,
heretics and conspirators, and over-visible, according to
Adam's model (Adam 1978: 43-50). This portrait greatly
conflicts with the idealized composite portrait constructed
by the tourist-as-out-group, a conflict that generates the
experience of dual consciousness. Analysis of Amish
identity will be framed around the four attributes of Adam’s
model and a discussion will be made of the impetus for this
construction.

The Amish as Animals
One does not need to be in the field long before

hearing a member of the English-as-out-group refer to an
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Amish person as a "dumb Amishman." Because it is culturally
mandated that Amish children end their formal education at
age sixteen, the dominant group has been successful in using
the lack of formal education among the Amish to justify the
English claim that the Amish are intellectually inferior.

In this context, being a formally uneducated Amish
person has been equated with being a dumb Amish person. And
certainly, as Davies (Davies 1990) would predict, the
dumbness of an Amishman has become the topic of many ethnic
jokes. It is a paradox that the Amish are inferiorized, and
hence stigmatized due to their lack of formal education, for
it is well known that English schools in this community
benefit greatly from the one hundred percent drop out rate
among the Amish. Because the presence of Amish within the
school district inflates the drop out rate, the schools
benefit from additional state funding.

This attribution of dumb animal has been sufficiently
strong and pervasive to contribute to many Amish having
internalized this notion. As noted in Chapter 8, one of the
problematics encountered while conducting interviews was
that many of the Amish expressed that they believed
themselves to be too "dumb" to have anything of value to
contribute. Several expressed having felt reticent to speak
in the presence of a more highly educated, English person.

Additionally, it became apparent that even many of the
Defected Co-Ethnics continued to be affected by this

attribution. Most had not completed their high-school
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education after defection. Some expressed that they had not
done so because they were not confident that they could be
successfully educated, or because they would have felt too
ashamed to return to school, even to get a GED. Others
expressed that, because they had defected from the Amish,
they no longer experienced the stigmatization of being a
dumb Amishman. Therefore, they did not perceive a need for
a high-school diploma as demonstration of their
intelligence. Because they were not Amish, their
intelligence was no longer questioned or challenged.

Although there is no empirical evidence available
within the community that the Amish suffer from mental
retardation more than the English, jokes about Amish
“retards” supply anecdotal evidence of this belief. The
reasoning of the English is that the higher rate of mental
retardation is a direct result of what the English consider
to be "in-breeding" among the Amish. And certainly, jokes
abound regarding “kissing cousins” and the notion that Amish
families are so close that even sex is “all in the family.”

It is believed, and there is evidence from genetic
science to support the contention that, because the Amish
have been strictly endogamous for more than five hundred
years, their gene pool has become limited; hence, any
genetic-related condition is more likely to become manifest.
An additional factor supporting the construction of more
mental retardation among the Amish is that the local

newspaper often runs photographs of mentally retarded
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individuals involved in the ARC (Association for Retarded
Citizens) rehabilitation program, and indeed, most
individuals appearing in the photographs are Amish. As
such, to further serve the purpose of inferiorization, the
attribution is made that dumbness among the Amish is
biologically based, that they are dumb by nature.

In response to inferiorization, the Amish have adopted
"playing dumb" as a strategy to deflect retaliation from the
dominant group. For example, it has been reported that the
Amish will frequently downplay their mental abilities, or
not take credit for their ideas in the English-dominated
workplace. It has been observed that they will often feign
ignorance, and allow an English person to give unnecessary
instruction or advice. It has been reported that many Amish
children are not openly competitive in the classroom, and
are even hesitant or reluctant to fully participate when
encouraged. This practice of downplaying their mental
abilities reportedly causes great consternation and a
significant double bind, particularly within Amish children.

It is also the case that the Amish will play dumb
during encounters with formal agents, in order to deflect
retaliation, or in order to successfully, albeit covertly,
exert their power. Historically, the Amish have been highly
successful in thwarting state power and attempts at cultural
intervention (Nolt 1994:222-233). Most recently, the Amish

were successful in playing dumb in order to manipulate the
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state's attempt to construct an Amish drug problem (Reiling
et al.1997:32).

The Amish practice of “playing dumb” is analogous to
the “clowning” behavior among African-American populations
that Allport reported in 1954 (Allport 1954:147). Allport
saw clowning behavior (wherein the individual would
purposefully present the negative traits ascribed to their
group) as a response that African-Americans made to their
position of inferiorization. He noted that, “...if the
master wants to be amused, the slave sometimes obligingly
plays the clown” (Allport 1954:147). Certainly, in much
that same fashion, the Amish play dumb by purposefully
putting themselves in a subordinate position to either
deflect the wrath of the dominant English or to procure
their favor.

Clowning or playing dumb in the context should not be
understood, however, as merely a strategy employed to
manipulate structural domination. Playing dumb can also be
understood as a social-psychological, self-enhancing
strategy. Creating a separate identity as a dumb Amishman
allows the individual to create a separate role through
which they act. The saying-becomes-believing phenomenon,
wherein the individual would overtime internalize their
behavior as a held attitude (Higgens et al. 1987), is
potentially dis-empowered. And indeed, many Amish have

expressed being quite aware that the dumb Amishman is a role
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that they are expected to play, rather than an attribute of
their self.

Besides being viewed as dumb, the notion of the Amish
as animalistic stems from the attribution that they are
uncivilized, ill mannered, and unclean. As noted by Adam,
these attributions have also been applied to Black,
homosexual, and Jewish populations (Adam 1978:43). Davies
has noted that the attributions of being both dumb and dirty
are not uncommon, and have served as the topic of many
ethnic jokes (Davies 1990:84-101).

The Amish are defined as animalistic because the
English make the claim that the Amish have an offensive body
odor. It is reasonable to assume that anyone who engaged in
heavy physical labor, who wore heavy, fibrous clothing that
promoted sweating and trapped odors, and who worked around
large animals and their manure would generate a particular
body odor. It is also reasonable to assume that those Amish
who do not use perfumes, powders, after-shaves, or
deodorants might have noticeable body odor.

However, it is a false assumption that the Amish are
dirty, unclean, or unwashed by design, or that the fact that
they have an offensive body odor when coming in from the
field or off the buggy means that they value cleanliness
less than do the English. Additionally, it is a false
assumption that because they do not have indoor plumbing,
they live like animals. The Amish in this setting have had

running water and indoor flush toilets for several decades.
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In many districts, the kitchen and bathroom plumbing were as
sophisticated as in English homes, complete with sinks,
showers, bathtubs, and flush toilets. The only difference
was that a gasoline generator supplied the power instead of
an electric power plant.

The Amish have gained a reputation for displaying
uncivilized, or brutish behavior, similar to other
inferiorized groups (Adam 1978:43), especially toward their
animals. These attributions oftentimes stem from a lack of
knowledge and experience among the English regarding animal
handling, care, and treatment.

The Amish express believing that their God has made
them stewards of the earth and of the animals. As such,
they believe they are to be in a care-taking, rather than
dominating role. A more pragmatic incentive to treat their
animals with great care, however, is that to do otherwise
would be economically irrational. For those two reasons, it
is generally the case that the Amish provide their animals
with excellent care and treatment.

The fact that the Amish continue to engage in heavy,
manual labor rather than use labor saving machinery
contributes to the stereotype of Amish as uncivilized,
brutish, dumb animals. Several Defected Co-Ethnics and
Amish reported having been embarrassed as children when the
English would see them mowing the lawn with a non-motorized

grass cutter, picking corn by hand, or plowing with horses.
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As one Defected Co-Ethnic explained, "They farm like
animals because they're animals themselves. Only a dumb
animal, or a dumb Amishman, would continue to slave away,
working harder than a rational mind would tell them they had
to. After all, isn't that what's supposed to separate
humans from animals, knowing how to use your mind to improve
your life?"

The Amish have long debated these issues. And indeed,
the use of tractors remains a highly divisive matter. Most
Amish in this settlement, however, continue to be against
the use of tractors, as well as other labor saving machinery
and technology, for several reasons.

For one, the Amish in this settlement believe that
their God intended for their work to be hard, as punishment
for the original sin. They find Biblical support for this
belief in Genesis 8:17, "And to Adam he said, 'Because you
have listened to the voice of your wife, and have eaten of
the tree of which I commanded you, you shall not eat of it,
cursed is the ground because of you; in toil you shall eat
of it all the days of your life" (0Old Testament, Holy Bible,
Revised Standard Edition). Many Amish express further
believing that the use of labor-saving devices would leave
the Amish with too much discretionary time, and that their
hands would then become the "Devil's workshop."

Seemingly of equal importance is the desire to maintain
traditional practices as a cultural-maintenance technique.

For many, Amish identity is a matter of style. As such, it

90



is considered imperative that their cultural practices
remain distinctive, for no other reason than to stand in
juxtaposition to the other.

The Amish as Hypersexual

The English make the attribution that the Amish are
hypersexual. Evidence for this attribution appears to stem
from the fact that the Amish experience high, unrestrained
fertility. The mean completed family size within this
settlement is six children. As one Defected Co-Ethnic
noted, "The Amish don't have families, they have litters."
Another noted that, "They're like animals, they don't even
know how many kids make a decent family."

Several of the Defected Co-Ethnics indicated that the
desire to be able to limit their family size was a
compelling factor in their decision to repudiate Amish
identity. As one Defected Co-Ethnic remarked, "I just
couldn't see myself being happy having kids crawling all
over me for my entire lifetime. I'm good for other things,
besides having babies." Another reported wanting to be able
to limit her family size because, "I didn't want people to
see how many times I had sex. That's what children are, a
visible sign that you're having sex, and the more children
you have, the more sex it looks like you're having."

Several Amish women reported feeling ashamed of the
high fertility of Amish families, when around the English.
This report of shame appears to be counter-intuitive, given

the high regard in which children are held among the Amish.
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And indeed, these women expressed no regret over having
their children, and could clearly articulate their belief
that children were a blessing from God. Their expression of
shame, therefore, appeared to be their affective response
toward child bearing only when experienced through their
inferiorized position.

"It (large family size) didn't bother me among the Amish,
but when I was in (public) school, different times we were
asked how many sisters and brothers we had. I honestly lied
about it 'cause I was embarrassed to say. Nobody else had
that many. Even though we knew why the Amish had such big
families, there was still a lot of remarks about it that
made me feel ashamed. I think it was that they thought that

all we did was have sex, remarks were made that the farmer's
always home, you know?" Female, Post-Baptism Amish

Many of the Amish subjects reported being quite aware
that being hypersexual was one aspect of their composite
portrait. One woman reported suffering through derogatory
remarks made by her English physician, regarding the number
of children she had born. According to her report, her
physician frequently suggested that she and her husband
"...should find something to do besides have sex all day and
all night."

As further evidence of the penalty associated with this
stereotype, it was reported by one Amish woman that most
pregnant women under the treatment of one particular English
physician have to make their delivery without benefit of his
attendance in the delivery room. She reported this
physician's delay in attending to be caused by the

physician's expressed attitude that his assistance was not
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necessary, because "...after the first child, Amish women
spit their children out like an animal."

It became clear that the Amish receive these messages
from many additional sources. One Amish woman reported
that, when out among the English, she, as with the woman
above, would regularly lie when asked how many additional
children she had at home, responding that she had only one
or two, or sometimes none. What is striking about these
responses is that the Amish consider lying to be a grievous
sin, and yet these women reported feeling compelled to do
so. Both explained their behavior as an attempt to diminish
the number of negative messages they received about their
sexuality, and to escape further public humiliation at
having their sexuality exposed.

A common report was that even tourists would speculate
about the frequency of Amish intercourse, within hearing
distance of Amish women. Their reports resonate with the
discovery that many female tourists are attracted to the
area because of their perception of Amish men as hypersexual
(Reiling 1995b:16). Many of these tourists were not
reluctant to fully discuss their fantasy of being a
sexually-dominated Amish woman (Reiling 1995b:17).

Without any empirical evidence, it has been a long held
notion within this community that the Amish have a high rate
of sexually transmitted diseases. By far, the most common
stereotype is that the Amish are virtually infested with

"crabs," a slang term for a type of lice known to infest
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pubic hair. As one local English woman reported, "They just
keep passing those bugs back and forth between them. If
they married outside their own, there'd be some trouble
about it, 'cause someone would complain. But it's just
accepted there. At least they (Amish boys) don't mess
around with our girls."

What is not considered in the construction of the
portrait of the Amish as transmitters of STD's is that the
English will report their belief that the Amish are totally
monogamous. There is not even a construction of the Amish
as being promiscuous prior to marriage. The missing link in
the construction of the Amish as diseased is the route of
transmission of infection.

During the tourism research, when presented with a
challenge to this construction, regarding the route of
transmission, the most common response was that the Amish
become infected as children, simply through living in close
contact with each other. The example most frequently given
was that of children having to share beds. And of course,
the more full explanation was that one of the parents had
infected the children.

This suggestion of incest within Amish families was
encountered frequently during the tourism research, as well
as during this dissertation research. While only anecdotal
reports were gathered, and no empirical evidence is
available on the matter of incest, there clearly is a strong

perception in this community, among both the English and the
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Amish, that incest is problematic. There is also the
perception that incest is a greater problem among the Amish
than among the English.

It could certainly be argued that culturally specific
dynamics among the Amish potentially create a setting that
is conducive to incest. Within the Amish culture, family
arrangement is hierarchical and patriarchy-based. Amish
children live in relative isolation and separation from the
out-group, thereby disallowing observation of family
dynamics. They are heavily socialized to be suspicious of
the out-group, particularly English formal agents, whom
otherwise might be approached for assistance. Additionally,
and perhaps more importantly, it has been reported that
Amish children are strongly socialized to keep private
matters private.

These dynamics, even though not evidence of incest
occurring, function to foster the construction of Amish as
incestuous. As speculated by the claimsmakers, the
hypersexuality of the Amish causes them to act out against
their children. The explanation was also given that,
because they are hypersexual by nature, because they are
confined by rigid and narrow marriage and sexuality norms,
and because they are prohibited from acting out their
hypersexuality in a more public fashion, they act out within
their homes, by aggressing against their children.

Many reported believing that the hypersexual, and

therefore incestuous, nature of the Amish stems from the
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fa <+t that they are suffering the consequences of

"I Nnbreeding." Inbreeding was explained to cause

hy persexuality primarily in two ways. First, "...because
they keep marrying their own, the 'sex gene' keeps getting
reproduced and stronger." A more social explanation was

O ffered, as well, in that "...they keep marrying their own,
So they end up having sex with their own, so they grow up
not knowing any better. They're taught that it's OK to have
sex with your own family, 'cause they're allowed to marry
their own blood."

The highly mythologized practice of "bundling" was
further noted as justification of the stereotype of the
Amish as hypersexual, and as further evidence that the Amish
are animals. It is a common perception among the English
that bundling is a practice wherein prospective marriage
partners are allowed to sleep in the same bed, albeit
physically separated in some fashion, such as with a wooden
board, or with a roll of heavy quilts. Many of the English
explained their perception that this practice was similar to
a pre-mating, ritual dance often seen performed within non-
human animal populations (Reiling 1995b:22).

And indeed, there is some evidence that culturally
sanctioned opportunities for pre-marital sexual encounters
do occur, within some districts. As discussed more fully
below, however, this practice does not follow the

mythologized form.
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As with the other components of the composite portrait
of the Amish, their sexuality has become a popular topic for
et hnic jokes. The Amish reported being quite aware of these
jokes. They also reported being aware of the injustice
inherent in the ability of English to “hide” the frequency
S f their sexual contact through the use of various birth
<ontrol methods, all of which are disallowed among the
Amish.

“The Amish as Heretics and Conspirators

The Amish have long been viewed as religious heretics
and conspirators against state authority, and indeed, they
have a well-documented history that provides credence to
those claims (see Nolt 1992). The Amish today continue to
oppose state authority when deemed necessary, and they have
been highly effective in asserting their constitutional
right to religious freedom. Disputes have centered upon
compliance with local regulations regarding the use of road-
protective buggy wheels, buggy reflectors or slow-moving-
vehicle signs, mandatory school attendance, public-health
mandates, and compulsory military service. In this
particular community, the Amish were most recently effective
in thwarting state attempts to construct an Amish drug
problem (Reiling et al. 1997:32).

The English within the local community are quite aware
of the political power the Amish can wield, when able to
make the claim of religious freedom. The English have also

expressed being quite resentful of that power (Reiling et
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all. . 1997:32). The English fail to consider two important
poO ints, however. First, the Amish have not always been
s\accessful in their attempts to thwart state authority, and
in most cases, have been willing to effectively reach
Compromise with English leaders. Second, the English hold

T he very same constitutional protection of religious freedom
2 s the Amish.

The backlash against attempts by the Amish to exert
power, however, has been sufficient to generate and maintain
misinformation about the Amish, which functions to generate
further hostility. For example, a common fallacy is that
the Amish have been successful in gaining exemption from all
forms of state and federal taxes, which is indeed not true.
The Amish comply with all state and federal tax mandates.

Early in their history, the Amish were considered
heretics against the state church, hence their religious
persecution and martyrdom (Nolt 1992:11). Even though Amish
theology today would fall well within acceptable Christian
boundaries, most Defected Co-Ethnics interviewed suggested
that the Amish commit heresy. The charge was made that the
Amish incorrectly interpret the Christian God's plan of
salvation, as described within John 3:16, "For God so loved
the world that He gave His only Son, that whoever believes
in Him should not perish but have eternal life" (New
Testament, Holy Bible, Revised Standard Edition).

It was reported by the Defected Co-Ethnics that the

Amish understanding of Salvation goes contrary to that of
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th e '"correct Christian interpretation"” of this passage. It

WA s reported that the Amish, similar to other groups, such

ass Calvinists and Jehovah’s Witnesses, do not teach that the

only requirement for salvation is acceptance of Jesus Christ
as the savior. It was reported that the Amish teach that
s alvation is never assured, regardless of your beliefs, or

the manner in which you live your life.

And indeed, interviews among the Amish provide evidence
of the validity of the English construction of the Amish as
heretics. It was reported that, even though the Amish know
of the plan of salvation expressed within John 3:16, most
Amish do not believe that salvation is unconditional. To a
very great extent, the Amish indeed embody Weber’s
conceptualization of ascetic Protestantism, wherein
salvation is dependent upon successful accumulation of
wealth with a concomitant denial of worldly pleasure or
desire.

The Amish acknowledge John 3:16, but they add a caveat:

even though John 3:16 may be the plan, even the best-laid

plans can go awry. This sentiment was expressed numerous

times, "...you may be on the road to town, and it may be
your intention to get to town, but something could happen
along the way to prevent you from arriving."

Most of the Defected Co-Ethnics and even some Post-
Baptism Amish reported that they thought the Amish were
simply misguided, out of ignorance, as to the correct

interpretation of scripture and in their practice of
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Christianity; however, some, primarily Defected Co-Ethnics,
reported believing that the Amish leaders were purposefully
misguiding church members, as a social-control mechanism.

When given the information during the conduct of the
interviews that other religious groups, such as Orthodox
Jews, Moslems, and Catholics, prohibited certain members
from reading the religious text or even from learning the
language in which the text was written and that other groups
believed in conditional salvation, both the Amish and the
Defected Co-Ethics expressed surprise. They had thought
that these practices and beliefs would be found only among
the Amish.

However, the information about other groups appeared to
simply affirm their belief that church leaders, in general,
would restrict full access to the word of God as way of
controlling church members. Particularly given their belief
that Jews and Catholics are misguided and not living
according to the will of God (no subject reported knowing
anything about Moslems, except that they were “foreign”),
knowing that their very own holy men engaged in similar
practices only further instilled suspicion.

"They (church leaders) need to keep the Amish in the dark,
'cause that's how they get them to be good, and to walk the
straight-and-narrow, and to not get too cocky, or self-
assured." Female, Defected Co-Ethnic

"I have every intention in my mind thinking, you know, the
Amish had everything. When the Amish was originated, I
think they had the right things in mind, OK, but somewhere
along the line, the true intent of God's purpose for His
people got lost, and it got turned into a human opinion
thing." Male, Defected Co-Ethnic
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** I'm going to say this very boldly, because if they're

( Amish people) controlled according to scriptures, it's very
> ositive. But if it's controlled by an overpowering,
domineering, opinionated people, then it's very wrong. And
d t's also very destructive.” Male, Defected Co-Ethnic

** There's this verse we hear preached in church that life's
ot supposed to be easy, it's supposed to be rough. We hear
+t hat preached in church a lot, but I don't think it (the

B ible) means the way they're saying." Male, Post-Baptism
Armish

** The way they make it sound is that we shouldn't have all
t he modern conveniences, we should work hard, till by hand,
oxr with a horse, even though there's a tool sitting over
hexre that can do it better than a horse. I don't believe
t he Bible really says that." Male, Post-Baptism Amish

Many Defected Co-Ethnics and some Post-Baptism Amish
re ported viewing the traditional practice of reading the
Bi bble in German during church services as a subversive act,
be < ause, as was reported by both the Amish and the Defected
Co — Ethnics, most Amish people, particularly children, cannot
re &a d or understand German. To the skeptics, reading the
Bi¥> le in German was viewed as an attempt to subvert the
au Tt hority of God, by not allowing the "whole story" to be
tol d in English.

"I  don't believe the Bible means it in that way (plan for
Sa& 1 wvation). That's not what I get out of it when I read my
OWm Bible in English. I often thought about asking the guy
SBishop) how he was trying to explain it, but I never do. I
JWU st think about it. That's about as far as I go. I'm a
Slssy, so I never go ask. The preachers in the Amish are
Ooked up to, and they know that. You're not supposed to
Put them back against the wall, to challenge them. It's
ike I wouldn't know nothing and they know it all." Male,
Pc>st-Baptism Amish

"Whatever they're saying, it's in German, so I'm not really

Certain of the words spoken in church, but I've heard it
Said otherwise." Male, Post-Baptism Amish

101



The Amish could offer no definitive explanation as to

why scripture is read in German during church service, or

why the only hymns they sing are in German. Most reported

desiring that English would be allowed, because most

reported having little comprehension of formal, spoken

G erman, and to have less comprehension of formal, written

G erman.

However, most Amish subjects appeared to have accepted
t hhis practice as merely another example of cultural boundary

ma intenance through the maintenance of tradition, rather

t han an attempt on behalf of the Bishops to subvert the word

o f God. Additionally, it was reported to be understood that

ma intaining the tradition of reading scripture in only

Ge rman offered the Amish "protection" from being misguided,

or "lead astray from the original word" by English

tr &a nslations.

"I = was brought that way over here, I guess. Or Jesus, did
he talk German? I think we just want to keep to ourselves,
an<d that's just one way, a tradition, to protect the Amish
ch va xch, same as how we dress. It's one way to help keep us
tOgether." Female, Post-Baptism Amish

'YAS for preaching in German in church, we want to keep that
1N our church. It says in the Bible that they're not to

CNiange one title, one word from German." Male, Post-Baptism
ish

"When I was joining church, her dad gave me a prayer book in
E“hglish. I was sitting at home there, reading this prayer
Ook, in English, and my dad had a brother-in-law visiting
That moved away south where they were a couple of steps
Ower (meaning belonging to a more conservative Amish
S rxroup), and he (the father) didn't want him to see that I
Was reading a prayer book in English. But he did, so Dad
Said, acting like he didn't know I had the book, 'Where did
You get that?' You know, I didn't realize he (visiting

102



xrelative) would be offended by a prayer book in English.”
IMale, Post-Baptism Amish
It was reported that some districts attempted to teach

+ heir children German, most using a two-week period of

d nstruction during the summer. However, the intent of this

d nstruction was apparently only to transmit correct

P ronunciation of the German words, not necessarily the

meaning. It was reported that those children who attended

P arxochial schools fared better than those who attended

public schools, as formal German was generally on the

P axochial school curriculum.

TIhhhe@ Amish as Over-visible

As with other inferiorized populations (Adam 1978: 49-

51 ), the Amish share the characteristic of being "over-

v i sible". While the Amish differ from Adam's groups in that

th ey are not considered to be flamboyant in.an auditory
they do indeed attract attention to themselves,

The Amish have a

fa =shion,
Pr d marily by being visually distinctive.
di s tinctive language, clothing, and hairstyles that make
then highly visible. Their homes are highly distinctive,
AN therefore visible, as well, in their construction, in

Ttheir decoration, and because of the presence of the horse

2ANd buggy.
The Amish have also been constructed as over-visible

Because of their distinctive passive, as well as aggressive

Behavior. It was reported and observed that the out-group

Sometimes interpreted Amish behavior as aggressive or
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**greedy"”" behavior. 1In earlier research, it was reported by

t—he English that Amish people, most generally Amish men, cut
and sometimes act in a "pushy" fashion when

(Reiling 1995b:14). However,

in line,
obtaining goods or services

Ioased upon numerous observations of English/Amish

d nteractions, a more plausible explanation is that, due to

t heir inferiorization within their local community, acting

in an aggressive fashion is oftentimes the only effective

means the Amish have of getting their goods or services.
For example, it was not uncommon to observe English
i ndividuals cutting ahead of Amish already in line, as if

t he Amish person were not present. It was also not uncommon

t © observe the English attempt to make Amish people

suva fficiently uncomfortable to dislodge them from their place

ira» 1line, by making indirect, derogatory marks about Amish

English have been observed making hand gestures to

(Reiling 1995b:14).

pe ople.
CO rvey the message that the Amish stink

Ba s ed upon observation of these interactions, it becomes

hi—C_;hly plausible that some Amish have become aggressive in

'S sponse to their inferiorization.
Many Amish exhibit a passive behavior that is quite

©4ddq, and makes them over-visible. They generally walk among

The English in a submissive fashion, with their head down

ANd their face fairly well obscured with their head

Coverings. Rather than walk with their head up, Amish are

More likely to make their way along the sidewalk with their

head down, stealing glances. This behavior closely mirrors
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t—hat which Retzinger has labeled as "hiding behavior,"

generated from a state of shame (Retzinger 1991).

