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ABSTRACT yT'f>-

Victor TUFner (1969) has argued that millenarians 
~ 

initially disregard aIl social structures in favor of wholly 

egalitarian social relations or communitas. However, he has 

also argued that such perfect one dimensional social states 

do not last for long as the millenarians, themselves, soon 
\ 

recognize the necessity of social organization to the achieve

ment of commonplace, day-to-day tasks. This movement away 

from cornrnunitas in the direction of increasing structure is 

called "structural differentiation". The Market Street Jesus 

People Community, a iouth-oriented Pentecostal group in Montreal, 

Quebec~ was chosen as a place where one might test for the pres-

ence of structural differentiation by employing social network 
\ .... 

analysis. The study reveals that communitas states are char

acterized by social networks which approach "totality" and high 

"densi ty" but which quickly becomeo complex, partial and minimal-
1 

ly dense as structural differentiation sets in. By analyzing 
o 

the actual social network history.of the Market Street'Community, 

the course of structural differentiation is charted • 
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ABSTRAIT 

Victor Turner ~roposa en 1969 que les croyants 

millénaires ne reconnâiss~nt aucune structure sociale, aux 

fins des relations social s enti~rement égalitaires, c~nd~tion 

qu'il dénomma communitas. Néanmoins, Turner précisa aussi que 

de tels états socials parf itement uni-dimensionnels ne durent 
.{ 

pas lonetemps, vu que les c'royants millénaires, eux-mêmes, 
1 

viennent tantôt à reconnaître le besoin de l'organisation sociale 

pou\ me~er h bien les besognes quelconques et quotidiennes. Cette 

évolution du communitas vers une structute sociale accrue peut 
/\ 1'1' / ,-
et~e,.appelee une "differenciation sociale". Une communaute 

pe'ntec8te des jeunes montr~alais, "The IV:arket Street JesuS 

People Community" , fut choisi comme lieu pour essaye;'~ vérifier 

'la présence d'un processus de différenciation sociale, à travers 
" • A". • 

u~e analyse d~s reseaux-soclals. L'enquete revelle que les 

états du communitas se caracterisent de réseaux-socials qui 
. / / 

approchent "totallte" et "haut densite", mais qui de sui"t)e 
, ' deviennent complexes, parti~ls, et peu denses pendant que la 

différenciation sociale s'opère. Par l'analyse de "l'histoire 

"'. "",. "" aux reseaux-soc1als" de la communaute etudiee, le cours de la 
, 1 

diffèrenc1~~ion sociale là est indique. 
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CHAPTER ONE 

Introduction 

The following thesis concerns itself, first, with 

the presentation of a.new application for social network 

analysis, and second, with a demonstration of this new ap

plication by way of analysis of 'social structures observed 

in an urban millenarian community. More specifically, ~ocial 

networks as recorded through time in the process of field 

work, are employed as a means of identifying and'follow~ng 

the course of structural change which it is argued, unavoid-

ably occurs in aIl millenarian groups. 

A. The Setti!}g 

Between September, 1971 and May, 1972, I,carried out 
,\ 

field work in the Market Street Jesus People Community in 

Montreal, Quebec! Although formally affiliated with the Pen-

tecostal Church, this community sh~red with many other youth-
'. 

fuI, Fundamentalist Christian groups making'up the North Amer-, , 

l ' 

ican, Jesus movement, a revivalist é~tlook (Anonymous 1971, 56-

6)). 'The Market Street Jesus People endorsed a return ta the 

communal way of life practiced by early Christians, and they 

staunchly re jected the, intellectual leanings of c~tftemporary 
~ I~· \\ 

Christianity. For these reasons, the Market Str€et Community 

attracted a l~rge number of converts from the hippie 'counter

culture. The rhetor~c of ecstatic Pentecostalism was readily 

adopted by those already at ease wit~ the rhetoric of the drug 

culture. 

Locating itself around the parent Glory Gospel Pen-

tecostal Church, the Market Street Community was made up of a 

... 
1 
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number of residences and workshops within a six square block 

area of downtown Montreal. Except for the New Haven Jesus 

Farm people situated in rural Quebee, most of the community's 

fifty core members resided or worked in one of four places. 

The Calgary street Jesus People Center, The Home of the Fish 

" Leather Boutique, the Redwood Street Men's Commune, and the 

Glory Gospel Church. In addition, rnany core members chose to 

live in private apartments in'th~ Market Street District. 

B. The Pro blem ' 

As millenarians, The Market Street JeSus People were 

firm believers ~n what victor Turner (1969196) has called 

"cornmunitas". As adherents to this belief, they initially ré~ 

ject~d aIl forms of social hierarchy, préferring instead to 

.~, approach each other as total equals in their social relation

ships. As Turner (1969,,135) has shown, however, ahierarchical 

social st'a tes quickly gi v'e way to social structures as indi-, 

viduals ~~mpromise their egalitarian practices for the social 
G 

organization (structures) necessary to the' performance of 

everyday tasks. The Market Street communitarians were no ex

ception to, this rule. AlI the w~ile preaching a doctrine based 

upon world brotherhood, the Jesus People Community, itself, 

in the course of one year, literally broke apart. This once

unified community became an increasingly factionalized entity. 

As a researcher the contradiction between the community's words 
1 

and deeds str~ck me as being an interesting focus of study. 

The problem was clear. Turner (1969.131-135) suggests that 0 

aIl millenarlan groups lose their communitas-groundings as they 

gradually become mor~ structure~~- He does not go beyond this, 
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however, to explain how one might best go about verifying this 

structuring prbéess.' In other words, ,how do es one prove that 

structuring has,in fact,occurred? It is my basic premise that 

social network analysis becOmes u~eful at lhis point. l hold 

that Turner's notion of "communitas" can be equated with J.A. 

Barnes' notion of the. "total" or "open" social network (Barnes 
1 

1955 ,43). Furthermore, l believe that Turner's con~ep't of 

structure can be ?est observed in what Adrian Mayer refers to 

as social network "sets" (IV:ayer 1966.99). By observing social . 
networks through time. theréfore. l hold, that one can actua'lly 

record the structuring process at work. By observing the social 

network history qf the Market Streèt Jesus people, l show that 

in sptte of their continuing ideological adherence to a com-

munitas-based society, they have failed to achieve a working 

model of this belief in their day-to-day social interactions. 

Finally, l believe that the use of social networks to chart 

the cour§e of structural differentiation in a millenarian com-

munit y is an important step f9rward in the study of religious 

change, in general. It establishes a means by Which one can 

con front graduaI religious change heretofore neglected by social 
~ , 

scientists çoncerned only with change on a macro level,e.g •. 

Wilson (1959), Becker (1956) and Johm~on (1963). 

r . Rèsearch Methods 

L-~' 0 Throughout the eight month research period, most, 

:@P primary relevance to this study was collected through 
'1. ... 

interviews and participant observation in the Calgary Streèt 

Jesus People Cehter. The oalgary Street "house", as it was 

called by informants, was an ideal place to meet community 
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members and potential converts. This house was initially 

opened by the Glory Gospel Pent~costal Church to serve as a 

residential rehabilitation center where potential converts 

could come into daily contact with full-fledged, practicing 
~ 

Pentecostals. Serving the community as ~ drop-in center, it 
1 

provided 'maximum contact with almost aIl core members, in 

addition to contact with large numbers of peripheral members 

and visitors. ,- Furthermore, it also served as a excellent set-

t~ng in which to observe community me~bers particip~ting in 

activities of both a religious and secula}:' nat"ure because it 
,!

r\' 1 

was a communal residence as:~ell. 
" ~-

Although much of my\time was spent participating in 

activities within the commune, l attended weekly services at 

the Glory Gospel Pentecostal Church. These services were use

fu'l in tha t the sermons p:ç-ovided me wi th informa tion about 

formalized Pentecostal dogma, and they allowed me to observe 

- Market Street Jesus People interac~ing with regular church mem

bers. "In addition, l occasionally visited the Market Street 
~ 

C'ommuni ty's own boutique, The Home of the Fish Leather Shop, 
) 

whe're there was much opportuni ty to \talk wi th patrons 1 1iiewed 
\ 

by the leatherwo:tkers as potential cotwerts. Unfortuna,tely, 

given the restriction of distance, on the one hand, and sexual 

prohi bi tion, on the o,ther, nei ther the New Haven Jesus Farm, 

nor the Redwood Street Men's Commune was visited. However, 

it was possible to meet and talk with individuals from both 

of these Market Street interest groups during the evening fel
Q 

lowship sessions held in the Calgary Street Jesus People Center. 

In my weekly.visits to the Calgary Stre~t Commune, 

• 
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every attempt was' ~ade to obser~ an4 participate as fully as 
, 

possible in aIl day-to-day activities of both a secular and 

religious nature. Not only did l fr~quently attend morning , . 
1 

Bible study sessions, and evening prayer meetings, but l also 

spen1i ~ good deal of time washing dishes, sweepirig flGors and 

just plain lounging around. 

Like most fundamentalist Christians, the Market 

Street Jesus People were openly anti-intellectual. To ask 

questions about God or the world in general, they believed~ 
• 

was not consistent with absolute religious faith. For this 

reason, l did not stresS my role as an anthropologist while 
1 

in the community. For the most part, field notes were recorded 

away from the community. l did, however, resort to note-taking 

during formaI question and answer sessions. These sessions 

usually involved detailed discussions about the community's 

history, or the personal conversion experiences of sorne member. 

With permission of the mSmbers, l used a tape recorder from 

time-to-time in the evening Glory Gospel services. 
1 

As luck would have it, the very best data resulted 

not from my own questions, but rather from the questions and 

criticisms aired by community rnembers in the daily Bible study 

session and evening fellowship hour at the Calgary Street 

Center. These sessions were particularly useful to a study of 

the community as a whole in that they permitted me to observe 

community members from aIl oi the various cor~~roups come 
" 

together on a daily basis in order to work out t~eir problems, 

talk over local gossip, talk about new converts, despair of 

back-sliders, raise sensitive theqlogical issues and question 

" 

-
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each~other in an,intimate manner. 

Concerning my use of social networks in the field, 

there are two ways in which l have differed in my approach fro~ 

that of most social network analysts. First, in defiance of 

J. Clyde Mitchell's positiorr that one must follow individual 

informants araund day after day to record thei~ every social 
/.~l 

.,' contact (Bapnes 1972.2)), l did not employ this "tag-along" 

technique in my study of the Market Street Jesus People. Such 

an approach to social networks saon finds the researcher un-

able to cope with the large amount of data he has collected~ ~ 
Rather, taki~ a hint from Elizabeth Bott (1955 ~nd 1971), l 

chose to use bounded interest groups as nodes in' lieu of indi-. 
viduals. Bott first perfected this approach when she used the, 

~arried couple as a node in her 1955 study of conjugal roles 

and social relationships. Hallpike (1970) expande~ the notion 

by using entire towns as nades_in his study of political al

liances in Konso tawns. In this study of the'Market Street 

Community, interests groups such ag the leather boutique and 

the Jesus Farm are recagnized as separate nodes. Where these 

nodes came together, represented by the' contact of the majori ty 

of members from each node, a social network linkage WBS recorded. 
~ # 

Second, in that the study concerns itself primarily w~h pro-

cess and not steady states, it was necessary to record the com

munity's social network at regular intervals throughout the 

eight month periode For the six month period the community 

was in existence prior to my arrivaI, social network histories 

were elicited from interviews with founding members. 
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D. Organization 

In this introductory chapter, l have presented a 
1 

general description of the study, its setting, and the re-

search methods employed. Chapters Two, Three and Four will 

cover the theoretical foundations of millenarism and social 

networks. Chapter Two will discuss various social science ap-

proaches to the study of millenarism, focusing on Victor Turner's 

(1969) concept of communitas. Chapter Three will rëview basic 

. social network concepts and terms, fea.turing thos~ notions whib-~ 

subsume the idea of ·~totali ty" or the lack of social boundaries 

and "partiali ty" or t'he presence of social boundariis. Having 

discussed millenarism and social networks, respectively in Chap-
" 

ters Two and Three, I will integrate them in Chapter Four, pointing 

out the mirror-like relationship between them and the usefulness 

of this relationship for a study of structural differentiation in 

a millenarian community. Chapter Pive will move the reader away 

from theory into a discussion of real people, real places, 

and real events. In this chapter, I will present an ethnography 

of the ~arket Street Jesus peop~e in which their histo~y, mil

lenarian beliefs and praatices are discussed. In the sixth 

and final chapter, l will summarize and defend my new applica

tion for social networks. l will demonstrate the usefulness 

of social network analysis to the study of millenarian groups 

in general by showing how it has helped me to observe and 

better understand social structural change 1 i.e., structural 

differentiation in the millenarian ~~arket Street Jeè~s" People 

Community. Chapter Six will show that social ri~twork analysis 
1 

can be employed to test for the presence of increasing struc-
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• tural differentiation which it is argued is present in aIl 

millenarian, communitas-based societies. 

" . 
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POOTNOT~~I CHAPTER ONE 

~ 
1. (page one) To insure the privacy of my informants, all 

2. 

place names 

(page six) 

Burnett in 

and personal\names have been changed. 

This position~was reinforced by Jacquetta 

an April, 1972, lecture she delivered at 

McGill University. She said that the number of her infor

mants quickly doubled ~sing the tag-a-long technique. 

; 

1 

, l 
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CHAPTER TV/O 1 ~ILLENARIAN MOVEMENTS 

Introduction 

Commencing with James Mooney's 1896 historical 

treatment of the Ghost Dance among the Sioux and following 

through to Weston LaBarre" s 1971 review of crisis cult studies • 
./ 

it becomes clear that social scientists and historians have 

for;many years concerned themselves with various manifestations 

of religious change (LaBarre 1971). However, in spite of this 

lon& history of cris.is CUI~ research. one remains at a loss 

to come up with a clear-cu typology of movements in~lving 

as to causation? Movements whose most salient characteristic 

is that of major religious reform are called by various nam'es; 

among theml "nativistic movements" (Linton 194)), "revital-

iza tion movements" ('Ilallace 1956), "messianic movements" t Cohn 

1961), and "millenarian movements" (Burridge 1969. et al). 

And yet to categorize any specifie religious movement as one 

which is clearly millenarian as opposed to messianic is only 

to say that its millenarian features are more pervasive. Equally, 

to say that any given religious movement is a response to a 

specifie câuse, is only to say that this specifie movement has 

in sorne ways served sorne specifie ends. Eclectic as tqis ap

proach may be, we have yet to come up with a more workable 

It . 4 / a erna tl. ve. 

With these issues in mind, therefore, Chapter TWO 

will present a concise description of what millenarism is, who 

millenarians are, and why millenarians behave as they do. 

Having answered these questions, l will focus upon the millen-
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arian concept of communitas, drawine from the work of Victor 

Turner (1969) and Martin Buber (1970). The dialectical nature 

of communitas in opposition to social structure will be dis

cussed as weIl. ~ '~ill conclude (the chapter) with a discus-

sion about the process of structural differentiation in order 

to show how it works to move millenarian-based communitas in 

the direction of greater structure through institutionalization. 
"\ 

A.' The Concept' of Millenarism 

The key to understanding the term "millenarian" cornes 

in its French root word mille, meaning one thousand. Within 

the Jûd eo-'Christian tradition, millenarian ,specifically refers 

to a Biblical prophecy which states that a thousand year period 

of perfect peaee and prosperity would be enjoyed by the true 

believers before the Final Judg~ment (Cohn 1962131). Among 

social scientists, however, this term has been generalized to 

inelude under the heading of millenarian movements, any reli
........... 

gious groups openly anticipating sorne form of heaven ~n earth 

which wou Id result from a major social, economic and spiritual 

change of order (Cohn 1962s)1). Norman"éohn (1968.)2) best 
> 

captures the essence of these movements when he writes. 

• 

l propose to regard as "millenarian" any 
religious movement inspired by the phantasy 
of a salvation which is ta bel 
a. collective, in the sense that it i8 to 
be enjoyed by the ~aithful as a group. 
b. terrestriaI, in the sense that it is to 
be realized on this earth and not in sorne 
other worldly héaven. 
c. imminent, in the sense that it is to be 
both soon and sudden. 
d. total, in the sense that it i8 utterly 
ta traRSform life on earth so that the new 
di8pensation will be no mere improvement 
on the present but perfection itself. 
e. accomplished ÈX agencies which are con-
sciously t\g~rded as SUEe~natural • 

/ 

I~ 

r, 
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Not aIl millenarians, however, are alike. Subsumed 

under the general heading of millenarian, there are two dis-

tinct groups of adherents, the "revolutionaries" and the 'Te

formers" (Sheppepson 1962t45). The revolutionaries belie?e' 

that a new order could resul t only by way of a ca taclysm ini t-

iated by supernatural agents. They are essentially pessimistic 

in their views about the abilities of manklnd to resolve the 
, 

social, economic, political, moral and ethical ills of the 

world, and for this reason they are basically passivist (Shep-

pêrson 1962145-46). 
ç 

The reformers, on the other hand, believe 

that men can work small miracles on earth. By actively per-

forming "good "works", they ,hold, man can influence the super

natural agents in their decision to bring about a new order , 

(Shepperson 1962.46). The ideological break between millen-

arian reformers and millenarian revolutionaries in the Protes-

tant church is an excellent example. Protestant reformers, on 

the one hand, do not support a literaI t~anslation of the Bible, 

but rather encourage an intellectual approach to Christian 

doctrine. Including such rationalist groups as the Episcopa ians , 

and the Unitarians, they openly encourage the performance of 

good works, believing that a new order could largely be crea ed 

by man himself. Protestant revolutionaries on the other hanr 

are for the most part fundamentalists who support a literaI 

translation of the Bible, rejecting rationalizations for fait. 

~ Amone the revolutionary ranks one finds such evangelical groups 

as the Southern Baptists and the Pentecostals, whose members 

do not believe that good works are a means by which one might 

achieve hcaven on earth. However, to imply that aIl millenar-

• 
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ians clearly fall into one or 
1 

th other revolutionary or 

reformist cater,ory would be misl ading. As l shall further 

document in my discussion about Pentecostalism in Chapter 

Five, there is much evidence t suggest that individuals do 
~ 
~ 

not hold rigidly to denominatibnal guidelines, but rather in-

terpret Christian doctrine independently. Revolutionary mil-

lenarians, therefore, might believe that good works are un-

necessary although actively participating in charitable causes. 

Having dehined what millenarian movements are, l 

shall now turn to the questions of who chooses to join them 

and for what reasons they are motivated to do SOt Sylvia 

Thrupp (1962,25) warns the reader against demanding anything 
. 

so general as an alI-inclusive stimulus factor behind' the 

emergence of aIl millenarian groups, although she does say 

that most millenarian scholars agree on one point. She writesl 
J 

The explanation that was put forward mos~forcibly 
was cast in terms of 'deprivation' and can be var
iously interpreted. In its simplest form, it is 
exemplified by many cases of disruption of tribal 
culture both in the economy and its system of status. 
Absolute deprivation in the sense of Iowering the 
subsistence Ievels and status would also be pres
ent whereever the less priviledged groups in a 
society increased in numbers without proportion-
ate increases in opportunities to fil ter off 
into new land or new industries or otherwise 
find new kinds of opportunity to maintain or im
prove their position. 