**You can even pick Amish kids out from the English kids,
even when they turn 16 and start dressing like the English
kids, you can always pick them out. They stick out. They
act different. They look around more because it's in their
Iolood. They're worried about themselves. They're worried
about what other people are thinking. It's just the Amish
way of training their kids, to look to see if others are
watching them, to look around without looking up." Male,

P ost-Baptism Amish

**They (Amish) act different. They even carry their bodies
i fferent. They can look where they're going without ever
1 ooking up." Female, Post-Baptism Amish

The deviant nature of this behavior makes the Amish
O wer-visible. This over-visibility appears to make the
E rnglish uncomfortable because what the Amish are making

Vv 4 sible through the use of their body is the inferiorized

N ture of Amishness. As one English individual expressed in

€& xrlier research, "They act like dogs that've been beaten,

araxcd like we're the masters. I kinda resent that accusation.

T ey bring it all on themselves, with the ignorant way they
1i ~<re."” (Reiling 1995b:14).
Di s cussion of the Out-Group’s Composite Portrait
The Amish reported that before the 1960's, their
PXractice of social isolation kept them relatively shielded
fxom experiencing stigmatization by the out-group of their
SOcial identity. They reported that stigmatization was
becoming more apparent to them, as they increasingly engage

With the English in three relatively new arenas: the
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and within the criminal justice

workplace, the schoolyard,

system.
During the late 1950's, Amish men began going into the
and currently, more Amish men are engaged in

factory,
(Reiling 1995a:27).

factory work than full-time farming
B ecause as workers they are highly valued by English

the Amish have come into strong economic

employers,
(Reiling 1995a:12; Reiling

competition with English workers

et al. 1997:28). Economic competition has resulted in

English workers engaging in various forms of retaliation
ranging from verbal denigration to

a gainst the Amish,
(Reiling

v i olent attacks against their property and persons

et al. 1997:29).

Second, the Amish reported having experienced

s t© dgmatization through their increasing interaction with

Eraglish in the public school system. Historically, most of

th e Amish children in this settlement attended parochial

S<=hools. However, it has been reported that, due to the

d3i fficulties involved in meeting state-imposed guidelines

f<:ﬁr'parochial schools, most Amish children now attend public

S <hools.
Public school officials concurred with Amish reports

Yhat Amish children oftentimes became involved in English-

ilﬁstigated altercations. One school official reported that

Perhaps 80% of the behavioral problems he dealt with stemmed

from inter-group conflict, almost always instigated by the

English, however. He further reported relief that Amish
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children did not attend public school beyond age 16, stating
that hostilities among older children would be too difficult
to handle.

The third source of exposure to stigmatization reported
was through English formal agents. The recent attempt by
English formal agents to construct an Amish drug problem was
given as an example of how stigmatization was becoming more
known. Although historically, Amish children in this
community have always consumed alcohol, with the full
knowledge of formal, English agents, around 1995, English
F ormal agents began to take serious, and formal notice
( Reiling et al. 1997:27).

A special task force comprised of criminal justice

a gents and community mental health workers was engaged to
aArmeliorate what had suddenly become constructed by these
Era glish agents as a drug problem among Amish youth (Reiling
et al. 1997:27). Because the Amish did not perceive an
ir crease in drug use among their youth, nor did they
irj-itially perceive the drug use to be problematic, the
M& ssage reportedly conveyed by the action of the English
fo rnmal agents was that the Amish were no longer held in high
€Steem by the English (Reiling et al. 1997:30).

Even though the Amish were successful in thwarting
QAttempts by these agents to successfully construct a drug
Problem, the Amish reported continuing to experience greater
Surveillance from formal agents, whether public health,

Tmental health, or law enforcement (Reiling et al. 1997:30).
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‘The Amish reported great sadness over this circumstance,

because they had experienced good relations with these same

agents throughout their history in this community. They

reported that the Amish had previously been able to look to

the English formal agents for protection, but that now, they

felt as though they viewed the Amish no differently than the

rest of the English community. As such, they had become

aware that there was no protection from stigmatization.

The English make rude remarks to convey this

s t igmatization, but more generally, jokes serve as the route

o £ transmission. Jokes have been reported regarding the

f 4 rst three components of the composite portrait presented:

t he Amish as dumb and dirty, the Amish as hypersexual, and

t Ihe Amish as over-visible (in terms of both dress and

d e 1mneanor) .
To more fully understand the function of jokes told by

tIh e English, the analyses of various humor theorists are

ir structive (Benokratis et al. 1995; Davies 1990; Powell et

al . 1988; Primeggia et al. 1990). The ethnic humor used by
th e English functions to further oppress the Amish into a
S\ bordinate position without having to directly express
hc>Stility toward them (see Benokratis et al. 1995; Powell et
Q1. 1988; Primeggia et al. 1990 for evidence of this among

OTher cultural groups). It can be understood that the

English make use of humor primarily to indirectly express

their displeasure over the increased economic competition
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between Amish and English workers. The roles of economics
in these constructions should not be underestimated.

Because the Amish are so highly valued by English
employers English workers could not engage in open conflict
without encountering negative sanctions. Reports that
English employers do not reprimand English workers for their
for

use of ethnic jokes, however, should not be surprising,

three reasons. First, the presence of ethnic jokes is

evidence to the employer that ethnic antagonism exists.
Second, the use of ethnic jokes functions as a safety valve,
such that open hostility does not occur within the
workplace. And third, the use of ethnic jokes by English

employees functions to remind the Amish of just how low they

are in the eyes of the English, such that the Amish do not

be come sufficiently “uppity” to demand higher wages or

inc xreased benefits.

Ethnic jokes about the Amish are also important outside
of +t=he workplace arena. Davies has noted that most ethnic
jokes function to make the superiority of the dominant group
evident or to make clear ethnic distinctions between groups
(DAa~xries 1990). Clearly, humor functions in much the same
MaMrmer in this context. Ethnic humor can be understood as a
form of boundary maintenance used by the English,

PAX = jcularly given the fact that the English and the Amish
ArS  phenotypically indistinguishable. The use of ethnic
hurn&)r, then, can be understood as a way for the English to

SOcijially separate themselves from the Amish.
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The Amish repeat among themselves the jokes they hear
the English tell about them. However, in recounting these
jokes, they are not so much telling jokes on themselves, but
taking control of the ethnic jokes as a means of confronting
a world that is not as they would like it to be (Flaherty
1984; Flaherty 1990; Yoels et al. 1995). The recounting of
jokes overheard conveys to the Amish information about how
they are viewed by the out-group. This information becomes
vital to boundary maintenance, as the jokes can be used as
evidence of the potential hostility to be found within the
English world.

It should be noted that the Amish make jokes about the
English, as well. Those who work within the tourist
industry, for example, have developed a repertoire of
“stupid tourist” stories and jokes. There are also jokes
about stupid English drivers, stupid English factory
workers, and stupid English farmers. However, given their
subordinate position, these jokes would never be told within
hearing distance of any English person, at least not spoken
in English.

We can understand that the Amish use of humor functions
in much the same way as that of the English. First and
foremost, the use of humor among themselves about the
English allows the Amish to repudiate the imposed
superiority of the English. Second, Amish tell jokes about
the English as a boundary maintenance practice that helps to

make the groups more socially distinct. Third, the Amish
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make the English the butt of their jokes as an object lesson
to their children of the way they should not go, as a
warning to not become English. The reasoning is: why would
an Amish child choose to defect only to become fodder for
Amish ridicule?

Given the preceding discussion, it should be evident
why most Amish report an awareness of the negative composite
portrait of their identity that has been constructed by the
English as out-group. As will be discussed in Chapter 5,
however, the Amish have developed several highly effective
buffers against the stigmatization resulting from this
negative composite portrait. As such, they have been able
to minimize the pathology that typically accompanies
stigmatization. They have not been as successful in
managing the discrepant messages they receive about their
identity from the tourists-as-out-group, nor the conflicted
identity that results from this dual consciousness about

their identity.

The Composite Portrait as Constructed by Tourists-as-Out-
Group

The Amish in this community have been an important
tourist attraction since the late 1970's (Reiling 1995a:2;
Langin 1994:27). 1In addition to the obvious economic
benefits to those Amish who participate in the tourist trade
(Reiling 1995b:11), tourism functions within the Amish
community as a mechanism of social control. The Amish

report that because the tourism is based upon the
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commodification of their culture, they feel a high level of
pressure to conform to the idealized composite portrait that
has been constructed. The Hutterites have expressed similar
pressures (Schwab et al. 1978:190). The Amish have been
made aware of this stereotype through interaction with the
tourists, as well as through the various forms of tourism
literature that they encounter in the marketplace, as
discussed in Chapter 2.

The question of whether the commodification of Amish
culture would de-stabilize and erode Amish identity has long
been a concern within the literature regarding social change
among the Amish, with the primary concern being that
exposure to the English would lure the Amish away from their
more traditional ways (Buck 1978; Buck 1979; Erickson et al.
1980; Hostetler 1993:315-321). Hostetler has expressed an
additional concern, in that “The high praise enjoyed by the
Amish people as a by-product of tourist promotion is another
factor to which the Amish may prove vulnerable. Persecution
has been experienced by Amish people in the past, and they
have been able to survive it. Worldly praise is quite
another matter. The national attention given to Amish
communities has accorded to Amish individuals something of a
celebrity status” (Hostetler 1993:318).

Buck has articulated the most rational prediction, in
that he speculates that the Amish will survive the influence
of tourism if they can successfully implement boundary

maintenance techniques (Buck 1978). And indeed, successful
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boundary maintenance was evident within this community, the
most important being the cultural center that was
established in an attempt to keep tourists off of Amish
farms. 1In addition, having a unique language affords the
Amish a way of excluding the tourists. For example, Amish
have been observed pretending that they do not speak
English, when approached by a curious tourist (Reiling
1995b: 22).

When considering the impact of tourism, it is important
to consider the nature of the product. In this case, the
social identity being commodified for tourists' consumption
is highly positive. As noted earlier in Hostetler’s
concern, Amish identity has been highly idealized, and
constructed as a symbol of what tourists report to be all
that is "good, pure, and wholesome," "embodying the
pioneering spirit that made America great" (Reiling
1995b:13).

Previous research on tourism within this community
provided evidence that Amish identity had risen to the point
of becoming deified. The expression of one tourist
illustrates this well, as he responded, “I wish I could
follow God as closely as the Amish do. I’'m just not as good
a Christian. But, the Amish are my model, my guide. I
travel to this area every summer, just so I can be reminded
of how greatly I fail God, compared to these people. I will
probably never be able to follow God as well as they do”

(Reiling 1995b:14).
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It became apparent throughout the conduct of the
tourism research that the Amish were indeed deified, or at
least highly valued for their religiosity, rather than just
their lifestyle and work ethic. That this is so appeared to
stem from the fact that the Amish are an excellent example
of a people who strongly exhibit the Protestant work ethic
as an ideal type. They have been successful in completely
fulfilling the requirements of ascetic Protestantism, as
outlined by Weber: developing a theology that is based upon
self-denial of worldly pleasure, while at the same time
accumulating wealth that would make worldly pleasures
possible (Weber 1958:175).

Hence, when tourists look at the Amish, they see a
group that receives no apparent earthly rewards for its
efforts. The Amish have become deified because they have
been able to fulfill even the most difficult requirement of
ascetic Protestantism, in that they avoid the temptation of
conspicuous consumption. And, as one tourist explained,
“Only God and the Amish are humble enough to not brag about
what they got” (Reiling 1995b:28).

In support of Hostetler’s concern that the Amish would
develop an exaggerated sense of importance that would not be
conducive to the maintenance of Amish culture, it has been
observed that the Amish who work within the tourist industry
take on an almost arrogant attitude in their interactions
with the tourists, reporting that they experience positive

feelings from knowing that the tourists have come into Amish
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country to revere the Amish way of life. Given this,
tourism has a latent function, in that, providing an arena
for positive feedback regarding their social identity
appears to function to bolster Amish social identity for
some group members (Reiling 1995b:19).

Most report that the intense scrutiny causes them to
experience a high level of self-consciousness, but that they
eventually feel more positive about their social identity
(Reiling 1995b:19). For these individuals, negative
affective states are managed and transformed into a positive
experience. Making a connection between their experience
with tourism and the legacy of Amish martyrdom appears to be
the mechanism through which transformation occurs. For
some, the experience of tourism appears to augment their
social identity, as they believe that God sent them out to
be "beacons of light unto the world" (Reiling 1995b:22).

Not all Amish people, however, are able to make this
transformation; therefore some remain in a negative
affective state. They report believing that the Amish have
been "singled out by God," as well as by the tourists, and
they report feeling constantly exposed, and therefore, they
become hyper-self-conscious (Reiling 1995b:22).

Many report being critically aware of every aspect of
their behavior when they are out of their homes. As one
person commented, "I have to act Amish every time I step
foot out my front door. I can't let my guard down for a

moment, so's I don't offend anyone" (Reiling 1995b:23).
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It has been observed and reported that the Amish who
are supportive of the tourist industry become informal
agents of social control, on behalf of the tourist industry.
Those Amish living in the center of the tourist area come
under the greatest scrutiny, as their homes and their lived
experience become commodified. The Amish who are supportive
of tourism have a vested interest in a good product, and it
has been reported that they can bring pressure to bear upon
those Amish not meeting the standards of a tourist
attraction (Reiling 1995b:16).

Some report that their anxiety is augmented because
they believe that God is watching, also, and requiring them
"...to be Amish," over and above what they normally
experience during the off season (Reiling 1995b:23). It has
been reported that many Amish will not venture away from
their homes on the days when tourism is heavy, generally
Monday through Saturday, from May to September (Reiling
1995a:24).

Many report experiencing tremendous stress when unable
to fulfill the stereotype that has been constructed for
commodification (Reiling 1995b:24). Research among the
Hutterites supports the plausibility of these reports, as it
was found that the Hutterites experienced guilt feelings and
apprehension about not living up to community standards
(Schwab et al. 1978:190).

In essence, the positive composite portrait of the

Amish as constructed by the tourists-as-out-group creates a
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double-edged sword: on one hand, the positive nature of the
construction functions to augment Amish identity, but on the
other hand, this positive construction greatly conflicts
with the negative construction made by the English-as-out-
group. These two circumstances contribute to the experience
of dual consciousness.

To make matters more complex, it is correct to say that
the Amish actually experience triple consciousness, for they
must incorporate into their consciousness a third composite
portrait, which they themselves construct. As will be
demonstrated in the discussion that follows, as well as the
discussion within Chapter 5, the composite portrait as
constructed by the Amish-as-in-group is by far much more
elusive and the most complex, as the construction is replete

with contradictions.

The Composite Portrait as Constructed by the Amish-as-In-
Group

Amishness as a Cultural Form

Most of those who could be categorized as Post-Baptism
Amish (both Authentic and Inauthentic, as discussed more
fully in Chapter 5) articulated Amishness as a matter of
style, as if being Amish were more a matter of taking on an
external cultural form, rather than being an intrinsic, or
authentic experience. These subjects spoke of Amishness as
if it were a costume. Most made the point that it was their
clothing, their hairstyle, or some other aspect of their

material culture or cultural practice that set them apart.

117



The point was frequently made that being different from the
out-group was the most representative, and perhaps the most

important characteristic of their composite portrait.

"It's just that we're different from the world. That's the
most important thing. Other than that, we're just like
everyone else." Female, Post-Baptism Amish

"We try to dress more modest, and try not to participate in
things like drinking and the latest fashion." Female, Post-
Baptism Amish

"The Amish don't have a religion. 1It's just a way of life.
A lot of people are saying like your religion is Amish, and
it's not, you know? It's not a religion. We're Christians
just like everybody else. 1It's the way that we live. We
believe we should keep life simple." Female, Post-Baptism
Amish

"I am an Amish person, of the Amish faith. We dress
different, but if someone would ask me, I'd probably say we
believe in Jesus and the Bible, and that's the way we feel
is best. 1It's just the way we dress. That's about it. I
don't know what more I could say." Female, Post-Baptism
Amish

In addition to the Amish viewing being different from
the world as an integral component of their social identity,
they placed great emphasis on the assertion, and it was
observed, that there was great intra-group difference. 1In
other words, one Amish individual is not necessarily
representative of the whole, one district is not necessarily
representative of another, nor is one Amish community
representative of another. Cohen noted the same emphasis on
difference within the Whalsay community (Cohen 1987:83),
evidence that even non-urban societies seek a remedy for
anonymity. Although intra-group difference was an important

characteristic of their composite portrait, the subjects
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were in agreement that more was held in common, intra-group,
than in difference.
Human, Just Like Everyone Else

Given the emphasis placed on being different, it
appears paradoxical that the next most frequent response was
that "...the Amish are just like everyone else, human."
Although seemingly a contradiction, note that the Amish were
referring to a basic humanness that they expressed believing
was shared by all, rather than a shared lived experience.
The Amish reported believing that a major component of being
born human was being born into sin, a condition at birth
that they believe stands outside of cultural influence. As
such, they reported that the Amish are both good and bad.

They are both saints and sinners.

"There's church members that do drink. There's church
members that smoke. There's church members that do drugs.
But certainly not most, or even a lot." Female, Post-
Baptism Amish

The urgency with which the plea was made for their
humanness to be understood was explained as resultant from
years of having to justify their lived contradictions, to
themselves, to their children, and to the out-group. For
the composite portrait that the Amish have constructed for
themselves closely resembles that of the idealized portrait
of deified Amish culture, as constructed by the tourists-as-
out-group, and consequently, many times they fail to

recreate that image.
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Cohen discusses the role of the lie and other forms of
deception in other cultures to mediate their lived
contradictions (Cohen 1992:86-89). But for the Amish, the
notion of human frailty prevents them from having to engage
in deception. 1In essence, being honest about their failings
when confronted with them allows them redeem their virtue by
way of at least being honest. In this capacity, the Amish
have added the frailty of the human flesh, due to the
human's innate susceptibility to sin, to their composite
portrait.

Another technique used to manage their lived
contradictions is that of the black sheep. The Amish have
constructed the black sheep as a category that functions to
augment the status of conforming individuals, as well as
conforming districts. The contradictions and the
construction of black sheep categories will be discussed
more fully in Chapter 5.

As discussed in the preceding section, the Amish
expressed that their ideal culture was difficult, if not
impossible to achieve. They explained that they felt the
construction of the ideal to be instrumental to the
maintenance of their culture, however, as the construction

of the ideal culture kept the standards for inclusion high.

"We're human, and we all make mistakes like everybody else.
But sometimes it's hard living the Amish faith, to live up
to the standards that are set for ourselves." Male, Post-
Baptism Amish

"I don't always feel good about Amish people. Sometimes I
get discouraged about being Amish 'cause you just don't feel
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like you can please everybody like people want it to be."
Female, Post-Baptism

"I remember one day, me and my cousins were out hunting
deer, and was starting to talk, and one of my cousins, he
was Amish, and he was talking about an Amish man who got
drunk. And he said it's too bad that an Amish man would get
drunk, but that at least he did eventually leave the
church." Male, Post-Baptism

Maintaining the Portrait: The Role of Nostalgia

It was clear that much of the idealized nature of the
construction of Amish social identity had been generated by
nostalgia, a longing for a past that may well never have
been. As Koontz has noted, nostalgia is most generally
based upon myth (Koontz 1992). Nostalgia appeared to
function as a measuring rod for the Amish, a check-and-
balance system, against which to compare their real culture
to their ideal culture.

Cohen understood the past to be a “cultural resource”
for the Whalsay community (Cohen 1987:132-124), as if the
past itself had actually been written down as an
ethnography, to which the group could refer and reflect
upon. Similarly, as articulated among the Amish, "Notions
about who we were then are the only guide we have to show us
who we're supposed to be now. Remembering the past helps us

rein ourselves in, so that we remain unchanged."”

"Well, the Amish aren't what they used to be. They used to
be more easy going, more humble, home more." Female, Post-
Baptism Amish

"They used to help each other out more. Like back in the

old days, everybody helped each other out, but now, a lot of
people just go their own way, in their own little world. We
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need to get ahold of that old way again." Male, Post-
Baptism Amish

"You just look out more for yourself. That's changing us.
We're probably becoming more like the English, in that
fashion. That's something we're always looking at." Male,
Post-Baptism

"There's a lot more peer pressure than there used to be.
Since the factories, everybody want to hurry and do their
work, and have it done this way, and they want to be out of
there by a certain time." Male, Post-Baptism

"In some ways, it's a quiet life, but it's not like it used
to be. I've often asked myself why I ever did go Amish,
'cause it's getting so hectic." Female, Post-Baptism Amish

Amish identity as constructed by Amish people, then,
emerged as somewhat of a hodgepodge: a few ideas from the
English mixed in with a few ideas from the tourists, with a
sprinkling of reality mixed in by the Amish. All of which
got measured up against the past, as it had been
reconstructed to suit the purposes of the present. What,
then, does it mean to an Amish person to be an Amish person?
Is there an Amish identity if even the Amish cannot
explicitly articulate its nature? How stable can Amish
identity be if even the Amish cannot generate a consistent
construction of their identity?

At first, it appeared as if the Amish had not ever
conceptualized their identity because there was no
apparently clear articulation, just an elusiveness and
confusion. But, when reviewing the data again, it became

clear that the conflicted articulation of their identity

was, in fact, a legitimate articulation, for “conflicted”
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was indeed the nature of Amish identity. The struggle
engendered by the conflicted nature of Amish identity, then,
is the topic of Chapter 5. The processes through which
Amish children resolve their experience of triple
consciousness will be more fully explored, as will the

consequences of this struggle for their mental health.
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Chapter 5
The Affective Response to Amish Social Identity

The dynamics of the conflicted nature of Amish identity
as outlined in Chapter 4 lay the groundwork for the
exploration of the consequences of this conflicted identity
on the individual’s mental health. The findings regarding,
and a description of, the decision making process as to
whether to adopt or repudiate Amish identity will be the
focus of this particular chapter. An examination of these
processes was the first objective of this dissertation
research and is the center point of understanding Amish
people, for the identity that is ultimately chosen becomes a
contributing factor to their mental health experience.

An attempt was made to determine the “crucible within,”
conceptualized by Rumbaut as inclusive of “...modes of
ethnic or national self-identification, perceptions of
discrimination, aspirations for their adult futures,
cultural preferences, forms of intergenerational cohesion or
conflict within their families, self-esteem and
psychological well-being, and how all these may be related
to more objective indices of their experience” (Rumbaut
1996:122). As such, descriptive, subjective self-reports of
these factors were gathered.

Two of the five points of the theoretical framework

that was employed are outlined below, followed by a brief
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discussion of findings. It will be noted that an
application of self-discrepancy theory was made to explain
repudiation of Amish identity. Points 3-5 of the framework
will be presented following this discussion, as self-
discrepancy theory was further applied to frame the analysis
of the relationship between identity and depression.

1. Given the evidence that stigmatization can generate
self-discrepancy, and given that these are negative
emotional states that individuals will attempt to move out
of (Higgins 1989), it was expected that some Amish
experiencing stigmatization due to the social identification
as Amish would report depressive symptomology. It was
further expected that some would choose to alleviate their
negative affective state by repudiating that identity,
whereas others would attempt to alleviate their negative
affective state through various coping strategies.

2. Given that the experience of stigmatization of one's in-
group could generate hostility within an individual toward
the in-group (displacement), a probable causal chain was
predicted: an individual would experience stigmatization of
social identity, which would generate displaced hostility
toward in-group, which would generate a high need for
optimal distinctiveness (Brewer 1991), which would generate
a decision to repudiate the stigmatized identity.

Perhaps the most unexpected finding of this aspect of
the research was that social identity was determined within
the individual long before reaching the culturally mandated
decision-making period (beginning at age 16). The common
report was that the individual had "always known" whether or
not they were Amish. As summarized by one Pre-Baptism
Amish, who was planning defection, "I've always known I'm an
English person trapped within an Amish body."

The second unexpected finding was that four, rather

than three conditions of Amishness were discovered: Pre-
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Baptism, Authentic Post-Baptism, Inauthentic Post-Baptism
Amish, and Defected Co-Ethnic. Each of these conditions
will be described more fully in the remainder of the
chapter.

The third unexpected finding was that authenticity of
identity appeared to be influenced by the location of the
individual's locus of control. As noted in Chapter 3, it is
ironic that locus of control was not included in the initial
proposed theoretical framework because once the interviewing
began, locus of control emerged as an important contributing
factor in the identity selection process and the subsequent

quality of mental health.

Table 5.1 Locus of Control and Authenticity of Amish
Identity by Condition of Amishness

CONDITION OF LOCUS OF CONTROL AUTHENTICITY OF
AMISHNESS AMISH IDENTITY

Pre-Baptism Amish | External/Authentic High/Plan to
Internal/Inauthentic | Adopt Authentic
Low/Plan to

Adopt Inauthentic
Low/Plan to

Defect
Authentic Post- External High
Baptism Amish
Inauthentic Post- | Conflicted Low
Baptism More Internal than

External

Defected Co- Internal Lowest
Ethnics

Given the fact that the Amish constitute a collectivist
culture, and that individuals socialized within collectivist
cultures generally exhibit an external locus of control
(Hamid 1994), one would expect an external locus of control

to be dominant and strong. However, this was not to be the
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case for all subjects. For example, those who repudiated
Amish identity through defection were those who expressed
what could be categorized as a high internal locus of
control. Within this category, it was also more likely that
Amish identity had not been authentic. In other words, they
believed that they were the masters of their destiny, rather
than that their destiny was controlled by outside forces.
And because of this belief, Amish identity did not fit them
well. It was inauthentic to whom they viewed themselves to
be.

To explain this counter-intuitive finding among the
Amish, an argument could be made that a discrepancy can
develop between an individual’s held locus of control and
the locus of control that has been prescribed for the
individual’s social group to display and to espouse.
Evidence was found to support this argumentation. For
certainly, those expressing the highest levels of angst were
those experiencing a locus of control that could be
categorized as more internal than external, the Defected Co-
Ethnics and the Inauthentic Pre- and Post-Baptism Amish, for
example.

This explanation contributes to the understanding of
the subjects’ reports of having "always known" their
identity, intrinsically, from a very early age. These
findings suggest that the location of locus of control had
developed outside of cultural influence to a greater degree

than previously thought, or that would have been predicted.
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As such, even though, theoretically, we would expect to find
consistency between an individual’s locus of control and the
locus of control articulated by their social group,
particularly given the apparently early nature of its
development, evidence was not found in this context to
strongly support either of these conjectures. What remains
unexplained was, why?

When making application of Brewer’s model of optimal
distinctiveness (Brewer 1991), a possible explanation
emerges. It could be speculated that the strength of the
external locus of control had been diminished as a function
of the strength of the social control exerted by the group
against group members. External social control could have
so overwhelmed the individual’s sense of self that the
assertion of an internal locus of control would be necessary
to bring balance to the individual’s sense of self, in an
attempt to escape the total engulfing of personal identity
by the social.

In other words, if the individual were feeling too
consumed by the group, they would assert their individuality
and individualism as a correction factor. 1In essence,
internally, the individual would be saying, “I am not under
your control as much as I need to allow you to think that I
am.” Even though on the outside they were appearing to
adhere to an external locus of control mindset, internally,
they were telling themselves otherwise. This response is

akin to a coping strategy, employed as a buffer against the
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high level of external social control exerted against them
by the in-group.

In other words, the perceived legitimacy of the
external agent matters, in that there is a difference
between the experience of external locus of control and the
experience of external social control. While many may have
been willing to submit to the will of their God, they were
not as willing to submit to the will of the group. As such,
the authenticity, or the fitness, of their Amish identity
was not as great as for others. Those for whom authenticity
of identity was higher had been successful in defining the
external social control as under the direction of their God,
the legitimate agent. They believed that God had conferred
legitimacy on the in-group members to direct their lives.
What remains unexplained was why not all Post-Baptism Amish
were able to equally make this allowance.

Consequently, among the Post-Baptism Amish, there
appeared to be a positive relationship between the level of
external locus of control expressed and the authenticity of
Amish identity. Although counter-intuitive, many Post-
Baptism Amish interviewed were classifiable as Inauthentic
Post-Baptism Amish, exhibiting low levels of both external
locus of control and authenticity of Amish identity. As
discussed in greater detail below, it appeared that these
subjects had formally adopted an identity that was more
inauthentic than authentic, as a masochistic response to

domination, even though that identity conflicted with their
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locus of control. This response will be discussed more
fully in a later section.

The question of the relationship between adoption of
identity and depression was examined according to the

following applicable points of the theoretical framework:

3. Given that the act of decision-making can generate
psychological stress (Janis et al. 1977) and shame-induced
ambivalence (Schneider 1992), and given that the decision to
adopt either identity may result in loss and shame, it was
expected that post-decisional conflict (Janis et al. 1977)
would be generated. As such, it was expected that high
levels of depressive symptomology would be reported during
this decision-making time period (Pre-Baptism, from age 16-
25), when shame-induced ambivalence would most likely be the
greatest. It was expected that higher levels would be
reported among the Pre-Baptism group than among Post-Baptism
Amish or Defected Co-Ethnics.

4. Given post-decisional conflict, high levels of
depressive symptomology were expected among those who
reported a lesser degree of resolution with their ultimate
decision, regardless of which identity was chosen.

5. Given the postulated salugenic effects of social
networks and social support (Bonacich 1980; Gottlieb 1981;
Hechter 1987), it was expected that those reporting more
extensive social networks and higher levels of positive
social support for their proposed decision or ultimate
decision would experience less depressive symptomology.

Because this dissertation was to be a grounded,
qualitative exploration of the relationship between social
identity and the experience of depression, rather than use a
diagnostic instrument, the assessment of depression was
based solely upon the subject’s qualitative, self-report and
description of their affective condition. Hence, no
definition of depression was given to the subjects.

Instead, the subjects were simply asked whether they had

ever been depressed over the course of their lifetime. As

130



such, the findings should be understood as merely indicative
of correlation, not an assertion of causation. As will be
discussed more fully in Chapter 6, many factors emerged as
potential contributing factors to depression.

As a reminder to preface discussion of these findings,
the interview sample was randomly selected, and
representative of the three initial conditions of Amishness
(Pre-Baptism, Post-Baptism, and Defected Co-Ethnics). The
assessment of depression was subjective, based upon self-
reports, collected during face-to-face interviews. Subjects
were asked to report whether they felt they had ever been
depressed, and if so, they were asked to rank their degree
of depression as low, medium, or high. They were further
asked to define what the term “depression” meant to them
(findings reported on in Chapter 6), and to describe their
depressive episode/s (the approximate duration of the
episode/s; whether they felt the depression had interfered
with their daily life; precipitating events; contributing
factors; chosen treatment, etc.).

"I've been depressed myself, sometimes for a couple of days,
sometimes a couple of weeks, usually a couple of weeks. I
guess I feel like nobody cares about me. I'm just a nobody.
I'm just a person who does work. That's the way I feel.
During the past six month period, I've generally felt this
way most of the time." Female, Post-Baptism Amish

"My depression interferes with my daily life a little bit.
I have trouble concentrating sometimes because of it."
Female, Post-Baptism Amish

For purposes of description and to facilitate

discussion, the subjects’ self-reports were placed into
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categories, as illustrated within the following chart. Bear
in mind that these are collapsed descriptive categories
only, suggestive perhaps of correlation, but certainly not
of causation. These findings will be discussed in the text

that follows.

Table 5.2 Self-Discrepancy, Identity-Related Depression,
and Post-Decision Conflict by Condition of Amishness

CONDITION SELF- IDENTITY- IDENTITY- | POST-
OF DISCREPANCY | RELATED RELATED DECISION
AMISHNESS PRIOR TO DEPRESSION | DEPRESSION | CONFLICT
DECISION PRIOR TO AFTER
DECISION DECISION
Pre-Baptism | Low/ Medium/ See See Below
Amish Authentic Authentic Below
High/ High/
Inauthentic | Inauthentic
Authentic Low Low Medium to | Low
Post- Low
Baptism
Amish
Inauthentic | Very High Very High Very High |Very High
Post-
Baptism
Amish
Defected High Very High Lowest Lowest
Co-Ethnics

It was discovered that Defected Co-Ethnics reported
having experienced high levels of self-discrepancy and
identity-related depression, but only prior to the formal
repudiation of Amish identity. These conditions resulted
from attempting to live a cultural experience that ran
counter to their identity, and particularly counter to their
internal locus of control. Subjects within this category
reported that, upon defection, they had experienced a
diminishment of self-discrepancy, lowered levels of social-

identity-related depressive symptomology, and low levels of
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post-decisional conflict. The Defected Co-Ethnics reported
and demonstrated high levels of resolution with their
decision to formally repudiate Amish identity and high
levels of satisfaction with their identity as English.

By far, Defected Co-Ethnics reported the more positive
mental health experience. This finding should not really be
surprising when placed within a larger context. For
example, Rumbaut has found that employing bicultural
strategies as a mode of acculturation produced more positive
mental health outcomes for Southeast Asian refugees (Rumbaut
1991). This same phenomenon has been seen among Korean-
Americans (Rumbaut 1991).

The Defected Co-Ethnics employed additive adaptation
strategies to a very high degree, especially after they had
been out for a while. 1In essence, they kept their feet in
both camps. For them, Amish identity became, in a sense,
recreational, an identity that they could voluntarily
practice, even though it never again would become their
master status or their true identity.

For example, most reported that they would continue to
do such things as read the Amish newspaper, associate with
Amish friends, neighbors, co-workers and family members (if
and when the ban had been lifted), to cook “Amish,” and to
speak Dutch rather than English when encountering an Amish
person. These bicultural strategies allowed them to escape
the pangs of having to entirely let go of an identity.

Instead, they were able to enjoy the best of both worlds,
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unlike the Post-Baptism Amish who are allowed to engage in
only one.

It was further speculated that those who had become
Post-Baptism Amish would be those for whom Amish identity
had not generated a self-discrepant state. Consequently, if
not experiencing self-discrepancy, and if not formally
repudiating Amish identity and defecting from the Amish, it
was predicted that those formally adopting Amish identity
would experience lower levels of post-decisional conflict
and lower levels of social-identity-related depressive
symptomology.

Juxtaposed to the experience of the Defected Co-
Ethnics, Authentic Post-Baptism Amish reported lower levels
of pre- and post-decision self-discrepancy. Conversely,
however, Inauthentic Post-Baptism Amish reported having
experienced higher levels of pre- and post-decision self-
discrepancy. In essence, Inauthentic Post-Baptism Amish
remained in a self-discrepant state, despite their formal
adoption of Amish identity, because their chosen identity
was not a good fit.

One of the factors that appeared to be generating their
self-discrepancy was the conflict between their expressed
and their held locus of control. Again, the distinction
between an external locus of control and external social
control became important. Even though the Inauthentic Post-
Baptism Amish had been socialized to espouse an external

locus of control, they expressed having difficulty managing

134



their affective response to the very high level of social
control that was consistent and concomitant with the notion
that an individual’s life is externally directed (as
discussed more fully in Chapter 6).

Consequently, unlike the Defected Co-Ethnics, most
Post-Baptism Amish reported some level of post-decisional
conflict. Of course, this condition was a great deal more
evident among Inauthentic Post-Baptism Amish. Regardless of
condition, however, Post-Baptism Amish reported and
demonstrated lower levels of resolution with their decision
regarding identity than the Defected Co-Ethnics.

Additionally, every Post-Baptism Amish subject reported
having experienced some degree of post-decision, social-
identity-related depressive symptomology. Many reported
having experienced a high degree, particularly the
Inauthentic Post-Baptism Amish.

It should further be noted that several Inauthentic
Post-Baptism Amish reported very high levels of pre-decision
self-discrepancy, post-decisional conflict, and social-
identity-related depressive symptomology. There appeared to
be a positive relationship among the degree of pre-decision
self-discrepancy, the degree of post-decisional conflict,
and the degree of social-identity-related depression
experienced.

In both the Defected Co-Ethnic and Authentic Post-
Baptism condition, there appeared to be a positive

relationship between length of time since adoption of an

135



identity and resolution with that identity. This did not
appear to be so much the case among the Inauthentic Post-
Baptism Amish, although they did report having “accepted”
the fact that they had chosen Amish as their social
identity. However, within both conditions of Post-Baptism
Amish, resolution with Amish identity did not appear to
diminish social-identity-related depressive symptomology to
any great extent.

Their reports did resonate with the findings of Rumbaut
regarding a curvilinear pattern of adjustment among
immigrant and refugee populations (Rumbaut 1991).
Immediately after the decision, a period of euphoria was
experienced, wherein distress symptomology would be low.
This period would be followed by period of questioning, of
disappointment, and of much higher levels of distress,
wherein particularly the Inauthentic Post-Baptism Amish
person would be asking, “What have I done in becoming Amish?
Now there is no way out.”

And, because they would not perceive any way out, to
diminish the resultant dissonance, the Amish person would
ultimately come to redefine their situation as satisfactory,
which would diminish their level of distress. However, the
level of distress appeared to dissipate most greatly for the
Authentic Post-Baptism Amish. As Rumbaut has noted,
“Satisfaction, therefore, requires realistic appraisals and
feasible ambitions, and by lowering one’s expectations and

aspirations realistically (one’s ‘psychological thermostat’)
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one may be able to achieve a functional level of comparative
contentment even under conditions of severe stress—which, in
turn, may serve to some extent as a protective buffer to
keep depression from deepening” (Rumbaut 1991:392).

The findings on the Post-Baptism Amish merit a few
additional comments. First, the data is suggestive of a
correlation only, not of cause. Indeed, as will be
discussed in Chapter 6, there are many potential causes of
depression among the Amish that will necessitate much
further study. Second, although counter-intuitive given the
high level of depression reported, the Amish did not really
appear to be unhappy or dissatisfied with their life. If
they were, it would be logical to expect to see higher rates
of defection, given that this option exists, and given the
fact that depression appears to dissipate after defection.
How are we to understand this paradox?

Although not an explanation, we do have evidence of
other groups having a similar experience. Rumbaut has
discovered, for example, that many Southeast Asian refugee
groups report concurrently high levels of life satisfaction
and high levels of depression (Rumbaut 1985, 1989). Rumbaut
explains this paradox as stemming from a distinction between
cognitive appraisals of life as opposed to affective
responses to it (Rumbaut 1991).

In the case of the Amish, even though they may truly
believe in the rightness of their way of living, living that

way can be stressful. When viewed in this fashion, these
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responses are not inconsistent. Rumbaut’s argument also
explains the seemingly better mental health experience of
the Defected Co-Ethnics. 1In addition to believing that they
are living the right way (their cognitive appraisal), for
them, living as an English person is less stressful than
living as an Amish person (their affective response).

Regarding the Pre-Baptism Amish, those currently within
the culturally mandated decision-making period as to whether
to repudiate or adopt Amish identity (between the ages of 16
and 25), it was expected that they would be experiencing the
highest levels of self-discrepancy, and consequently, the
highest levels of social-identity-related depression.

The early self-discovery of identity did not diminish
the experience of self-discrepancy among Pre-Baptism Amish,
however. Self-discrepancy was low only among those Pre-
Baptism Amish for whom identity as Amish would be authentic.

Those Pre-Baptism Amish for whom identity as Amish
would not be authentic reported a high level of self-
discrepancy. Even though identity had been realized within
the individual, among those for whom Amish identity would be
inauthentic, post-decisional conflict regarding identity had
not been resolved. Those within this category reported high
levels of self-discrepancy, with the highest levels being
reported by those planning adoption of an inauthentic Amish
identity. Even though these Pre-Baptism Amish had been able
to determine early who they were, among those for whom Amish

identity would not be authentic, the question remained of
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who they would ultimately choose to be, and how they would
manage that conflicted identity subsequently, as well as in
the meantime.

Those within this category reported fairly high levels
of depression, much of which appeared to be related to the
self-discrepancy that they were experiencing. The
depression among the Pre-Baptism Amish appeared to also be
generated by a state of shame-induced ambivalence, which
will be discussed more fully in Chapter 6. However, the
expression of depression among the Pre-Baptism Amish is not
surprising when considering that adolescents, in general,
have been found to have higher rates of distress (Mirowsky
et al. 1989; Rumbaut et al. 1991). As Rumbaut has noted,

AN

adolescents with conflicted social identities ..are
challenged to incorporate what is ‘out there’ into what is
‘in here,’ often in dissonant social contexts” (Rumbaut
1996:120). The period of adolescence, by it’s very nature,
is disruptive, particularly in terms of development of
identity (Erikson 1968).

Within the conditions of Amishness, Defected Co-Ethnics
and Authentic Post-Baptism Amish expressed the lowest levels
of identity-related depression. The most salugenic
condition occurred when there was a good fit between locus
of control and the social identity that was ultimately

adopted. Negligible levels of depression were reported

within the conditions of Defected Co-Ethnics/high internal
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locus of control and Authentic Post-Baptism Amish/high
external locus of control.

The most pathogenic condition occurred when there was a
poor fit between locus of control and the social identity
that was, or would ultimately be adopted. For example,
those within the conditions of Inauthentic Pre- and
Inauthentic Post-Baptism Amish/higher level of internal,
than external locus of control, reported the highest levels
of identity-related depression. Those within this category
remained in a self-discrepant state, which contributed
greatly to their experience of identity-related depression.

Given the postulated salugenic effects of social
networks and social support (Bonacich 1980; Gottlieb 1981;
Hechter 1987; Turner 1983), it was expected that those
reporting more extensive social networks and higher levels
of positive social support for their decision regarding
identity would experience less identity-related depressive
symptomology. Evidence of this relationship was found, but
more strongly and completely so for the Defected Co-Ethnics.

As described more fully in a section that follows, it
was discovered that the development of social networks among
sympathetic English and established Defected Co-Ethnics was
a prerequisite to defection. Emotional and instrumental
social support received from these social networks remained
an important factor in the well-being and adjustment of the

Defected Co-Ethnics. The availability of social support and
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social networks, both instrumental and emotional, greatly
reduced their experience of identity-related depression.

However, supportive social networks did not appear to
function as a buffer against identity-related depression for
Pre-Baptism Amish who were considering defection and
Inauthentic Post-Baptism Amish. The lack of discussion
regarding issues of identity appeared to be the primary
reason for that circumstance. Because decisions regarding
identity and defection were made privately, with little to
no discussion with others, there was no opportunity for Pre-
Baptism Amish to receive social support, not even from those
in a similar circumstance.

In much the same fashion, Inauthentic Post-Baptism
Amish had no arena within which to process their identity
conflict, and the resultant identity-related depression.

And indeed, because their social networks were comprised
almost exclusively of Amish people, and because of the
stigma surrounding depression, Amish people within this
group experienced a condition of double jeopardy. They
could not talk to other Amish people about the inauthentic
nature of their Amish identity, and they also could not
discuss the resultant depression.

Given these findings, a more full description of the
decision making process is indicated. The logical beginning
point is with a discussion of the culturally mandated
decision making period, referred to below as “The Simmie

Years.” Discussions will then follow of the decision
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process involved in either adopting or repudiating Amish
identity.
Adoption of Social Identity: Goin' Amish or Goin' English

The Decision-Making Period: The "Simmie" Years

"What happens during this time is that they start joining
the group, the young folks. They want to be top grade, but
they're still greener than a colt. They aren't trained yet.
But once they're trained and mature, then they'll act like
the rest of us. But these young kids aren't broke yet.

They want to try to do what the others do, and they make a
lot of dumb moves. But until they get around 18, usually
they're not in that area where those 18 and older or mature
are. These are just immature, trying to be mature, but they
don't know how. So we call them simmies.”" Male, Post-
Baptism

Among the Amish, the sixteenth birthday signifies that
the child has entered a rite of passage, wherein the child
is to begin to deliberate their identity. The end of this
period is signified by the child's announcement of their
decision to either repudiate or adopt Amish identity. Most
remain in this period for only two to three years, whereas
others remain for as much as eight to ten. It was reported
that the sixteenth birthday was greatly anticipated. As one
Post-Baptism male reported, "When I was 10, it seemed like
20 years from 10 to 16. That's how much you look forward to
turning 16."

Identity during this period was reported to be highly
ambiguous. Most descriptions depicted a period of limbo,
wherein the child does not identify as Amish, even though
continuing to live in an Amish home, and to engage in Amish

cultural practices. Nor does the child identify as English,

142



even though many will wear English clothes outside of the
home, cut their hair, drive cars, and engage quite fully in
"worldly culture." This interstitial state resonates with
the ambiguous identities of bisexuals, Christianized Jews,
and light-skinned blacks, as analyzed by Adam (Adam

1978:60) .

"During that time (decision-making period), I wouldn't have
even admitted that I was Amish. I wouldn't have claimed it.
I don't have a name for what I was during that period. We
really don't think about what we were, just what we weren't-
-we weren't Amish kids. I wouldn't have a name for it, but
I wouldn't have said I was an Amish person." Male, Post-
Baptism Amish

"There's some Amish kids out there that would claim
themselves to be Amish, but I wouldn't. Maybe even most
wouldn't." Female, Pre-Baptism Amish

The two most significant aspects of this time period
were reported to be the fact that, at age 16, the child is
allowed to engage socially without the accompaniment of
their parents, and, being ambiguously identified, they are
allowed to "try-out" or "practice" being English.
Distancing themselves from their parents appears to be
necessary, in order to explore English identity. Much of
the distancing is symbolic, and is accomplished through the
cutting of their hair or wearing English clothing.

The distancing is more than just physical, however, as
many reported intentionally becoming emotionally estranged
from their parents during this decision-making period. Some
reported that they made a deliberate attempt to become

verbally hostile toward, or emotionally combative with their
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parents, even though they were not experiencing these
feelings.

"I rebelled a lot, and I cut my hair, and I did things I
knew Mom didn't want me to. I didn't listen to her because
I had no respect for her. She was just this stupid Amish
mother.”" Female, Defected Co-Ethnic

"What it (decision-making period) really amounts to is that
you're allowed to go with the young folks or be at their
house without your parents along. The message was that you
were to do what you previously weren't supposed to do,
'cause you're away from Mom and Dad. You're supposed to go
against them, even if you know you shouldn't, or really
don't want to." Male, Post-Baptism Amish

"It's a time when we could explore being English, to play
with being English, but playing with your life is more like
it. It's risky business, like that. You'll say anything,
do anything, anything that's not right as far as that goes,
drinking, bedding..." Male, Post-Baptism Amish

Even though it was reported that the Pre-Baptism Amish
experience ambiguous identity during this period, a label
for adolescents in this period had been culturally
constructed. As explained, the label of "simmie" is applied
to an adolescent who appears to be "foolish in the head."
While a range of descriptors was given, all subjects agreed
that this label signified an adolescent who was immature.

Although not all youth were automatically labeled when
they enter the decision-making period, it appeared as though
most adolescents experienced having this label applied.
However, most were so labeled generally only in the first
year or two during this decision-making period. It was
expected that after an initial period of being particularly
immature, the adolescent would begin to "gel" or "pull

themselves together," "to get ahold on themselves a bit
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more." Based upon the descriptions given, being a Simmie
appeared to be analogous to being a college freshman,
juxtaposed to being a senior.

"The young folk generally aren't simmies anymore once they
turn 18. Then we just call them "Yunies." I don't know how
to tell you to spell that, 'cause we don't write our words
down, but that's what we call them. When they get to be
around 18, for some reason they become a little more
sensible. It's just natural. Then we don't call them
simmies anymore.”" Female, Post-Baptism Amish

It is instructive to note that this label for Pre-
Baptism Amish had not been encountered during previous
fieldwork endeavors. When asked directly about the
existence of a label during the first few interviews, the
Amish denied that a label had been constructed. When the
first Defected Co-Ethnics to be interviewed were asked the
same question, however, the simmie was discovered.

During subsequent interviews, when Post-Baptism Amish
subjects were asked for their definition of a simmie, most
appeared to be uncomfortable, and a few expressed being
embarrassed that the label had become known. These
responses to the simmie label were possibly generated by the
reported derogatory nature of the label. Calling an
adolescent a simmie was reported to be an insult, rather

than an indication of an esteemed status.

"I don't know whether it's a Dutch or German word, but it's
a disgraceful label. You don't brag about it. It's a put-
down. It means you're gullible, or you're dangerous,
because you've broken loose." Female, Post-Baptism

The label of simmie came to be understood as a "black

sheep" label that was applied in a pre-emptive attempt to
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shame or warn the adolescent into keeping their deviance
within culturally prescribed boundaries. And indeed, it is
important to note that not all forms of deviance had been
culturally prescribed. It certainly was not a situation of
“anything goes.” It was reported that the limits to

deviance were well known.

"There was a period that I was pretty much a simmie, too
much trying to push away Mom and Dad's teaching. I was
trying to go too far away." Female, Post-Baptism Amish

"I just knew that I was doing something that I wouldn't want
them (parents) to know. They would not have approved of how
I was. I had gone too far outside of what's allowed for
even a simmie." Female, Post-Baptism Amish

Reports regarding deviant behavior during the decision-
making period should be kept in cultural perspective, as it
is important to consider that the range of deviant behaviors
was more limited among the Amish. Granted, there were
reports of excessive drinking and other types of drug use,
some reports of sexual exploration, and even reports of
sexual aggression, which will be discussed more fully in the
following section.

However, when asked to describe more explicitly the
acts of deviance that were committed, rather than just
express shame or abhorrence, another end of the spectrum
emerged. Examples given were intentionally hurting another
person's feelings, telling lies about another person, being
unkind by excluding another person from a group activity, or

just acting in a unwise, reckless, or impractical fashion.

"I did things that I know I shouldn't have, so I deserved
the name simmie, I'm quite sure. I remember one time I left
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my flashlight at her place, but I didn't want to go back and
admit I'd left it there, so I just went home without my
flashlight. That was a simmie thing to do." Male, Post-
Baptism Amish

Another seemingly innocuous behavior that signified a
simmie was that of the "flashlight simmies." As reported,
flashlight simmies earned their label by driving around in
their buggies or by walking around late at night, making a
nuisance out of themselves with their flashlights. And of
course, being a nuisance constituted a sociologically

deviant act in the Amish context.

"The silliest kind of simmie is a flashlight simmie. It's
like you go, at that age they're starting to drive down the
road without their parents along for the first time, and
when it's dark, they drive down the road with a flashlight
flashing, just however, at people's houses, people's faces,
or whatever, just to act up." Female, Post-Baptism Amish

As discussed more fully below, not all of the deviant
behavior during this time period could be considered
innocuous. Many reports were gathered of deviance that
would be considered quite serious in nature, and would be
considered serious in perhaps most cultural contexts.