Brian Wilson agrees with Thrupp that deprivation is a major 

triggering factor leading to the rise of millenarian movements. 

Speaking about deprivation as a factqr affecting the develop-

ments of_sects, he saysl 

The specifie factors of stimulus of sect emergence 
are usually found in the stresses and tensions 
differentially exprftssed within 



", 

14 

the total society. Change in the 
economic position of a particular group 
(which m~y be change only in relative 
position); disturbance of normal social 
relations for instance in the circum
stances of industrialization; the failure 
of the social system to accommaJate par
ticular age, sex and status groups--all 
of these are possible stimuli in the emer
gence of sects (Wilson 196718). 

Kenelm Burridge (196918) believes that the emphasis 

should not be on deprivation, but more significantly upon power, 
, 

which he suggests subsumes any discussion about deprivation or 
~ 

the 1ack of power. "Mi11enarian movements" he wri tes, "occur 

where the relevant assumptions about power are weakening and 

no longer enable people to perce ive the truth of things" (1969, 

8). Norman Cohn (1962.40) supports this position, putting his 

argument in perspective by citing examples of situations in 

which individua1s might experience changing assumptions about 

power 1 

1. A catastrophe or the fear of catastrophe. 
2. Supposed de je ct ion of the authority tra

ditional1y responsible for regu1ating re
lations between the society and the powers 
governing the cosmos. " 

3. Emotiona1 frustration in women of means 
and leisure but without social function 
or prestige. 

4. The existence, in a society which recog
nises that the relative power and pros
perit y of différent sections (classes, 
ethnie groups, etc.) can change, of e1e
ments which cannot organize for the pur
pose of defending rtnd furthering their 
interests by secular means (Cohn 1962140). 

,Given the triggering mechanisms of power change~, 
;'1 1 • 

as they effect the development of mi+lenarian movements, one 

cannot .help but introduce'the notion of the catalyst or that .. . 
which sets the movemént in motion. In the case of millenarian 

, , 
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movements such a catalyst generally manifests itself in the 
" 
, 

per~on of:some prophet or messiah who steps in at just the 

right time to help powerless persons make sense of the chaos. 

Standing apart from the! common man, these prophets or messiahs 

possess what Max Weber has called "charisma". According to 

Webet (1964:2), charisma is an extraordinary power possessed 

by certain individuals which allows them to " ••• achieve ecsta-

tic states which are viewed in accordance with primitive exp er-

ience as the prerequisite for producing certain effects on 

meteorology, hcaling, divination and telepathy". Weber (1964.46) 

defines a eharis~atic prophet as a " ••• purely individual bearer' 

of charisma who by virtue of his mission proemims a religious 

doctrine or divine commandment". Weber (j964,46) h~weve~ dci~s 

not believe that millenarian' movements need necessarily be 

the outcome of charismatic interception a~d guidance, but rather 

he believes that they ma.y be indueed by "non-prophetic'reformers" 

as well~ 

Recalling the discussion al!lout "deprivation" and 

'''powerlessness ",1 as strong inducem.ents to the founding of mil-, 
lenarian movements, how might one go about explaining the rise 

of such phenomena in North America sinee the sixties? Looking 

at both the counter cult~re movement of the sixties and the 

Jesus People movement of the seventies, what specific factors 

have contributed to their popularity on behalf of the young? 

Victor Turner (1969,138) suggests that the "counter culture . , . 
movement" arose becau~e young people in the United S~ates in 

the mid-196o's found themselves in an undesirable state of 

"liminqli ty'; beine nei ther full-fledged members of the status 

\ 
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1 1 
quo nor ~otally rejected by it. To Turner (19691112-11)} 

these young individuals had clearly failed to establish a 

social niche in society " ••• as liminal entities being neither 

here nor there, but betwixt and between the positions assigne~ 

and arrayed by custom, convention and ceremonial". Millenarl.".' 

ian movements, according to Turner (19691112-11)), are inval-,. 
uable as a means by which individuals can and do cope with 

the social anonymi ty tha t COmes wi th liminal sta tus.' They 

provide their mernbers with a brief but highly pleasurable 

period of social interaction in which anonymous individuals 

face each other as total equals recognizing no criteria, social. 

or otherwise which would serve to set up social boundaries. 

Turner (1969,76) has called this "communitas"? He writes, 
/. 

Sorne attempts have been made fair1y recently 
in America and 'llestern Surope to re-crea te 
the ri tuaI conditions" under which spontaneous 
communi tas may be, dare' one say i t, invoked. 
The beats and the hipp~es, by the ecletic 
and syncretic use of symbols and 1iturgical 
actions drawn from the;repetoire of many t 
religions, and of "mind-expanding" drugs. \j, 
"rock" music, and flashing lights, try to .) 
esta blish a "total" communion wi th one anothef~. 
This, they hope and believe, will enable t 
them to reach another through the dérèglement 
ordonné de tous les sens in tender, silent, 
cognizan~mutuality and in aIl concreteness. 
The kind of communitas desired by tribesmen 
in their ri~es and by hippies in their "hap
penings" is not the'pleasurab1e and effort-
1ess comradeship that can arise between 
friends, coworkers, or professional col
leagues any day. V/ha t they seek i5 a trans
formative experience that goés to the root 
of each person's being and finds in that 
root something profoundly communal and -
shared (1969,112-11'3). 

Benjamin ZablocKi (1971,288) agrees with Turner ~hat 

"hippie" youths seek communitas as an enq in itself, rather 

than as a means to gaining a foothold into the status quo • 
... 

.. 

'. 
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He suggests that Western counter cultute youths desire'com-

muni tas primarily because one further step in-to "communi ty,,7 

would imply a loss of freedom which they are not about t6~suf-
" ) 

fer. In other words, Zablocki is condemning modern youths for 

wanting their "community" cake and eating it tao: something he 

.. 
" 

realizes is impossible gi ven the nature of "communi ty" as being 

that which demands the commitment and recognition of group' 

solidarity and ~esponsibility on behalf of those individuals 

in the group. 

B. The rf.illenarian Concept of Communi tas 

Having touched upon the concept of cornmunitas, I shall 

now discuss it in greater depth. 1 believe it is a concept 

,which is of central importance to a clear understanding of the 

processes which oceur whe~ deprived or powerless individuals 

seek eomfort in emotional and social unit y as is witnessed in 

the first phases of millenarian movements. Furthermore, it is 

a concept which must be understood in arder to know why millen

arian movements become institutionalized or fail altogether. 

Turner focuses upon communitas as an anthropologist, 

but many of his own int'erests in the concept were induced by 

, the work of the philosopher, ~artin Buber. Buber defines com-
i 

munitas as ", •• the point when individuals begin ta recognize 

the "weness" of the ir rela tionships wi th others" (in Turner 
.. , \ 

1969 1137) . He clarifies this Irurther by saying l "Communi tas 

is that which appears where social structure is not, the being 

ho loneer side ,by side or abpve or below but witb one another 

of a multitude of persons where this multitude moves toward 

one goal, yet experiences a turning to, adynamie facing of 
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the others, a flowing from l to Thou" (in Turner 1969,126) • 

. 'Walter Kaufman (197011) confirms Buber's b~lief 

that communitas is witho~t social structure, alt60ugh he does 

50 from a position of great scepticisme He writes. 

There are men who never speak a sentence 
of which l is lord, but nobody could calI 
them objective. At the center of their 
world i8 We. The contents of this We can 
vary greatly, but this is an orientation 
in which l does not exist and You and l 
and He 'and She are only shadows. One type 
of this sort could be called We-We. Theirs 
i8 a sheltered, childish world in which 
no individuality has yet emerged. 

Philosophically speaking, therefore, communitas is a utopian 

social state in which the individual's ego or ''l'' is disre
" 

garded in favor of the more socially pleasurable fi transcen-
1 J 

dental "we". By defini tion, therefore, i t lies on-Jthe 'border-

line be~ween mere utopian ideals and real, concrete social 

relations, making up the very "stuff" of man's desire to merge 
" with what Turner (19691112) has called "the very limits of , 

humanity". Turner (19691)0) in speaking of the philosophical 
r 

groundings of this millenarian concept, says. 

Beyond the structural, lies not only the 
Hobbesian war of 'aIl against aIl' but also 
communitasi a mode of relationship outside. 
structure. Essentially, communitas is a 
relationship between concrete, historical 
idiosyncratic individuals. TheQe individuals 
are not segmentalized into roles and statuses 
but conf t'ont one another ra ther in the man-' 
ner of Maptin Buber's l and Thou. Along with 
this direct' and immediate total confronta
tion of human identi ties there tends "te go' 
a model of society as a homogeneous ~nstruc
tured communita~ who~e boundaries ar~'14eally 
co-terminous with those of the human species. , , 

Having discussed the philosop'hical groundings of 

communi tas, where shou.ld one lo6k 1 to observe such a,struptural 

'1 ! 
• • a 
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social relations in the real world? In other words, at what 

point does t-he concept of communi tas become a meaningful object 

of anthropological concern? Turner (1969,111) suggests that 

the social behavior observed in millenarian movements is the , 

most striking manifestation of communitas~ Millenarians, for 

the most part, encourage social homogeneity, equalAty, anonymity, 

seeking after a perfect state of union, absence of property, 
J "" !... 

abolition of rank and sex differentiations, humility, disregard 

for personal appearance, unselfishness, total obedience to a 

prophet or leader, sacred institutions, maximization of religious 

attitudes as opposed to secular attitudes and comradeship re-

gardless of secular ties (Turner 19691111). As adherents to 

a communitas-based ideology,therefore, their most salient con

cern is to one_dimensionalize their social milieu by. ignoring 

aIl crite~ia, physical or cognitive, which serve to set sorne 

people apart from others. Every individual in a millenarian 

milieu maximizes equality by directly actfng to minimize in

equality; in communitas, the son of a sl~e and the son of a 

king are .. equals. 

Before discussing the process of structural differ

entiation which acts to move millenarian movements in the direc-
1 

tion of greater inst~tutiortalization, one should first look at 

the dialectical groundinEs for the process, communitas in op

l'osition to "structure". According to Turner (1969,131), com-

munitas, clearly opposes struyture because it features social 

situa\ions which are wh~lly spontaneous, lacking organization, 
o 

and agreed upon means to a given end in which individuals con-

front ona anothar as social equals disregarding aIl forms of 

-, 
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distinguishing criteria. Structure, on the other hand, appears 

onlyas men sacrifice communitas to the demands of everyday 

life, as they surround themselves with social barriers, live 

according to laws, without spontaneit~ and value social dis-

tinctions as desirable means by which men can organize them-

-selVès to achieve agreed upon ends. (S ' ) 9 ee Dlagram 1 

Kenelm Burridge (1965,105-112) recognizes the exis

tence ff the communitas-structure dialectic, pointing out that 

differént phases within millenarian movements correspond to 

various points along the 1ine m'ediating between the two op

posite poles. The first phase of any mi1lenarian movement, 

he suggests, results when a great many members of a com~unity 

become aware of their " ••• disenfranchisement or separation from 

the main stream of power" (Burridge 19691105) and become awar,e 

of themselves as lone,individua1s whose personal experiences 

of sUffering are not shared with other individuals in the com

munity. Howe~Eir, with time, "t •• the unique encounters dissolve 

into a shared experience," (Burridge 1969,105) and with the 

discovery of a common ground, these same individuals increase 

their interactions until they eventually become ~· ••• aware of 

themselves as new social beings" (Burridge 1969,105). It ls 
, 

during this first phase' of the millenarian movement that one 
1 

finds communitas in its most perfect form (Turner 196~,111). 

As individuals begin to recognize themselves as new social 

beings, the second phase of thé millenarian mo'Mœnt emer{JS (Burridge 

1969,107). Indlviduals who have recently discovered themselves 

to be "one" wi th huma ni ty "test" the as yet unsteady 'conclusions 

arrived at in phase one. 
.~ 

f 
Phase two is a time for working out 

;, 

• .. 

-
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DIAGRAM 1 

THE COMMUNITAS-STRUCTURE DIALECTIC 

·Communitas" ,~"structure" 
transitional steady state 

total 

homogeneous 

equ!ll 

anonymous 

without property 

without status 

without distinguishing dress 

without sexuality 

without recognitiQn of sex 

without rank 

humble 

without regar~ for personai 
appearance 
~. 

without distinctions of weaith 
., 

unselfish 

totally obedient 

sacred 

silent 

suspicious of kinship rights -

continuous reference to mystical 
powers 

fbolish 

.' 

-
(From Turner 1969.106) 

partial 

heterogeneous 

unequal 

system of nomepclature 

propertied 

status 

clothing distinctions 

sexuali ty 1 
sex role division 

rank 

pride in position 

care for personal 
appearance 

distinctidns of wealth 

seifish 

~edience to superiors 
'~ly 

secùlar 

loud speech 

kilJship rights 

occasiona~ reference tp 
mystical powel'S 

• c -wis&._. 
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any general disagreements over ideology when "aIl hands are 

layed on the table" (Burridge 1969,107). According to BJr

ridge .( 1969 , 112), the third and final phase i s an "afterma th" 

in which the movement May become so organized and successful 

and the 'ideology so firmly entrench~d" that a sect develops 

or becomes so routinized and factionalized that it collapses ......., 
10 altogether. If the followers of the movement abandon it 

altogether, the y may go in pursuit of new communitas exper

iences or they may turn their backs upon millenarism altogether 

(Burridge 1969,112). 

Burridge's (1969) study of millenarian phases is 

useful to those of us concerned with religious change. He shows 

that millrnarian movements evolve through increasing stages of 

structure, just as on the macro level religious movements as 

a whole evolve similarly,e.g. millenarian movements evolve 

into sects which in turn become denominations which in turn 

become universalized churches (Wilson ~959:5-15). What is 

interesting, however, is Burridge's (19691112) statement that 

some individuals in the third and final phase of millenarian 

movements become increasingly dissatisfied with the institution-

alization occurrmg in the community, even gOlng so far as to 

abandon the movement in favor of new communitas experiences. 

What this suggests is that one cannot simply talk about a 

communitas-structure dialectic which is in equilibrium, but 

rather must recognize that there is a cyclical - lor circular

movement involved. Therefore, depending upon the phase of the 

millenarian movement - or the phase of any religion moving from 

millenarism toward t~tal inst~tutionalization - either com-
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munitas or structure will exert a greater attraction. In the 

ini tial- phases of all new religions, social relations tend to 

become more and more structured as individuals recognize the 

need to organize themselves to achieve agreed upon ends. How-

ever, as these once new religions become increasingly more 

established and in tune with the status quo, the threat of 

social isolation and powerlessness once again result in the 

popularity of communitas, and the cycle is completed. (See 

Diagram 2) 

\'Ihere Burridge (19691105-112) breaks down millen-

arian movements as a whole into phases characterized by various 

degrees of structure, Turner (196911)1) does the same to com

munitas. He ar~lpg that there are actually three forms of 
'''\ 

communitas, sorne more volatile and vunerable to structuring 

than others. According to Turner (19691131)," existential" 

communitas best approaches a perfect communitas s~ate because 

it is genuinely and wholly free of structure. Sorne might argue 

that totally unstructured states exist only in the minds of 

utopians, and yet Turner (196911)1) believes that they can be 

observed citing such examples as the "hippie happening" and the 

spontaneous togetherness which occasionally occurS during re

vivalistic religious ~etings. Turner (196911J8) warns, however, 

that such existential states are not easily observed by social 

scientists because they have a tendency to quickly dissolve 

into structure. Existential communitas is a social phenornenon 
"' 

which is akin to the proverbial "disappearing elements" so long 

b f .. t 11 . bd' . . the ane 0 the phyS1C1S. Communltas- ase soclal sltuatlons 

which have partially given m to structure. on the other hand, 



are labelled as "normative" (Turner 1969(131). Normative 

communitas occurs when individuals continue to rnaintain sorne 

communitas ideals, while ~t the sarne time having recognized 

the need for structure as a rneans to achieve certain ends. 

Normative bornrnunitarians t however, do not identify with the 

status quo; they are best represented by those living in 

. t t· ; l . t 12 "ln en lona cornrnunl es". Finally, Turner suggests that there 

is one form of comrnunitas which is purely utopian or "ideolog

ical", existing only i\t the minds of social dreamers. For the 

purposes of this thesis, l will be talking about existential 

and normative states of communitas. 

C. The Process of Structural Differentiation 

l have briefly discussed why individuals seek com-

muni t~ in the first place, but why do, th ey allow themsel ves 

t~ succumb to social structures as Turner (1969:135) sa ys they 

do? The process which works to create social'boundaries between 

individuals who have heretofore lived in an egalitarian state 
& 

of communitas is structural differentiation. Where structural 

differentiation occurs, individuals in a cornmunitas-based society 

corne to recognize the impossibility of total egalitarianism in 

a world which demands that one must eat, sleep, and be shel

tered from the elements before aIl other tasks. religious or 

otherwise are performed. In other words, structural differ-

entiation involves the recognition and the action resulting 

therefrom of men who must organize themselves socially in 

order to plant crops, raise children. build barns, purchase 

food, and the like. Only in the rnost ideal and unusual situ-

ations can communitas wage a battle against structure and 
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survive~3 Speakine abou~ the process of structural differen

tiation, Turner (1969.135 writesl 

The crucia difficulty of aIl utopias is 
that they ave to produce life's necessi
ties throu, work--in economic jargon to 
mobilize re ources. To mobili~~ resources 
also means 0 mobilize people~ ~This implies 
social orga ization with its ends and means 
and necessa y "deferments of gratifications" 
and aIl thes entail the establishment, how
ever, transi nt of orderly struptural rela-
tions betwee man and man. ~ 

From what sodial scientists (Turner 1969, 

Zablocki 1971, Wilson 1959, et al) have been able to observe, 

the process of structural differentiation in communitas soc

ieties is graduaI. Following the initial, irnmediate and rapid 

decline of existential communitas away from a state of perfect 

egalitarianism, structural differention appears to slow down, 
;. 

taking the community through graduaI leve~of increasing struc-

tural complexity. Greater structure only occurs as more and 

more secular demands are made upon individuals, In other words, 

structural differentiation occurs at the same rate as millen-

arians set aside their egalitarian, astructural behavior, 

articulating themselves socially so as to ~chieve the immediate 

and life-supporting secular ends. (See Diagram 2) 

In concluding this chapter on millenarism, l 

want to encourage the reader to remember the discussions about 

the following concepts J "communi tali". "structure" and the pro

cesS which mediates between them, "structural differentiation". 

These are important concepts when it cornes to talking about a 

new application for social networks as a means br actually 

charting the c?urse of structural differentiation in millenarian, 

communitas-based groups. 
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DIAGRAM TWO 

THE CO~MUNITAS-STRUCTURE-COMMUNITAS CYCLE 
? 
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FOOTNOTES, CHAPTER T'NO 

J. (page ten) This was the unanimous conclusion of those in 
~ 

attendance in a seminar devoted to the analysis of crisis 

cuIts or movements featuring religious change (McGill 
.-

Universityr Ap~il 1974). ,This position is further supported 
:/' 

<-br LaBarre who seeS i t_ às a positive solution (1971126). 