While it was reported that there were many negative
consequences of this more serious deviance, the most harm
appeared to stem from the fact that, within the Amish
context, there did not appear to be consensus within the
community regarding the norms during this period of
culturally sanctioned deviance. Rather, it was reported
that what was allowed varied greatly by district. The
following exchange between a Defected Co-Ethnic husband and

wife illustrates this point.
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"Where we were from, wanting to play a ball game was looked
upon as worldly, but at the same time, every summer, I
shouldn't even say this, but every summer, around April 1st
or so, Dad would go to the store, and he'd buy this malt
liquor stuff, and we'd make our own home brew, kegs of it.
Kids weren't supposed to get into it, because it was for the
adults, but we did. It was for the adults, but us kids had
to bottle it. I know he didn't grow up with that, but uh,
in the summer time when it was hot, put up hay, guys had
cold beers, home-made. That wouldn't happen in every
district, and certainly not in most."

"That wouldn't have gone over with my parents, no way!"

"I grew up with it right there, it was an accepted thing,
you know. As I told you earlier, we'd walk into the house
with a can of beer, bottle of beer, whatever, and you know
there was nothing. No response."”

"That's what I'm saying, you know. There's a big difference
between her parents and my parents, the way we were raised
and the way they were raised, even though we were from the
same Amish group. It's like that all over this place."

Many reported having experienced a painful state of
self-discrepancy regarding identity, as a result of this
lack of consensus regarding norms. The fact that the norms
varied among the districts within the community engendered
instability in the elements of identity. As one Post-
Baptism Amish woman noted, "Each district being so different
about what's right and wrong sends mixed messages to kids.
That was one thing that was real hard for me, 'cause is
there more than one way to be right?"

As noted previously, an important aspect of the
composite portrait that the Amish have constructed for
themselves is that there is tremendous inter-community

difference. Inter-community difference is viewed as

salugenic, because, as formulated through their Social-
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Darwinist perspective, the difference allows for "each to
find his own niche, where he fits best."

The degree of intra-community difference, however,
among the districts within their own community, was more
likely to be viewed as pathogenic. As expressed by one
Amish woman, "We expect there to be difference in different
places (geographic). That's why we're (Amish communities)
referred to by our place (geographic location). You know
that the Holmes country Amish may be different from some of
the Michigan Amish, and they will be different from the
Lancaster Amish. But difference shouldn't be broken down
any further than that. Otherwise we lose what's important,
and that's being the same."

Having difference regarding norms within the community
appeared to generate a state of anomie, which was disruptive
to identity. As one man stated, “I lost track of who I was
supposed to be.” From this, it can be understood that
having norms that are clearly articulated and uniform is
vital to their well-being. As evidence of this assertion,
subjects from districts where a greater range of deviance
was allowed expressed the highest degree of self-
discrepancy, especially if experienced during the decision-

making period.

"How can people who are so different claim to be all the
same thing? How can we all be Amish if we are so different?
If we're all supposed to be the same thing, and if one
district is different, doesn't that make them wrong? I
always felt a bit ashamed of the loose way we were in our
district, and I worried about that. I was worried that we
were the ones living wrong." Male, Post-Baptism Amish
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"It made it real hard for me growing up, with being allowed
more freedoms in our church than I knew others had. See,
most districts were more strict than ours, so I knew that
most weren't like us, so that left me wondering who I was
supposed to be. Even though I liked having the freedoms and
I think it's a healthier way to live, it might be better if
we were all the same thing, either way, all liberal or all
conservative." Female, Post-Baptism Amish

It is important to stress that self-discrepancy was
reported by subjects within all three pools, and not just by
the Defected Co-Ethnics. Otherwise, the conclusion might be
drawn that differentials in norms generated self-discrepancy
because these subjects had already rejected Amish identity,
or were at least struggling with the question. Post-Baptism
Amish actually expressed having had greater self-
discrepancy, and were more likely to express still being in
that state. Whatever self-discrepancy the Defected Co-
Ethnics reported having experienced during the decision-
making period appeared to have been effectively resolved, as
will be discussed more fully below.

"Goin' Amish": Adoption of Amish Identity

"When I was growing up, I always thought I'd want to join
church and go Amish. I'm not certain if I ever understood
what it was about. I don't know if I know yet. But I knew
I wanted to be part of the Amish group. And I knew I
wouldn't be an Amish person until I was old enough to get
baptized and join church. Then you have a part in life, in
communion, and a part in the community, and those who have
joined church. When you can stay in the church when the
children have to leave, when they (the church) take council.
That's when you know you're part of the church, when you
know you're Amish." Female, Post-Baptism Amish

Given that reports from the Post-Baptism and Defected

Co-Ethnics were retrospective, it was difficult to ascertain
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with any degree of certainty whether the account of the
decision making process was an artifact of the process of
resolving post-decisional conflict. In an attempt to
ascertain the effect of retrospective processes, all
subjects were asked to provide as much detail as possible
about their decision-making and resolution processes. The
details were used to screen for inconsistencies in the
accounts that were given.

Among both the Defected Co-Ethnics and the Post-Baptism
Amish, virtually no inconsistencies were apparent. Perhaps
more importantly, accounts from the Pre-Baptism Amish, which
were concurrent rather than retrospective, resonated with
the accounts of the other two groups.

Over-arching, it became clear that the social identity
that would eventually be adopted was realized within the
individual long before the sixteen-year-old child entered
the culturally mandated decision-making period. Almost
every subject expressed having "always known" at a very
early age that they either were or were not Amish. Because
identity had already been realized by age sixteen, the
decision-making period functioned as merely a time period
within which to prepare for the consequences of their
decision.

Those who were to become Defected Co-Ethnics used the
time period to make plans for defection. Among those who
were to become Post-Baptism Amish, those who experienced

Amish identity as authentic used this time period to take
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advantage of a culturally-sanctioned opportunity to live
"worldly," before entering a life-long commitment to more
chaste living.

There were also those who were to become Post-Baptism
Amish who experienced Amish identity as inauthentic. For
these individuals, this time period was used to develop
coping strategies to manage and resolve an identity that
they planned on adopting, but did not experience as
representative of their true self.

Among the Post-Baptism Amish, five typologies of
identity-adoption processes emerged throughout the course of
this research. Only one typology articulated Amish identity
as authentic, whereas the other four typologies articulated
Amish identity as inauthentic. Each of these typologies
will be discussed more fully below, followed by a discussion

of identities related to, and processes of defection.

Goin' Amish Because I Always Knew I was Amish: Authentic
Verses Inauthentic Identity

"I would not know who I was without looking at another Amish
person. I could not imagine me without looking at them. I
wouldn't even know who I was." Male, Post-Baptism Amish

Although the smallest number of subjects fit this
typology, there were some Amish subjects who expressed Amish
identity as authentic, as a "natural fit." For these
subjects, having to "adopt" Amish identity was a strange
notion because it was not that the label described them, but
rather, that they were descriptive of the label. As one

women explained, "Saying I'd have to adopt or take on
p
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identity as an Amish person would be as ridiculous as saying
I'd have to decide whether or not I'm a woman. I just am
both those things. I know that some people do need to
decide about being Amish, but for me, I just am. I don't
have to work at it. I have always been an Amish woman."

Among these subjects, very low levels of self-
discrepancy throughout the decision-making process were
reported, as well as a very low to non-existent level of
post-decisional conflict. They reported having been tempted
by worldly things, but not ever to the extent that they
thought about defecting from the Amish. They described
themselves as always having been well suited to be Amish.

Resonating with reports from the Defected Co-Ethnics,
subjects within this category expressed that they had
"always known" which identity they would adopt. The amount
of exposure to English culture, the presence of siblings who
had defected, attendance of public schools, father's
employment, quality of family relations during childhood,
etc., appeared to not have affected their decision.

These subjects reported having experienced a low level
of identity-related depression throughout their lifetime,
despite the fact that they reported having experienced out-
group stigmatization of their Amish identity. Those for
whom identity was authentic reported that stigmatization
from the out-group functioned to augment their social

identity by allowing an opportunity to emotionally connect
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with the experience of the early Anabaptist martyrs "...who

had died for their belief in the rightness of being Amish."

"When I first went into the public school, I guess about the
4th grade, we were so ridiculed and poked fun at. But I
think the teasing was good for us, 'cause it made you
grounded and not proud. We needed that to be Amish."
Female, Post-Baptism Amish

"I was never physically hurt by the English kids, mostly
name-calling, like "bowl-head." Now I can laugh about it,
but then it wasn't funny to me, 'cause you wanted to be
accepted. We brought our troubles home from school, and we
talked about it with our parents, and we always felt better
after we talked to them. You know, they tried to explain
what we were, and what they were. And they tried to set the
scene, so we were always ready to go to school the next
day." Male, Post-Baptism Amish

"I felt better when I'd look at Amish people, 'cause then I
felt part of the group. I didn't feel so alone in being so
different. I knew we were in this together." Female, Post
Baptism Amish

Within the remaining four typologies to be discussed,
adoption of Amish identity did not appear to be an
expression of an authentic identity. ;nstead, it appeared as
though inauthentic Amish identity was adopted reluctantly,
out of acquiescence to larger social forces and

circumstances.

Goin' Amish as a Cultural Form

The first example of Amish identity as inauthentic is
that of those who reported adopting Amish identity as a
cultural form, as a matter of style. Several Post-Baptism
Amish expressed that they had adopted Amish identity because
they had been unable to envision any other way to live,

other than as Amish. They reported being aware that
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alternatives existed, but that they could not imagine living
a different lifestyle.

In making this expression, however, it was not that
these subjects believed that the Amish way of life was
superior. Their reports were qualitatively different from
those for whom identity appeared to be authentic. These
subjects expressed that they had always known that they were
“not as Amish as some," nor were they as well suited to be
Amish "on the inside."”

They were also likely to express that, even though
Amish identity had never been a good fit for them, they did
not think that any other would be better. These subjects
appeared to have passively acquiesced to Amish identity,
rather than have chosen it.

No alternative identity had been sufficiently
compelling as a pull-factor; nor had any aspect of Amish
identity been sufficiently compelling as a push factor. 1In
essence, as one subject reported, they were just "going
through the motions." 1In these cases, adoption of Amish
identity signified the adoption of a cultural form, rather
than an expression of an intrinsic experience. For these
subjects, adoption of Amish identity appeared to be a
mimetic response to domination, as discussed more fully
below.

"I think a lot of people are Amish because that's the way
they were raised, and we're taught to be. And I think I
might be wrong, but I think maybe I'm stretching it, but I
think that maybe 90% of the youth, as they grow up they
think they're going to leave the Amish, but they don't,
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because when you leave, it's like losing your pattern for
life." Male, Post-Baptism

"Back then, there was no way I was going to go Amish, around
age 16 I was thinking that. But when it got right down to
it, I didn't know any other way to be but Amish. I knew how
to be that, but I didn't know if I could be English. 1I'd
never been anything but that, so I joined." Female, Post-
Baptism Amish

"When you hear the songs (in church), it's the same you've
heard for years, you know. And when we went to the other
church that day (Mennonite church), we didn't know the
music. The Amish is all we've known all our life." Female,
Post-Baptism

Goin' Amish to Avoid Loss of Social Capital

"We was always told that we couldn't survive without the
Amish, without our moms and dads. I grew up hearing that,
and I seen what happened to some of those who left. I grew
up with hearing that I couldn't survive without them, so I
guess I just come to believe that, and was always too afraid
to test it out." Male, Post-Baptism Amish

Many subjects reported that they had adopted Amish
identity because they were emotionally unprepared or
unwilling to withstand the loss of social capital among the
Amish or to lose their inheritance. Loss of social capital
was not expressed to be of primary importance, however.
Given the ability of Defected Co-Ethnics to generate social
capital among networks of established Defected Co-Ethnics
and the English, upon defection, these subjects understood
that alternative social capital could be generated. Loss of
emotional ties appeared to generate a much higher level of
anxiety and reluctance.

Goin’ Amish to Avoid Loss of Emotional Ties
Those within this category expressed being aware that,

upon defection, it would be possible to generate new
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relationships and emotional ties among other Defected Co-
Ethnics and within the supportive Mennonite community.
However, they strongly expressed a lack of desire to do so,

viewing relationships with Amish people to be superior.

"None of your Amish friends would be your friends anymore,
and I just couldn't stand that." Female, Post-Baptism Amish

"When I was 16, I knew, there was no doubt that I would be
shunned if I left, and I could've taken that. But there's a
different feeling to it now. 1I'd feel guilty if I left now,
because you know how the people are going to talk about or
look at you, or come up and tell you right to your face.
Some of them might probably say they'd thought about the
same thing, but decided to stay and stick it out. And some
might say, boy, you've really messed up your life. There's
no hope for you, stuff like that. I really couldn't stand
to lose their respect like that." Male, Post-Baptism Amish

"Well, she (his wife) would feel as though we'd have to move
if we left the Amish. And we'd probably have to, 'cause it
would be real hard to live among the Amish and not have them
communicate with us. We just couldn't stand to not have
Amish around us, in our home." Male, Post-Baptism Amish

Going Amish to avoid losing romantic love was a common
explanation for having adopted an inauthentic Amish
identity. Although purely circumstantial, the decision
about identity and the selection of a marriage partner
generally coincided. Because the Amish are highly
endogamous, decisions regarding adoption or repudiation
appeared to have been made jointly. In addition to
influencing the decision, having a prospective mate ready to
join the church reportedly sped the declaration of some, who
expressed that they otherwise would have remained as Pre-
Baptism Amish for a longer period.

"I was twenty-two when I made the decision. I think it came
for me sooner than it did her. I think I may have helped
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persuade her (to go Amish), because we were wanting to get
married." Male, Post-Baptism Amish

"I knew all the time I wasn't going to be Amish. I was
going to be Mennonite. But then he (referring to her
boyfriend) went Amish, and I didn't know how to not be Amish
without him. But I knew how to be Amish. So I joined the
Amish church along with him, and we were married." Female,
Post-Baptism

"I joined when I was 20. I got a girlfriend, and she was
the reason. She wanted to go Amish, so I went Amish, too."
Male, Post-Baptism Amish

"Well, I think if I would have happened to meet a man that
would have said he loves me, he wants to marry me, but he
wanted to be Amish, I probably would have gone Amish.
Instead, I met this English guy." Female, Defected Co-
Ethnic

"I just thought, hey, I could do anything as long as I had
her, because I really loved her. And I thought, as long as
I have her, you know, I can pretty much get through
anything." Male, Post-Baptism Amish

Goin' Amish Rather Than Goin' To Hell

One of the primary reasons given for having adopted an
inauthentic Amish identity was belief in the threat of
damnation to Hell as a consequence for defection. It was
reported that, for many, defection violated the 5th
commandment to honor your father and mother, as mandated in
Exodus 20:12, in the 0ld Testament of the Holy Bible. It is
important to note that not all Amish expressed believing
that damnation would be a consequence of defection. Some
were abhorred that this belief continued to have force.

However, most did express believing that defection did
at least vioclate the 5th commandment, although they were
uncertain as to the punishment. It should be noted that the

belief that violation of the fifth commandment would result
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in damnation was given as further evidence of the manner in
which the Amish misinterpret their God's plan of salvation,
as outlined in John 3:16, in the New Testament of the Holy
Bible.

Some appeared to have resolved this dilemma by
constructing the interpretation that defection dishonored
parents only if the parents were against defection.
Application of this interpretation was limited, however, in
that very few parents were ever supportive of defection.

It should be noted that, despite this admonition, some
Post-Baptism Amish eventually have repudiated Amish
identity, which is considered to place an individual at
higher risk of damnation than if defection occurred before
baptism. This circumstance was reportedly based upon the
Amish belief that, since baptism signified the formal
adoption of Amish identity, repudiating Amish identity
necessitated the rejection of that baptism.

And of course, rejection of baptism was equivalent to
rejection of the teaching of, and therefore the dishonoring
of God. Additionally, rejection of baptism was thought to
be equivalent to rejection of the teaching of, and therefore
dishonoring the entire community. If baptism never was
taken, then only the mother and father would have been
dishonored. A never-baptized Defected Co-Ethnic, therefore,

at least retained the potential to be redeemed.
"I'm still not certain that I'm getting to heaven, but I

know if I had broke the 10 commandments, I wouldn't. One
break would have put me in the danger zone of having any
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hope. I see it a bit different now, but at that time, we
were taught that you would be lost, as far as your
salvation. If you don't follow the 10 commandments 100%,
why you probably wouldn't have any hope. I feel now that
you're to honor your father and mother in what they want you
to do, but it would be negotiable if it was alright with
your parents if you left. If I left now, I'd feel too
guilty, 'cause I wouldn't be staying with what I was brought
up with. My parents were never in favor of my leaving, and
they're passed on now, so I can't ask them how they'd feel
now." Male, Post-Baptism Amish

"I always had the consciousness, I was taught, our
upbringing is that we should follow our parents' footsteps
or we would be breaking a commandment.”" Male, Post-Baptism
Amish

"We're taught that if we leave, if you don't stay with what
you were raised in, and honor your parents, which they say
is doing exactly as I tell you to, if you're not honoring
me, then you'll go to Hell. And they say that's the first
commandment that has any meaning to it. That's what I was
told." Male, Defected Co-Ethnic

"It's my own fault that I'm this way now (subject was
reporting high levels and number of depressive
symptomology), being upset almost every day. I should have
left when there was a slight chance that I wouldn't go to
Hell for leaving. If I leave now that I've joined, I know
certainly I'll go to Hell [long pause]. So, I'm caught
here, and I just have to find a way to deal with that. On
the worst days, my husband stays home from work with me."
Female, Post-Baptism Amish

"I think they brainwash their kids, you know, really. They
pound it into them. And you know, you'd think that if you
don't do what they say, you're going to hell. You know,
that's not true. I felt it was true when I was young. It
made you feel like you should stay with what you're taught.”
Male, Defected Co-Ethnic

Goin' Amish To Avoid Shaming The Family
Public identification of Defected Co-Ethnics within the
Amish Directories (see Chapter 2) allowed the Amish to

identify "unhealthy" families, as defined through their

160



Social-Darwinist perspective. Defection within families
could potentially affect marriage eligibility, for example.

Because of this, most Amish families reportedly
experienced some degree of shame over having to list their
children as defected, with most experiencing a high degree
of shame. Public identification within the Directories
functioned as a mechanism of social control, and became a
major point brought to bear during the decision-making
period.

Many subjects reported that avoidance of public shaming
of the family had been their reason for not defecting.
These subjects stated that they had been willing to risk
damnation in Hell upon defection, but they had not been
willing to bring shame upon their mother and father. A few
reported that they had wanted to leave, but had been
reluctant to do so because of the shame and pain the
previous defection of a sibling had caused within the
family.

Avoidance of this shaming function was further
supported by the creation of the "E" category, first
appearing in the 1988 Directory. Based upon reports from
the Amish and a systematic tracking of children coded as
"E's" from 1988 to the 1995, these Pre-Baptism Amish can be
viewed as experiencing decisional conflict (Janis 18977:46).
The Pre-Baptism "E's" within this category tend to have
exceeded the typical upper-age-limit of the decision-making

period (Reiling 1995:30). Tracking and reports indicate
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that most eventually do become Defected Co-Ethnics, or "D's"
(Reiling 1995:30).

Based upon reports from the Amish, the "E" category can
be understood as having been constructed purposely to allow
for extended rumination regarding the decision, rather than
force highly-reluctant children into a decision. It has
been reported that it is the hope of the Amish that by
allowing this additional time to those experiencing
decisional conflict, the highly reluctant will decide to
take baptism.

Even though it is proving more likely that the "E's"
will eventually defect, this category remains functional.

It has been reported that offering this extension allows for
less shame to be brought upon the individual and the family,
upon the individual's eventual defection because there is
less shame involved in never taking baptism than in

repudiating that baptism after having declared.

"I felt that maybe I didn't want to join the Amish, but the
more I thought this, the more I knew that it would hurt my
mom and dad too much.”" Male, Post-Baptism Amish

"Probably the main reason I went Amish was because I knew my
mom and dad wouldn't like it if I didn't. My mom, she was,
whenever I talked about it, I told her once that when I was
sixteen, I wasn't going to go Amish, and when I talked about
it, she would get upset. So I knew she wanted me to go
Amish, so I guess when the time came for me, I just decided
that would probably be best. My mom would have accepted me,
but it would have broken her heart." Male, Post-Baptism
Amish

"My mom would have died of the shame. And she was too good
to do that to. She had sacrificed a lot for me, never
complaining, so going Amish was the least I could do. I
would never want to hurt her." Male, Post-Baptism Amish
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The Process of Resolution of Identity: A Masochistic
Response to Domination

"I don't know who I'd say I am, really. 1I'd probably say
what I've been learned to say, that I am an Amish person.
Beyond what I've been learned to say about it, I really
don't know who I am." Male, Post-Baptism Amish

Most subjects responded that they had never before
thought about who they were as an individual, even though
they reported that they had spent a great deal of time
pondering what it meant to be Amish. Many expressed that
they thought it odd to be asked to consider who they were
outside of the context of being Amish. Their social
identity appeared to totally engulf or subsume their
personal identity.

This circumstance was reflected in the reply given to
the question, "Who are you?". Every subject responded with
a variant of the statement, "I am an Amish person."
Heidegerian philosophy would articulate this as a condition
wherein the dominated subject has developed as "they" rather
than "I".

However, engulfment by a social identity is not
evidence of identity as intrinsic. As noted in the
preceding section, only a few Post-Baptism subjects appeared
to experience Amish identity as authentic and reflective of
a state of free consciousness, as conceptualized within
Heidegerian philosophy. Rather, for most Post-Baptism

subjects, Amish identity appeared to be inauthentic, and
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therefore reflective of a state of reified consciousness.

As articulated by Adam, "reified consciousness" is:

"...characterized by tacit acceptance of the given structure
of closed possibilities. The reified consciousness emerges
with the delimitation or desubjectivization of the subject.
The process tends to be accompanied by vicarious
participation of the subject in the power of his dominators
and adoption of their ideology. The reification process
sets the stage for the masochistic response to domination."
(Adam 1978:78).

A critical point in understanding the masochistic
response to domination in this context is that the Amish
report experiencing in-group, rather than out-group
domination more keenly. They reportedly do not view
themselves as being dominated by the English in any
important way.

And indeed, as discussed in an earlier section, much of
the negativity of the composite portrait of the Amish, as
constructed by the English, can be viewed as a backlash
against the power that the Amish exert within their local
community. Even though they acknowledge stigmatization by
the out-group, they do not consider themselves to be
subordinate to the English. As one Post-Baptism female
explained, "It's all just name calling. They (English)
really have no power to hurt us. Not like we do ourselves."

As explained within Chapter 4, out-group stigmatization
appears to actually augment Amish identity, as the group
coalesces around the threat that stigmatization by the out-
group poses. A more important finding was that the Amish

have developed “playing dumb” as a technique that dis-
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empowers the stigmatization. 1In essence, they create a
separate domain for that stigmatized identity, though which
they act and feel. Having “dumb Amishman” as a distinct and
specific identity domain within their global identity set
affords protection to their other identities.

In-group domination, however, is quite another thing.
Adam views masochism as a guilt-based response to
domination. Because domination creates desubjectification,
the subject becomes unable to approach their domination in
an adequate or successful cognitive fashion. Instead, the
subject becomes totally responsive, rather than reflexive.
To alleviate self-discrepancy, to become resolved to their
domination, the subject assumes guilt for the personal
inadequacy that they perceive justifies their domination
(Adam 1978:69-77).

And indeed, the guilt-response pattern displayed by the
Amish mirrors the guilt response displayed by homosexuals
undergoing psychoanalysis, by some blacks, as noted by Adam
(Adam 1978:72), and by hospital patients connecting physical
pain to personal failing, as noted by Zborowski (Zborowski
1969:235). A sense of resignation with their plight
permeated throughout most of the interviews with the Post-
Baptism Amish who appeared to be exhibiting a reified,
rather than true consciousness. As Garfinkel, Goffman, and
Mills have all noted, humans will accept unacceptable

circumstances without question, striving to make sense out
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of virtually any construction that they are given (Garfinkel

1967; Goffman 1959; Goffman 1961; Mills 1940).

"The desubjectivized subject without conscious decision,
becomes subsumed in the rationality to domination. The
guilt-based response provides an orientation to the world
which is experienced as "adequate" and which nevertheless
abnegates the subject's potential for freedom." (Adam
1978:79).

Resolution of Amish identity is achieved, then, through
the mimetic response the Amish make to in-group domination,
wherein the duplication of the behaviors, thoughts, and
feelings of the dominator functions to reduce, or at least
manage self-discrepancy. As articulated by Sartre, "Here
the individual feels he is doing the 'right thing,' pleasing
the sadistic partner whose love he craves, and, in addition,
hopes to gain approval by emulating the aggressive trends of
the partner even to the point of losing his own identity”
(Sartre 1973:95).

Because most Post-Baptism Amish for whom Amish identity
was reified, rather than true, had considered defection,
going Amish entailed managing their desires to "live in the
world." But most of all, going Amish entailed managing
their affective response to domination. For many, managing
this response necessitated strongly believing in the
rightness of their act of adoption of Amish identity, and
more importantly, strongly believing in the rightness of

their subordination, as previously discussed.

"If you join just because your parents want you to, even if
you don't have the conviction, that's OK, 'cause you'll grow
into the conviction. You'll eventually become Amish. Just
as a mother's milk nourishes, I think that if you go and get
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baptized without conviction, or without wanting to be Amish,
you can still get to be Amish. 1It's not wrong to be
baptized first. I think that gives somebody a foundation to
start living on." Male, Post-Baptism Amish

For many, resolving, or at least managing, an
inauthentic identity was further accomplished by augmenting
the status of their own identity through the diminishment of
the status of some. As such, intra-group competition among
the Amish was observed, as well as reported to be quite
strong, generating various degrees of intra-group hostility
and conflict.

This intra-group competition functioned in a fashion
analogous to the inter-group competition described in the
early work of Diab (1970) and Sherif et al. (1969).

However, in this case, intra-group competition appeared to
be a response to in-group, rather than out-group domination.
Intra-group competition was facilitated through the
implementation of various social control mechanisms, such as
the use of shaming and gossip, as already described, and the
creation of "black sheep."

Marques (1986) has identified the "black sheep effect"
as the mechanism through which intra-group differentiation
functions to provide a counter-distinction, against which
all other group members are measured, in an attempt to
achieve group superiority. 1In other words, the group will
set aside what it defines as its non-representative, or
inferiorized members. However, because the Amish experience

intra-group domination more strongly than domination from
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the out-group, the need to augment group status in relation
to the English, through the creation of black sheep, was not
as great.

The category of black sheep certainly was offered as an
explanation of lived contradictions to the out-group,
particularly the tourists. But in this context, the black
sheep was more important to augment the status of conforming
individuals within the group. In other words, the Amish
themselves were the audience for whom, and to whom the black
sheep were presented, not the out-group.

The construction of the simmie period, as previously
described, provides an example of the function of black
sheep. For even within this culturally sanctioned period of
deviance, the simmie category had been constructed for those
who were being deviant in an inappropriate fashion. As
evidence of this, it was reported that the label of simmie
was highly derogatory, and that greater status was conferred
upon those adolescents who were able to be deviant in a non-
simmie, or non-deviant way during this period of culturally
sanctioned deviance.

The lack of consensus regarding norms, especially
during the simmie period, resulted in certain districts
becoming known as black sheep districts. The presence of
black sheep districts allowed the status of the more
conforming districts to increase.

The function of the black sheep category became clear

when interviewing, as the sentiment was expressed by many
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that, "We may not be all we're supposed to be, but we come
closer than others (Amish districts) do." Even though many
would preface their reporting of the deviance of others with
an expression of embarrassment, the reports were freely
made, without prodding. The impression was that, because
the Amish were aware of the negative composite portrait that
had been constructed of them by the English, during
encounters with the English, recognition of the black sheep
was a pre-emptive strike.

It could be argued that the lack of consensus was not
inevitable, for there are many things about which all Amish
would, and do agree. They are indeed more alike than
different, especially in juxtaposition to the English.
Tolerating a lack of consensus can be understood then as an
allowance for a greater range of expression, even though
categorized as black sheep. Tolerating black sheep
potentially facilitates the maintenance of the group, as
otherwise, potentially destabilizing fragmentation would
occur, driven by those who could not, or would not conform
to the rigidity of norms.

The only other way group members could find a level of
domination that was more manageable for them was through
where they chose to locate geographically. TIf they found a
particular district to be too restrictive, they could, if
able to find property, move into another district. As
confirmatory evidence, a local Realtor reported the

existence of a waiting list of Amish families trying to
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relocate within other districts, precisely because they
thought them to be either more liberal or more conservative.
However, given that the range of variance among districts
was small, options were quite limited. As such, culturally
sanctioned slippage, the allowance and tolerance of black
sheep, was functional to the maintenance of the group.

A social psychological explanation can be offered to
explain the affective response Pre-Baptism Amish made to
their structural position in that, those for whom Amish
identity appeared authentic would experience a high external
locus of control. Therefore, being Amish would be a good
fit for them, as they would be able to withstand, and even
to flourish under domination.

Those who had been willing and able to adopt an Amish
identity that may have been inauthentic could be understood
as having a locus of control that was more ambiguous, not
particularly highly internal or external. For Post-Baptism
Amish within this category, resolution of Amish identity,
then, would have been more fully accomplished through the

masochistic response to domination.

"Goin' English Because I Always Knew I Was": Repudiation of
Amish Identity

"I've never even thought of what kind of an Amish person I
would have been. 1I've never even given that any thought,
not even as a child. The thought of being an Amish person
is scary, almost scares me to death. Maybe because I didn't
ever want any part of it." Male, Defected Co-Ethnic

As noted earlier, as with the Post-Baptism and Pre-

Baptism Amish, among the Defected Co-Ethnics, identity
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appeared to have been realized long before entering the
decision-making period. Within this group, it was reported
that Amish identity had never been experienced as authentic.
Every subject within this category reported that they had
"always known" that they were not Amish.

Going English entailed not so much adoption of English
identity, however, as it did repudiation of Amish identity.
English identity appeared to have been adopted by default.
In other words, it was not so much that they wanted to be
English, but that they did not want to be Amish. It was
reported that Amish identity was rejected long before
alternative identities were even known to them, at least
within their physical reality.

It appeared that, at a very early age, Amish children
who did not experience Amish identity as authentic created
an imagined community, similar to the conceptualization of
Anderson (1983) or Scheff (1994). They reported that, even
as very young children, they had felt discomfort being
identified with Amish people, even though they did not
necessarily feel uncomfortable being around Amish people.
They expressed having felt different, and having felt as
though they did not belong. And indeed, probably as a
consequence of a high internal locus of control, every
subject gave accounts that illustrated their inability to
affectively accept domination, even though they had

acquiesced until defection could be accomplished.
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In their quest to belong, they had created an imagined
community, as some place, any place that just was not where
they were. The accounts of their early childhood took on a
Wizard of Oz quality, as the subjects reported having
envisioned "...someplace where life was different, someplace
where things made more sense, some way to be that fit."

They reported that as they grew in age and understanding,
they came to see that their imagined community could be
found among the English.

In verification of the early timing of the realization
that Amish identity was inauthentic for them, most Defected
Co-Ethnics could connect their realization to a specific
point in time. They went on to explain that the realization

had come long before they had the ability to defect.

"I got whipped, I was black and blue when I was 11 years
old, 'cause I told my Mom I wasn't going to be Amish. My
opinion never changed since. I knew before then, but I made
the comment at that age." Male, Defected Co-Ethnic

"Well, I just didn't want to be Amish. Period. I think I
had that feeling, I had that feeling long before I was 16.
I just never had the desire to be that thing, even as a
child." Male, Defected Co-Ethnic

"You had no power when you first realized that you weren't
Amish. Your only way out was when you got old enough, you
leave. You just had to wait 'til you had grown enough.
That seemed like a long time." Female, Defected Co-Ethnic
"I always thought the end of the world would come before I
turned 16 because I didn't think Satan wanted me old enough
to leave." Male, Defected Co-Ethnic

In creating his theory of nationalism, Scheff deals

with the question of why group members would choose an

imagined community over their real one (Scheff 1994).
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Scheff builds his theory upon Shibutani's notion that the
impetus for breaking away from one's group oftentimes is not
due to an attraction to another group, but rather, a
revulsion, or rejection of one's own (Scheff 1994:284). And
indeed, as noted earlier, the Defected Co-Ethnics reported
that they had rejected Amish identity for themselves long
before they had discovered a viable replacement.

Scheff develops Shibutani's work through the
application of the sociology of emotions, to argue that
bypassed, or unconscious shame of the other, or over the
manner in which one has been treated by the other, will
cause one to ultimately reject the shameful or shame-
inducing other (Scheff 1994:291). This notion within the
Amish context will be developed more fully below, through a
discussion of the manner in which these subjects reported

having been made to feel ashamed of themselves, as well as

of Amish people, in general.

When probed for clarity regarding their articulation of
an early disconnection with Amish people, of Amish identity
as inauthentic for them, every Defected Co-Ethnic expressed
a sentiment along the lines of, "It just wasn't me down
inside. When I thought about me in relation to them, we
were two entirely different kinds of people. Nothing

matched."
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When asked to clarify statements such as these by
giving examples of the mismatch, every subject reported
having had difficulty during the culturally mandated
decision-making period. The difficulty stemmed primarily
from two culturally sanctioned practices that they
experienced as abhorrent, drinking and bedding, which will
be described more fully below. To varying degrees, the
subjects reported having felt ashamed of themselves, as well
as of Amish people, in general, because of these practices.

They also expressed having had a very strong affective
response to domination, which manifested itself in what
could be understood as in-group hostility. The expressed
level of self-discrepancy that was generated by their
experience of domination provides evidence that those who
defect are those who experience a high internal, rather than
external locus of control, thereby making adherence to
domination cognitively, as well as affectively impossible.

Juxtaposed to those who had been willing and able to
adopt an inauthentic Amish identity, among the Defected Co-
Ethnics, the inability to adopt Amish identity could have
resulted from an early childhood response to domination.
Probably because of their higher internal locus of control,
these individuals were more likely to report having
experienced domination as insulting, disrespectful, and

demoralizing. And indeed, Shibutani-Kwan's thesis regarding
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moral worth would predict that these affective states would
result in rejection of the group (Scheff 1994:286).

In-Group Hostility as a Response to In-Group Domination
Throughout the conduct of the interviews, in-group
hostility became an over-arching theme, wherein the Defected

Co-Ethnics expressed having experienced, as children, what

could be interpreted as hostility toward the Amish. In-
group hostility did not appear to have functioned as a push
factor, however. The strength of their accounts indicated
that having an internal locus of control was sufficient to
have caused them to defect.

Rather than being a push factor, in-group hostility
appeared to have been generated as an affective response to
domination. However, in giving their accounts, the
expressed affect did not match the text. Most subjects
denied feeling hostile toward the Amish, even though their
reports could be interpreted as expressions of hostility.
Their responses could be categorized as illustrative of
unconscious shame, as conceptualized by Scheff and Retzinger
(1991).

Instead of anger, most appeared to have converted their
hostility into compassion for the Amish, expressing great
"sorrow" and "disappointment" that "...they just didn't know
any better." It appeared that many of the subjects remained

conflicted as to this issue, for even while using strong
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language and emotion to describe domination, they would deny
having experienced harm. These subjects alternated between
exhibiting inferiority and exhibiting arrogance, as
predicted by Scheff and Retzinger (1991). Many of the
subjects cried when giving their accounts, but denied that
any lasting harm had been done. None of the subjects
expressed malice toward the Amish, despite what their own
personal plight had been.

This conversion potentially explains the role that the
Defected Co-Ethnics and Mennonites take in creating
supportive communities for newly Defected Co-Ethnics. For
after defection, rather than become totally immersed in
their adopted community, most remain involved to some extent
with the Amish community, primarily through offering
assistance and even refuge for others in their former
circumstance. In essence, the Defected Co-Ethnics survive
their domination by claiming themselves the victor. They
have escaped without harm, while their dominators remain
captive.

As evidence of this augmentation of self through the
diminishment, or pathologizing of the other, many Amish
reported, and it has been observed that the Amish experience
the greatest source of ridicule from Defected Co-Ethnics.

As one Amish woman noted, "There are a lot of ex-Amish, or

people whose parents might have been ex-Amish, a lot of

176




Mennonites, and I really think those are the people who make
the most fun of the Amish, more so than those who never had
any association with the Amish. 1It's like they're trying to
put us down to bring themselves up."

In-group hostility appeared to have been generated as a
response to domination. Domination was experienced
primarily as the thwarting of individual expression and the
limiting of personal freedom. A major injury was reported
to have stemmed from the cultural mandate to quit school at
the age of sixteen, especially if the child had been
attending an English school. It was reported that, in some
districts, compliance with this mandate was required on the
day of the 16th birthday, such that the child would not be
allowed to complete the school year.

Having to quit school was reported to be injurious for
primarily two reasons. For one, English friends and
relationships were left behind. This was a grievous
circumstance because oftentimes, the Amish child had more
friends among the English than among the Amish, because of
their early inability to identify with the Amish.

Being forced to quit an English school also brought
about the termination of an outlet for personal expression
and creativity. Many reported that the only time they felt
free to think for themselves was when they were in the

English school. One man told the story of not being able to
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create thoughts when he was at home unless he hid himself
away. He reported having been punished quite severely and
repeatedly for hiding because he allowed this behavior to be
interpreted as his wanting to avoid work, rather than admit
that he had been freely thinking.

"There's a special place in my heart for those memories
because that's a part of my childhood that I cherish, the
time I spent alone. [long pause with subject crying] My
dad used to get aggravated at me because he couldn't find
me, but that's not why I was in those places. When I look
back now, it's almost overwhelming." Male, Defected Co-
Ethnic

In-group hostility was also generated by a thwarting of
the self, as a consequence of the admonition to not feel
proud of one's self, to downplay one's talents and
abilities, and the necessity of having to play the role of a
dumb Amishman, as discussed in Chapter 4. Additionally
noted as grievous were restrictions in personal freedoms,
such as hairstyles, clothing, and home decorations.

Domination through in-group stigmatization, scrutiny,
and social control generated a high level of in-group
hostility, as well. Post-Baptism Amish reported an equally
negative, 1if not more hostile response. These dynamics will
be discussed more fully in Chapter 6, as they relate to the

mental health experience of Amish people.

"I guess I was around 11 or 12 when I knew I wouldn't stay.
There was just something about the way we were talked about
and made fun of by other Amish people. They would do it
right in front of our face, you know? There was no hiding
around the bushes or behind your back, I mean it was right
there in front of you. I have to say to this day, there was
one girl in my classes that I still don't like because of
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what she did. I just decided if that's what these people
are, I want no part of them." Female, Defected Co-Ethnic

Many Defected Co-Ethnics expressed having greatly
resented, and having been deeply affected by witnessing in-
group domination of their parents. Most accounts given were
of domination of the father, as it would more likely be the
father who would deviate, or who would be held responsible

for deviance within his family.

"I was angry a lot of times, when I was Amish. I was angry
with the Bishops, what they put us through. We had a porch,
an entrance, and it was an open porch, and we stained it a
particular color, and believe me, we got called on the
carpet for staining it that color, just because it wasn't
white. It had to be changed, or else. You know, stuff like
that makes you very angry." Male, Defected Co-Ethnic

"I never understood what my father was doing that was so
wrong. The Bishop would come out to the house and chew him
out just for thinking a particular thing! For asking the
wrong question, or thinking the wrong thought! My father
would just sit there and take it. I used to want to just
raise up and defend him, but I never did. I couldn't stand
to see my father just sit there. That image still has a
powerful effect on me." Female, Defected Co-Ethnic

In-Group Hostility as a Response to Self-Discrepancy

The Defected Co-Ethnics and, to a lesser degree,
Inauthentic Post-Baptism Amish, reported that they had
always been critical and suspicious regarding Amish cultural
practices, and that they had always sought explanations from
their parents. However, they reported never having received
an answer that they perceived as satisfactory. As a result,
a high level of self-discrepancy was generated, which

generated a high level of in-group hostility over not being

179




given answers to questions regarding cultural practices or
need for conformity.

One subject expressed remembering his "horror" the day
he had the realization that the Amish themselves did not
know the answers to the questions he was asking. According
to his interpretation, they were just "...following along
like dumb animals. What was important was not following the
right path, but in simply following!"

"I was very young when I knew I didn't want to (go Amish).

I knew inwardly that I didn't want to be, because I had
asked my mom questions, and she couldn't answer them, except
for, this is the way church tells us that we have to do. I
was real inquisitive, more so than the other kids. I needed
to have specific answers to why I had to do what I did, and
I never got one. Not one." Female, Defected Co-Ethnic

"I had cut my hair, and I could do anything with that that I
wanted to, and my parents knew I was drinking, they knew I
was smoking, but you know, the minute I went to the store
and bought an article of clothing, like a blouse, a skirt,
or what have you, and my mom got ahold of it, it got burned.
That was something that could be seen on the outside (by the
English), but see, the cut hair I could pin back and put my
covering on top. None of it ever made any sense to me. I
couldn't stand there not being any good reason for the
rules, and the difference in the rules really made me nuts!"
Female, Defected Co-Ethnic

In-Group Hostility as Generated by Abhorrent Cultural
Practices

As a preface to the discussion that follows, it 1is
imperative to note that response to the culturally
prescribed deviance during the decision-making period did
not vary by subject age, sex, district, or condition of
Amishness, whether Pre-Baptism, Post-Baptism, or Defected

Co-Ethnic. No subject reported a high degree of belief in
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the appropriateness of these practices, even though
culturally-prescribed and sanctioned.

The point that all conditions of Amishness disapproved
of the culturally sanctioned period of deviance must be
strongly emphasized. Otherwise, it would appear as though
the Defected Co-Ethnics were simply engaging in the self-
enhancing technique of misremembering their role in negative
events or had simply fixated on the more dramatic forms of
deviance in order to justify their decision to defect,
rather than admit to more self-serving motivation.

It was also not judged to be the case that the reports
were simply being artificially inflated, in terms of number
of events and types of events reported, by those simply
wanting to fit in by having a story to tell. The stories
were too vivid and conveyed with too much pain and remorse
to have been fabrications or elaborations. Additionally,
the concurrent reports of Pre-Baptism Amish were consistent
with the retrospective accounts of the Post-Baptism Amish
and the Defected Co-Ethnics.

Every subject reported having been uncomfortable,
albeit to varying degrees, with having engaged in acts of
culturally sanctioned deviance during this decision-making
period. It is plausible that their strong, remorseful
response was an artifact of social desirability, but if so,
they were all excellent actors. Both words and affect when
describing this period were notably strong. Many subjects

began to cry when recounting stories of this period.
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Several also expressed tremendous remorse and guilt for the
acts that they had committed. Those who had been victimized
during this period continued to bear the emotional burden of
that victimization.

Most expressed high levels of in-group hostility over
the presence of, or having felt forced to participate in
cultural practices during the simmie period that they viewed
as abhorrent, or morally wrong. Many of the subjects
expressed having been afraid for their salvation during the
simmie period, as they feared that they would be "caught
out," meaning that they were afraid that they would be

caught in a state of sin.

"I had gone with their youth (Mennonite) a couple of times,
and I really enjoyed being with their youth. It was like,
you know, they were having good, clean fun. It wasn't like
us. We had to go out drinking and other stuff, and I
always, when I was with the Amish, I thought, you know, I
hope Jesus doesn't come now, 'cause I'm not doing what I
should be doing. Whereas when I was with their youth
(Mennonite), I felt good about what we were doing. We had
an enjoyable time, and we were doing it in a good, clean
way. We had nothing to hide, nothing to be ashamed of. I
couldn't wait to leave (the Amish)." Female, Defected Co-
Ethnic

"I always, when I was with the Amish youth, and you know,
wanting to fit in, I never felt good about it. I felt, you
know, well it was just kind of like, you know at times I
thought, you know, I hope Jesus doesn't come now, 'cause I'm
not doing what I should be doing." Female, Defected Co-
Ethnic

"I'm very concerned about my children coming to the youth
age and running with the crowd. That would be my greatest
concern right now. I realize other youth, the English,
aren't perfect and there's going to be problems, but that's
different, 'cause the Amish say, you know, they sow their
wild oats and they go out and do things for a while, but
then they come back to the church. But then I'm thinking,
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but someday, somebody's children are going to be in that
state and Jesus 1is coming. Of course they come back and
they change their clothes and they look Amish and
everything's supposed to be OK, but how many of them really
change their heart. That is my greatest concern. That my
children will be in that stage and caught out when Jesus
comes. But that's a risk we've all had to take to get to be
Amish, passing through that period." Male, Post-Baptism
Amish

It is important to note that, even though Authentic and
Inauthentic Post-Baptism Amish also identified these same
practices as problematic, the Authentic Post-Baptism Amish
did not report them to have been particularly abhorrent, or
as morally wrong. Authentic Post-Baptism Amish had been
able to more fully contextually-ground these practices, a
grounding that they reported allowed them greater acceptance
of the practices, and therefore less self-discrepancy. As
illustrated by the quote that immediately precedes this
paragraph, even though the Amish view this decision-making
period as one of great risk and vulnerability for their
children, they interpret the risk and vulnerability to be
necessary for the survival of the group.

During the simmie period, those who were to become
Defected Co-Ethnics were caught in a double bind, though.
They felt that they needed to remain in the home during this
time, while they prepared for their defection, and yet, by
remaining in the home, they felt bound to honor the wishes
of their parents, which meant acting in a culturally
appropriate fashion. For these subjects, acting in a

culturally appropriate fashion during the simmie period was

tantamount to living in sin. Their hostility appeared to
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have been augmented by the fact that they knew they would
eventually defect.
Alcohol Use as an Abhorrent Practice

The primary behavior of concern expressed by each of
the four conditions of Amishness was the use of alcohol, and
more recently the introduction of marijuana and cocaine.
Proscriptions against the consumption of alcohol and tobacco
by Post-Baptism Amish have historically been a primary tenet
of Amish culture, and remain in place today (Nolt 1992:142).
Compliance by Post-Baptism Amish with this proscription was
reported by the Amish in this community to have always been
quite high. However, it was reported that there has also
always been, and continues to be, some “slippage,”
particularly regarding the use of tobacco by males.

Although alcohol and tobacco use has historically been
denied to Post-Baptism Amish, Pre-Baptism Amish have been
held to different standards. The use of these two drugs has
always been more tolerated among Pre-Baptism than among
Post-Baptism Amish, to the extent that the use has been
culturally prescribed, particularly for alcohol.
Consequently, the use of alcohol and tobacco by Pre-Baptism
Amish was been reported to have always been an integral part
of the Amish adolescent experience.

The Amish setting provides an excellent physical and
social setting for drug use by Pre-Baptism Amish to occur,
during “sings,” which are culturally sanctioned youth

gatherings. These sings have occurred throughout the
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history of the Amish, and originally were meant to be social
opportunities for adolescents to have Christian fellowship,
with the primary activity being the singing of hymns. The
sings have also functioned to provide an opportunity for
Pre-Baptism Amish of neighboring districts to interact with
one another, and to possibly find a marriage partner.

The sings are unsupervised by adults, and occur on
private Amish property, usually in a secluded field, or in a
barn. The sings are held usually on Saturday evenings, with
typically about half the districts hosting a sing on any
given Saturday night. The number of attendees varies, but
averages from around twenty to as high as around one
hundred, depending upon the number of districts hosting
sings and the number of Pre-Baptism Amish within the
community.

It was reported that the sings also attract a few
English youth and young, unmarried Defected Co-Ethnics. It
was reported that these two groups are generally the
suppliers of the alcohol and cigarettes. More recently,
English and Defected Co-Ethnics have been suspected, and in
a few cases, identified as the suppliers of marijuana and
small amounts of cocaine. Given these dynamics, these sings
provide Pre-Baptism Amish with an ideal setting for drug use

to occur.
"...I drank and I drank too much, and I would uh, I'd get

drunk every time. We all drank. I don't think there was
one that didn't drink." Female, Defected Co-Ethnic
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"When I was growing up, more than 40 years ago, every Sunday
night there was a sing where there was a lot of partying.
Quite a few would actually come into the house and they
would sing, but then most of them would be outside, drinking
and getting drunk. They'd hang all over each other."
Female, Defected Co-Ethnic

"My parents did not allow anybody in our house with alcohol
or cigarettes. But every time we had church at our house,
we always ended up having a sing. Everybody just knew that
when church was at our house, there's going to be a sing
there, and there's going to be a wild party." Female, Post-
Baptism Amish

The Amish articulate a Social Darwinist analysis,
wherein only the "fittest" survive to remain Amish. They
hold that in order to assure the cohesion of their group, it
is necessary for those not "suitable" to be "...weeded out
early lest they infect the rest of the group." As they
explain, in order for this selection process to be fully
effective, the individual must be exposed to temptation in
order to have the opportunity to deny the profane. It was
reported that the use of alcohol and tobacco by Pre-Baptism
Amish has historically provided a culturally sanctioned
"temptation test."

It can be argued that this period of exploration
potentially serves a latent function of controlling drug use
among Post-Baptism Amish. This culturally sanctioned period
of experimentation might possibly screen out those who
otherwise might not forego the use of alcohol and tobacco as
Post-Baptism Amish. Given their Social Darwinist
perspective, there is high belief that those thought to have

a predisposition toward developing a "drug problem" would be
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screened out during this period of culturally-prescribed
experimentation.
Bedding as an Abhorrent Practice

The practice of "bedding" was described to be even more
disturbing to adolescents during the decision-making period
than the use of alcohol. Most explained bedding to be a
practice wherein a boyfriend and girlfriend would spend
Saturday evening together, on a date, but rather than the
evening ending at the girl's door, they would be allowed to
sleep together, with the full consent and knowledge of both
sets of parents.

It was reported that the message was clear that there
was to be no sex. Many made the point, however, that what
constituted "sex" was not clearly articulated, except to
disallow intercourse. It was reported that intercourse
oftentimes occurred, as evidenced by premarital pregnancy.

It was also necessary for the couple to be viewed as
boyfriend/girlfriend, which in this context signified a more
serious relationship than just casual dating. Otherwise,
the girl would get the reputation of being "easy" or
"loose." It was reported that the practice of bedding
"...made life hard on the girls that aren't too pretty"
because they were either ignored, and were therefore less
popular, or their wvulnerability was taken advantage of, and
as a consequence, they became the easy or loose girl in the

district.
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This practice appeared to be more differentially

allowed than the drug use. It was stressed that this

practice was not tolerated in all districts, and perhaps not
even in most. It was also reported that bedding was not
practiced as much as it had been in the past. None of the
subjects from any of the four conditions could offer an
explanation for this practice. Most reported that bedding
was allowed to continue out of respect for tradition, and as

such, no other rationale was necessary.