4. (page ten) Although anthropologists such as Marvin Harris 

see Marxist modes of analysis as m, solution (McGill Univer-

sity lecture, Spring, 1974). 

5. (page fi fteen) George Shepperson (1962,47) has gone \ so 

6. 

far as to say that stimuli need not be human, but rather 

may be natural events such as earthquakes or floods, or 

supernatural events such as the invasion of extra-terrestrial 

being~ , 

(page sixteen) For alternative perspectives on communitas, 

seel Goodman and Goodman (1947), Zablocki (1971), Spiro 

(1956), Douglas (1970) and Klapp (1969). 

7, (page seventeen) Zablocki (1971174) eq'uates "community" 
~ 

with structure as opposed to communitas which is a structural. 
'-

8. (page nineteen) Actually one could expand this to say that: 

the behavior of aIl liminal person~ constit4tes communitas

based actions, and,this i8 a.position l believe Turner 

w~'ld support. l, on the other hand, believe tha t indi vid-

uals can be socially isolated in their liminality, becoming 

communitas adherents only upon discovery that there are 

others who have suffered from isolatiun • . 
9. (page twenty-one) Diagram One 



FOOTNOTESS' CJIAPrER TWO (CONTINUED) 

10. (page twenty-two) Brian Wilson (1959.1) has defined a 

"sect Il as 1 

A -clearly defined community of a size that 
permits only a minimal range of diversity 
of conduct; that seeks to rlgidify a pattern 
of behavior and ta make coherent its struc
tures and values; that contends actively 
against every other organization of values 
and Ideals and against every other social 
context possible for its adherents, offering 
itself as the all-embracing divinely prescribed 
society. 

11. (page twenty-three) Following the discovery of the radio, 
active elements uranium and radium, physical scientists 

discovered radioactive gases that were so unstable that 

r they were extremely difficult to analyze (Anonymous 1972. 

387) • 

12. (page twenty-four) Accordlng to Zablocki (19111325), 

"Intentional community re-establishes contact with ,. 
feeling life, and because man is still not capable of 

dealing wi th i t, re-enslaves him". 

13. (page twenty-five) Talking about the survival Qf the 

"normative" Bruderhof community, Zablocki (19711100) 

points out how financlal backlng from the more structured 

Hutterites was extremely helpful • 
• 

\ 

1 

• 
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CHAPTER THREE. SOCIAL NETWORKS 

For nearly a decade, anthropologists such as 

E. Bott, J.A. Barnes, J.C. Mi~chell and A.L. Epstein have 
, 

concerned themselves with social network analysis and with its 

application to a wide variety of social phenomena, Emphasizing 

such social network concepts as "sets". "fields". "nodes", 

"linkages" and the like, they have analyzed such varying human 

activities as marriage, cargo distribution, grammar transmis-
o 

sion and the distribution of craft designs (Barnes 1972,1). 

Although Barnes (1972:1) warns that the use of social networks 

has become overly fashionable, l support Bott (1971.))0) who 

sees social networks as valuable heuristic devices and a con-
~ 

ducive means by which to ana~yze social relations. Because l 

have selected'social networks as a way in which to analyze the .. 
course of structural differentiation in millenarian com~unities. 

l shall briefly go over ~ome of the crucial characteristics of 

social network phenomena in this chapter. 

What is a social network? It is important to 

distinguish between a simple network and a social network. 

"Network" is ~ metaphor employed by anthropologists su ch as 

Radcliffe-Brown (1940) and Meyer Fortes (1949) in their ref-

erences to the patterned social relations which they assume 

exist between two or more people. Barnes (1972J2) speaks to 

this point when he writes. 

The idea behind these metaphors is simple. 
Every individual in society is seen as linked 
to several others, by social bonds that partly 
conflict with one anotherJ the orderliness, 
or disorderliness of s~cial life results from 
the constraints these bonds impose upon the 
actions of individuals. 

1 

-
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A social network, on the ot,her hand, is not a "mere image" 

(~itche1l 196911) of assumed social relations, but a record 

of the actual social contacts which exist between concrete, 

idiosyncratic people. In order to obtain this record, there-

fore, the anthropologist must directly observe' human beings 

in face-to-face encounters or rely on first-hand reporting 
t:.>, 

from individuals involved in such ehcounters (Barnes 1972,1-7). 

According to J. Clyde Mitchell (196911), social networks are 

more useful to the social scientist than simple networks be-

cause they are " .•• specific sets of linkages among a defined 

set of persons with the additiQnal property that the character

istic of iheir linkages as a whole may be used to interpret the 

social behavior of the persons involved". Howe~er, it is this 
, 

property that Barnes (197 2 18) believes has been misused' and 

which brings us to an important issue. 

There are various types of social networks, most com-

mon of which are first and second order "stars" (Barnes 1972:9). 
QI' 

First order stars reflect the simple relationships which exist 

between one individual (ego) and his primary contacts; they do 

not take into consideration any social contacts an individuai; 

may experience indirectly (Barnes 197219; See Diagram J). Barnes, 

(1972,8) believes that first-or,der stars have been misused by 
J 

social scientists who have used them to describe social struc-

tures which would best be dealt with through the use of sorne 

other set of concepts, groups. roles, statuses and the like. 

In agreement with BarneG, l have used sec~rd-order stars in 

this thesis. These social networks differ from first-order 

networks in that they go bèyond the basic linkage between ego 
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and his primary contacts. recognizing the contacts which take 

pla'ce be*en ego' s primary contacts (Barnes 1972.9 J .See Dia
''''"'----

gram 4). 

If one were to dismantle a social network, construc-
-, 

tion, one would see that it is a s,t'r-octure resulting from th~ 

combination of!two simple entities; concrete idiosyncratic 

historical persons and observable face-to-face encounters or 

social contacts which join any one person to another. Among 

other things. anthropologists" have called the former "nodes" 

(Barnes 1954) "points" (Mitchell 19'71) "knots" (Nadel 1957) 

and "vertices" (Barnes 1972) and the latter "linkages" (Mit

chella'1971), "links" (Nadel 1957) and "paths" (Barnes 1972). 

AlI of these terms are useful metaphors for the reality of 
r 

social networks, and no one term is necessarily better than 

another. However, in this thesis, the terms node and linkage 

will be employed. .-
In agreement with Nadel (1957,16) who writes about 

social networks saying. 

• 

l do not, merely wish to indicate the "links" • 
between persons. that is adequately do ne by 
the word relationship. Rather, l wish to 
indicate the further linkages of the links 
themselves and the 'Important consequences 
that what happens so-to-speak between one 
peUr of "knots" must affect, what happens 
between other adjacent ones. 

l believe that nodes and linkages only become significant when 

they yield sorne evidence of patterned behavior on behalf of 

those individuals in the network, particularly as one pattern 

of linkages is shown to affect the nature of anather. Social 

networks, how&ver, do not exist in a social vacuum. They reveal 
Q 

themselves only in juxtaposition to the steady-state network 

, . ... r 
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in which the y are grounded. a ':\total" network made up of the 

whole of human relations and ideally co-terminous with the 
, 

whole of mankihd (Barnes 1972.15). Barnes suggests that it 

is an essentially metaphysical concept, but one which is abso-, 

lutely necessary to the study,of what have been calleq partial 
<il 

, \ 

networks. i.e., the individual network patterns which lie 

within the total netw'ork. Barnes (1972.15) states. 

Barnes 1s 

In a truely~isolated society Were we able to 
find one, there would be a finite number of 
members in the ~otal network and they would 
have no external relations with anyone else. 
There would be nowhere tb draw a boundary 
dividing members oÏ' thé society from nonmem
bers, for there wou Id be no nonmembers in the 

,social universe. We would hav~ a finite but 
unb9unded total network. The only completely 
isolated social system now existing embraces 
the whole world and the totaù network that 
sustains it may be describeà as finite but 
un~unded. ' 

suggestirg, therefore, that as ide from aIl of the 

infinitely patterned lesser or partial networks in the world, 

there is one, .as weIl, which is one with the whole of hu~anity. 

Thi~'implies that eve;y single human being on. earth is tied, 

no matter how indirectly, to every other human being on earth;4 

Fu~thermore, he points out that the total network is character-

ized by a complete absence of social,boundaries being " ••• with

out l~rship or co-ordinati~g e~~~nization" (Bar~es 1955.4). 
. , 

Within the total netw~rk, therefore, aIl nodes are equal, no 
. , 

one node or no group of nodes standing apart from the reste 

Lying within the foundation of. the open or total 
t. 1 1 ~ 1. 

network, one f~nds the partial networks""~r "sets". A "set" 

has been defi!1ed by, Adrian Meyer (1966.99) "as tha t " ••• which 

is emb~4ded in the matrices o~:ihe social links co~tained in 
, 

1 . ' 

, . 
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the social field which have been called networks in that it 

is centered on a single person (ego) and consists of the people 

classified by him according to certai~ criteria." In fact. i t 

wou Id appear that the recognition of certain criteria in con-

junction with the recognition of a discriminating ego is what 

maKes social networks a valuable analytical tool, resulting in 
1 

the appearance of a bounded group of pers ons in the otherwise • 

faceless sea of the total network. For example, given an ego 
"-

who chooses to categorize his first-order contacts on the basis 

of monetary cr~teria. i.e., dividing his contacts into those 

who have money:and those who do not, such càtegories, or "sets" 

would emerge according to his particular personal wishes. Had 

he, on the other hand, chosen to recognize no boundary-creating 

criteria - which is very unlikely except in communitas states -

aIl sets would be obscured by the alI-inclusive total network. 

The jo~ of the anthropologist must be, therefore, to locate 

sets_within the greater network and ta determine what criteria 

are recognized by ego in order to organize the people around 

him. In addition, the anthropologist must attempt to determine 

in what way ego's social network is indirectly affected by the 

linkages established between his first and Second order contacts. 

'h'hereas the total network is stable and unchanging, 

sets are dynamic and sûbject to constant revJsion according to 

ego's own changing rec6~nition oflbOUndary-Oreating criteria. 

Speaking to this point, Barnes (197~119) writesl 

However stable may be the institutional 
structure of society, the network of rela
tions ~hat sustains it is always changing. 
The physical procésses of birth; maturation 
and death entail continuaI changes in mem-
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bership of the network in the patterns of 
links betwefn members and in the definitions 
given to the links. The daily and yearly 
cycles, the exigencies of ordinary living 
entail a continuaI chanee in the pattern 
of transactions. 

For those of us interested in social change, therefore, the dy

namic nature o-f sets - otherwise called "bounded social networks" 

(Barnes 1972), "groups" (Barnes 1972), "partial networks" (Earnes 

1972), "cliques" (Epstein 1961), Il social circles" (Ka~shin 1966) 

and "closed networks" (Bott 1955) - makes thlim particularly 
\ 
1 useful as an analytical tool. 

, . 

Another concept which is valuable to the studYI of soc

ial linkage patterns and the ways in which they change over time 

is "social network density". Social network density is deter-

mined by juxtaposing the number of actual face-to-face linkages 

iri a community against the maximum number of such linkages pos

sible (Barnes 1972:1J). In,order to deter.mine what the maximum 
, 

number of linkages ~ust be, one may use the following equation: 

where f(n)=number Of'Possible linkages and n=number of nodes in 
2 

the community, f(n)=E~-1=n2-n. Therefore given a community of 

five persons (five nodes), the maximum number of linkages pos

sible is ten, the least number of linkages being four (n-l). To 

arrive at the social network density in this community, one has 

cnly to observe the actual number of face-tc-face encounters and 

divide them by ten to arrive at a percentage. For example, if 

there are nine linkages in the coromunity, the percentage is high -
-

ninety percent - and the density is high. However if there are 
y 

only four linkages present, the density is naturally very low. 

(See Dia€';ram 5) 

Social network density is siEnificant in that it re-
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A. Maximum Number of Link
ages = 10 
Social Network Density= 

.---10/10=100% 
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B. Minimum Number of Link-
ages = 4 ( 
Social Network Densi ty'= , 
4/10=40% , 

\ 
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veals the degree of intimacy of those ~n the social network. 

~ , If the social network density of any group is high, one can 

~ 

• 

assume that the group has not drawn--social boundaries which 

prevent face-to-face social contacts. 

In concluding this chapter, l encourage the reader 

to remember the discussions about the following social network 
" 

pheno~en~yartial versus total n~tworks, i.e. sets ve~sus 
_"" '''l'l: \..Jo~i' 

unbounded networks, and social network density. The reader 

May wish, as weIl, to refer back to my methodological discus

sion about social network histories and group nodes in Chapter 

One. 

J 

'r 
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FOOTNOTESa CHAPTER THREE 

14. (page thirty-three) The existence of the total network 

has been f~rther supported by the "reachability" 

matrix studies of ~hilpott (1968) and Harary, Norman and 

Cartwr~ght (1965) who have shown that the number of paths 

or linkages ~xisting between total strangers is not very 

great. For example, the distance between the Queen of 
~ 

England and me might be only eight linkages. 
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CHAPTER FOURs A NEW APPLICATION FOR SOCIAL NETWORKS 

Introduction 

Having presented the key concepts in both millen-

arian theory and social network analysis in Chapters Two and 

Three, it is now time to explain how these con~epts are related 

and in what way this relationship can be of use to the social 

scientist. In this chapter, therefore, l shall explain in 

depth my new application for social networks to the analysis 

of structural differentiation in millenarian communities. 

Chapter Four will be divided into thr~e sections. 

In the first section, l will attempt to show that there are 

similarities which exist between the millenarian concept of 

communitas and the social network concepts of total networks 

and maximum network density. In this same discussion, l will 

show _that there is a parallel relationship (existing) between 

co~mun~tas' antithesis, structure, and the social network con

cepts 9f set and low network density. Section two will point 

out j~~t how these relationships between millenarian and social 

network concepts can be exploited analytically to further the 

study of communitas-based groups and their attempts to main-

tain an egalitarian social structure in the face of the demands 

of day-to-day living. Section three will explore the useful

ness of social network histories to the study of structural 

differcntiation as it moves co~unitas-based groups in the di-

rection of institutionalization. 

A. Communitas and Social Networksl Key te the Analysis of 

Millenarian Social Structures 

There are significant ~d analytically-useful simi-
_J 
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larities which exist between the millenarian concept of com-

munitas and the social network concepts of total network and 

maximum network density. As stated in Chapter Two (page 19), 
1 

communitas ~tates are ideally without social boundaries because 

their members do not recognize any form of social criteria 

which would serve to set any onè person or group apart from 

another. In a perfect state of communitas - called by Turner 

"existential communitas" - aIl adherents are at "one" with 
\ 

humanity in a structureless state in which no man is labeled 

as a friend or a stranger, but only as "brother" or equal. 

Furthermore, although it is physically impossible for individ-

uals in a state of communitas to have face-ta-face contacts 

with the whole of humanity, they idealize this perfect state 

and attempt to realize their beliefs in making as many face

to-face contacts with as many people as possible. This per

'feet sta te of communi tas" therefore, is very similar to what 

social network analysts have called an "open" or total net-

work when it is ch~racterized by a high social network density~5 
~ 

tike the social state of communitas, a dense ~otal network is 

without recognition of any ego or the social boundaries which 

result when he chooses to recognize them. In addition, like 

the perfect communitas state in which face-ta-face encounters 

are maximized, so, too, are the primary linkages in a highly 

dense total network. What the social scientist observes in 

an existential communi~ state, therefore," is a social net

work which is both total and highly dense. 

As stated in Chapter Two (page 2)), existential 

communitas is an uns table statc of egalitarian social relations 

, . 
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which quickly gives way to structure when communitarians 

abandon their structureless state in order to organize them~ 

selves so that they might be'better eQuipped to face the de-

mands of seétarian life. Existential communitarians, however, 

do not forsake their egalitarian groundings aIl at once. In 

response to increasing secular demands, they become increasingly 

more structured socially while struggling to maintain at least 
-
a semblance of their communitas Ideals. They move from astate 

of existential communitas to a state of normative communitas 

to a state of partial institutionalization and finally to a 

state of total institutionalization or structure, before the 

cycle begins once again with a new seeking after communitas. 

(See Diagram 2) 

l believe that just as existential communitas mani-

fests itself in dense, total social networks, the various 

structural phases in the communitas-structure-communitas cycle 

are manifested in partial social networks of varying density 

and complexity, depending upon their position in the cycle. 

For example, because millenarians are adverse to abandoning 

the existential state of communitas as they normalize their 

social relations -in a state of normative communitas, they sever-

ely limit the level of structural complexity while attempting 
, 

to maintain face-to-face encounters between aIl group members. 

In other words, in a normative state of communitaa, the neces

sity of a limited essential de~ree of social differentiatfon 

is recogriized - cows must be milked, children must be raised 

and bread must be baked - but group unit y and solidarity must 

be maintained regardless. In social network terms, therefore, 
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a state of normative cornrnunitas must feature a relatively high 

social netwprk density and the renunciation of the total het

work in favor of one which is'partial, but not highly complex~6 

On the other hand, in a rnillenarian communitas-based group which 

has gone even farther through the cycle to astate of'partial 

or total institutionalization, partial networks are numerous 

and the social network density is not high. As individuals 

increasingly identify with one or another partial network or 
<1 

group,they have fewer face-to-face encounters with individuals 

in other partial networks., Finally, in a sta te" of total ins ti

tutionalization or structure sorne old social linkages ar~ 

abandoned entirely resulting in a new social network in which 

ego has few primary social contacts, and even fewer secondary 

contacts who have linkages with one, another. In highly struc-

tured rnillenarian groups, therefo're, the social network densi ty, 

is extremely low, and the number of partial networks is high. 

B. ~ Uses of Social Networks 
At 

Understanding that highly dense, total social net-

works reflect the presence of existential communitas, whereas 

low-density, partial social networks reflect the presence of 

varying degrees of structure, how can these relationships be 

exploited to fur'ther one's knowledge of millenarian communities? 

As l have stated, millenarians are ext~emely reluctant to lose 

sight of th~ir egalitarian communitas practices and beliefs. 

However, in response to increasing secular demands, they are 

forced to gradually abandon their communitas practices whether 

they wish to do so or note Many communitarians, therefore, 

continue to idealize the existential communitas state, fea-
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turing it in their doctrine long after the'realization of 

such beliefs h~s been abandoned in daily social relations. 

~urthermore, it is not always readily apparent to the social 

scientist studying millenarian communities where doctri~e 
~ 

leaves off and actual social behavior begins. l believe social 

networks provide the solution. By recording the social network 

of a given millenarian community one can determine just where 

the community is in the communitas-structure-communitas cycle. 

juxtaposing actual social relations against stated beliefs as . 

to how social relations should be. For example, most Pentecos-

taIs would tell you that they are firm believers in and prac-

titioners of world-wide egalitarian social relations or the 

brotherhood of man. However, each group of Pentecostals varies 

in the degree to which t~ese beliefs are reali~ in their daily 

social relations, and social network analysis could be used t~ 

determine how idiosyncratic groups differ from one another and 

how they differ indiviqually from the common stated beliefs of 

the Pentecostal Church. 