"Well for me, once I turned 16, you partied, you drank, you
got drunk and you woke up the next morning and you thought
gosh, what did I do last night? There was times like that,
you know you were out with a different guy every weekend,
you were with him from Saturday night 'til Sunday night, and
crawl into bed with him, and you know there was no sex, but
there was, I mean there could have been. Right in my
parents' home, in his parents' home, friends' house, where
ever you happened to end up at. It was just a normal thing.
They (parents) would have thought different had I gone out
with him on Saturday and he'd of brought me home and left
and then come back Sunday. They would have wondered what's
going on here, you know. That's the worldly way of dating.”
Female, Defected Co-Ethnic

"That was one of the things we didn't want our kids involved
in (sleeping over), so we're glad we left. There's no way I
was going to let some boy walk in my front door and into the
bedroom with my daughter and get into bed with her. We knew
it was wrong when we were doing it. Some allow children to
do it, even though they know it's wrong." Male, Defected
Co-Ethnic

Parental Complicity as an Abhorrent Practice

As noted by Topper, "...every drinker has a culture,
and when he is living among his people, he drinks in a
manner which conforms to cultural or sometimes subcultural
norms" (Topper 1981:78). Given this, it would be expected

that following cultural prescriptions for alcohol use, as
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well as for other behaviors would not cause Pre-Baptism
Amish to experience self-discrepancy. However, it was
reported that these prescriptions did indeed generate high
levels of self-discrepancy, and hence, functioned to
distance many Pre-Baptism Amish from the Amish identity.

As will be discussed more fully below, many reported
that they felt they had been harmed during the simmie
period, either emotionally or physically. They felt that
they had been hurt by other simmies, by themselves, and by
parental neglect and complicity in the abhorrent practices.

The hostility generated by the perception of parental
complicity was sufficiently great that every Defected Co-
Ethnic reported that they had not wanted to raise their own
children as Amish. In essence, they left for the sake of
the children. They reported that their decision to leave
the Amish, despite the shame it would bring upon their
parents and the resultant uncertainty regarding their
salvation, was fueled not just by their own needs, but also
by concern for the future of their children. It is
important to note that most Post-Baptism Amish, both

Authentic and Inauthentic, shared these concerns.

"I absolutely don't want my kids to do what I did, to be
what I was. That's our main battle, right now, thinking of
what they might do someday, being Amish kids. Female, Post-
Baptism Amish

"Not knowing how they're going to be, and knowing what I
done, it'll be tough for me not knowing where my kids are.
There would be many nights when my parents didn't know where
I was." Male, Post-Baptism
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"I didn't want my kids to be Amish for the way they act, for
what they go through. Rebellious. Just exactly what I
done, exactly. You know, there's no way I want my kids to
go through what I did, do what I did." Male, Defected Co-
Ethnic

These are powerful statements, in and of themselves,
but especially when considering that these individuals were
very young and in the midst of the decision-making period
themselves when they were thinking, and making decisions,
about their future children. Several Defected Co-Ethnics
reported that the need to not have their children raised
Amish was sufficiently strong to have caused them to
formally express this desire in their wills, and to name
legal, English gquardians for their children, rather than
risk having family granted, or taking guardianship.

Each of the Defected Co-Ethnics stated that they had no
illusions about the fact that English children are deviant,
too, and they expressed having had this expectation when
their own children had been born. These subjects stressed
the point, however, that the difference was that, as English
parents, they would not be expected to condone deviant
behaviors. Even among the Post-Baptism and Pre-Baptism
Amish, the fact that the parents knew, and to varying
degrees, approved of their children's deviant behavior,
appeared to cause great distress, and as most expressed, a

strong sense of disappointment.

"As a young boy, to me it didn't add up (parents' permissive
response), but it's the innocence of the child to believe
your parents are right in what they teach you. As I got
older, it became more clear. I got to the point where I was
disappointed, I was heart-broken [long pause while subject
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crying]. All those feelings added up to why I left. These
are things my wife doesn't even know. When I left home, it
wasn't because I didn't like my mom and dad. I left home
because I couldn't stay Amish. I couldn't live that
culture. It just didn't add up. I couldn't do my kids that
way." Male, Defected Co-Ethnic

Even though subjects from each condition expressed
concern for these practices and discomfort regarding the
role of the parents, the response was strongest among the
Defected Co-Ethnics. Both conditions of Post-Baptism Amish
appeared to have resolved the self-discrepancy that had been
generated by relying on the need to preserve tradition as an
explanation.

Additionally, the higher degree of internal locus of
control among the Defected Co-Ethnics could explain this
difference in affective response. Those with a high
internal locus of control would have a greater need to act
in juxtaposition to, in order to avoid complying with the
external. Those with a greater external locus of control,
would not have as great a need to stand in juxtaposition to,
but rather, would have a high need to conform to the
external agents.

It is possible that Amish adolescents with a high
internal locus of control need these otherwise deviant
behaviors to not be normalized during this decision-making
period, as doing so restricts resistance against the
authority of their parents. For those with an internal

locus of control, resistance appeared to be a mechanism
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through which identity developed, in contradistinction to
that of their parents.

Most subjects expressed having been distressed, to
various degrees, over the sense that some parents derived
vicarious pleasure from knowing that their children were
engaging in these behaviors. It was reported that some
parents expected a detailed account of their child's
activities.

The Defected Co-Ethnics much more strongly articulated
this as a violation of appropriate parent/child boundaries,
even though this behavior was culturally prescribed and
therefore sanctioned. The discomfort could best be
described as stemming from being the object of parents'
transference, whether their own parents, or just parents, in
general. Several expressed having felt as though they had
engaged in behaviors simply to be able to report to their
parents that they had, to win their parents' approval by

having a story to tell.

"I think some of the parents who feel that way (supportive
of deviance) are still battling with it themselves. It's
something that they're not quite able to let themselves, you
know, from years past, heal from. They're probably more
lenient towards their kids then. They can't view it as
wrong if they haven't accepted that for themselves." Male,
Post-Baptism Amish

"I felt as though we had to do those things so that our
parents could remember what it'd felt like to be free, like
they needed us to do that for them." Female, Defected Co-
Ethnic

A sense of disappointment with their parents pervaded

the interviews. Several subjects, from among both the Post-
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Baptism and the Defected Co-Ethnics, expressed having felt
ashamed for their parents, as it appeared as though their
parents, and the Amish, in general, through their complicity
with these practices, were neglectful of their children.

The claim was made that this neglect took the form of
not providing adequate supervision, not providing adequate
education regarding the use of alcohol, not providing
adequate protection from victimization, particularly that
which accompanied alcohol use during the sings, and not
providing an adequate response when victimization did occur.
The subjects made the point that, if English parents were
condoning, and to some extent encouraging these types of
deviance, their children would be placed in the care of the
State.

It was reported that not all parents were in support of
the culturally sanctioned deviance that occurs during this
period. But it was also reported that there was tremendous
peer pressure among parents to encourage their children in
this deviance, or at a minimum, to not speak out strongly
against these practices. It was explained that,
particularly within a collectivist culture, which maintains
stability through consensus and tradition, and which is
arranged in a hierarchical fashion, raising objection to a
long-held cultural practice would not be welcomed.

It was apparent that the subjects felt no power in
changing these cultural practices, nor did they feel that

they would have power to raise their children in a different
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fashion if they remained Amish. When queried directly on
this point, the response given was that the peer pressure,
to parent your children in "the Amish way" would have been
too strong to resist. In other words, these parents did not
seem to be able to imagine not conforming, if living as an
Amish person, and either acquiesced, if remaining Amish, or
saw no alternative but to defect. Even the Post-Baptism
parents did not express a high degree of confidence in their
ability to raise their children counter to cultural
mandates.

It was reported that parents oftentimes encouraged
children in their deviance because they wanted their
children to be "popular." Given the importance of marriage
in this culture, as well as the fact that divorce is
prohibited and that the marriage pool is limited due to the
practice of endogamy, it is desirable, especially for women,
to create as large a pool of potential marriage partners as
possible.

"We were told that's just the way we do it in this culture.
If you didn't you weren't part of the group. Just for an
example, when I was about 17, 18 years old, there was a
group of us girls that hung out together, and we were sick
and tired of the party scene, so we decided we were going to
organize a church youth volleyball game, every Tuesday
night, or one Tuesday night of the month, or whatever. And
we went home and told our parents what we were going to do
and they didn't want that. We don't do that sort of thing.
That's the worldly way of doing things." Female, Defected
Co-Ethnic

"Just lately, a girl who turned 16, it was her first time to
be with the youth, and she right away started dating a guy
that was much older than she. He had her every weekend,
just like that, and I said, boy, I bet that mother thinks
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she's got it good 'cause she always did appear to me like
she wants her kids to be very popular. But her nephew said
he didn't think she was happy about it, because she wants
her kid to be popular, to have 100 different dates, rather
than just the one boy." Female, Post-Baptism Amish

"Today those that don't get involved with that kind of stuff
(drugs and bedding) are the goody-goodies, the second class.
You want to be the number one class. You want to be with
the top class, and if you're going to be there, you're going
to have to drink alcohol." Male, Pre-Decision Amish

"Some groups don't drink. Then we've got a middle-class,
and they do have some alcohol and some smoking, but they
don't dress way out. The ones that are number one, they
don't dress the way we're taught to dress, and they do
everything else, a lot." Female, Pre-Decision Amish

"I didn't know, I just don't feel I knew better, I wasn't
taught the consequences, I think. I just didn't know what
alcohol could do. There was no teaching. In fact, my
parents encouraged me to drink and go 'round. They knew I
didn't like to drink, but they were afraid I wouldn't be
popular if I didn't go along." Female, Post-Baptism Amish

"I had an Amish mother talk to me about her daughter, and

she's all upset because some guy did this to her daughter,
took her out Saturday night, brought her home, then left.

That's not the way Amish do things." Female, Defected Co-
Ethnic

"There is one Amish lady who comes around, and she'll talk
about it (drinking), and she got mad because the cops
stopped her kids and they were drinking, and she says they
weren't hurting anybody, so why don't they just leave them
alone. They were breaking the law, but she just didn't see
a problem." Male, Defected Co-Ethnic

"I never had too many (Amish) friends. I never dated around
very much like most of them did. I was never real popular
with the youth and part of it was because of my different
feelings (referring to drug use)." Female, Defected Co-
Ethnic

As such, it was reported that it was not uncommon for
parents to discount their children's reports of

victimization entirely, or for the parents to simply advise
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their children to view their victimization as part of their

duty to perform.

"They (her parents) knew that bad things were happening. I
told them, but they ignored it. They brushed it under the
carpet. They didn't do anything to change it." Female,
Post-Baptism Amish

"Yes, my parents knew what we were going through. There was
six of us kids, and every one of us went through it. We
were told to turn the other cheek, the way they do, you
know. You don't fight back, and my mother especially, she
was (long pause), she was a very humble person herself. She
took a lot of abuse, uh, and a lot of the same, you know,
because of my dad, and she just turned the other cheek, and
faced life. That's what Amish women do." Female, Post-
Baptism

The Process of Repudiation: I Am Not Who You Said I Was

As will be described, resolution of the new identity
emerged as a result of a process of “affiliation cycles”
(Goffman 1986:38), wherein the newly defected person
gradually and in a one-step-forward-two-steps-back fashion
came to accept their new group membership and to more fully
believe in the rightness of their new group. As noted
earlier, it was clear during the conduct of the interviews
that the Defected Co-Ethnics had come to accept that a moral
career (Goffman 1986:34-37) as one who had left the church
had been imposed upon them.

Reflection upon their moral career had allowed them
three things. First, every Defected Co-Ethnic identified
their act of leaving the Amish as a significant turning
point in their life, an epiphany, as such (Goffman 1986:38).
Goffman notes that these epiphanies generally occur as a

result of having been ostracized due to some social failing,
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in Goffman’s work, being placed in a mental institution
(Goffman 1986:40).

In the case of the Amish, the ostracization period was
the excommunication event, as will be discussed below. The
Defected Co-Ethnics reported that they certainly had known
what response the Amish would make to their defection, but
that it was not until the actual moment of leaving that they
“got it.” In this expression, the role of experience was
highlighted. It was only upon defection that they could
actually begin to emotionally, as well as cognitively,
process their experience.

Second, reflection allowed them to construct an account
of their past experiences (Goffman 1986:38). One of the
limitations of this study that will be discussed in Chapter
9 was that the accounts were retrospective, so it was
difficult to assess the extent of reconstruction that
occurred in these accounts. But, several of the subjects
had defected fairly recently, such that they were indeed
well within the throes of the affiliation cycle, such that
concurrent account were indeed gathered. Additionally, even
subjects who had been defected for many years were able to
discuss the nature of the process of account making that
they had engaged in.

As Goffman has noted, when a stigmatized person cannot
directly change their circumstance, they will attempt to
ameliorate their experience through indirect methods, one of

which is to reassess the “normals” and put them into a
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different perspective (Goffman 1986:9). And indeed, the
Defected Co-Ethnics reported this phenomenon, as they
recounted the process of coming to internalize, rather than
merely understand, that notions held by the Amish about
those who defect were based upon fallacies.

As noted earlier, the Defected Co-Ethnics, as well as
the Inauthentic Post-Baptism Amish demonstrated an uncanny
ability to construct a politics of identity analysis, which
served them well in being able to deflect rather than
internalize the stigmatizing identity. Some might argue
that this reassessment of the limitations of the normals was
merely a self-serving act. While certainly the consequences
of constructing a politics of identity analysis cannot be
denied, the claim cannot be made that their analysis was
sociological incorrect. Their process should not be
discounted as merely self-serving. Putting the normals into
perspective was a highly salugenic occurrence.

Third, having done this work of making an account, they
were able to then move on to normalize (Goffman 1986:38)
their life in relation to the imposition of their moral
career as one who had left, and construct what they reported
to be highly successful and satisfying lives as English
person. And, because their resocialization as an English
person had been so successful, they expressed a high level
of resolution of identity.

The newly defected did not get to this point alone,

however. As will be demonstrated below, social networks
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among previously Defected Co-Ethnics and sympathetic
Mennonites were crucial to their success, as Goffman and
social network theorists would have predicted (Goffman 1986;
Portes et al. 1996).

Reports regarding the process of defection resonated
with the experience of homosexuals "coming out of the
closet," both logistically and emotionally. Formal
repudiation began with the declaration event, followed by
the penalty stage (excommunication), and culminated with the
resolution of the new identity, through the resolution of
guilt, the development of alternative social networks, and
the adoption of alternative religious doctrine. Each of
these steps in the affiliation cycle will be discussed more
fully below.

The Declaration Event

Because identity had been realized long before reaching
age 16, the decision-making period had been used to make
preparations to leave, rather than to deliberate that
decision. When conditions were deemed right to leave, the
declaration event occurred. Two models of the declaration
event emerged: leaving without giving notice, and leaving
with confrontation. Both models are illustrative of the
fact that the question of the adoption of identity did not
appear to be open to discussion.

The first model, leaving without giving notice,
appeared the most common. A few reported that their parents

had not even suspected that they would leave. Most reported
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that they had left without notice in an attempt to avoid
having to see and hear the pain that they felt certain their
parents would experience. The concern was that witnessing
the pain would have made leaving more difficult. And too,
the subjects saw no reason to put their parents through the
experience of having to say good-bye.

Because they were resolved in their decision to leave,
the subjects reported that they did not feel much, if any,
guilt over leaving without notice. As one subject
explained, "Why should I have felt guilty over something
that I knew I had to do? There was no decision to be made
here. My leaving was inevitable. I just was not Amish. I
am sorry that they were hurt, but I didn't create that

situation.”

"My mom and dad came home one day and found me gone. That
was the best way for all of us. Just to go quietly."
Female, Defected Co-Ethnic

The less common model was that of leaving with
confrontation. Those using this model had made their
decision known to their parents, and had announced when they
would be leaving the home. These subjects reported that
they had wanted a peaceful parting, and an understanding, or
at least an agreement, that leaving was the best for
everyone involved. As such, the confrontation was most
generally the result of the declaration, rather than the
intent.

Instead of a peaceful parting, this declaration

resulted in what most described as a great deal of angry and
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pain-filled confrontation, as making the declaration gave ‘
the parents an opportunity to challenge the decision. Some

parents also used the declaration as an opportunity to

thwart the defection by attempting to sabotage plans that

had been made, such as housing or employment plans or the

purchase of an automobile.

Excommunication

Historically, excommunication was complete, to the
extent that all family and community members would be
ordered by the Defected Co-Ethnic's Bishop to have no social
relations with the Defected Co-Ethnic. The two sides
virtually went their separate ways. The Amish and Defected
Co-Ethnics reported this excommunication to be an extremely
painful state.

It was reported that within the past few decades, some
of the Bishops within this community have begun to demand
such total excommunication for only a short amount of time,
perhaps a few months, rather than for life. It was reported
that, if the Defected Co-Ethnic could demonstrate that they
had joined a Mennonite church, the family would be allowed
some level of communication with their defected child, if
desired. The Defected Co-Ethnic must provide their former
Amish Bishop with a letter from their new Mennonite
minister, verifying good attendance, along with baptism and
membership records.

It was reported, however, that even after meeting these

conditions, communication generally remained quite limited.

201



Consequently, excommunication upon defection remained a
painful state. It was also reported that family relations
remained damaged, or estranged, at least to a certain

extent, even after communication had been re-established.

"My Mom finally got us together again...it was very
uncomfortable, because I knew, I had told them before hand
they will not preach to me or I will get up and leave. I
finally consented to coming home (to visit them), OK, but do
not stick anything, do not push anything down my throat,
don't stick anything in my face. 1If you want to see me, I
want to see you, but you do not shove anything in my face,
or I will turn around and leave and I will leave for more
than 9 months (the amount of time since defection). You
know, the thing about it is we lived right in the same
community. I never moved out of the area. My Mom and Dad
lived here, and I lived in the same town. I'd see my Dad go
around the corner in the horse and buggy. I'd see my Mom go
by with tears in her eyes, you know, but they wouldn't stop
in. My Dad tried a couple of times. He'd come to the door.
He was gonna come in the house, but I sat inside and watched
him, 'cause he wasn't coming into my house. This was my
house. You see, my Dad had the habit of saying, 'This is my
house, and you're going to do what I tell you.' And now the
shoe was on the other foot. This was my house. You know
what I'm saying? And that's very sad, that that is that
way, that it was that way, OK? It isn't that way anymore.

We finally had a confrontation....I don't really
remember what year it was, or how many years later, but I
remember vividly when it happened and where it happened,
because there was a mutual understanding that nobody talks
about anything (referring to defection), or I won't show up,
because I heard it for 18 years and I wasn't going to hear
it again, you know that's a very decisive thing, it's a very
strong, it's a very strong comment." Male, Defected Co-
Ethnic

"I know it was more than 6 months (with no communication).
As far as my family, my family really didn't reject me that
much. Our neighbors did, people in church, you know. You
were just a total outcast. But it was only about 6 months
before my family talked to us." Female, Defected Co-Ethnic

"They wouldn't eat with you, they wouldn't ride with you, if

we'd go back to visit to our house. Before there was always
a group of us that got together and played cards and stuff,
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well that all stopped. We were no longer part of that.”
Male, Defected Co-Ethnic

"You get rejected and you really feel bad. You know,
there's some times you really feel bad. You're a total
outcast, and you don't have a whole lot of friends."
Female, Defected Co-Ethnic

"My family never did shun us, but his did. So long as we
were excommunicated, they're not supposed to eat with us and
that kind of thing, where my family did. They really strove
with us, but his family wouldn't. I mean like we'd get
together once a month and we eat cafeteria style, but they
would come and like they'd fix our plates and bring it to us
because we weren't supposed to dip the food out ourselves,
you know. It was more or less to protect themselves."
Female, Defected Co-Ethnic

"We had left in January, so we would have been
excommunicated soon after that. And then by next Christmas,
we had become members already in another church (Mennonite),
so once we were members of the other church, then they
looked at that. So then I remember the ban was lifted, so
that Christmas, we sat down at the table and we were just
like family, and they actually used us well. It was nothing
like most people have to experience. We had it good."
Female, Defected Co-Ethnic

Resolution of Identity: Becoming Openly English

Because Defected Co-Ethnics had experienced Amish
identity as inauthentic, the repudiation of Amish identity
became fairly well resolved upon defection. As evidence,
these subjects reported very low, to non-existent levels of
post-decisional conflict regarding their decision to defect.

Even though these subjects had already adopted English
identity internally for several years, they reported a need
to resolve the public nature of their newly adopted identity
as English. In other words, they had to publicly declare a
new philosophy, to learn to live like the English, and to

deflect the imposition of guilt and shame. Becoming "openly
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English" was accomplished through the adoption of an
alternative religious doctrine, the development of
alternative social networks, and the resolution of guilt and

shame.

Becoming Openly English Through the Resolution of Guilt and
Shame

The explanation for defection given by Post-Baptism
Amish is that those who defect are those who want to lead a
more worldly life, those who are not sufficiently strong to
resist the temptations of the flesh. However, it has been
observed that most Defected Co-Ethnics do not live very much
more in the world than the Amish, as most join an Anabaptist
group that is more liberal by only one or two degrees.

As noted in the opening discussion of this section,
every Defected Co-Ethnic reported awareness of this
construction, as well as awareness that the construction was
false. Further, they reported knowingly and willingly
allowing this construction to stand, and even fostering this
construction, even though as a consequence, they experienced
attempts to impose upon them guilt and shame. They reported
that they were willing to sacrifice their own reputation
within the Amish community, in order to spare the Amish an
even greater sense of rejection. In essence, they willingly

allowed the imposition of a moral career as a deviant.

"I've heard (Amish) people say that they (Defected Co-
Ethnics) leave because they wanted to go party, or they
wanted to-.live in the world, or they wanted to do things a
different way. I got involved in a lot of that, but that's
not why I left. So see, that might just be a cover, it
might be a cover given to be accepted. 1I've never told
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anyone that, though. I never told anyone the real reasons
why I left. I just let them think it was my weakness."
Male, Defected Co-Ethnic

The subjects were adamant in their assertion that they
did not feel ashamed or guilty for having defected. It was
explained that in order to feel ashamed, you must first feel
guilty. And, no Defected Co-Ethnic reported having felt
guilty for having defected. Nor did any subject report
feeling guilty indirectly, as a result of the pain that had
resulted from their defection.

As discussed earlier, however, many of the Inauthentic
Post-Baptism Amish reported having taken baptism precisely
because they would have felt too guilty about the shame
brought upon the family upon defection. Again, locus of
control appeared to be what separated these two groups.
Because the Defected Co-Ethnics appeared to have an
internal, rather than external locus of control, they were
not as likely to take responsibility for, or be acquiescent
to, larger social forces.

In terms of the psychology of the matter, it could be
said that the Defected Co-Ethnics were well adjusted, as
they explained that they were refusing to take
responsibility for a cultural response that they articulated
not having had a role in constructing. As one woman noted,
"They have to take responsibility for the consequences of
their crazy notions about the world. 1I'm not responsible

for what they believe. I did not create those beliefs."
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The Defected Co-Ethnics did report having experienced,
and some reported continuing to experience, various degrees
of "sorrow" over their defection. The sorrow was reported
to have stemmed from knowing that their defection had
brought shame and hurt upon the family, especially their
mothers. As such, the fact that their defection had caused
pain was the only regret the Defected Co-Ethnics reported
having. But again, even though they were saddened by the
response made to their defection, they took no
responsibility in creating that response.

As Goffman would explain, the Defected Co-Ethnics had
simply decided to accept the moral career that had been
imposed upon them (Goffman 1986:40). They were also quite
willing to accept and play the concomitant role. Because of
this, they did not challenge the accusations made by the
Amish that they had defected simply because they wanted to
go worldly. As the previous quote indicates, they simply

allowed the Amish to think it was their weakness.

Resolution Through the Establishment of Social Networks
Among Defected Co-Ethnics and Sympathetic English

The work of Portes and Rumbaut is highly instructive as
a framework through which to view the manner in which social
networks ameliorate what might otherwise be an
excruciatingly difficult and painful plight for the Defected
Co-Ethnics (Portes et al. 1996). Even though their work
concerns the experience of immigrant and refugee

populations, it resonates quite effectively with the
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experience of the Defected Co-Ethnics. For in a sense, the
Defected could be viewed as an immigrant population.

The Amish Directory provided evidence that most
Defected Co-Ethnics locate in close geographic proximity to
their parents after defection, so unlike immigrants or
refugees, they did not experience geographic dislocation.
But, it is important to note that the overarching
commonality between those who defect from the Amish and
immigrant/refugee populations is that they share the
circumstance of having a great deal of social distance to
travel.

As such, it will be demonstrated that those who defect
share with immigrant/refugee populations four circumstances
that social networks function of ameliorate, as identified
by Portes and Rumbaut: 1) loss of contact with home, 2)
culture/exile shock, 3) the experience of engulfing events
that test emotional resilience, and 4) the modification of
identity (Portes et al. 1996: 155-191). It will further be
demonstrated that, as found among most immigrant and refugee
populations, these social networks serve as a buffer against
mental distress (Portes et al. 1996).

It was reported that the loss of social capital was
diminished a great deal by the pre-defection development of
social networks among Defected Co-Ethnics and among

sympathetic English, particularly Mennonites. As discovered
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within earlier research, previously Defected Co-Ethnics
create valuable migratory streams for those considering
defection. These networks function to serve both the

emotional and instrumental needs of the newly defected.

"You have to go out and make new friends. We started going
to church at another church, a Mennonite church, where my
sister went, so we learned to know those people. We kind of
made a new family." Female, Defected Co-Ethnic

These networks were vital in assisting those
considering defection in finding housing, and particularly
in finding employment in English shops. Given the long-held
cultural practice of having the child's income given to the
father, if requested, having an English rather than Amish
employer was vital to assure that a separate economy would
be possible.

Most subjects reported extensive plans that had been
made prior to the actual defection. In almost every case,
these plans were made without the knowledge, support, or

involvement of their parents.

"It was set up for a long time. I started working when I
was 15 or 16 at a local shop, for an Amish guy. Then when I
was 18, I wanted to go to the factory. One of the neighbor
boys down the road worked at a factory, and he knew that I
would like to go, but I had to convince my dad, 'cause I was
still living at home...I probably would have went anyway,
but it was easier 'cause I had my dad's consent, and I was
also at the point where I knew the transition would be
easier. Once I was there (in the factory), once I was
established, and I knew I would have my job, because where I
went, the reason I chose to go there was because I knew that
if I could make it there, be out on my own, I had nothing to
lose. I could make it anywhere." Male, Defected Co-Ethnic

"It was me and another guy (also Pre-Baptism at the time)
that became friends and he had a job and he got to keep his
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money. I was bringing my paycheck home (to his parents).

He had money to buy a car, and we scrounged up enough money
to pay rent for the first month and a deposit. He was only
16 and didn't have a license, but I was 18, so I had a
license, so the combination got us out." Male, Defected Co-
Ethnic

Resolution Through An Alternative Religious Doctrine

Many Defected Co-Ethnics reported having resolved their
identity, as well as their defection, through finding the
"correct way that God wants us to be." Most generally, this
discovery occurred in a Mennonite church. As noted earlier,
Mennonite churches were a vital resource for Defected Co-
Ethnics, and many reported not having made their declaration
until they had chosen a Mennonite church to attend. 1In
addition to providing a social group, a church family,
within which to interact, Mennonite churches offered an
alternative interpretation of scripture and religious

practice.

"The Amish church, as far as your scripture goes, they just
kind of stay at a certain point, and I think someone that's
really searching for the truth is just going to find it's
not there. We found spiritual growth in the Mennonite
church where we go now." Male, Defected Co-Ethnic

"It's just like, well that verse in 1lst John that you can
know that you're saved, they (the Amish) never come across
that scripture, but it's there. We can't ignore it. That's
basically where we came to the conclusion that it was OK
that we left the Amish. We were doing the right thing."
Female, Defected Co-Ethnic

"Since I left the Amish, she (her sister) feels we can't be
as close as we used to be. We don't share in the same
things, and they do things different than we do, in some
ways. They all get together and they have a lovely time,
they really do, I agree, but I say life has to be more than
that. As far as putting up treasures in heaven, it's more
than just getting together and having a good time, and all
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agreeing with each other and feeling the same. They (the
Amish) just don't get it." Female, Defected Co-Ethnic

"The Amish came to be deceived through Satan's deception of
human kind." Male, Defected Co-Ethnic

It was common for subjects to have had their first
exposure to an alternative religious doctrine as Amish
children, while attending Mennonite, summer vacation Bible
schools. As children, they had been invited to these Bible
schools by Defected Co-Ethnic relatives who had become
Mennonites or by Mennonite neighbors. It is important to
note that many Post-Baptism Amish reported having also

attended Mennonite Bible Schools.

"I know as we were growing up as a youth, I'd always felt
that I wanted to go to another church. My aunt, well a lot
of my aunts (all Defected Co-Ethnics) had gone to this
church (Mennonite), and I always looked up to them because
they had taken me there to Bible School, and I just liked
that way of life." Female, Defected Co-Ethnic

Involvement with Mennonite churches provided religious
doctrine regarding salvation that went contrary to that of
the Amish. It was reported that this alternative doctrine
provided a counterargument that helped to alleviate fear of
Hell as a consequence for having violated the commandment to
honor their father and mother by defecting from the Amish.
As such, Mennonite churches were instrumental in the
transition from Amish to English.

However, Mennonite doctrine had not resolved this
question for everyone. Several Defected Co-Ethnics reported
continuing to be uncertain of their eventual fate, even

though they also expressed having no regret over defection.
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"I will never forgive them (the Amish) for telling me that I
would go to Hell if I left. 1I'm (over 50 years old), and
there's not a day goes by that I don't ponder that question.
I'm still not certain. I might go to Hell for it, but I
would make the same decision again today, even if I was
certain that leaving would mean damnation in the here-after.
They knew I was leaving. They knew I wasn't Amish, so why
couldn't they just let me be?" Female, Defected Co-Ethnic
"...worldly was somebody that goes to Hell...didn't make no
difference to me where I was heading, 'cause it didn't make
any sense being Amish." (Defected Co-Ethnic, male)

What then do we conclude about the role of social
networks in the mental health experience of the Defected Co-
Ethnics? Certainly the role of instrumental social support
in reducing the impact of engulfing life events has been
made clear and resonates with the findings of many social
network theorists (Bonacich et al. 1980; Gold 1991; Gottlieb
1981; Portes et al. 1996; Wellman 1981). Additionally, the
role of emotional social support must be emphasized, for its
impact in reducing the extent of culture/exile shock, in
recreating family, and in providing an alternative identity.

But, along with those understandings, Portes and
Rumbaut would direct us to also consider the relevance of
the context of reception and the context of exit in reducing
emotional distress (Portes et al. 1996:168-175). As has
been evidenced, supportive social networks create for the
Amish a highly salugenic context of reception.

Additionally, two aspects of their context of exit help

to explain their reports of a generally positive mental

health experience. First, unlike refugees and some
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immigrant populations, they chose to leave. Second, their
decision to leave was based primarily upon the need to
improve their mental health, rather than based upon economic
motivation or political imperative.

As such, it should not be surprising to find that
defection was a salugenic rather than pathogenic experience.
One of the strongest contributions of this dissertation
research has been to illustrate the point that the social
response made to an individual’s chosen identity, such as
stigmatization, is perhaps not the most important factor to
consider, but whether the identity that is manifest fits
with the identity that is held.

In summation, self-consistency mattered, but as will be
discussed in the chapter that follows, many other factors
contributed to the experience of depression among the Amish.
Additionally, it should be reiterated that the data was of a
qualitative nature, meant to perhaps suggest correlation,
but certainly not causation.

The reader should also be reminded of the point made
early in this chapter that even though most Amish reported
what could be described as a high level of depression, they
did not appear to be unhappy or dissatisfied with their
life. As Rumbaut has found among other groups (Rumbaut
1991), this counter-intuitive finding can be explained as

stemming from a distinction between cognitive appraisals of
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life verses the affective response made to life. 1In other

words, the Amish are satisfied with the more difficult path

that they have chosen. They find significant meaning in

struggle.

213



GAN S

ll\lWIIIHIIWI»MIHMWNWlllH i

3129302048394 1






THESI
ES S MICHIGAN STATE UNIVERSITY LIBRARIES

2 IHINH?INUIIIl\llH!llIH\lNlMIHIllllllll\llimlll\ll

2¢O 1293 02048 3958

LIBRARY
Michigan State
University




PLACE IN RETURN BOX to remove this checkout from your record.
TO AVOID FINES return on or before date due.
MAY BE RECALLED with earlier due date if requested.

DATE DUE

DATE DUE

DATE DUE

AUG 29 Jcfs

1100 c/CIRC/DateDue p65-p.14




AN EXPLORATION OF THE RELATIONSHIP BETWEEN AMISH IDENTITY
AND DEPRESSION AMONG THE OLD ORDER AMISH

VOLUME II
By

Denise Mae Reiling

A DISSERTATION
Submitted to
Michigan State University
in partial fulfillment of the requirements
for the degree of
DOCTOR OF PHILOSOPHY
Department of Sociology

2000



(TLIVRAL ASPECTS

“ra ent ri oo
[PS

~zr2vaite 2

witlzle G
smzrozmcs o F -
P R R .
Miaves Sv vl o
jraviamag A€ ek 2
STLlTLlT . LT
I [
LS00 UTe It
Lo racao g -~
«weS I€s2ar
2 *ra leea
seaeanT LT LT TEer
e ANt Al
leevacglC2 rr
ThRtel A,
ellllINE MNaak o
’;u" Y %
we M08 o .-
S.. T2l
A b N
Yeadl l3a2--
~5 frel gnan
- alllT .
.
2 Bm A .
I RLla2Ta < m
k- KRS S N
-~
L,
“. sl .
vl it .,
Sl Ve W o
Elirain
el e h .
s ey

y
o
(e8]

ry

e R
Ssel, r &
~ o ‘—;'
Jan
“Tlra
RSN
ENIAY -
[SEEX :
Y-
§ rags.
Tla .
~ -~ .
S3va~




CHAPTER 6

CULTURAL ASPECTS OF THE EXPERIENCE OF MENTAL HEALTH AMONG
THE OLD ORDER AMISH

The third objective of this dissertation was to
generate and document understandings of the Amish
experience of mental health. More specifically, the manner
in which social identity scripted the mental health
experience of the 0ld Order Amish was examined, with a
focus on the role of identity in depression.

This research afforded a much-needed opportunity to
examine the interstitial area between micro-level, social
psychological processes and macro-level, structural
positions (Mechanic 1989; Pearlin 1992). 1In other words,
how do Amish people respond to the structural position that
their social identity as Amish places them into? How do
they feel about being who they are? What emotion work do
they engage in to manage their affective response to in-
group domination and in-group stigmatization, for example?
What cognitive machinations become necessary? How do they
reconcile their conflicted identity? Answers to these
questions could be instrumental to understanding the
relationship between ethnic identity and mental health, as
noted by Broman (1996) and Herman (1996), among others.

The selection of depression as the mental health
condition of interest was driven primarily by four factors.
First, depression had been the focus of most of the

previous research regarding mental health among the Amish
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( ==ee Chapter 2 for discussion). Second, a high level of
¢ ©ncern regarding depression had been discovered during
p xevious fieldwork endeavors.

The third selection factor was previous fieldwork
r €ports and observations that were suggestive of the role
o X identity in the generation of depression. During the
—ourse of this dissertation research, reports from English
mental-health professionals supported this line of inquiry,
as it was reported that depression was the number one
clinical diagnosis made. English mental-health
professionals further espoused the belief that Amish-
specific cultural factors were generating high levels of
depressive symptomology.

The fourth and final selection factor was that of a
theoretical framework through which self-discrepancy was
hypothesized as generating depressive states. Although not
apparent when initially developing the theoretical
framework, a conflict between authenticity of Amish
identity and locus of control quickly emerged as an
impo rtant contributory factor to depression, particularly
among Inauthentic Post-Baptism Amish. These findings have
been reported upon more fully in Chapter 5.

Four additional identity-related factors contributing
to depression emerged: cultural dynamics, self-focused
attention, identity-based shame, and shame-induced
SMbjyalence. Each of these factors will be examined within

this Chapter. Discussions of the construction of local
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k mowledge, the cultural response to mental distress, and
t ne sick role within the Amish context will be included, as
w <ll. The displacement of local knowledge, the ascendancy
t. © English medical power, and barriers to help seeking in
t lis context will be dealt with in Chapter 7.
e Relationship Between Identity and Depression
As noted earlier, four identity-related factors
emerged as contributory to depression within the Amish
community under study: cultural dynamics, self-focused
attention, identity-based shame, and shame-induced
ambivalence. The latter two are closely related, and will
be discussed together as an interaction pattern. The role
of self-focused attention will be examined to explain
depression, particularly among Inauthentic Post-Baptism
Amish. Finally, a discussion follows regarding Amish-
specific, cultural dynamics that were identified as

cont ributing to depression in a more general fashion.

The Role of Identity-Based Shame and Shame-Induced
Ambiwalence in Generating Depression

It was reported that, oftentimes, Amish people became
depressed because they were ashamed. This sense of being
ashameqd reportedly was a response to 1) identity-based
Shame, stemming almost exclusively from in-group, rather
than out-group stigmatization, which affected primarily
Pre- and Post-Baptism Amish, and/or 2) shame-induced
ambivalence, which affected primarily Pre-Baptism and

I Naythentic Post-Baptism Amish.
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In this context, it was discovered that identity based
s Jhame was generated primarily by in-group, rather than out-
g ¥oup stigmatization (as discussed more fully in Chapter
= ). Jones et al. has noted that very little is known about
t e affective response to stigma, other than as triggering
= tates of anger and shame (Jones et al. 1984:252-253).
= cheff has also noted the importance, particularly to the
= tudy of ethnic identity, of understanding the role of
anger and shame (Scheff 1994:284). He has further noted
that we currently understand little about these
relationships, and that a more fully developed sociology of
emotions would better address these issues (personal
communication).

Schneider has noted that traditionally, two reactions
by the individual to shame have been recognized within the
literature: fear-flight and anger-aggression (Schneider
1992 :30). Schneider has argued, however, that an important
third response has been neglected, that of MacCurdy's
articulation of the concealment-immobility response:
freezing in place and hoping to not be noticed (Schneider
1992 :30). This latter response describes quite well the
Inauthentic Post-Baptism Amish, whereas the fear-flight
YeSponse is descriptive of Defected Co-Ethnics, and Pre-
Baptism Amish who eventually defect.

Schneider has critiqued the social sciences for not
haVing recognized the positive function of shame, and for

being too focused on expecting to find a diminished self-
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esteem, or other pathologies, among those who experience
being ashamed. Schneider has argued that being ashamed
indicates that the ashamed individual probably has a
positive, rather than a negative evaluation of themselves
and their social group. For Schneider, shame implies that
the individual who is ashamed still cares about themselves,
as well as about the other they have offended, or taken
offense to (Schneider 1992:26-28).

And indeed, during the conduct of this research, it
was evident that all of the subjects cared deeply about the
Amish, regardless of their current condition of Amishness.
Although the subjects reported many negative aspects of
their lived experience, they also expressed great love,
caring, and concern for the Amish.

According to Schneider’s argumentation, being ashamed
is nothing more than aroused consciousness about the self,
which should not necessarily be viewed as a pathological
state (Schneider 1992:24). Lynd has concurred on this
point, stating that, "Shame interrupts any unquestioning,
unaware sense of oneself" (Lynd 1958:20).

An aroused consciousness about the self certainly
describes well the reported response to the culturally
sanctioned deviance that occurred during the pre-baptism,
decision-making period, as reported upon in Chapter 5.
Shame-induced ambivalence was generated by a tension
between feeling ashamed of the positively sanctioned

deviant behavior of the group, while at the same time
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feeling a need to defend the group, and to participate in
these culturally mandated practices. And certainly,
contemplating defection generated shame-induced
ambivalence, for the individual would be considering
rejecting the group that they still loved. As Schneider
has argued, shame induces ambivalence within the

individual, wherein:

"Shame indicates that the self still values the other
(which the individual has offended). This ambivalence is
of the essence of shame. If one stands judged and
inadequate before one's better self, one still possesses
that better self; while shame may separate the self from
the other, it also points to a deeper connection. In
shame, the object one is alienated from, one also still
loves." (Schneider 1992:28).

In support of the preceding argumentation regarding
shame, it was apparent that both the Pre-Baptism Amish and
the Authentic Post-Baptism Amish experienced shame-induced
ambivalence. Inauthentic Post-Baptism Amish experienced
heightened levels of shame-induced ambivalence. This was
so because, albeit internally, they continued to reject
that which they loved. Therefore, it is plausible that
much of the experience of depression had been generated by
shame-induced ambivalence.

Identity-based shame was further generated by in-group
stigmatization, which caused the individual to feel
depressed. In-group stigmatization, as discussed more
fully in Chapter 5, was experienced as a betrayal, which

generated an inability to trust fellow Amish people, and a
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sense of despair that the group could not be trusted. Many
subjects reported having become depressed over their

“disappointment” in other Amish people.

"We were a poor family, so, um, I didn't feel good about
myself, not great, anyhow. That's had a lot to do with it,
too. Other Amish people made it real tough on you, if you
were poor. I never really felt that much remorse of
leaving because of that." Male, Defected Co-Ethnic

"We were poor, more than a lot of the others were
(referring to schoolmates in the Amish school). It's not
fun (subject crying). I still hurt when I talk about it,
and uh, so I never, I mean there was good times, but I
don't remember the good times as much as I remember the bad
times."”" Female, Defected Co-Ethnic

"They (parents) didn't see things my way, and they didn't
do anything to help, or they didn't understand my feelings.
It was just no, you don't do that, and that was it. There
was just no other way. You don't do that, or they make you
feel like you're just burning in sin, or you're going to go
to Hell if you do that, you know? So they tried to scare
you into staying Amish. I always hated them somewhat for
doing that." Female, Defected Co-Ethnic

"There's a (school) reunion coming up. They've had several
of them and I kept saying I'm going to go, but when the day
came, I wouldn't go. And I keep saying I'm going to go
this year, but I don't know. I just don't want to face any
of those boys, 'cause they were so awful." Female,
Defected Co-Ethnic

"I've been having depression like this since I went to
school. There was a lot of people made fun of me. My 8th
grade year was really bad with Amish kids making fun of me.
They'd say it to my face. One day I was walking down the
hall and an Amish girl said, in Dutch, of course, 'Oh you
think you're so particular.' She thought that I thought
that I dressed really nice, and I never felt that way. I
was always the type of person, I always felt everybody else
looked nice, and here this girl was saying I thought I was
so particular, and that I thought I was so nice. That
really hurt. 1It's been troubling me for quite some time.
Female, Pre-Baptism Amish
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The Role of Self-Focused Attention in the Generation of
Depression

It was indeed ironic that cultural prescriptions for
the individual to be other-directed conflicted with the
demands that social control placed on the individual to
engage in a high level of self-focus, self-checking, and
self-monitoring. As noted in the preceding discussion,
hyper-self-focus often resulted in shame-induced
ambivalence about the group and the relationship of the
individual, vis-a-vis the group.

Along with personal deficiencies, excessive self-focus
brought group deficiencies into cognitive recognition, as
well. Most reported that the deluge of both personal and
group deficiencies made the development and maintenance of
a positive self-, as well as group-image difficult, if not
impossible to achieve. Many reported having abandoned the
struggle. The following quote from Pyszczynski et al.
illustrates this circumstance:

“Thus the initial benefit of adopting a negative self-image
is likely to be that it provides relief from the
individual’s increasingly futile attempts to maintain a
positive self-image. It may thus begin to appear to the
individual that accepting a negative view of the self
reflects a parsimonious, honest, and perhaps even noble,

acceptance of the rather painful reality of his or her lot
in life” (Pyszczynski et al. 1987:317).
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This statement by Pyszczynski et al. describes well
the experience of the Amish. Because social expectations
of the Amish, as individuals, as well as the group, were
felt to be unrealistically high, many were unable to view
themselves, or their group, in a positive fashion, for any
sustained period of time. Additionally, Amish people have
been heavily socialized to be humble, to not “think big”
about themselves, nor to be proud, nor boastful about their
accomplishments or characteristics. As a consequence, the
perception was reported that, when they began to feel good
about themselves, or their group, someone was always ready
to take them down. Given these circumstances, many
reported that feeling positive had been difficult to
achieve.

In essence, these expressions can be understood to be
an articulation of the masochistic response that some had
made to in-group domination (as discussed more fully in
Chapter 5). Even though the individual may have felt
powerless to escape in-group domination or control the
negative events in their life, they at least could control
their affective response to that domination. For many,
feeling negative was more beneficial than continually being

thwarted in their attempts to feel positive.
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Certainly, this reaction pattern contributed to
understanding the power and function of the conflict
between social identity and held verses expressed locus of
control in this setting. Based upon the relationship that
emerged between social identity and locus of control, we
could predict that, if the locus of control conflicted with
the adopted social identity, self-discrepancy would result.
And certainly, previous support has been found for the
relationship between self-discrepancy and depression (Janis
et al. 1977).

When applied to the Amish context, this theoretical
point was well illustrated by the case of the Inauthentic
Post-Baptism Amish. Those within this group were more
likely to have a higher internal locus of control than
external, which led them to feel that they could control
their destiny, at least to some degree. When those
attempts continually were thwarted, self-discrepancy and
depression would follow.

However, as noted in Chapter 5, becoming politicized
about their identity and in-group domination afforded some
Inauthentic Post-Baptism Amish a buffer against a very high
level of depression, as they were not as likely to

experience such a high level of self-discrepancy. Nor were
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they as likely to internalize their failures to direct
their own lives.

Obviously, of greatest concern were those who had not
been able to construct this analysis. These individuals
were more likely to have internalized their failures, and
to perceive their failures as a loss. This circumstance is
of concern, because, as many have noted, depression can be
predicted when an individual experiences loss, continues to
fixate on the loss, and what they perceive to be their role
in creating the loss (Fenigstein et al. 1984). And,
similar to what has been noted within other populations
(Abramson et al. 1978; Beck 1967; Freud 1953), Inauthentic
Post-Baptism Amish depressives tended to blame themselves
for their condition of being depressed. This self-blame
contributed to the creation of a self-perpetuating cycle of
negative attributions about the self, as well as about the
group.

As noted early by theorists such as Beck (1967) and
Duval and Wicklund (Duval et al. 1972), regarding the
effects of self-focused attention, cognitive factors, such
as failed expectations, negative attributions, and a
negative self-concept, etc., were often involved in the
generation of depression. And certainly, these cognitive

factors played a large role in the generation of depression
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among the Amish under study. Five cultural dynamics that
have a strong cognitive dimension were identified as
important factors in the generation of depression. Each of
these cultural dynamics will be illustrated in the
following discussion: 1) the practice of social control; 2)
surveillance; 3) gossip; 4) the suppression of negative
emotional states; and 5) the suppression of creative or
otherwise worldly thought.

The Role of Cultural Dynamics in the Generation of
Depression

"In one word, every positive that you can find you can also
find the downside to it. For every up, there's down.
There's no doubt about it. They put on a pretense that all
things are well. They dare not let people know that they
are hurting, suffering. If your barn burns down, you
cannot hide that, but if you're depressed and can't see the
light at the end of the tunnel, they dare not let that out.
The very things that make the community strong also make it
weak." Mennonite Liaison

It is indeed a paradox that empirical research
regarding Amish mental health or issues surrounding Amish
identity is sparse, for academics have constructed the
Amish as an ideal group to study (Floersch et al.
1997:137), as noted in Chapter 2. It has been assumed that
the Amish are a homogeneous group, within which little
social change has occurred. As such, it has been assumed
that many socio-cultural variables that have been theorized
as affecting the experience of mental health have

demonstrated little variance within this group, such as
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income, education level, family size, religion, marital
status, urban/rural residence, etc. (Cockerham 1992).

Additionally, cultural prescriptions have been
constructed that strongly mandate non-assimilation with,
and isolation from, the out-group. As such, it has been
assumed that these social processes, which have been
identified to be problematic within mental-health and
identity research (LaFromboise et al. 1993; Neff et al.
1993; Schwab et al. 1978), have been held relatively
constant among the Amish.

As discussed more fully in Chapter 2, given the
theoretical propositions regarding the salugenic aspects of
Gemeinschaft verses Gesellschaft societies, it would be
reasonable to propose that the study of Amish populations
would provide an opportunity to study a mentally healthy
society. However, in juxtaposition, both Brewer and Simmel
hypothesized that the individual would experience distress
if individuality has been too greatly consumed by the group
(Brewer 1991:475; Levine 1971:333).

With those two competing theoretical orientations in
mind, design of this research was inclusive of the intent
to discover both salugenic and pathogenic aspects of the
Amish cultural experience. However, before beginning that
exploration, it is imperative to sufficiently contextually
ground their voice.

Overwhelmingly, during the conduct of this research,

the voice was more negative than positive, even though many
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attempts were made to discover the salugenic. The greater
emphasis on the expression of the negative, however, could
have been an artifact of the conduct of research within
this particular context. In other words, it must be
considered that the strong in-group suppression of the
negative that the Amish encountered may have found release
through participation in this research.

As evidence, many subjects expressed appreciation for
the opportunity to discuss the negative aspects of their
lived experience, and to do so with an outsider who had
been sanctioned by their Bishop. Many of the subjects
further expressed appreciating the fact that the research
was being conducted, so that problems within the Amish
community could be exposed. It was the hope of many that
the disclosures brought forward by an outsider would
instigate in-group discussion of what they did not feel
they could expose themselves.

Therefore, it is plausible that the subjects’
diminished identification and discussion of the salugenic
aspects of their cultural practices was due to the
following reasons: 1) their belief that salugenic aspects
were already sufficiently well known by the English; and 2)
their belief that what was salugenic did not pose a threat
to them. Given the instrumental orientation of the Amish,
it is plausible that they felt the time would be more
productively spent engaging in discussion of what they felt

to be in need of a remedy, rather than praise.
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These comments are not meant to diminish the strength
or direction of the voices, or to call their legitimacy
into question. For indeed, regardless of the explanation
for the strong, negative voice that was given, it was
indeed strong and more negative than would have been
expected, and should not be discounted. However, an
attempt should be made to contextually ground the voices as
fully as possible, in order to ascertain a more enlightened
understanding.

With this caveat in mind, five cultural dynamics that
were identified as important factors in the generation of
depression will be presented. Each of these cultural
dynamics will be illustrated in the following discussion:
1) the practice of social control; 2) surveillance; 3)
gossip; 4) the suppression of negative emotional states;
and 5) the suppression of creative or otherwise worldly
thought.

The Practice of Social Control

"Sometimes I just can't stand always being told what to do
and how to do it, and feeling like everyone's watching

every little thing I do, then they make rude remarks about
what I do. I get real depressed about that. Some days, I
would just like to run away." Female, Post-Baptism Amish

Being a collectivist culture, obedience and conformity
to in-group norms have been emphasized among the Amish far
more than creativity, competition, or individual
achievement. To maintain the strict norms that had been

constructed during the original Anabaptist movement a
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system of vigilant social control was established by the
early Amish (Nolt 1992:17). Vigilance continues to be a
large part of Amish social life.

Obedience and conformity continues to be managed
through the relational and associative nature of their
culture. Surveillance and gossip remain the primary
instruments of social control. These instruments continue
to be employed, despite the fact that many Amish report
having suffered greatly from the compliance to rigid norms
that is demanded and the constant surveillance needed to
enforce the norms. The extraordinarily high level of
social control that Amish culture demands, and the measures
taken to enforce that control, were discovered to be the
primary cultural factors in generating depression.