C. The Usefulness of Social Network Histories 

In the previous discussion, l described how social 

networks can be used to arrive at the actual behavior of mil-

lenarians in so far as they could be shown ~o be more or less 

egalitarian in their social relations or in primary contact 

with ,as many'millenarians and potential converts to millenarism 

as possible at a particular point in time. And yet more than 

once, l have suggested that what is important in millenarian 

movements is not their stability, but. in fact. their tendenci~s 

to change. Millenarian social structures are not stable, but 
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in a continual state of flux from one level of complexity to 

another. In this last section, l would like to show how soci&! 

network histories can be employed ~ assist the researcher in, . 
his observa tion of a millenarian communi ty' s graduaI, ,but con-' " 

stant movement away from existential communitas toward total 

structure or institutionalization. 

As l stated in Chapter One (p?ge 3), a social net
" 

o wor~ history is acquired by consistently recording the social 

networks of a given millenarian community at regular intervals 

through time - ideally, the life span 'of the community. By 

pbserving a millenarian community's social network history, 

therefore, one can observe and analyze the structural patterns 

which evolve as the group abandons existential communitas in 

favor of increasing levels of structure. By analyzing these 

structural patterns, one can observe the social strategies of 

particular individuals or groups of individuals as they ally 

themselves or disassociate themselves from one or another in-

dividual or group (of individuals), continually making social 

moves and counter moves in order ta adapt to the demands of 

everyday life. Furthermore, by observing the social networks 

of a millenarian community over time, one can determine the 

speed at which structural differentiation is occurring making 

it possible for the researcher to relate varying rates of 

structural differentia~ion to varying economic and political 

factors. For example, knowing that a community took on greater 

and greater structure during a particula~ period, the researcher 
. 1 

could then look to see what other events' took place during 
Q 

this same period in order ta deduce whether any patterns were 



in evidence. Finally, social network histories are valuable 

to the study of .structural differentiation in millenarian com-· 

munities because they reveal the fact that there are occasiOnal 
• 

reverses in the movement of communitas toward structure but 

that these same reverses are exceedingly transient and power-

less against the gravitational pull of structure. Such reverses 

are witnessed when a charismatic individual joins a movement 

that is weIl on its way toward total institutionalization mo-

mentarily reviving interest in existential communitas. or when 

large sums of money are injected into a co~munity making sorne 

forms of structural differentiation unnecessary. 

o 
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15. (page fàrty), It ts i1mportant :for the researche,T ta 
~~ 1 1 
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specify" the densi ty ~o~)the total netwof}{"'so as to dif-
~ J~ ~ 

ferentiate a tota~~netw6rk whic~ serves as a'~ere 

foundation for partial networks and â total network , " 

which. is a desired end in it~elf. The former wo~ld 
1 '. , 

1 ' J 
md~t- likely be 'characte~ized,by indirect linkages, 

whèrea$ the latter would be characterized by a high 

de~slty of primary linkage's. 
i' -

(page forty-two) A highly complex partial network is 

one which ia characterized ~y ego's recognition of 

many overlapping interest" groups which are differentJated 
~ 

another hasis criteria. ,from one on the of ma~y different 
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CHAPTER FIVE. THE MARKET STREET JESUS PEOPLE. 

WORDS AND DEEDS 

Introduction 

47 '" 

In Chapters Two, Three and Four, l f?cused UPoA,the 

more' theoretical issues at the heart: of millenarian researcy 

and social network analysis. l should now like to ground vhese 

issues by presenting a brief ethnography about the words and 

deeds of members of the Market Street Jesus People Community 

before moving on to my final analysis of structural differen

tiation ,in this community as presente~ in Chapt~r Six. 

A. ',~ords. Explaining the Realm of Belief 
: ! 

In this section of Chapter Fi ve, l will discuss ~~tné / 

ideological foundations of the Market Street Jesus PeoRle in 

order to set the scene for a later discussion ab~ut day-to-day -. 
behavior of persons within the community. In order.to present 

~l-

the total picture of the belief systim, however, l will not 

limit the discussion to a narration about Pentecostalism. l 

will also focus upon the community's own personal body of belief 

as it differs from the Pentecostal norm and is affected by the 

greater North American Jesus People Movement. 

'1. The Pentecostal Word 

1 

Nils Bloch-Hoell (1964.12) in his book The Pentecos-

tal Movement. Its Origins, Development and Distinctive Character 

points out the important historical ties between the emergence 

~f millennial Pentecostalism, on the one hand, and the response 

of lar~e numbers of people to the onslaught of rapid industrial

ization in the United States in the early 1900's. on the other. 

Sufferin~ from widespréad personal anomie connected with urban 
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overpopulation, food shortages and social discrimination, Many 
, 

people felt a great need for spiritual assistance, something 

they did not feel the established, impersonal and highly 

structured denominations were about to provide. These sarne 

people, therefore, while searching for a more intimate, erno-

tion-oriented theology, one which would provide hope in the 

face of a disastrous social and economi~ situation, turned to 

evangelical r~ligions. One of the religions was the'PentecQstal 

movement, founded in the eafiy 1900's by' a Midwestern Bible 

stud named Charles Parham (Sherril 1964.)0). 
J 

Charles Parham, in his determination to rediscove~ 

'ri tuaI and ern~onal essence of Christianity as practiced 

duri g the time of Jesus, peru sect the Bible day after day search

ing for a s1gn in the Scr1ptures. In October of 1900, his ef

forts were rewarded. While read1ng the book of Acts which 

describes Christ's ascension on the day of the Pentecost, he 

came upon three "signs" indicating that his belief in the initial 
" ecstasy of Christianity was justified. These three' signs 1n-

cluded l "the gift o'f speaking in tongues". the "laying on of 
\ 

hands", and the "receipt of the gift of the sp~ri t" (Sherril 

1964IJo)~7 

For Parham and his followers, these supernatural 

gifts served as proof of God's willingness to directly involve 

himself in the affairs of man. In the troubled times of the 

early 1900's, therefore, it is not surprising that so Many 

discontented people converted to Pentecostalism. Through 

Pentecostalism, they believed, the common man would at last 

have direct recourse to God. Pentecostalism thus became an 
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emotionally appeasing alternative to the intellectual founda-

tion of the more routinized Christian denominations in which . 
God existed as a mere abstraction and not an anthropomorphic 

supernatural being (Sherril 19641)0). 

In ~pite of increasing routinization of Pentecostal 

belief and ritual which has resulted in an increased identifi-

catio~.w.ith the status quo, Pentecostals continue to maintain , 

a strong millenarian orientation. Like the founding members 

of the Pentecostai Church, t'hey place a high value on religious 

spontaneity, emotionalism and an intimate knowledge of God. 

This is particularly noticeable in their practice of "fellow-

ship" and in their belief in '''salvation''" the founda.tions of 

which are described in the following verses of Actss 

1 

'Repent and be baptized every one of you in the 
name of Jesus Christ for the forgiveness.of 
your sins; and you shall receive the gift 
of t,e Holy Spirit. For the promise is to 
you and to your children and to aIl that are 
far off everyone whom the Lord our God calls 
to him.' And Peter testified with many other 
words and exhorted the crowd saying, 'Save 
yourselves from this crooked gertèration.' 
So those who received his word were baptized 
and there were added that day about three 
thousand souls. And they devoted themselves 
to the apostles' teachings and fellowship, 
to the breakin~ of bread and prayers. And 
fea~ came upon every soul and many wonders 
and signs were done through the apostles. 
And a+l who believed were together and. had 
all thlngs in common; and they ~old their 
possessi~ns and goods and distributed them 
to aIl as had need. And day by day attending 
the temple together and breaking bread in 
their homes, they partook of food with glad 
and generous hearts praising God and having 
favor with all the people and the Lord 
added to tneir numbers day by day those who 
were saved (Acts II.)6-46). 

Tt i5 important to point out, however, that whereas Pentecostals 

\ , 
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look to Peter's tes imony for cuidance, few of them have act-

ually attempted to ive entirely according to his word. Only 

the more recent ter-culture converts have actually _ b-

lished communes. 'urthermore, because the present-day Pente-

costal Church has oved in the direction of greater structural 

differentiation be oming just one more evangelical deno~ination 

among many, it has able to maintain its initial nonde-

nominational orie Ideally, modern day Pentecostals 

continue to profe s a belief in religious "openness" in which 

"aIl who believe are together and share aIl things in common", 

However, they ha~e lost their nondenominational f!1issionar8' ap-
l ' 

peal and few we~l-established members witness 4nd spread the 

gospel to potenti~l converts. In fac~, in terms of,my'own 
1 

observations, lbng-time adherents to· the religion spend so much 
, 

of their time a:ttending formaI church functions and serv ices 

that they have'little free time to take the "ward" into the 
1 

streets. 1 
Why ~as Pentecostalfsm become so popular with aontem-

1 
1 

porary westerp youths? First of aIl there is the supernatural 
1 

elem~nt whicry has already been discussed. Young people of the 

seventies arè attracted to Pentecostalism because it promises 

to show them a world beyond the mere fringes of reality, a world 
e 

beyond the greatest drug-induced high. Secondly, recalling the 

nondenominational orientation of early Pentecostalism and the 
1 

1 

continuing Pentecostal concern f6r "fellowship", young people 

are encouraged to join such a movement because it supports a 

world without rigid social boundaries,thereby conforming to 
1 

their own communal-brotherhood beliefn. Thirdly, Pentecostalism 
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raises emotionalism above rationalism an~ therefore, appeals 

to youths who are disenchanted with the narrow academic de

mands of hi~h school or university life. And lastly, the Pen-

te costal Church, itself, takes an active interest in the young. 

Tt opens its doors to them regardless of their appearance or 

behavior, assisting them financially by helping them to set up 

communes and youth centers as weIl as spiritually by establish

ing special weekly youth services (Anonymous 1971159). For 

the established Pentecostal Church, counter-culture youths in 

search of their Christian origins bring neW life and enthusiasm 

into a religlous community threatened by s~ructural differen-

tiation. 

2. The North American Jesus People Revolution 

Although Pentecostalism is clearly the dominant 

determinan~ as to what is taking place in the North American 

Jesus People ~ovement in terms of ideology and ritual, there 
r 

are additional factors which have profoundly influenced par-

ticular (interest) ~oups within the movement. Non-evangelical 

religions such as Roman Catholicism and Anglicanism have created 

• their own factions in the movement, attempting to join evangel-

ical ecstasy to a more formalized ritual tradition. Further-

more, lon~-established Christian youth groups emanating from 

the Southern United States evangelical tradition have, on the 

one hand, claimed the movement as their own personal victory 

while ai"the same time rejectin~ the counter-culture orienta~ 

1:ion of their non-southern "brothers" (Anonymous 1971156)~8 

In addition to denominational and regional factionalism with-

in the movement, thesc factions have themselves been further 



divided into groups characterized by their more or less rigid 

interpretation of Biblical scriptures which in turn has af

fected their willingn~ss or unwillingness to actively partic-

ipate in secular affairs. Sorne Jesus People stress individual 

involvement with community affairs, whereas others stress in-

dividual involvement with God through constant prayer and med-

itation. 

Given the significant division within the Jesus 

movement, can one actually recognize it as a unified religious 

body? The movement cannot stand alone as a model for one way 

of life or any one interpretation of Christian belief, but it 

can and does exist as an ideal point of spiritual unification 

to which communities such as the ~5rket Street Jesus People 
, 

can look for proof that they are not alone in their religious 

endeavors. ~urthermore, l believe that there is a profound 

common ideology shared by most Jesus People. An ideology rising 

~ out of their basic dissatisfaction with aIl the i11s man must 

contend with on earth. Ualcolm Muggeridge best captures the 

unified sentiments of the Je~~s People when he writes: 

l disbelieve in progress, the pursuit of 
happiness and aIl the concomitant notions 
and projects for creating a society in which 
human beings find even greater contentment 
by being given in ever greater abundance the 
means to satisfy their material and bodily 
hopes and desjres. In other mords, l con
sider that the way of life in~urbanized, rich 
countries as it exists today and as it is 
likely to go on developing, is probably the 
most degraded and unillumined ever to come 
ta pas~ on earth ••• Nor as far as l am con
cerned ~s there any reco~pense in the 
so-called achicvement of science. This does 
not at all excite my mind or oYen rny curiosity. 
The atom has been split, the universe has 
been discovered and will soon be explored. 
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Neither achievement has any bearing on 
what alone interests me--wnich is why 
life exists and what significance if any 
of my minute and so transitory part in it. 
AlI the world is a grain of sand; aIl the 
universe too. If l could understand a 
grain of sand 1 should understand everything. 
Why then should going to the moon and Mars or 
spendi'ng a holiday along the Milky Way be 
expected to advance me further in rny quest 
than going to Manchester and Liverpool or 
spending a holiday in Brighton? 

Education, the great mumbo-jumbo and 
fraud of the age, purports to equip us to 
live and is prescribed as a universal 
remedy for everything from juvenile delin
quency to premature senility. For the most 
part it only serves to enlarge stupidity, 
inflate conceit, enhance credulity and put 
those subjected to it at the mercy of brain
washers with printing presses, radio and tel
evision at their disposaI. 

For as we abolish the ills and pains of 
the flesh we multiply those of the mind, so 
that by the time mankind are finally pasteurised, 
their genes counted and rearranged, fitted with 
new replaceable plastic organs, able to eat. 
fornicate and perform other physical functions 
inocuously and hygienically as and when desired-
they will aIl be mad a~ the world one huge 
psychiatrie ward (Muggeridge quoted in Klapp 
1969s14)}. 

The Jesus People, therefore, seek to cope with theœ ills through 

their belief in the curative powers of Jesus Christ's love. ~ug-
, 

gerridr;e has understood their desired end,a pace in a world 

• gone mad - the saered millennium. 
<) 

B. Exploring the Ideoloc;y of the Market Street Jesus Peolli 

When l first entered the Market Street Jesus People 

Community in September of 1971, it was three full weeks before 

community residents openly discussed their personal approaches 

to Pentecostalism. This was a surprise, as l had expected 

that the Market Street people, given their Penteco~tal passion 

fo~ missionizin~, would be anxious to receive a potential new 
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convert and eager to share their personal beliefs. Members 

of the Calgary Street commune, speaking for the Market Street 

community as a whole, later explained their initial reticencé 

by expressing their displeasure for "over-zealous" Christians. 

They pointed out that they Were particularly adverse to the 

practices of an aggressive faction of the movement called the 

Children of God, noting with dismay that members of this sect 

were not adverse to performing illegal acts in order to gain 

converts~9 Unlike the Children of Gad, the Market Street People 

prided themselves in their temperance in aIl matters. 

Not long after l began my research in the community 

l had occasion to witness a conf~ontation between an ex-chi Id 

of God ,a neN convert to Pentecostalisrn, and residents of the 

Calgary Street Jesus People Center. Learning that l was a 

student of anthropology at McGill ~versity. the ex-Child of 

God beca~e angry, denouncing aIl who would waste their time 

in useless academic pursuits in the face of imminent cataclysm. 

According ta this individual, the sole meaningful task of the 
.~ 

true Christian was ta establish contact with God through prayer 

while waiting for the new order. Upon hearing this, however, 

several core rncmbers of the community questioned the wisdom 

of the ex-C hild of ~od' s belief, stating that i t was a "waste" 

for Christians to just si t around wa~ing .for the Day of Judge-

ment to arrive. Carol, the Calgary Street commune's house

mother, went sa far as to ask the new convert why he, himself, ~ 

wasn't "sittinz on a mountain waiting" if he was sa sure the 

Day of JudGement was at hand. This incident illuctrates the 

Market street Jesus People's tendency ta be non-aggressive 

• 
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in their approach~to conversion. It also reveals their pre-, 

dominant reformist orientation in their millenarian view of 

the world. Unlike the more pessimistic, revolutionary stand 

Of established Pentecostals, the M~rket Street People put sorne 

faith in the ability of "good works" to encourage the corning 
20 of the new order. This does not suggest, however, that the 

~arket Street People believe that good works were a valued end 

in themselves. Rather, it suggests that 1hey were willing to 

perform good works when aIl other efforts to achieve a total 

conversion had been made. 

Christine. a recent convert to Pentecostalism and 

a full-time resident of the Calgary Street commune, further 

supported the reformist nature of the ~arket Street Community 

when she expressed her need for spiritual guidance to help her 

discover a worth-while voÇJ't'tion. She said, "I have (found) 

the word, but l have not found the spirIt". She explained that 

she and other community members spent much of their time perusing 

the Bible for a sign from God as to what direction their good 

works should take because the words alone were meaningless with-

out the spirit necessary for their successful interpretation. 

Christine and l talked at length about the problem of finding 

oneself after the initial excitement and mental elation of the 

conversion experience had passed. She commented that the entire 

Calgary Street household wa::\ "down" because the spirit had 

come to very few of them. Speaking about her own experience, 

she said that she be~ieved that she should "teach little child-

ren about Jesus" but that to do so would be to ignore her 

special ski Ils as a private nurse. She exprensed her reluc-

.-
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tance to return to her pre-convert vocation of nursing, however, 

because it would give her very little chance ta spread the gos-

pel. "After all~ she said, "sick people very often turn them-
, " 

selves off to Christ". Talking further about her own failure 

to discover a calling, Christine stated that she hoped God would 

guide her as weIl as He had guided Robert, one of the more char-

isma tic Calgary Street resJdents. "Robert" she said, "found 

the spirit in California when God told him to qome ta Canada to 

wi tness". 

The Calgary Street residents' staunch commitment to 

"good works" was in sorne ways a reaction to a schism within the 

commune which appeared very early in the Market Street Community's 

history. When the commune was first established in May of 1971, 

all new converts lived together. However, during the early 

summer months of that same year, a group of new converts favor-

ing a more radical approach to Pentecostalism moved to a farm 

in New Haven, Quebec. Although maintaining social and spiritual 

ties with their ~arket Street "brothers and sisters" in the city, 

these revolutionaries expressed their dissatisfaction with the 

moderate position of the city contirtgent. They rejected the 

notion of "good works'; believing that a Christian' s primary task. 

in life was to remain in direct contact with God through prayer, 

acting only aceording to God's own commando The Calgary Street 

people, on the other hand, openly expressed their skepticism 

as ta the practicality of such a position. They in fact were 

inclined to calI the New Haven Jesus People "those fana tics" • 

Speaking about one of the more zealous farm people, Mike, a 

Calgary Street resident said, 
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Joe is a real fana tic. He always goes 
around saying "praise Jesus" and "God 
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be praised" every other word. He expects 
the spirit to move him and if it doesn't 
he doesn't move. He and sorne of the other 
New Haven farm people were transporting 
furniture out to the farmhouse from town 
in an old pick-up. They sat in the cab of 
that truck aIl day and late into the night 
waiting for the spirit to move them to car
ry the furniture inside. l think it's be
cause they're lazy. They have to come 
back to the city next week because the 
farm isn' t winterized. , It wouldn' t take 
much to fix it up. 

It is important to remember that the New Haven Jesus 

People were not the only members of the Market Street community 

who' believed in the necessity of prayer as a means of obtaining 

direct" guidance from (;od. AlI of the interest groups in the 

community supported the basic Pentecostal tenet which held 

that prayer is of central importance to salvation. Their faith 

in this belief var~ed only in degree. As it turned out, Mike, 

himself. who was so quick to criticize the fanatics on the farm, 

resorted to prayer a good deal. He often spent several hours 

each day aSking the Lord if he should return to his home in the 

. United States for the Christmas holidays. In fact, much of the 

casual talk in the Calgary street commune was about recent suc-

cesses or failures of house resid~ts seeking advice from God. 
') 

One afternoon, several core members of the commune spent over 

an ho~r talking about the value 0: prayer as a means of assuring 

one of transportation from one place to another. Joanna, a 

frequent visitor to the ~ouse, said that she had prayed for a 

ride to Toronto so that she could visit a 'nriest she once knew 

to tell him about the Jesus Movement. Two days before her i~

tended departure. she received a phone calI from a friend asking 
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her if s~e wanted a lift to Toronto. Everyone who was present 

at this informaI talk session agreed that "you just can't beat 

'the success that cornes with prayer". 

'Prayer, individual Bible study an~ meditation were 

so central to the lives of the people living in the Calgary 

Street Commune that a special "meditatlon room" had been set 

aside so that individuals could be alone in a quiet setting 

to carry out their religious,activities. Christine, however, 

confided to me that there was never enough peace in the house 

for prayer in spite of the special room. She complained that 

the house was open at all times to visitors and potential con

verts who were free to wander wherever they liked, thereby 

breaking up the routine and rnaking prayer and meditation impos

sible. 

Jn addition to supporting the Pentecostal enthusiasm 

-for prayer, the Market Street Jesus peoplel made great efforts 

to revive the early Pentecostal belief in nondenominationalism 

and fellowship. They believed tha.t i t was their dut Y to a t-
~\ 

tempt to unify all men; regardless of their formal religious 
- -
g(Qundings, into one body of true believers. Furthermore, they 

believed that it was each convert's dut Y to inform non~believers 

of the foolishness of their ways in order to save as many people 

as possible befo~e the Day of Final Judgement. As adherents 
-, 

to a revival in the Pentecostal Church they staunchly supported 

the position of their predecessors who wrote in 1906. 

We do no~ fight against pers ons and Church 
denominations but endeavor to displace dead 
forms and confessions and wild fanatacism with 
living practical Christianl ty. 'Love, fai th 
and' unit y' in our watchword and 'victory through 
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tbe atoning blood' our war cry 
(Bloch-Hoell1964t46) • 

As revivalists, the Market Street Jesus People Were 

not only supportive of early Pentecostal doctrine but, in fact, 

encouraged a revival of eàrly Christian ideology as presented 

in the Bible. Por them, the gospel and the guidelines set 
, \ 

down by the gospel were of foremost importance. In this way, 
#Ii 

they did not differ so much from established Pentecostals ex-
, 

eept in the rigidity of their faith and their attempts to real-

Ize their beliefs in their daily lives. Holding to Peter's 

eommand that aIl true believers should share aIl that they have 

in common in a communal setting, they acted upon their'faith in 

his guidance by establishing the eommunity. Carol best sum

marized the Market Street people's ideological stand as to the 

importance of their identification with Pentecostalism and the 

gospel when she saids 

Sorne Jesus People eut themselves off from 
any church at aIl beeause they feel ehurehes 
have failed them. We feel it's important to 
go ta church to get the gospel. Our ehureh 
is so different from most churches, as dif
ferent as night and day. When you find a 
'church' that's preaching the gospel it's very 
exciting. This is not ta say that going to 
church makes someone à Christian. Religion 
doesn't'make anyone a Christian! Everyone 
has to be a Christian in their own right. 
l guess it aIl depends; sorne churehes preaeh 
a fuller gospel than others. We don't like 
to advocate a reliGion - we're preaching 
Christ not religion. Religion will not save 
you. Christ will. When you come ta Christ, 
the words in the doctrine are pretty straight 
forward. 

C •. Deeds 1 Explorinc; the Realm of Behavior 

In the previous discussion, l briefly deseribed the 

ideolo~rcal foundations of the Market Street Jesus People in 
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arder that the rcadqr miGht better und rstand th~ manifest char

acteristics of the community~s l shall now describe them. 
. " ( 

Focus inr; upon the Ca1 ga'ry S"treet Commu ,~ .. l shaif. bri efly de-

scribe the ~reater Market Street 

member in addition to presentine 

tY'Qf which it'is a 

tory and a synopsis 

of a day in the life of people who live there. In concluding 
- 1 

the chapter, l will review those 

Street Jesus ~eople ideology and 

millenarian. 

charac~eristics of both Market 

behavior which are clearly' 

\ 

\ .. 

\ 
1. The ~arket\Street Jesus People Commu 

In October,1971;when l first e 

Street Jesus'People Community, the exist 

ning~ of the community had long befare 

the Market 

communitas begiA-
r. 

ta structure 

in the form of economic and ideational interest groups. The 

community waS made up of the Calgary street Jesus People Center, 

the Home of the Fish Leather Boutique, th~ Redwood Street W-en's 

Commune, priva te apartments where JV:arket s\treet people li ;ed: 
/' \ the Clory Gospel Pentecostal Cnurch and the New Haven Jesus 

Parm, Except for the farm, aIl of these c~re commun~ty g;OUPS 

were situated in a busy co~mercial comPleX\WhiCh wa~ bordered 

on one side by an old, once'prestigious re~idental ne1ghbor

hood, Most of the two-story i~wnhouses in the district had 

been converted into small, one bedroom and bachelor apartments 

which were predominately inhabited by students, the poor~ and 

• the elderl~' This was an idèal location for the community in 

that Jt centered around the patr?nal Glory Gospel Church which 

had been cQnstru~ted in the neighborhood many years before. 

In addition to the proxjmity o~ the churc~ the ~rea offered" 
l' 

l n 
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community members the best of both the commercial and residental 

worlds, fillinE their nceds accordin~ly. ~he leatherooutique 

workers had access to large numbers of potential converts 

movin~ through the area while shopping. The community evangelists 

had access to the crowded shoppinE plaza and the metro station, 

and aIl community members were able to escape the crowds in the 

near-by residental neighbOrhO~ Given ~he aim of the community 

both to convert and to rehabilitate young people in a Christ-

~an communal environment and to maintain economically that 

env,ironmï::mt through the efforts of communi ty members, the loca-

tion was well-chosen. 
) 

As was stated in Chapt~r One, there were approximately' 
"1 

fifty core Market Street Jesus People who were scattered t~rough-
l-

I 

out the communes and private apartments in the"Market Street 

district. The le,a ther boutique people and their friends li ved , 

in the Rcdwodd stre~t Men's Commune which had accomodations 
1 

for ten persons. 'Anothe~ twenty or so individuals 'lived in 

private apartmen~s, with sorne community members sharing rooms. 
. " 

Approximately ten people, both male and female lived in New 

Havery, Qu~bec.nn the Jesus farm while another twelve people 
o 

made the Calgary street commune their hom~. In addition, a 

few people who considered themselves to be commu~~ty members 
, .. c ) • .. 

lived outside of the Market Street district with pqrents or 
• in some cases'with th~ir.spouses, identifying with the group 

through their common link with the Glory Gospel Church. It 

was difficult to specify exac\ numbers of per~ons living 'in 

and identifyine with certain key interest groups witbin the ,. 
communi ty, r;iven the open orientation of the communi ty to vis! tors 

t. 
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.. 
and potential convcrts who swelled or diminished group member-

Ship at various times in the year. 

Each of the Market St~eet Jesus People ~Community's 
" \ 

primary interest groups distinguished itself from aIl the rest 
-....... 

~ '- ~,' 

dependin~ upon its idiosyncratic orientation ta Pentecostalism, 

its primary function in the community and the social background 

of its members. The leatherooutique people~ for example, were 

clearly recognized bothfPy themselves and others in the com

munit y as the major bread-winners. They designed and soid 

counter-Qulture leather goods and paraphernalia in t~~ Home 

of the Fish ~o~ique,establishing an economic structure which 

was flexible enough to a bsorb new converts as "empl®yees. The - .. 
leather workers and their assistants put food on the community 

tables. Ideologically, the leather workers were moderate Pen

tecostals. Thpy supported the supernatural, emotional orienta

tion of Pentedostal ideology, but they were les~ inclined ta 
\ 0 

reject the ~otion of good works and self-will. 1hey partici-

pated actively in the revivalistic services at'--the Glory Gospel 

Church, but they did not give themselves entirely to GGd as is . 
evideht in their artistic and economic concerns. 

An interest g~oup Whic~ èlosely allied itself with 

and partially oonverged with the leather boutique contingent 

was the Redwoad Street Men's Commune. 'This commun& was estab

liQshed in summer of 1971 by somé of the 'leather workers and 

their friends who were asked to move out of the Calgary Street 

commune 'in order to make room for new èon~erts. The residents 
. 

of this commune,other than the fact that they were aIl male, 
• 

distin~uished themnelves from other individuals in the community 
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by adoptinG a more radical counter-culture style in their dress. 

behavior and speech. Pree ~rom the watchful eye of the CalEary 

Street house parents and the inquiring eyes of the many visi-

tors from the Glory Go~pel Church, the y dressed and beh~ved 

and organized thei, lives as they liked. Furthermore, as 

(rel~tively) long-time converts to Pentecostalis~, they distin-

guished themselves ideologically in the routinized nature of 
l 

their beliefs. They staunchly opposed the "fanatic" total de-

pendence of the farm people and they expressed their lack of 

enthusiasm for the zealous devotion to missioniz~ng on behalf 

of the Calgary Street people. For the Redwood Street people, 

Pentecostalism was clearly taking a back seat in relationship 

to their other concerns and endeavors. 

, 

Of aIl the interest groups 1n the Market street Jesus 

People Community, the congregational and ministerial establish-. " 
ment of the Glory Gospel Pentecostal Church had the most influ

ence. The pastors of the church provided communilY members 
( 

with the fundamental tenets of Pentecostalism, and together 

with the lay directors of the church, controlled the community's 

. purse strings. Depending upon the community's succeSs or fail-
'" 

ure in building the ranks of new converts and preventing back-

sliding, the Glory Gospel Church channelled more or less money 

into the community for rents and basic supplies and asserted 

more.~r less éontrol over its methods of religious instruction. 

I~ Spring -of 1972, for example, the Glory Gospel ~irectors ex

pressed their dissatisfaction over the escalating commercial 

interests of the leather boutique workers. They threatened 

to wi~hdraw financial support from the shop iT those who worked 

• q 

• 
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there did not reestablish their secondary missionizing duties~1 
1 

furthermore, as the most institutionalize~ body within ~ com-

muni ty rapidly e;iv-ing way to' structwal differentiation, the 

church had an aura of stability which attracted the Jesus People. 

Long after various interest groups within the Market Street 
) 

Community severed their relationships with one another, they 

continued to be strongly tied to the Clory Gospel Church. 

2. The Cal~ street Jesu~ People Center 

direct 

church 

Although the Glory Gospel establishment had frequent 

r
ontacts with the Market Street J:SUS People in weekly 

ervices a~d prayer sessions, it also had indirect ties 

to the commun{ty through the Calgary Street Commune and Drop-in 

Center. UndeJ the watchful eyes of the resident Glory Gospel 

representatives, a y~ng clergyman and his wife, this commune 

and drop-in center served as the nucleus for community social-

iz ing, informaI religious instruction and w.orship. In addition, 

it served as the residence for individuals in the Market Street 

Community wholly devoted to mis§ionizing and their new converts. 

J. The History of the Calgary Street Commune 

The history of the Calgary Street Jesus People Com-

mune and Drop-in Center is important as it describes how the 

commune changed over time in response to structural differen-

tiat~on in ~h~ greater Market Street Community and as it sheds 

lieht on the history of that community as a whole • 
• 

In late Sprin~ of 1971, two young Catholic, Portuguese, 

counter-culture craftsmen opened a leather boutique and "head,,22 

shop in the First Avenue district of Mont"real which borders 

McGill University's student ghetto. In their daily encountcrs 
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with the local students and street people, they made the acquain-
-

tance of a young "hip" woman who had recently converted to Pen-

tecostalism, becoming a member of the Clory Gospel congregation. 

'l'hinkinc that the leatherworkers might be interested in a "very-

strange and heavy experience, " one which promised to awake in 

them a feeling of peace and joy. she invited them to join her 

at one of the weekly evening services~ She expressed her hope 

that they, too, rnight "be turned on to Christ". When they at-

tended the services at Clory Gospel, the young men were sa im-

pressed by what they saw and experienced that they immediately 

set out to spread the word of Christ to thé customers in their 

own little boutique. Within a few weeks. large numbers of 

counter-culture youths, having converted to Pentecostalism 

and the joys 'of communal fellowship, were ei ther living in or 

spendin~ ~ good deal of time in the shop's crowded backroom. 

It was, in fact, a highly emotional time for the charismatic 

leatherworkers, and one which they unknowingly were never to 

know again. As young people from various social and economic 

backgrounds streamed into their "backroom crash-pad and spiritual 

temple" in search of shelter, food, friendship and spiritual 

guidance, communitas came to life for a orief period only to 

sink back once again into structure. For a brief period in 

the crowded backroom, young people set aside their differ-

ences and came to~ether as a unified body believing in man's 

eventual salvation; together they pledged themselves to Christ 

through Pentecostalism. However, as their ranks increased, 

they were beset by a number of problems. For one, the back-

room commune and temple was no loncer large enough to comfortably 
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accomodate aIl who wished to live and worship there. For this 

reason, Many new converts were forced to live outside the pro-

tective reli~ious community and were, therefore, subjected to .. 
the "sinful" lifeways of the secular world. Living outside 

of the community, several new converl~ abandoned their newly 

found religion and returned to the lives they once knew. An 

additional problem for the First Avenue community was its sub-

stantial distance from the Glory Gospel Church. Not only did 

the church hold no influence over a community so removed from 

its fold, but many community converts were reluctant ta expend 

the energy or the money to actively participate in chu~ch af-

~ fairs. In fact, sorne new converts openly questioned the value 

of being affiliated with a formaI church which had compromised 

itself with the status quo~J AlI of these problems further 
.( 

contri buted to t.te na tural structural" d ifferentia tion dividing the 

leathershop Pentecostals, as those who lived within the shop 

differentiated themselves from t~ose who did not, and those 

who were pro-01pry Gospel differentiated themselves from thos~ 

who were not. The once unified group was clearly threatened 

by internaI divisions and yet there appeared ta be no ready 

solution. 

As luck would have it, just as the leather workers 

were about to give up in frustration l the Glory Gospel Church 

decided that there was ~ real need for a Christian, new-convert's 
rI 

rehabilitation center. They decided to financially support a 

house wherc young people could live frce of the demands of 

secular life while searching for the "spiri tif. And 80 wi th 

their b~ckiDG, the Calgary Street Rehabilitation Commune was 

• > . ' 
" 
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established in a residental neiehborhood one block away from 

the church. In addition, the original owners of the First 

Avenue leather shop recognized the value of "sticking together" 

and they persuaded the Glory Gospel directors to assist them 

in movinG their business to the Market Street district. 

HavinG decided to rent a large, two-story townhouse 

on Calgary Street onlya minute's walk from the church, the 

Glory Gospel directors undertook the task of findinc someone 

suitable to oversee it. They were determined to find someone 

who was a good practicing Pentecostal, who was well-read in 

the Bible and familiar with interpretations of Scriptures and 

who could lead Bible qtudy classes in the house. Furthermore, 

they wanted someone who was young enough to understand the 

unique problems of contemporary youths and who would be able 

to counsel youths about their problems. Preferably this per-

son would know something about drugs, hippy jargon, street 

violence, trippins-out, and crashing. They also decided that 

the house-director should know how to set up and run a house-

hold of fifteen to twenty people. Finally, they decided that 

they needèd someone who was capable of being a leader, but who 

would not be so dq.min~ering as to negate the comml,.lnal atmos-
~ 

phere of spiritual fellowship. As it turned out, one of Glory 
. 

Gospel's own converts - Jack Robertson - was selected to over-

sec the center. Jack had come to Glory Gospel Church only two 

years before as an expe~ienced street-gang member whp was 

familiar with the problcm~ of bein~ a younr. person in ~ontreal. 

After conversion, he had attended a small ~entecostal Bible 

Collc~e in Manitoba where he met and m~rricd a lon~-converted 

.' 
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woman ei~ht year~ aIder than himsclf namod Carol. Jack com-

pleted his studios, became a Pentecostal pastor and together 

with Carol moved back to Montreal to carry out his callin~ in 

the Clory C;ospel Church. It was r,Tay, 1971, when Carol, twenty-

eight, and Jack, twonty, moved into the Calgary Street house 

with their first converts from the backroom ;~~tho Pirst Avenue 

Leather Boutique. 

From the beginning, the CalGary Street Jesus People 

Commune and Drop-in Center devoted itself to increasing the 

membership lists of its patron, the Glory Gospel Pentecostal 

Church. In addition, it took on the responsibility of watching 

over and counseling new converts to prevent them from back-

slidinc;. "New converts" and "rehabiiitation", therefore, were 

the principal concerns of the Calëary Street residcnts. Early 
, 

in the commune's development, however, very little emphasis 

was placed upon formaI missionary activities. If any new mem-

bers of the commune brought 'in new converts, it was eenerally 

the result of spontaneous witnessinE. and not the result of any 
, 

pre-determined plan to do 50. Carol explained that the reason 

behind the commune's failure to openly witness durine the early 

phase of its history was its des ire to devote the Greatest part 

of it8 time to rehdbilitation and instruction of the converts 

it already had. In the early days, there were not ehouGh ex

perienced Pcntecostals in the House to both go out onto the 

streets to witness and to stay st home to instruct the newer, 

inexperienced mcmbors . 

It i8 important to recall, however, that the Caleary 

Street center always maintained an open door 'policy to aIl 
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visi tors and potential converts. Al thou[;h ini tia'lly more 

concerned with rehabilitation, it never discouraGed an influx 

of new converts. In fact, sinee most of the residents were 

unable ta witness for the commune, it was decided by aIl resi-

dents in the house that this responsibility would best be 

shouldered by the leather people. Not only did the y have 

frequent occasions ta come into contact with potential converts 

through their business dealings, but they were wholly com

mitted to a Pentecostal way of life and were particularly 

charismatic in gettine their message across. 

In late spring of 1971 as young people across Canada 

left school for the summer to seek adventures and communitas 

on the highwayS', the Calgary Street commune became increasingly 
• • 1 10 

burdened by th~ rlslng number of new converts. Young hl tch-

hikers in search of cheap meals and living quarters joined 

young people tru ly commi tted to Pentecostalism to fill up aIl 

the available livin~ space in the house. As yet unaware of 

the transience of many of their new converts, Carol and Jack, 

on behalf of the Clory Gospel Church, requested that at least 

sorne of the more establjshed Jesus People seek shelter else-

where in the Market Street Community in order ta make room 

for those in need of intensive instruction and supervision. 

For this reason, coupled with their growing dissatisfaction 
l' 

with the lack of social freedom in the commune. the male 
-leather workers and a few of their converts decided ta establish 

~ ,~\ 
, t J. 

a commune on Redwood Street a few block~ east of Calgary Street • 

Not lone after the leather workers and their eomrades departed, 
n p 

there was further division within the commune resultin~ from 
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an ideolo~ical crisis. As mentioned (page 56), a group of 

Pentecostal hard-liners decided to seek social and spiritual' 

seclusion in the farm lands of New Haven, Quebec. 