The Amish reported that they experienced little
personal freedom or expression. For example, one woman
shared that she had secretly sewn a patchwork dress from
quilt-making scraps, so that she could experience wearing a
patterned, rather than a solid color dress. She destroyed
the dress after she had tried it on, however, rather than
risk having her desire to be different discovered.

Given the fact that the Amish constitute a
collectivist culture, and that individuals socialized
within collectivist cultures generally exhibit an external
locus of control (Hamid 1994), the finding that many Amish
suffered under the implementation of social control was

counter-intuitive. One would expect an individual holding
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an external locus of control to find comfort, safety, and a
sense of well being from the predictability that resulted
from strict social control (Hamid 1994).

To explain this counter-intuitive finding, an argument
could be made that there was a discrepancy between an
individual’s held locus of control and the locus of control
that has been prescribed for the individual’s social group
to display. Evidence was found to support this
argumentation. For certainly, those expressing the highest
levels of angst were those personally experiencing a locus
of control that was more internal than external. For
example, the Defected Co-Ethnics, prior to defection, and
the Inauthentic Pre- and Post-Baptism Amish, as noted
earlier.

This argumentation contributes to the understanding of
the subjects’ reports of having "always known" their
identity, intrinsically, from a very early age. These
findings suggested that the location of locus of control
had developed outside of cultural influence to a greater
degree than previously thought or that would have been
predicted. What remains unexplained was, why?

When making application of Brewer’s model of optimal
distinctiveness (Brewer 1991), a possible explanation
emerges. It could be speculated that the expression of an
individual’s internal locus of control had been augmented
as a function of the strength of the social control exerted

against group members. In other words, social control
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could have so overwhelmed the individual’s sense of self
that the assertion of an artificially inflated internal
locus of control was necessary to bring balance to the
individual’s sense of self, in an attempt to escape the
total engulfing of personal identity by the social.

As such, even though, theoretically, we would expect
to see consistency between an individual’s locus of control
and the locus of control prescribed by their social group,
particularly given the apparently early nature of its
development, evidence was not found in this context to
support this conjecture (see Chapter 5 for a more fully
discussion).

Consequently, most subjects reported that they found
managing the social control employed in this context to be
difficult. Further discussion follows regarding the
instruments of social control that were reported to be the
most grievous: surveillance, gossip, suppression of
negative emotional states, and the suppression of creative
or otherwise worldly thought.

Surveillance as an Instrument of Social Control

"There's one big problem amongst a lot of folks, being
worried about what someone else might say, because of what
you did or didn't do. My dad had that problem until the
day he died. He was afraid someone might say something
about him. He knew they were always watching. Everybody's
always watching, just waiting to catch you doing something
wrong. That about drove him nuts. Made him real depressed
and anxious." Male, Post-Baptism Amish

"My aunt was sick, she was mental. She was one of our
favorite aunts, always helpful, just loved kids. She had
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mental problems, and just out of the blue she did this
terrible thing. We always thought that if she'd left the
Amish, she never would have gotten so far down. We
wondered if she'd been harboring these feelings all those
years, and being Amish was hard on her. She just couldn't
stand people always watching her. She was called a
schizophrenic. She's on medication now. But I don't think
it was all in her head like they say. People were always
watching her. Someone’s always watching." Male, Post-
Baptism Amish

Surveillance, of course, makes social control
possible. The Amish articulate understanding the function
of surveillance, and they agree that social control is
vital to group cohesion and cultural maintenance. Despite
these understandings, however, they reported that managing
the pressure of constant surveillance was extraordinarily
difficult. As illustration of the pressure, many subjects
responded with surprise to learn that paranoia was
considered to be an abnormal thought pattern.

On this point, as well as many others, the case of the
Amish resonates quite strongly with that of the Mehinaku, a
Brazilian Indian tribe, as discovered by Gregor (Gregor
1977). It is important to note the Mehinaku along with the
Amish, for their experience adds another example of the
fact that even societies considered to be “simple” or less
developed struggle with issues of authenticity, and the
delicate balance between social and personal identity.
These same struggles were noted earlier, as well, in the
case of Cohen’s Whalsay (Cohen 1987).

Gregor found that privacy among the Mehinaku was

primarily only symbolic (Gregor 1977:91-107), and certainly
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this was found to be true among the Amish, as well, even
within the home. The use of curtains within the Amish home
illustrates this notion. Most Amish homes do not have
curtains at any window, but within those few that do, the
curtains are primarily symbolic, rather than functional,
for they are rarely, if ever drawn closed.

Having windows without curtains is, in and of itself,
highly symbolic of the prescription to have all of social
life open for discovery and scrutiny. Being observable at
all times functions to keep the Amish on front stage and
immensely self-aware. Even if no one is peering in at the
moment, the possibility remains that someone might appear.
As such, the imagined other at the window is a very
powerful agent of social control. The imagined other can
also be understood as evidence of Cohen’s idea of
“consciousness of community,” wherein the symbols used in
create community as a mental construct function to
accomplish boundary maintenance (Cohen 1992:13).

Another example of symbolic privacy among the Amish
became apparent during the conduct of the interviews.
Again, as Gregor found among the Mehinaku (Gregor 1977:89),
there was little background noise within an Amish home.
Every word, every motion could be detected. Having a
literally private conversation was not possible. To manage
the stress of this circumstance, the Amish have constructed

rules for symbolically private conversations.
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For example, it was not uncommon for children to be
sent into an adjoining room, with the admonition to not
listen to the discussion, even though it clearly could be
heard throughout the house. One girl had been set to
ironing at the end of the large kitchen where the interview
was being conducted, but was told that the matter was
private. This pronouncement was sufficiently strong to
cause her to stand a few feet away and ask permission to
enter that space when she needed to access the stove to
reheat her iron, as if separated by an invisible door. 1In
every case, the adults would make no attempt to lower their
voices. Everyone was expected to be complicit in the
charade.

Obviously one explanation for why privacy was
primarily symbolic within an Amish household was the large
family size. Despite the fact that the homes tend to be
large, the rooms are quickly filled. The quiet nature of
an Amish home, absent noise made by appliances, television,
radio, telephone chatter, etc., was a contributing factor,
as well.

A more critical understanding to emerge for why
privacy was primarily symbolic was that requesting privacy
would have been a deviant act within this collectivist
culture, for primarily two reasons. First, achieving
privacy would have entailed monopolizing social space, an
act that would have violated the principle of group

primacy. Second, requesting privacy would have violated
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the cultural prescription to be a social, rather than
solitary being.

But, more important to consider than these physical
factors, is the fact that the social control demanded by
the group extended into the household. Appropriate family
socialization into group life required that the behavior,
thoughts, and feelings of family members be observable, so
that deviant behavior could be corrected. 2And, too, family
socialization properly prepared children to engage in
culturally prescribed surveillance of group members outside
the home, and to be aware that they would be objects of
surveillance, as well.

Consequently, a common report was that, even when
alone in an Amish home, it was not uncommon for even an
outsider to feel as though they were being observed, and
that the silence could be truly unsettling. 1In particular,
the curtain-less windows contributed to a feeling of being
overly visible, of having no place to hide.

This sense of feeling constantly under observation
possibly stemmed from an appropriate and rational awareness
that they were extraordinarily socially controlled, that
the parameters of acceptable behavior were very clearly
defined, and that the punishment could be serious and
painful. These conditions appeared sufficient to cause an
imagined other to emerge, and the imagined punishment

became sufficient to generate conformity.
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The pressure to conform to both a real and imagined
other generated some level of anxiety, frustration, and
depression among all subjects. In this context, the extent
and severity of these conditions appeared to be a function
of locus of control. Clearly those with a high level of
internal locus of control found the social control
particularly grievous.

The Defected Co-Ethnics, for example, reported that,
prior to defection, managing their affective response to
social control had been extremely difficult. Hence, they
reported having been quite depressed during this pre-
defection period. Of greatest concern, however, were those
Inauthentic Post-Baptism Amish whose locus of control had
been more highly internal than external. These Inauthentic
Post-Baptism Amish reported the highest levels of
depression, and episodes of the longest duration and
severity.

Gossip as an Instrument of Social Control

"This is a culture that has made a fine art out of gossip."”
Mennonite Lay Counselor

"I don't feel good about the gossip. We don't socialize as
much as some. We don't go away as much as some people do,
in the evenings. But then sometimes my sisters will come
and tell me what is being said. It can be very
discouraging to a person, to even hear what is being said
about you, knowing there are bad things said about you,
just because you don't run around and be social as much as
some." Female, Post-Baptism Amish

Pressure to conform to the real and imagined other

appeared to be sufficient to generate the experience of
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paranoia among some within this latter group. They argued
that surveillance and the subsequent gossip were intended
to be harmful, that others truly were out to get them.
However, as noted earlier, those articulating this
sentiment did not believe that their paranoia was
irrational, or constituted an abnormal thought pattern.
Gregor found the same understanding among the Mehinaku, who
also recognized gossip as a communication form designed to
bring harm, rather than convey useful information about
others (Gregor 1977:84-86).

As has been noted throughout, as an associational
culture, the Amish relied heavily on information of the
other. The cultural importance of sharing information was
understood and highly accepted. Most also expressed
Gluckman’s interpretation of the functions of gossip as
both to sanction deviant behavior as well as to set and
make evident the boundaries for behavior (Gluckman 1963).
They expressed that, at times, gossip could be effective

W

when used to “...gently pull someone back into the right
way to be.” However, the Amish, as with the Mehinaku
(Gregor 1977:84-86) made a distinction between sharing news

and spreading malicious or ill-intended gossip, which they

felt to be highly destructive.

"I think gossip is telling negative things, not just
sharing news. Sharing news can help people, but gossip is
like adding, repeating stuff that you're not sure is true.
Talk that hurts." Female, Post-Baptism Amish
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"It's like, if the pail is full, you'd better stop. So
don't tell more than you need to to get the news across."”
Male, Post-Baptism Amish

"I think the people that I see that try hard to not have it
bad, they're not gossiped about as bad, as long as they try
to go by the rules." Male, Post-Baptism Amish

"I would say it's (the gossip) their own fault. I think
sometimes there is a family that is a little bit different,
and they try to work themselves up to the right level, but
it just doesn't quite work." Female, Post-Baptism Amish

"If somebody is telling something that you know is a little
false, just let it go. Don't try to tell the other people
how it is. So many people will not even hear you, and the
others will think you deserved it, so you've gotta give it
time to bring it out. People will respect you more that
way than if you try to tell people it's not true, 'cause
you get in deeper as you do that." Male, Post-Baptism
Amish

"I try to be friendly, try to smile, try to be honest, and
to carry a conversation if you can. Hardly anybody's going
to look down on you if you can do those things. I think
you can make a phrase that can hurt you more than any daily
routine can hurt you, or dress can hurt. Some phrase can
ruin you more than anything else." Male, Post-Baptism
Amish

And indeed, it was reported that, although functional,
gossip was also highly destructive. Gregor found the same
among the Mehinaku, documenting that individuals had been
forced to leave the group when they could no longer
withstand the injury (Gregor 1977:86). Among the Amish,
gossip was given as a leading contributory factor in
generating depression among all subjects.

Several reported their depression because of gossip to
have been sufficiently high to cause them to have felt

suicidal. Several others reported this condition to have
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been true for family members. These subjects reported that
they had gone through periods of becoming avoidant and
socially withdrawn, in an attempt to escape becoming
targeted for gossip. This isolation further deepened their
depression, and, they were targeted for further gossip.

Gossip was also listed as a leading barrier to mental-
health help seeking. Fear of gossip functioned to silence
those experiencing mental distress, particularly

depression, as will be discussed more fully below.

The Suppression of Negative Emotional States as an
Instrument of Social Control

"I'm not concerned anymore that I'm going to be mentally
ill (like certain family members), but there was a time
when I was afraid that I might take my own life. At home,
there was a building with a rope hanging down, and it was
in my mind that rope was hanging there to take my life.
Why didn't I go take that rope away and burn it? But I
couldn't. I got spanked by my dad once for not filling a
bucket of water all the way up, with a chain that was
hanging up, kind of like that rope. It didn't hurt as much
as it scared me. Because I got spanked with a chain, I was
afraid I'd use the rope to take my life. And like the
clock in the nighttime that struck the full hours and the
half hours, and why didn't I tell mom and dad to shut that
off? But I didn't dare, and I didn't talk to anybody.
Just like I said, communication wasn't there. What dad
said, that's the way it was going to be. I couldn't
express myself. If you expressed yourself and it wasn't
the way dad felt it was, you were pretty close to maybe
getting a whipping, and that was what made me afraid to
express myself about what was in my head." Male, Post-
Baptism Amish

The suppression of negative emotional states was
described as the most destructive instrument of social

control employed by the Amish. The collectivist need to
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maintain in-group harmony through consensus and face-saving
depended upon the successful suppression of these negative
states. Consensus regarding the need to promote only
positive components of their stereotype functioned to
maintain harmony, as well. And certainly, personal
stoicism had been constructed as one of the more positive
elements, which the expression of negative emotions would
violate.

The suppression of acknowledgement or discussion of
depression was a powerful example of the need to promote
in-group harmony. Amish subjects reported, and it was
observed that experiencing depression and making depression
a public matter was viewed by most in-group members as
betrayal of the group. For if the Amish were living as God
intended, then why would any Amish person experience
depression rather than joyful living?

Based upon this belief, the primary cultural
explanation given for depression was not being right with
God, as will be discussed more fully in a later section.
The subsequent stigma surrounding depression functioned to
quite effectively silence those suffering from depression,
even to the point of suppressing expression of high levels
of suicidal ideation.

The stoic management of grief, and bearing one’s
burden without complaint were further examples of
suppression of negative emotional states. Loss or tragedy

was attributed to God's plan. As such, to complain about
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one’s burden or to grieve excessively was viewed as being
resistant to God’s will. Additionally, grief and complaint
rather than stoicism were viewed as indicative of concern
for the self and of self-pity, both of which presented a

threat to the collectivist culture.

"We've been taking care of (a disabled family member) for
all these years, and we're depressed as we go. But we
still accept that God gave us our hands to help and he done
it for a reason, you know. And we've accepted it. But
still, I always kind of in the back of my mind, I always
feel we're very depressed, but we don't want to show it,
'cause so many people have helped us. We try to go on with
life like nothing happened. To say that we're depressed
would make us seem ungrateful for the help that we've been
given. We have no right to be sad. This is what God had
in mind for us, so we must bear our burden with gladness,
not sadness." Male, Post-Baptism Amish

"Well, uh, I know I was kind of in my own world at the time
(of his worst depressive episode). My sister died, and we
were real close. I just sat around more and just thought
about it. I finally, I came to believe that I had to get
out with other people. The world was going to go on. I
didn't really talk to anyone about my sister, except to my
wife. She's about the only one I could let on to, about
these negative things, this sadness." Male, Post-Baptism
Amish

One man recounted the depression he experienced after
the death of a family member, wherein he did not feel as
though he had any role through which he could express his
feelings, or even discuss the event. He compared his
plight to that of a minister in his church that frequently
referred to losses within his family. He saw the

minister’s expressions of grief as appropriate, however,
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given that the expression fell within the role of the
minister.

In the case of a Bishop or minister, discussion of the
grief event was instrumental. The grief event could be
used as an object lesson, through which the Amish could be
reminded of the uncertainty of their eventual fate and the
need to draw close to God. Therefore, the minister's
discussion of his grief and resultant depression was
instrumental, as well as appropriate given his role,
whereas the subject making the report had no role thLough
which discussion of his emotions would be instrumental, and

therefore culturally appropriate.

"I thought, well, he could be up there and tell the people,
but I don't have that chance. I wouldn't make a good
preacher, but I thought, well, he's got it nice where he
can unload, where he can get it out. He's got himself a
place where it's OK to do that." Male, Post-Baptism Amish

An indeed, observation among the Amish supported the
finding that it was more appropriate for the Amish to
express emotions as a collective instead of as an
individual. Collective grief was frequently expressed
during church services, where it was not uncommon to
witness many weeping openly for the loss of others. The
recounting of tragic events, even those that occurred
within other settlements, and to families unknown to them,
was a popular social activity, as well.

Because they had been heavily socialized to accept

tragedy as God's will for the individual, hearing of the
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sad events that occurred to others was reportedly a
cathartic experience. For an emotional release on behalf
of another had been constructed as appropriate, as the
sadness was then a demonstration of empathy, rather than
self-pity, of caring for the other, rather than caring

about the self.

The Suppression of "Worldly" Thought as an Instrument of
Social Control

It was apparent that, within an Amish home, a tension
developed between the introspection evoked by the silence
of an Amish home and the need to suppress creative or
otherwise "worldly" thought. Silence as a cultural
practice prohibited expression of the inner self, while at
the same time the silence of an Amish home evoked the
experience of the inner self. The result was that the
individual was forced to express their thoughts only within
their own mind, as the culture provided no outlet for
creative or otherwise worldly thought, or even thought
about the self. And, due to the suppression of negative
emotional states, there often was no outlet for negative,
inner thoughts, the ones that most “bother the mind.”

The Amish reported that their culture provided them
with an enormous amount of time for quiet contemplation,
but a common response was that sometimes, as suggested
above, the silence bothered the mind. Few diversions for
the mind were available. Because talk was minimal and

generally did not extend beyond a limited range of
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instrumental, and, of course, non-worldly topics, little
conversation occurred. And certainly, creative or
cognitively stimulating talk was minimal.

Reading was an acceptable cognitive activity, but the
range of approved material was quite limited, and generally
restricted to that of religious content or instruction.
Critical analysis of acceptable reading material was
limited, as well; the Bible, for example, was approved
reading material, but the analysis of that reading was
restricted to the interpretation given by the ministers and
the Bishop.

Television or radio was not allowed as a distraction,
of course, and even working jigsaw puzzles was considered
by most to be a frivolous waste of time. As such, few
cognitive challenges were available, other than how to
survive the silence. Many Amish explained that the lack of
alternatives available for cognitive stimulation was
managed through a high level of physical activity and
socializing with other families.

Obviously the Amish found some opportunity for
personal expression in their work and their crafts, such as
designing a flower garden, woodworking, or even developing
a distinctive way of frosting a cake or cutting a pie top.
But again, the range of creativity allowed was limited,
and, it was reported that these tasks often did not satisfy
the mind entirely, for “there’s only so much you can do

with a garden.” For example, one woman reported that she
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worked intricate crochet or quilt patterns to give her mind
relief, but she added that doing so offered only a
distraction, not satisfaction.

Numerous accounts were received from subjects within
each of the three conditions of Amishness of the experience
of being denied creative or otherwise worldly thought. The
cultural mandate to withdraw from formal education at age
16 frequently was given as an example of what one man
described as “mind control.”

Many of the subjects reported that the suppression of
creative thought extended outside of the classroom,
however, as they felt obliged to not think worldly thoughts
even privately. One man reported that, as a child, he had
felt compelled to hide in the field in order to think
freely, even though he knew that he would be punished
severely for the resultant absence and neglect of his
chores. One woman reported that she had allowed herself to
think only while in the English school building, and upon
reaching the age of mandatory withdrawal from school, she

forced herself to stop thinking altogether.

Local Knowledge Regarding Mental Distress: Constructions,
Symptoms, and Care

It was reported that historically, most Amish people
have not sought outside treatment for their mental
distress. This circumstance remains true yet today. It
was reported that English treatment or institutionalization

had been sought for only the most extreme cases, and then
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generally only after the behavior of the distressed person
had come to the attention of outside, formal agents. A
violent, schizophrenic episode was the most common example
given of the need to involve outside agents.

As such, absent the intrusion of outside influence,
local knowledge had developed, which remained quite
strongly in force. This local knowledge had been based
upon a strong collective conscious, the strength and
intensity of which would approach an almost ideal type of
mechanical solidarity.

In her study of one French community’s experiment with
placing the mentally ill within lay foster homes, rather
than institutions, Jodelet found that the host families’
approach to the mentally ill was one of "understanding
without knowledge" (Jodelet 1989:149). The same
circumstance was found to be true in the Amish context,
wherein the community response had been largely constructed
upon local knowledge, rather than through formal education
or outside influence.

The Amish had not constructed a definition of mental
illness, per se, except as in juxtaposition to mental
health. The Amish assumed that mental health should be
expected when the individual was in a state of "rightness
with God." It was reported that this assumption stemmed
from the construction of Amish culture as Utopian, or at
least as the foundation of the most salugenic manner in

which to live.
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Even though the Amish had constructed mental health as
the norm, mental illness was not an unexpected state. For
their Social Darwinist perspective would predict that some
Amish would have difficulty achieving the ideal state, as
not all were deemed equally fit to be Amish. And
certainly, the Amish would find much merit in Durkheim’s
assertion of deviance as functional to the maintenance and
strengthening of the collective conscious. The
manifestation of mental illness afforded the Amish an
opportunity to continually assess and reconsider their
construction of norms, as well as an opportunity to
illustrate the consequences of deviance.

Given their self-imposed social segregation and in-
group reliance, the Amish had constructed definitions of,
and responses to mental illness in relative isolation from
out-group influence. These local-knowledge-based
constructions and responses remain dominant, despite recent
encroachments upon their local knowledge by the out-group.
Consequently, a relatively low level of medicalization of
mental distress as deviance had occurred, and bio-medical
definitions had not been widely accepted, except for
schizophrenia, as will be discussed more fully below.

The Amish were aware of the subjective and culturally
relative nature of mental illness constructions, as most
Amish subjects reported not knowing, or being uncertain of
what constituted an English conceptualization of mental

illness. Several subjects reported that they had been
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intrigued by the research question, and had agreed to
participate because they had been curious to discover the
meaning of mental illness “as the English know it.” Some
of the subjects were well acquainted with English
definitions and understandings, however, through previous
encounters with English institutions and formal agents.

Although contact with the English had been relatively
minimal, the research revealed that the Amish had
constructed primarily three categories of mental distress,
to which they had applied labels that had been learned
through contact with English mental-health professionals,
but primarily through their contact with English
physicians: depression, schizophrenia, and the nervous
breakdown. A fourth, new category, border-line-personality
disorder, had recently emerged through contact with the
English, upon their involvement with one high profile case.
These social constructions regarding etiology and
culturally specific symptomoloy, as well as the care of the
afflicted will be discussed more fully below.

As an overarching finding, the primary construction of
the etiology of mental illness, regardless of the category,
was personal, spiritual failing, of not being right with
God. This construction can be understood as reflective of
their collectivist culture, in that, the Amish projected
and articulated an external locus of control (although not
necessarily held by most of the Inauthentic Post-Baptism

Amish, as previously noted). As such, an extremely
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important component of their collective conscious was that
their lives were under the direction of an external agent,
their God.

A primary tenet of their theology was that God would
provide and direct all, even their mental health. The
construction of mental health as a spiritual matter was a
consequence of their articulated external locus of control;
therefore, those experiencing mental distress were
constructed as a threat, because it was believed that they
had become separated from God. Those experiencing mental
distress thereby violated the Amish collective conscious,
and they were accordingly sanctioned, albeit silently and
without direct notice.

If all of life is indeed a stage upon which even angst
becomes acted out, within the Amish context, angst is
performed as a pantomime. The mentally distressed gives a
solo performance, while those around the solo performer
become the narrative chorus, or as Goffman would have
noted, the “performance team” that becomes complicit in the
acting out of mental distress (Goffman 1959:79). Stage
direction of the solo performer comes to be managed through
stigmatization and gossip. The consequences of this
circumstance will be discussed more fully below, along with
a discussion of each category of mental distress, in terms
of constructions of etiology, symptomology, care of the
afflicted, and construction of the sick role made available

to the Amish.
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The Case of Depression

"Someone that doesn't talk about their depression, I could
see how that could lead to suicide. They just keep
everything inside of themselves. They don't see any other
way out. I've thought about it already, but I know that
would never be right, to do that, but I truly think that
people who commit suicide are not in their right mind at
the time. And I just hope I never get to that point, where
I get out of my right mind for too long. What scares me is
you probably wouldn't realize you're not in your right
mind, that your depression has taken you out of your right
mind, and if you're not talking to anyone, they can't tell
you that you're not in your right mind." Female, Post-
Baptism Amish

No age or gender differences were reported in the
distribution of depression, nor were the symptoms reported
to be very different. 1In both cases, it was reported that
the depressed individual becomes gradually quieter and
socially withdrawn, and may become quite emotionally upset
for no apparent reason. Given the collectivist nature of
this group, becoming social withdrawn was the symptom that

drew the greatest concern and notice.

"I think you would have to get to know a person before
you'd know if they was depressed, 'cause most Amish people
are quiet, so it can be hard to know whether their being
quiet because they're depressed, or just because they're
Amish." Male, Post-Baptism Amish

"If an Amish person were depressed, they would have their
eyes averted to the ground, certainly, that makes it
difficult, because especially for a female, it's expected.
There are so many cultural issues that make it difficult to
detect depression. By the time I get with them, they've
reached serious proportions, so it's hard for me to
generalize about what I would associate with a depressed
Amish person. 1It's not as easy as it might be in the
world. They might be dragging or sleeping a lot, but you
know with the Amish work ethic, they generally just work
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all the harder when they're depressed." Mennonite Lay
Counselor

"When I'm depressed, I'll think I can't concentrate and
maybe not relaxed. Every now and then, I get that feeling.
I'm uptight, and I can't talk the way I would like to.

Then I really get uptight." Male, Post-Baptism Amish

"When I can't concentrate, that's when I know I'm going
down. It sounds kind of silly to say this, but it's been
20 some years ago since I left home, but then that comes
back to where things weren't right at h<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>