With the departure of the farm people, life ln the 

Calgary Street Commune stabilized temporarily, the commune re-

taining its position of importance for aIl mpmbers of the ~ar-

ket Street Community. Although large numbers of individual 

new converts moved in and out of th~ commune, converting and 

backsliding within a number of da ys or weeks, the over-all pop-

ulation of the house swelled. The Glory Gospel congregation 

and the young rarket Street people believed that a great Christian 

revival was at hand. Not only was every last bed in the com-

mune filled or every place at the large dining table ta ken at 

every meal, but the special pews at Glory Gospel Church set a-. 

side for the Jesus People were literally overflowing. Purther-

more, in spite of the change of residence on behalf of the farrn 

and leather boutique people, they continued to actively partici

pate in Calgary Street affairs. The farrn people drove into the 

city on Wednesdays and Sundays to eat dinner at the commune and 

to share in its pre-service evening fellowship hour. The~ were 

.joined by the leather workers who,as the principal rnissionaries 

of the community,wanted to keep in touch with their converts. 

~he leather workers, in fact, often ate rneals with the Calgary 

Street people, attended their Bible study sessions and shared 

in the 
. 1 

commune's fellowship\ In fact, the, summer of 1971 was 
1 

a food time for close ties in the Market Street Community as 

a whole. \ 
August and early Septernber of 1971, important 
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Market Street Community ties began to break down. Vihen }he 

more tran$ient members of the Calgary Street Commune ~ the 

road in order to return to school or jobs, and when sorne of 

the older male converts found employment in the city and decided 

ta move into the Redwood street Commune, the close ties between 

the leather boutique people and the Calgary Street people be-

gan to disintegrate. For one thing, the craftsmen becarne ex-

trernely busy with their business and were no longer free to 

witness to the extent that they had in the early days. Por 

another thing, with winter comin~, the hippie cornmunity in the 

Market Street district declined so there were not so many 

people available to convert, Civen that there were few if any 
1 _ < ." • j 

new converts moving into the Calgary street residence on th'è~-

advice of the boutique workers and that many long-time converts 

were moving out of the commune, the leather boutique people 

lost interest in the Center and stopped attendins functjons 
' .. 

there altogether. Because of the close association between 

the leather workers and the Redwood Street people, the latter, 

as weIl, severely limi ted their contacts wi th the Calgary str'eet 

people. On the oth'r hand, possibly because of their strong 

loy~lty to the Glory Gospel Church, the farm people continued 

to attend Calgary Street meetings and fellowship sessions in 

spïte of their ideological differences. They also maintained 
\ 

ties with the leather boutique people through mutual friends 

in the Redwood Street Commune. 

Three weeks before l began my research in the Calgary 

Street house in September, 1971, Robert,' the ex-Child of God 

from California arrived on the scene with th~ belief that he , 
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had been sent by Gad to Montreal to witness for Jesus. It was 

this belief that ,-brought a revival into the dy-ing Calgary Street 

household. Wi th ) Robert' s evangeli cal enthus iasm; the -even ing 

fellowships beca~e more animated and the idea that the house 
, 

could get itself1back on its feet through witnessing gave every-

one new hope. It even seemed that the boutique people were , 

regaining interest as they briefly reestablished contacts with 

the commune when Robert encouraged them ta take on his new con-

verts as employees. 1 

Initially, Robert did most of his witnessing alone 

and on a, spontaneous basis. Each d~y, he left the commune after 

the morning Bible study 'session for various locations around 

the city characterized by large gatherings of people. As it 
} 

happened, he often witnessed i~ the student ghetto and on the: 

campus of Mc:::;ill Universi,ty where the leather boutique people 

had first had their conversion successes. In time, however, 

he discovered that he really was not getting very far with the 

students. He wi tnessed a t;Sir George Williams Uni versi t'y and 

at Loyol~ College but few of his , contacts resulted in success. 

Most of his success came from witnessing in parks where pen-

sioners and hippies sat enjoying the Indian summer sun and in 

the fringes of student areas where "?treet people" took advan-

tage of the youth-oriented surroundings. In time, a trickle 

of interested people beg~n showing up at the Calgary Street 

housc for the evenine fellowship hour. 

As Robert's approa~h to witnessJnG became more and 

more formalized, he encouraeed Jack, the house director, and 

Alex, a shy summertime ha'nger-on who depended upon the commune 

r 
\ 

.. 
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for social support, to accompany him on his daily outinr,s. 

Occ~sionally, he even encouraged Christine to jbin ~hem, al

thoue;h she disliked wi tnessing because' she fel t that "th'e words 

cominG out of her mouth sounded false". Not only'did this con

tingent attempt to establish contact with individuals aIl over 

the city, but it made every effort to establish links between 
, 

itself and other Christian organizations. In early December, 

they carried the gospel to McGill University where they addressed 

the McGi11 Young Chrlstian's Assuciation,focusing their presen-,. 
tation on their own conversion successes and the need for 

Christians tb live together in a sin-free communal environment. 

Actually, the two groups haâ been maintaining rather informaI 

ties s~nce October when a member of the McGill group began at-
-

tending fellowship sessions at the Calgary Street house. In 

addition, there were ties between the two eroups because the 

MéGill people had donated each month over one hundred copies 

of their newspaper, One ~ay, so that the Calgary Street witnesses 

could have sorne literature to distribute to their potential 

24 converts. Ties were ~ventually formalized between them when 

the McSill Youne Christians donated money to the Market Street 

Community so that several thousand copies of a pamphlet entitled 

'''Who is Jesus Christ,?" could be distributed by both groups at 

the Montreal opening of "Jesus Ct)rist Superstar". It is impor-

tant to note, however, that althoue;h the Calgary Street people 

feit themseIve~ ,indetited to the McGill people and so went out , 
l 

~f their way to treat them as brothers, that they also expressed 

some'doubts abou~ the or~anization. The CalGary Street People 

Were oppased ta the intellectualized nature of,the McGill ~ 

0, 

-
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Christians' week1y lecturqseries and the ir ,sponsored t~eolo,f,-
,~ " 

ical debatcs, "You can't ration<l'>lize Jesus" 'was a common re-, 

mark made i~ reference to aIl of the university Christian Lr?U~S 

with which the CalF,~y Street people came into contact. 
, , 

In a"ddi ti.on to the daily' wi tnesslng sessions in the 

~ Fall and early Winter of 1971, Robert occaslonally ventured 

into the city at ni~ht where he made contacts wlth people in 
• -

coffee houses, ·side-wal~ cafes and p~bs. H~ and Jack also be-

gan working regularly with a group of Christians at Dawson Col

lege, the first academic institution where they found young 

peop;te "open" to Christ. Throughout its ent1.re historY,,,there 

was no othe~me when the Calgqry street Community was s9 out-
o , 

ward r:aching. '~or the community as a whole, this period of 

witnessinE ma d the end of success • 
, ' , 

ristmas holidays were devasiating to the Cal-

gary Street' Commune. No one lived in the house for the.t~\ 

week perio~ before and after the twen~y-fifth. ~Carol and Jack 

-r~~Mr~ed to ~anitoba, an~ informed aIl the residents that they 

would'h~ve tb ~ind lodeing elsewhere for the holidays. When 

l arrjved back at·the house in January, havinE mysel[ spent a 

month in California"the Calr,ary Street Commune and Drop-in 

Center had not renlly-~otten itself ~oing agaJn. Apparently, 

sorne of the visitors had been ~ivinE Carol and Jack a bad time 

wi th .~kj1,,~. :r;iEhts, broken windows, doors and the like. This, .. ~~-~ ...... 
couplcd with the falline; number of new converts, encouraged 

the Clory ~ospel directors to limit thp commune's fundinG, . 

Î • , l _orclne Caro and JaQk to chanee the nature of the combincd 
\ , 

commune and drop-ih1center ta only a drop-in center. 
r, Christine 

, ~t 

~ 1 
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had not returned from her pre-Ch~stllffls trip to Toronto and 

Carol had taken a new assistant clerk's jdb because she said 

that shp was no -lonr;er needed a t the house. Stanley, one of 

the oldcst members of the commune was in and out of the hospi-

tal with rheumatism leaving Alex alone much of the tiœe. Hobert 

and Jack Were thé only ones who continucd to show any enthus-
• 

iasm. They formall zed their ties wi th Dawson College and threw 

aIl of their missionizin~ efforts in~o this concern, ignoring ., 

aIl other potentia1 converts. This same over-all stagnation 

or collapse due to stru'ctural,differentiation was still in 
ü 

evidence when 1 last worked in the community in late Spring 

Not long befo,re l termi~ted my relationship wi th 

the ~algary Street people, Carol attempted to expIain why the 

commune ha~ "momentarïly" lost sight of i ts goal. The first 
, , J 

,. '1 _~ 'I 

reason shi gave was that the Chilctren of God had stolen aIl 

of the potential '·converts •. She cornpla ined tha t they had nearly 

fifty people witnessing 

to the meager three~man 

Worked after ni~htfa11. 

,/ ' 

in the ~tree~è ~ight and day compared 
1" '~"-

Calgary Street contineent t~t rarely , 

She a~so said that the Children of 

r~od had opened C'a coffee house ~n an area very popula r wi th 

Montreal's counter-culture community providing them with ready 

acceSs to potentia] converts. Her second reason for the com

~mune's decljne was clearly'more difficult for her to reveal. 

She said that as much as she and the Calgary Street people 

lov('d their brothers in th"€' Yea ther bouti<1ue, they had been 

ir:norinr- their witne:;sinr; responsibilities and "cnpitalizinc; 

on the fact that Chrif1t is popular ri~ht now", "r know it's 

J 

1 
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hard work," she voluntcerE!d, "and d iffi cul t ta wi tness and 

work at the same ~ime. but the number of kids that come around" 

now ls smaller because the 

'vn addition, she mentioncd 
~ 

boutique people aren't sending them". 

that the Redwood Street Commune 

people "aren' t wi th i t much ". sugr,estFin{:, tha t they were not 

takin~ as active a part in the community as they should have. 

At the same time as ties between the main interest 

groups within the Market Street Community Were breaking, 80 

too were ties between the Calgary Street People and their 

friends in the secular world. 'l'he Calgary Street People were 

no lon~er tolerant of the intellectual views of their univer-

sity contacts, nor were they ~illinE to continue witnessing 

in public places to strangers who blindly ignored the calI to 

Christ. Q~ite bluntly, the CalGary Street people had had itl 

They were tired of being rebuked and tired of ~pening up to 
ft 

people who showed n~ signs of a desire ta know~hrist. 

rEarly summer of 1972, therefore, found the Clory 

Gospel Church replacing the Calgary street Commune and Drop-in 

Center as the social and relieious nucleus of the ~arket Stree~ 

Jesus People Community. In fact, the church prevented the com-

muni ty from co11apsinrr; al tor;ether. 'l'he few remaininf: Calgary 

Street residents maintained ties with the Church both because 

they had secret hopes oI' revi vinr: conr:re,,{';ati onal interests in 

the commune and because Carol and Jack ureed them to do SOI 

The boutique people re~ularly atlended services at Glory Gospel . ' . -
because they, too, had hopes that the Market Street Community 

cou-l d r(>d i~) cover the fec l i n{~ 0 f communi ta s i t h::1d once knawn. 

Th~ farm people continued attendinf Clary Go~pe] services after 
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they severed ties with other croups within the community, but 

~th the closin~ of the [,yrm for winter, they disbanded and 

eventually stopped appearin~ in the community entirely. In 

June, the Cal~ary Stree~ Commune and Drop-in Center closed 

its doors forever. For those who called the commune home, the 

Market Street Jesus People Community no lonEer existed. 

4. Life in the Cal~ary Street'Commune 

In the previous discussion, l presented the history 

of the Calgary Street Commune and Drop-in Center. l shall n6w 

describe the commune itself, its physical and social character-

istics, concludinp with a description of an average day in the 

life of a new convert who lived there. 

The Calgary Street Jesus People'Commune and Drop-in 

Center was located in a semi-attached, two-story townhouse in 

the center of the six-square block area makin~ up the ~arket 

Street~Community. Located in a quiet residential neighborhood 

only one block east of the Clory Gospel Church, it had the ap-

pearance of being a single-family dwelling and not~a commune 

and home away from home for over sixteen new Pentecostal 9onverts. 
, / 

1 

Except for a small card tacked over the doorbell which r1ad 

"'Nelcome to the Jesus Center. \'/hy not come in? Rinr; a,part

ment One", there were no cxternal siens ,advertisinc;' 'tr!'~ house 

as a Christian Drop-i~ Center open to the public. 

Tt wa$ not unt}l one actually entered and toured 

the CaJv.ary Street house that one was struck by its Christian 
() 

and communal atmosphcre. In the livinE ~oom, second-hand, 
~, , 

ovcr-stuffed couches and chairs not infrequently jnhabited by 

cluster~ of peopl~ talking or individuals readin~ the Bible, 

\ 



! 

lined every inch of avai lable wall sIlace. ReliGious posters 

boldly dcclarin(rl "Jesus i8 Love", "Jesus is the 'il a y " , "'//e are 

the Jesus (;pneration" and '''l'urn onto Chrisrt" were hung every-

where and Fentccostal tracts, Jesus People newspapcrs and Bibles 

were piled on tables and scattered on the fading flowered car-

pet. As the social hcart of both the cOmmune and the Market 
i 

Street Community before structural differentiation set in, the 

livinv, room was constantly occupied by young Jesus people for 

Bible study s~sions, informal discussions, community business 

meetings and the nightly community fellowship ehcounters. In 

the Calgar~ Street basement, row after row of homemade pine 

bunk beds covered with the personal belongings of those who 

slert th cre were divjded into female and male dormitories by 

a blanket suspended from a clothesline. Depending upon the 

hour when one toured the house, it waG potGible to see late 

sleepers who had been up the night before at an all-night re
- , 

vlval session at the church ~r who worked the night shift as 

factory workers in the city. ~arol, the house mother, said 

that it was fortunate that a few p~ople worked ni(jlts as when 

the house was filled with new converts there were not enouEh 

beds to sleep everyone at the same time. In the far corner 

of the basement a washinc machine chugged away continunusly, 

a t tended by any one 0 f the female ref: idell tG. IIp:-,: t ni r s in the 

small,w~llpapered kitchen, a larGe pnt of soup prepared daily, 

si~mcred on' the plprtrlc stove and aeain, dependin~ upon the 
"\. 

( 

hnur, ,Je:3!1;; l'eople washed dishes, brewed a cup of tea or rushed 
. 

about jn a frantjc attempt to put rlinner on the table for fi.f-

teen people. Perhaps becauGe of its size, the kltcheh waR not 

1 
j 
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a social center. For thosc who did most of the cookin~, there 

was a constant neod to move back and forth from the living 

room to catch up on ~ossip or to participate in the Bible study 

sessions. Pinally, movinc from the k5tchen to the combination 

dinin~-meditation room, overlookinc the back ~arden, one was 

able to observe the entire household and several visitors sit- I 

tint; down Lor a meal or a lone individual perusinc; his"Bible 
/ 

silently. The dinin~ room-meditation room, like ~he commune 

in General, was an attempt to accomodate the secular and reli-

gious demands made upon the Jesus People in their atte~pt to 

revive ancient Christian communalism. 

5. ~ Day in the Lire of ~ Calgary Street. Res!d~ntl 

With the establishment of the Calgar~ Stree~ Jesus 

Feople Center, new converts who had her~tofore approached their 

new religion in a spontaneous and unstructured manner, estab-

lished a daily routine designed tO,maximize a successful re-
q 

habilitation from the evi~s of the secular world. Visitors 
.. 

this routine. ~ and residents alike were expectag ... to honor 

~ " Except for weekends when Calgary Street residents 

~ere able to sleep in or were encouraged to rise around six .. 
to attend the Sunday mornine servlce at Glory Gospel Church, 

they rose around scven-thirty in the morning. Before getting 

out of bed to dress and commence their pre-breakfast chores, 

they prayed.and meditated indjv~dually, askin~ God ,to assist 

tbem in thd r spiri tuaI tasks for that day. Havin€.': completed 

preparation of breakfast and makinp beds, everyone ate brcak-
, " 

f,st to~ether in the meditation room while talkin~ over plans . ~ 

for the day. For example, the witncpoinc contieent of the cam-, 

.. 4 
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,munp sat tor,ether sugresting choice locations for their mis-

sionizin~, Followine breakfast, Carol and the kitchen workers 

cleaned up while her husband, the house direc~or, went u~stairs 

ta their private apartmcnt to prepare his notes for the late 

mornin~ Bible study session. The remainin~ residents were free 

ta do what they liked, but most of them, on a tip from Jack, 

studied the lesson for the day. Araund ten-thirty, those 

Jeather workers who ~ere ~ble to get away from the shop and 
11/1 ... 

various ather Jesus People ~cattered throu~hout·the Market 

Street Co~munity, arrived at the house to study for a few min-

utes before Jack's presentation. 

Jack usually opened the Bible study session with a 

'reading from the apprapriatè scriptures and a general introduc-
) , -

tion, He then initiated discussion by asking questions of the 
'1 

Jesus People. These sessions lasted one hour or longer de-

pendin~ upon the enthusiasm engendered by the disc~sslon. These 

sessions wcre both instructive and th~rapeutic. Individuals 

were encoura~ed to think about the verses and to relate them 

ta their own lives, ~speaking openly about their personal con

version experiences, their fears and their doubts. In response 
" 

to these comments, Jack offered reassurance ei ther in the form 
, 

of an addi tional supparti ve verse from ~riptures or in the 

form of personal advice from one Christian to an0ther. 

Followin~ the Rible study session, those who planned 

ta spend their afternaons spreadin~·the eospel ~round the city, 

, picked up sandwiches prepqred for them earlier and departed 
j, ,1 

wi th the lèU ther workcrr; who retu rnpd 'to the bou tique. For 

th,ose who remain:;d benind. there was heàvy cleaninr; to do, Bibles 
" 
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to study, letters to write, and the evenin~ meal to prepare. 

The commune settled quietly into its day, each individu81 car':' 

ryin~ out the tasks he h~d been assi~ncd durinc breakfast. 

Around four in thE>, afternoon, the house e;radually 

came to life ae;ain. The witnes;crs arrived home from their 
\ 

missionary ventures burstine; with news of success or unhappy 
, 

over a day of failures. Friends of Calr,ary Street residents 

usually chose this time to drop in for à cup of tea and they 

were joined by the leather workers and people fpom the Redwood 

Street Commune who were anxious to catch up on community news 

and ~OSSlp before dinner. Invited guests from the Slory Gos-

pel Church arrived to make the acquaintance of these youn~ 

Christian0 before GoinE home to theiT families after a hard 

day in the cj ty. 

Vany of the peop19 who visited the Calgary Street 

house in the late afternoon joined house residents for dinner 

and remained afterwards for the evenine: fellowship hour. The 

fellowship hour was the most relaxed time of the day when 

people from aIl over the ~arkeL Street Community came together , 
with new and potential converts to talk about theïr beliefs, 

. . 
thelr personal backe;rounds and about the day's events. It 

. -was the one tlme of the dRy when people from aIl over the 

community were assured of beine; torether informally to reas-

sert their beliefs in communitas. In same ways the fellowship 
\ 

hour was a nie;htly drama ~eld\for the benefit of new converts 

to pi"bvide them with a model for perfect Chd~;t.ian tocC'therness ... 
. '" 

Followin{~ the fellowsh.i p hour, the Jesus People 

walked tOr':ether to the Glory Gospel Church for the new-convert's 

• 
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clàsses, prayer meetin~~ or revival services. prom piCht to 

ten-{hiry in the ey?ninr;, thE' Y were confronted wi th the formaI 

tenets of rentecostoliGm in a variety of learninr; sitU<lti~G. 

Ilack 'lt it'c muse by el.even, re~:;j dents of the hOU~3<; rer;rouped to 

talk about the day over tea and sandwiches, finally retirlnc 

around midnir;ht. 

-'D. The Calc:ary Street ~TN)US Feoplp as r,:iIlen8ri:tns 

In concludin~ this chapter, l want to review those 

~haracteristics of the Calfary Street Jesus People which were 

distinctIy millenarian. As practicing Pentecostals, the Cal-

gary Street people were millenarians in that they believed 

it an imminent "second order" or new life on earth which would 

place aIl true 'tfeliev~rs in a "heaven on earth". They were 

millenarianS because they believed in a brotherhood of man 

in which no one individual w.s better or worse than another. 

rrhe y beli eved tha t t hrou:~h Chris t, a Il mon are eq uals. ' They 

wftro millenarians becausc they idealized the commuritas state 
, ' , 

of 'felloy,ship in v.hich aIl individuals approach each other as 
, 

eqùals sharin~ aIl they possess ln common. They were mil-

lenariar\s in that they followed the nonde~mination;)l orienta

tion ot the early Pentecostals and they believed in crossinr; 

social boundarics in an effort tà ~et rid of them alto~ether • ... 
Pinal]y, they were millenorians in that they believed i~ the 

value of people workin~ to~ether, and not individuaIly, iR~ 

thcir common search for total convçr"ji and identif i ca t i on 

with Christ. 

\ 
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FOOTNOTES: C}~I~ER VIVE " 

17. (pa~e forty-~iCht) Spcakine ln tongues or 'c1Qssalalia' is an 
<, cestatie state aehieled by.an indi vidual in whieh he j sable 

to speak any lan~ua~e on carth, regardless of his heretofore 

unilin~ual abi~itics. Pcntctostals believe that when one 

speaks in ~on~ues - what to the unace~storned lis~ener sounds 
lik~ babbling or baby talk with nonsense syllables poured out 

one right after the other - one i~ speaking in God's own lang-

18. 

19. 

,uage which knows no barrier. The 'gift of the spirit' is that 

which occurs when any convert gives of hirnself so completely 

tOuthe spirit (lets down his rational d~fenses) that he suc~ 
IJ; 

curnbs to a state of total eestasy. The 'laying on ot hands' , \ 

i5 a healing gift possessed by sorne of the more fai'ttûul 

which permits them to act as 'conduetive' healing agents 

between Sod and the individual requiring a~tention (Sherril 

1964J)o-46) . . , 
(pate ,fifty-one) The southern conti ngent of the Jesus Move-
ment differs co greatly _from 'its Californian and East Coast 

counterpart? that there has been rnuch debate as to whether 
one ean speak of the two as making up one movernent ,( Anony

mous 197.1:56-6J). The Southern Jesus People dlffer from 

mpst oth,er Jesus teople in tha t they are not re jecting 
their.eultural ros,ts, but rather are wholly support ive of ,,' 

the social, economic, politieal and religious base from 

which they come. They belon~ to long-established groups sueh 

as Campus Crusade for Christ and Young Christian Athletics 
Associatjon. , , 
(page fifty-fou~) 'rhe Children ~f God are an example of a 

-, 

rlgidly scctarian troup in contrast to ,the Market S~reet 
- \ 

Jesus People who are much less 50. Their insistence 

upon r,eor,raphieal and cognitive isol~tion for new con-
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F'OOTNOTE:J, CHAF'rER FIVE (CONTINUED) 

20. 

" , . 
verts has re~ulted in accusations of kidnappine from 

cpncerned parents whose children have entered the move~ 

ment. In additjon, ~istineuish themselves from 

the ~arket Street people in the sectarian concern for 
Jl> 

pricstly hierarchy permittinG sorne members special priv

ilee~s withheld f~om provisiQnal members. 

(pa~e fifty-five) The revolutionary position of established 

Pentecostal doctrine was constantly supported by Pastor 

Jordan of the Slory Cospel Church who intoned over and 

over aga in: "Good works and intentions are admirable, but 

they won't saVe you. Only Repentence and Faith can do 

f that". \ 

21. (page sixt y-four ) The church eventually stopped funding 

4t the boutique anyway because it was able to support itself. 

22. (pae;e sixt y-four ) "Head,II is a counter-cul ture term which 

has its origins iri the mind or "head"-expanding experience 

of drug consumption. A "hêad" shop, thereforè. caters to 

counter-culture youths in search o~ psychedeljc posters, 

beads and clothin~. Pecause of the religious eroundings 

of ~he shop owners, head or druf paraphernaJia was under-

standably not s91d. 

23. (pagE' s~xty-s ix) Sorne early converts to the First Avenue 
(, 

Co~munity beljeved that the formaI Pentecostal Church was 
v 

just as removed from the charismatic grounctines of early 

C'hristiani ty as 

re1ir;ions. 

were the hi~hly structured rationalipt 
". 

\ 

, 
1 
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FOOTNOTES 1 CHArTER PIVE (CONTINUED) 

24. (page seventy-three) Although at one time there was talk .' of settine up a community press, this was never carried 

out as the funds were not available. It was easier ta 

use evangelical newspapers contributed from m9re financially 
. 

weIl-off groups. 
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CHft,T'I'EH SIXt CFAHTIW; THE COUHSE OF ~THucrl'uHAL UIFI,'EHEN'l'IATION 

IN THE r."AHKET :3TIŒE'l' JESUS PEOPLE cor.:r.1Uf\ITY 

Introduction 

In this concludinr charter, J' shnll demonntrnte the 

v31up of soeié1.1 ~etwork élnalysis for éI study of social ché1.n!"e 

in miIlcné1.rl<'ln communi.ti(';; lly empIoylnG socinl network methods 
. 

structural di f-to actually ter;t for the suceess or failure of 
... ,h l) 

\{J 

ferentiation in the rtarket Street Je,~ur; t'copIe 
! 

,Commun-lty. In 

doine this, l ask the readef to recall that Turner, Pu~ridfe 

<'lnd ':/i180n (see ChaI,ter Twa) hypothesize that millenarian com-

munitic8 m~st inevitably ;;acrifice their communitas oricins 

to ~reater structural differentiation. 
1 

The orr,anization of this chapter wil~ be as follows • 
.# 

Section one"wlll briefJy rrvicw the relationship of social net-

work concepts ta millenarism and thon will proceêd to 

an oral and schcmatlc "sQci8.1 network hi~:;~ory" or"the 
\ 

present 

3trcet Community as scpn throu~h thp eye~ of the Cal~ar~ Street 

('roup e["o. Section two will inc;lude :1. discu;;sion Dbout- 8tr~c-
l , 

tural dirferentj8tio~ in the comrrunity RS rfveR led by i ts 

socird nptwork hi~l,ory. UH3i.ly, in concludinr; the chapter, l 
, 

will revi('w my findinl''- "U,nTc~~tinfr (ln even broader relpvancr 

of th~s new social network ar)plic~)t.ion lor the anth,r0poloeica1 

discipline. 

In Ch'lptc r f'our t t expIa i npd how one cou ld tes t for 

the pre sen c e 0 f st ru c tu rft 1 cl j f fer r: n t i a t i rm i n ft m i Il e na l" i a n 
I,..~ 

r.omrnunity by,' ob~ervinl' thr dP{'T0P. of densi ty and totn.lity ,-

or Op0nnf'~~3 - of it~l ~)Qcial nf'twork. Ideal communitas states, 

-, 



1 '. 
j 

l pointed out, rtre ch'irac,teri7.ed by ~)ocial network~3 which ;{rc 

both tot<1.1 anrl hirrhly <1en:;f'. 
, , 

lfowever, ::lS thf'y ~>uccumb to "r;truc-. . 
tural diff"rentj:1tion, -their 

divided intn complex parl~aI 

!}Oc j'lI nctwork~:; bec,~me i nv'e:w j nr;ly 

nAtworks l::lckin~ cre:1t d~sity. 
1 

In other words, dependin~ upon a ~ivcn millenarian c6mmunity's 

nOS] tian in the communit:ls-::;tructurc-communitrls' cycle, ,its . 
" , 

soc ia l network is mOl~e or less tota l and dense, For those 
c 

com'T1uni tics not Innr; removed t'rom their existential communi tas. 

ground\ngs, the social network ts partial but not co~plex and 

still hi"hly dense •. On the 0 ther hand. for those )mmUnitieS 
, .... 

which have lon,":: before ab::lnllo'ned co:nmuni~8s in favor of struc-

tural differentiat~on and soci~, convergc~ce with the status 

quo, the soci81 networks are partial, hi~hly complex and rnin-
\ ,-

imBll y dense,. ry recordfn~ a community:s social network his-, 

tory, therefore, l arr,ued 'th;'lt one could act,wlly chart the 

co~rse of .,ftruct\.jral diffèrentintion as it moved com'îunita,s 
• 

"in the direction of'~rcatcr and rreater structJre. Vinal~~, 
'ft ~. 

l explained thr:lt ~ivpn frequent soci;"ll network recordinl's, one 

could observe changinr: community social ~elntionG 
, , 

ition ta more ri~idly held millcn~rian modcls for , 

hrtvior, 
J. 

In order tO',"élpply thifj method to Cl seurly 
t ' . . 

~ tur<'ll dj fferf'ntiation in tne r,'arkct Streot Jesus t'e rüe C01'J-..' ~ 
~ 

munit y, it wa~ neccssRry for me to seloct s<1.1ient soc IL 
o 

~n the d"\.i.ly live;, of thp Cal(~Rry ;trpr\~ communi tRrinn~~ 

hest rcv('a l od who ther ~-;OCiR l eont'lct~~ !Jptw('pn thorn and 0 th 

Markot :-;tropt rrroupn w(>re occurrin\ or note -'LoOKinlT~nvpr 
r:enorn1 hl;,tory of thp Cn.1Tary :.>tr(lf't CNnmllno' j t hf'CRrne 

1 

" 
1 
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that the evening "fello~ship" hour at the Center and the daily 

witnessine activities of the Calgary Street ~issionaries could 

serve as valuable foci for analysis in Whi~ we could readily 

obselïve Ca 19ary Street residents in social (contact '1 wi th non

residents. Therefore, in the social network ~istory that is 

to follow, l will be selecting out of the general history those 

factors whic~ indicate whether'the fellowship hour has been 

well-attended or not well-attended; that face-to-face rela-

tions within the community have been numerous or not so numer-.. 
ous. and that commune residents have been actively witnessing 

to the public or have stopped witnes~ing altogether. In other 

words, l shall be looking for those social linkages or lack 

of social linkages w~ich indicate the presence of t~tal or 

partial, dense or not dense social networks. Putting these 

networks together, l hope to show that there are trends away 

from totality towards complex partial social networks, trends 

which indicate the developm~nt of increasing structtral dif-

ferentüttio,n. 

Social Network History 

~arket Street Jesus People Community 

Calgary StreetfCommune and 

~roPfin Cent~r = EGO 

~ay 1971-June 1972 25 

1 

- ,.. __ r' 

Looking over the~hi&tory of the Calgary Strert Com-

mune and Drop-in Center, it is clear that there were five dis

tjnct phases representing various stages of structural differ
(l 

entiation in the lire of the Market Street Jesus People Commun-

ity. The first phase,beginning in early May of 1971 and lasting 

... . 
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only a few weeks,~as characterized by a low level of structural 

complexity and high social network density. During this period 

of time, there were only three &roup nodes within the community, 

no one node taking social precedence over any other. The leather 

boutique people,although functionally different!ated from the 
î i • new converts of the Calgary Street Commune, lived in the house 

and actively p~rticipated in daily fellowship sessions. They 

were joined by representatives of the Glory Gospel Church. On 

, the \ther hand. i t is clear that the Market street Communi ty 

'never reinstated the existential communitas or total social 

network of the First Avenue backroom Jesus People. From the 

beginning, Calgary street was able to differentiate itself 

from the leather boutique people and the Glory Gospel Church 

people. The former were viewed as the bread winners, whereas 

the latter were viewed as the spiritual models.(See Diagram 6) 

The second short phase of the social network history 

beginning in the third week of May, 1971,and lasting weIl into 

June, was characterized by ~ minor expansion of the community 

resulting both from structural differentiation, i.e. internaI 

division, and missionizing. During this time, the leather workers 

established the Redwood Street Men's Commune, but they als~ ex

tended the network of the community by establishing contacts 
cJ 

with new converts in the Market street district. In other words, 

structural differentiation was countered by an attempt to ex

tend the network, making it total. New converts joined the 

Calgary Street residents, the leath~r workers and their friends 

from the Redwood Street Men's commune and representatives trom 

the Glory Gospel Church to celebrate their hopes for an expanding 
.j 

• 
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DIAGRAM SIX 

Phase Il Market Street Jesus People Communi ty 
Social Network. May, 1971. 
Social Network Density, three nodes = 
three as number of linkages possible. 
JIJ = 100% social network density. 

,. 

A = Calgary Street =.Ego 
B ::; Glory Gospel Chur ch· 
C = Home of the Fish , 

, 
.' 
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Pentecostal community in the nightly fellowship services at 
, 

the house. Social network density was high and the complexity 

of the social network was as yet relatively simple.(See Diagram 

7) "J 

Following the'late June departure of the Pente costal 

revolutionaries from the Calgary Street Commune to New Haven, 

Quebec, the social network stabilized for the remaining summer 

months. Although the leather workers attempted to swell the 

ranks of the new converts, their efforts were stabilized by 

the departure of many less committed converts. In other words, 

the general nature of the social network did not change grpatly. 

Social network density remained high and there were no visible 

alliances between any particular groups. The boutique people 

were closely affiliated to each other, of course, but during 

fellowship hours they did not join ranks to differentiate them-

selves from other members of the Market Street Community. This 

was true, as weil, for the Calgary Street residents and people 

from the Glory Gospel Church.(See Diagram 8) 

The fourth ma jor phase occurred during the f'all months 

of 1971 when the social network changed considerably. This 

resulted from a reorganization within the community which found 

the Calgary 'street communitarians taking over the secondary 

witnessing tasks df their leather boutique brothers. Having 

discovered that the Home of the Fish was no longer serving its 

witnessing function which maximized new convert attendance at 
... 

the Calgary Street fe~lowship sessions, the commune people felt 

it was necessary to carry on where the boutique people left 

off. The social network both within the Market Stree~ommunity 
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DIAGRAM SEVEN 

Phase II. Market Street Jesus People Community 
Social Network, Mid-May to late June, -
1971. 

o 

Social Network Density. five nodes = ten' 
as number of linkages possible . 
10/10 =)100~ social network density 

/ 

., 

A = Calgary Stree't - Ego ..,. 
" B = Glory Gospel Chureh 

C = Home of the Pi,h 
o :::: Redwood Street Commune 
E = Le~tne boutique converts residing in 

. 'Mar S-tree-t district 

q 

o 



A = 
B = 
C = 
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DIAGRAM EIGHT 

Phase IIIl MaFket Street Jesus People Community 
Social Network. Late June to September, 
1971. Social Network Densitya si~ nodes= 
fifteen as number of linkages possible 
15/15 = 100% social network density. 

Calgary Street = Ego 
Glory Gospel Chur~h 
Home of the Fish ' 
Redwood Street Commune 
leather boutique converts 
New Haven F'arm people 

, 
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and between the Calgary Street commune and the outside world 
f 

changed accordinely. First, the social network became more 

far-rJaching than it had been during the previous phase. The 

Calgary Street missionaries carried the gospel to people in 

places who had heretofore been out of the reach of the seden

tary leather craftsmen forced to witness from their fixed lo-~ 

cation in the ~arket street district. Second, the social net-

work within the community itself showed signs of breaking apart. 

The once simple and highly dense social network began to be-

come increasingly more eomplex and minimally dense. For the 

first time, alliances which had been played down emerged, . 
leaving other nodes to eounter the influence of these alliances 

by developing 'alliances of their own. The boutique people. 

for example, chose to eut off all relations with the Calgary 

Street people. They were angered by~the Calgary' Street people's 

insinuation that they had not been doing their job. In addi-

tion, beeause they really had limited their missID~, t~ey , 

had fewer of their own converts liviog in the commune so did 
~ 

not deem it necessary to visit them as often. /Because their 

leather wOTker friends did not remain in'touch, most of th~ir 
\ 

conv~rts driftéd away and severed ties with the community al-
« 

together • Furthermore, because of the cJrlse relationship be-., .. '" 

tween the leather boutique people and residents of the Redwood 

. Street Men's Commune, the latter, as weIl, broke off ties with 
./ 

the Calgary Street community. To,counter these alliances, the 
~ ~ 

Calgary Street people ihtensified their missionizing ~utside 

the Market Street community, allying themselves with a number 

of .young Christian groups in various universities in-the Montreal 
1 
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area, The farm people, meanwhile, continued to maintain ties 

with the Calgary Street people because of their strong commit

ment to the Glory Gospel Church. However, they disliked the 

routinized Pentecostalism practiced by the boutique people 

and their comrades in the Redwood Street Men's Commune. After 

the Re:wood Street ~ople and the boutique people stopped at-

tending the calgary Street fèllowship sessions, the two groups 

did not have contacts except indirectly through their mutual 

association with the Glory Gospel Church. In f~ct, the end 

result of aIl of these changes iû phase four of the social , . 
network was the emergence of the church as the only remain'ing 

node in the ~arket Street Community to have contacts with aIl 

other nodes, (see Diagram 9) 
.. , 

. The fifth and final phase of the Market Street Com-

munity's social network as seen throueh the eyes of Calgary 

Street people began two weeks before Christmas, 1971, and ended 

in Spring of 1972:6 It was a period when the community as a 

whole declined into structure, a period when the Calg~Street 
people began to talk openly against tbeir Market Street brothers. 

It was a time when witnessing became so routinized that new, 

potential converts rarely showed up at the ni~htly fellowship 

gatherings due to the fact that the witnessers, themselves, 

rarely had occasion to me et new people. They cut themselves 

off~rom the more intellectual university Christian communities 

while at the sarne time severing their missionary ties with in

dividuals living and workine in the center city. Bath groups, 

having confronted Pentecostalism and conversion with skepticism 

and in sorne cases out-right rejectibn, were sacrificed in favor 

• 
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UIAGRAM NINE _ 

Phase IVI Market Street Jesus People Cornrnunity 
Social Network. September to mid-Dec
ember, 1971. Social Network DensitYI 
Nine nodes = thirty six as number of 
linkages possible. 
12/36=JJfo s~eial ,network density. 
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Glory ,'}ospel Church ..., 0 
Home of the Fish " 
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of one group which readily adopted the Calgary street people 

~ and their beliefs. In January, 1972, the Calgary. Streét mis

sionaries decided to devote aIl of their time working with 

young Christians at Dawson College. Finally, this fifth 

phase, was characterized by the disappearance of the New Haven 

Farm people~ They stopped attending Glory Gospel services and 

ceased participation in Calgary'Street activities. For most 

of the nodes within the Market Street Community, however, the 
~ 

Glory Gospel Church remained as the one node through which 

they were aIl indirectly related. Social network density was 

at an all-time low as each group turned in upon itself willing 

to sacrifice communitas for immediate self-preservation (See 

Diagram 10) Following Diagram Ten, see structural differentia-

tion chart summarizing the social network history data. 

B. Discussion 

In looking over the schematic presentations of the 

Market Street Jesus People Community's social network aS'seen 

through the eyes of the Calgary Street people, it iSI clear that 

structural differentiation was indeed present and working in 

the community since its founding in May, 1971. Between that 

time and my departure from the community one year later, the 

social network changed from being initially partial, but not 

complex and highly dense to being partial, complex and minimally 

dense. ',~here once the Market Street people were in favor of 
-

expanding their network in order to realize communitas more 

fully, aIl attempts to do so were finally curtailed. Where 

once aIl eroup nodes had approached each other as social, ideo~ 

logical and economic equals, they succumbed to structural 
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DIAGRAM TEN , . . , 
Phase VI Market Street Jesus People Cornrnunity 

Social Network. January to May, 1972, 
Social Network Densityl ten nodes = 
forty-five as number of linkages pos
sible, 9(49=20~ social network density • 
. -... ,-~ , , " , 
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SOCIA L NET',~ORK-STRUCTURAL DIFFERENTTATION CHART s 
'l'HE MA RKE'1' STREET JESUS PEOPLE COMMUNITY 

CHARACTERISTICS OF THE SOCIAL SOCIAL NETWORK 
NETWORK ' OF.NS ITY 

1. The social network was 
partial: the Calgary Street 
group was not expanding its 
own network. Although aIl 
groups approached each other 
as equals, three distinct 
groups Were recognized. 

2. The partial network was 
simple; there were only three 
group nodes in the Market 
Street Community and no one 
node joined with any other 
to form an alliahce. AlI 
nodes were viewed as being 
equal. 

1. The social network was 
partial, but for the first 
time attempts were made to 
expand the networks to at
tempt totality. 

. 
o 
~ 

J J 

o z 

J 

Social network 
density was one 
hundred per cent~ 

, 

5 10 10 

~ 

~. 

2. At the same time, while 
aIl groups continued to 
recognize each other as 
equals, the network became 
more complex. Two neW 
groups, the Redwood Street 
,people and the new converts 
sponsored by the boutique 
people were added to the 
number of nodes in the 
cornmunity. 

Social network 
density was one 
hundred per cent. 

o 
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SOC lAL NE'r'.VOHK-S'l' HUC'l'URAL iJIr'l".t;HENTIA'l'ION CHAR'l' 1 

'l'HE MARKET STREET JESUS PEOPIJE COMMUNITY 

TIME 

H 
H 
H 

.. 
P:: 
r.x1 
m 
:E 
r.x1 
0 
r.x1 
Q 

0 
E-I ...... 
P::C'-
r.x1Û'\ 
m ...... 

~ 
~ 
ri! 
{/), 

-> 
H 

~ 
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~ 
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CHA RACTElUS'l' ICS, OF THE SOCIA~ SOCIAL NETWOHK 
NET'tlORK DENSITY " 

1. The social network was 
partial, but as yet relative
ly simple. One new group . 
broke away from the Calgary 
Street house to live on a' 
farm in rural Qqebec. Follow
ing this, the network remain
ed stable for two months. The 
Calgarians came into contact 
with new people brought to 
the community by their bou
tique brothers. They still 
did not act upon their own 
expansionist beliefs. The 
network did ,not lexpand great~ 
ly because the peoPle enter
ing the~community w~re equal 
to the numbers who left. . . 
2. In spite of increasing 
complexity, aIl nodes were 
equals. '" 

1. The sODial network was 
partial, but for the first 
time Calgary Street people, 
themselves, attempted to ex
pand the network. Any gains 
,the y" made, however, were 
countered by internaI flivi-

u sion within the Market Street 
Community. The social net
work was becoming increasing
ly morecomplex.'For the first 
time alliances were formed. 

2.( AlI nodes. wi thin the com
mE;i~ty d~d not recQgnize each 
o her as equals. There was 
i r~aJ~,irig structural ~iffer
entlat~on based upon d~ffer
encei in social, religious 
and economic ideology. 

" 

" Ct-i rn 
0 Q) 

U) QO 
Q) . t'Ii 
'0 Or/l ~ 
0 Z;Q) s::: 
z; tû) ·rl 

Sm H 
4-t ;::S~ 
0 S':: 4-t 

·rl .rl 0 . XH 
0 ru . . 
z -.;;: 

"'""' 0 
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6 15 15 

Social network 
density was one 
hu~dred per cent. 

9 36 12 

" Social network 
density dropped 
fr:om a high 0 f 
one, hundred per 
cent t.o thirty-

,.three per cent. 
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SOCIAL NETVlORK-STHUCTURAL DI Ff"ERENTIATIOl't CHART 1 

THE ~ARKET STREET JESUS PEOPLE COMMUNITY 

CHARACTERISTICS OF THE SOCIAL .sOCIAL NETWORK 
TIME NETWORK DENSITY 
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1. The social network was 
partial and complexe Glory 
Gospel Church became the cen
ter of thë cummunity as group 
nodes broke off ties with 
each other. The Calgary 
street house, although, con
verting one group of people 
at Dawson College, generally 
ceased expanding. They stop
ped witnessing and broke off 
ties with their old univer-

_ si ty cQnverts. 
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Social network 
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from thirty-three 
per cent to a low 
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• differentiation and increasin~ly recognized distinctions be-

tween them .. The end resul t of this structural di fferentia tion 

was increasing social schism within the community as a whole 

which eventu~lly led to the al~ost total isolation of the Cal

gary Street Commùne and Drop-in Center by late Spring of 1972. 

The pattern of social change in the Market Street 

Community, therefore, as revealed by the social ~etworks. con

forms to the argument of millenarian sCholar~ who suggest \hat 

most millenarian communities cannot maintain a high degree of 

social ègalitarianism, behavioral spontaneity and disregard 

for aIl social s~ructures organized for the achievement of 

sorne common end. In other words, communitas cannot survive 

when confronted with the demands of everyday life. In the 

.. 

case of the Market Street Community, it is clear that economic 

demands served as the major cause of increasing structural 

differentiation. The leather workers, in their continuing 

effort to remain a self-supporting group free of the economic 

ties binding their Calgary Street brothers to the Glory Gospel 

directors, became so highly involved in their money-making 

concerns that they ceased their witnessing duties. This 

created enmity on behalf of the Calgary Street contingent. 

In addition, given the more formalized linkage between the 

Calgary Street residents and the Glory Gospel Church, the 

Calgarians felt ~hemselves indebted to the Church, taking 

care to behave and dress in a manner more suitable to mem-

bers of that institution.~ This, in itself, resulted in ~eak

ened ties between the boutique people and the Calgary Street 

p'eople. because the former found the latter to be' "unhip" 
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and overly conscrvative. Eventually, aIl of these factors 

contributcd to a complete break between the two groups. Fur-

thermore, because of their importance to the community as a 

whole, this break contributed t6 ev en greater internaI schism. 

Secular economic.demands not only effected the break

do~n of the tightly knit social network within the Market 

Street Community, but they aIs a worked to disrup~ocial ties 

between the Calgary Street people and potential co~verts on ~ 

the outside. The Calgary Street people decided ta place aIl 

of their witnessing efforts and funds into one basket, the 

Dawson College Young Christian Association. They complained 

that it was a waste of time and money to witness whare there 

were few takers, i.e., at McGill and Sir George Williams Uni-

versities. This, however, resulted in fewer outsidé social 

contâëtS for the Calgary Street people and eventually left 

them without any new converts. In reaction to this failure, 

they closed themselves off ,from the world beyond the do or of 

their commune, rejecting both their own Market Street brothers 

and the commun~ty of pôtential ,converts throughout greater 
'~ 

Montreal. 
, , 

The seasonal environment, a factor i~timately titd 

up with the economic demands placed upon millenarians, played 

a significant role in shaping the Calgary Street social network. 

It ls no coincidence that the Calgarians ~ttempted to expand 

their social network only during the Fall months of 1971. Prior 

to this time, the leather workers had more new converts than 

they could handle as yo~ng people on the road for the summer 

holidays moved through the Market Street district. In the 

• 
• 
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Fall, witnessing became more difficult as there were fewer 

young transients moving through the neighborhood, 50 the! leath

" er boutique people chose to devote more time ta the increasing 

demands made upon their time by their leather shop. As the 

weather turned colder in the late Fall, t~e Calgary Street, 

'people who had taken over witnessing for themselveq, had less 

and less success in brin,CJ;ing new converts to the eve,ning fel-

low~ip sessions. No doubt this had as much ta do fith the 
... . , 

fact that fewer and fewer people were willing to stand outside 

in the cold listening to street corner sermons as it did with 
• 

the sophistication and rationa~ism of people living outside 

the Market Street Community. For the Glory Gospel directors, 

however, the lack of new converts in the Calga~y Street Com

mune was a sign of failure. This, coupled with a rising dis

regard for personal property on behalf of those remaining in 

the house, induced them to substantially'limit funds going in-

to the upkeep of the house as a residence. As the commune be

came only a social gathering place and not a place where young 

people could live, even fewer people visited the house. It 

is clear that economic demands correlated with the highly-sea

sonal Canadian environment have effected the collapse of the 

commune and the Market Street Commu~~ty as a whole. 

It is interestthg to note that in spite of structural 
. 

differentiation which worked to create social boundaries within ". 
the communi ty, the Market Street Jesus People, on tha-...,.whole, 

consistently maintained social network ties wi th the GlPry Gos

pel Pentecostal Church. In so far as the tie between t~e 

Calgary Street resldents and the church is concerned, the link-
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*' aee is understandable. There was a patron-client relationship' 
... 

between them. The Calgary Street people, through the guidance 

of Carol and Jack, the church's official representatives in 

the commune, attended aIl important functions at the church 

in order to prove to the more established members of the con-
t 

greeation that they were sincere young p~ople seeking a total 

conversion e~perience. On the other hand, why did some people 

and not other members of the Market Street Community continue 

to attend services regularly once formal economic ties,had 

been profoundly reduced? Very early in the community's his-
> \ 

tory, for example, the Clory Gospel Church discovered that it 

was no longer necessary to fund the leather boutique and yet ~ 

the leather workers attended church furtctions regularly long 

after formaI economic ties were severed. The boutique people 

and aIl other Market Street people were particrllarly committed 

to attending services with a revivalistic orientation. That 

is, whenever a visiting revivalist preacher came to the chur ch 

in" order to put the fear of God in the congregation with a 

determined "hell-fire and damnation" sermon, the young Market 

Street people crowded inté the front pews hoping to witness 

10 

and experience religious ecstacy. This suggests that the Jesus 

" People continued to affiliate themselves with the Glory Gospel 

Church becau~e they were somehow addicted to the emotional and 

spiritual 'highs" which were a salient characteristic of Pente-. ' 

costalism. Furthermore, recalling Victor Turner's (1969.138) 

statement that ecstatic religious states, when shar~d .by a 

congreeation approach idéal states of "existential" communitas, 
-

it is understandable that the Market'St~et people, having lost 

( -

" 
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all remnants of a communitas-basetl society within their own 

community, continued to seek out th~S highly.leasurable state 

no matter how transitory, Ln the weekly Glory Gospel services. 

Finally, one must not forget the force of structural differen-

tiation,which draws people away from an ideal millenarian state 

of communitas so that they willingly incorporate themselves 

into the status quo, having resigned themselves to the benefits 

to be had from social structures. In other words, the Market 

Street people continued to attend Clory Gospel services because 

they were allowed ta \take advantage of the economie gains thit 

come with a state of social structure while at the same tim~ 

not having' to sacrifice. entirely their dependence upon eOfJlmun-~\ 

itas experiences. One could say that the Market Street Jesus 

people opted for a continued social network linkage with the 

church as a compromise between their initial attempts to reach 

a perfeet state of Christian egalitarianism and their "sinful" 

desires to reject the community and aIl it stands for in order 

ta take even greater advantage of social structure in the,totally 

secular world. 

network as 

stand in c 

community? 

communitàs 

In what ways did the ~arket Street Community's social 

rough the eyes of the Calgary Street people 

~,~~.ction to the stated ballefs of members of the 

the Calgary Street people, for example, preach 1 

the same time establishing social structures? 

When l nrst entered the community, there was little indication 

aside from the existence 
1 

of"a number of: interest groups that 

the lV:arket Street people were failinc. to realize in their oym" 

social structure their stated beliefs in communitas. 
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. ~ . 
Social network density was hlgh and there were attemp~eing. 

made to expand the network. The community was out-reaching 

and hopeful that they could initiate a revival which.would one 

day find the nctwork total. When Calgary Street people made 

staternents such aSI "we are aIl brotrers here" or "our community 

is based upon love" or "mankind will be one through Christ", 

there were few outward signs that these statements were not 

true. Communitas belief and communitas behavior wer' in har-

mony. This state of relative harmony soon gave way 

In ear1.y \'linter of 1971, several ~'iarket Street people to 

that al~ members of the community were equals in astate 

perfect brotherhood, refusing to recognize the schism 

occurring before them. Even crit-

ical member of the Calgary street Commune, suggest 

'that communitas was breakin 1972 at 

which time the community was edge of total collapse. 

As an outsider, therefore, it was clear to me through my analysis 

of the community's social network history, that structural dif-

'. ferentiation was, in fact, making major inroads in the community 

in spite of community efforts to ignore or deny them. 
1 

In the Fall of 1972 when l last spoke with a member 

of the Market Street Jesus People Community, Robert, who spent 

so much time and effort trying to bring new converts into the . 
" 

Calgary Street Jesus People Commune and Drop-in Center, told me 

that the Center had disbanded in early summer of that same year. 

Most of the residents, he said. had movêd out of the Market 

Street district, although many of them continued to attend ser-

vices at the church and hoped that the commune and the communit,y 

, \ 

"--~, 
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as a whole would come to life again. Tafking about himself, 

he said that he maintained ties of friendsh~p with a few of 

the "old" Market Street' people, but that he had movcd out of 
"" 

the community in order~~ join a new ·Je~us People commune 

which he fouhd to be very "wi th i t·.J and "full of enthusiasm". 

It appears that Rob~rt, therefqre, followed in the footsteps 
~ \ 

of :~ny millenarians before him whq refused to become totally 
" 

incorporated,into the status quo and who moved from one mil-

lenarian movement to another in a constant search for existen-
t" -

tial communitas. Robert, ho~eve'r, was not represen~ative ~) 

the average Market Street indi vidual who cl'\.,ose to be i ncorpor

ated ipto the formalized '?entecostal church until ~uch t.ime 

as communi tas l'Œ\Y tecx:rne a way of life to be sought once more. 

.J 
When l first wrote about the community, not long 

before it disbanded, l expressed sorne hope that the Glory Gos

pel directors might change their minds about the residental 

status of the Caleary Street houSe. l suggested that there 

might be sorne future for the community if the church was to 

once again direct funds into the commune in order to cope with 

'the larger number of summertime converts ,~- w~uld most likely 

come there (Ridout-Stewart 1972,107). Unfortunat~ly, l was 

too optimistic in my judgement of the Glory Gospel establish

ment and its faith in the success of the Calgary street Center 

and its importance to the future of the entire Market Street 

Community. The churcH did not reinstate its support of the 
.. 

Caleary Street house as a residence and rehabilitation center 

and was forced to turn away many of the new converts who came 

there. Refore long, economic priorities once agafb decided 

• 
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the future of the commune. It closed its doors, a victim 

of structural differentiation. 

C. Conclusions 
:::==?'* 

This thesis has attempteid to fulfill both a method

ological and a problem-oriented end. t has attempted to pre

s~nt and support a new application or social network analysis 

to the study of structural differentiation as it moves com

munitas-based millenarian groups in 'the directi~of greater 
J 

~ocial~structure. In addition, it has attempted to prove the 

worth of this new soc~al network.application by actually em

plo1ing it to test for the, presence of social structure in 

~:he Ma~ket Street Jesus ·peO;le-c~mmunity. a pen~ecos~al YO~~ 
group ln r:'ontreal, .o.uebec. ' ~ 

Although this thesis has concerned itself primarily 

with the presentation and defense of a new application for 

soclal network analysis to the study of social change in 
~ 

religious communi tas-bas~d groups, l belié've tha t this appli-

cation promises tQ be useful to other fields within anthropology 

• as weIl. If. like the author, one agrees that "millenarism" 

need not be limited to purely religious followings. i.e. in 

the more narrow "supernatural" orientation of religion, but 

rather may apply to secular, utopian movements as weIl, an 

analysis of social network histories of such communitas oriented 

groups asr4men' s "libbers" .or the "r:;cCarthyi tes" or. labor 

unionists can be employed to test for the presence of structùral . 
differentiation which threatens to destroy the initial egali~ 

tarianism of the,m aIl. .,. "\ 

1 • • 
One movement wh1ch might benefit from such an 

J 

• 
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anar~sis is that made up of p~rents and teachers who want to 

do away with the complex, sterile and mechanistic structures 

of sta tus quo educa tional institutions. Members of this 

"free-school" movernent have attempted to bring teachers, par

ents and student~together into a socially eealitarian environ-

ment in which order and programmed learning have' been rejected ~ 

in favor of student spontaneity, freedom and creati'vity. Soc-

ial scientists, including s~me anthropologists, have, however, 

discovered ~hat few of these sch@ols survive beyond their first 

year ~n existence ~ith most of th~m closing their doors after 

a few months, and this occurs in spite of continuing strongly-

held beliefs in social states of communitas (Kozol 1972,107). 

l would argue that stru.ctural differentiatiqn has clearly been _ 

a significan't factor in the failure of these schools to remain 

open and that this is something which social network analysis 

would most likely indicate. Furthermore, once struc~ural 

differention was detected, one could use this information \to 
.. 

defend a certain course of action in orde~ to stabilize the 

situation or even reverse it. For example in the case of 

unsuccessful free schools, one might be able to warn school 

officiaIs when they are veerine away from their initial beliefs 
,) 

or point out how greater economic support from an outside 

donor could help to minimize internaI social fragmentation. 

Clearly, the study of structural differentiation in communitas-

oriented groups by use of social network analysis has great 

potential in broadenin~ our understanding of social change 
'\1 

within reIieious communities, and it is something l hope others 

will attempt to apply elsewhere. 

- ... 
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FOO~NOTESI CHAPTER SIX 
•• 
25. (page eighty-eight) l have not included the First Avenue 

community in the social network history because those 

few'remaining F4enue" Jesus .people broke off re-
\ 

lations with the Market Street people when the Calgary 

Street Commune was first established. 

26. (page ninety-five) In Spring of 1972 l stopped observing 
~> 

the social network of the Market Street Community in 

order to b~in analysis of the data l had. 

... . 
li 

- . 
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