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ABSTRACT v = ‘
Victor Turner (1969) has argued that millenarians
initially disregard all 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 communitas in the direction of increasing structure is

called "structural differentiation”, The Market Street Jesus
People Community, a youth-oriented Pentecostal group in Montreal,
Quebec, was chosen as a place where one might test for the pres-
ence of structural d%fferentiatioh by employing social network A
analysis. The study révéals that communitas states are char-
acterized by social networks which approach "totality" and high
"density" but which quickly become complex, Partial and minimal-

ly dense as structural differentiation sets in, By analyzing

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

the course of structural differentiation is charted.
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ABSTRAIT - !

Victor Turner proposa en 1969 que les croyants
. . AN .
millénaires ne reconnalissent aucune structure sociale, aux

N . . . « \ ) - v . ° . .
fins des relations sé6cialés entierement égalitaires, cond%tlon

’

. Vs . . . .
qu'il denomma communitas, | Néanmoins, Turner précisa aussi que

/ . . . . o ! (
de tels etats soclals parfaitement unli-dimensionnels ne durent

pasxlongtemps, vu que les croyants millénaires, eux-memes,

|
viennent tantdt 32 reconnaltre le besoin de 1'organisation sociale
poux mener 4 bien les besognes quelconques et quotidiennes. Cette
évolution du communités vers une structutre sociale accrue peut
étpe“appélée une "différenciationnSociale". Une communauté
Péﬁtecate des jeunes montréalais, "The Market Street Jesus

Y

. v . . PR e e
People Community", fut choisl comme lieu pour essayer'a verifier

’ . e . . . N
‘la presence d'un processus de differenciation sociale, a travers

uge analyse des réseaux-socials, L'enquete révelle que les
etats du communitas se caractérisent de réseaux-socials qui
approchent "totalité” et "haut densité", mais qui de suite
deviennent compléxes. partiqls, et peu denses pendant qﬁ% la
différenciation sociale s'opere. Par l1'analyse de "l'histoire
aux rééeaux-§ocials" de la communaute étudiée, le cours de la

différencidtion sociale la est indique.
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CHAPTER ONE

Introduction

The following thesis concerns itself, first, with
the presentation of asnew 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, social
networks as recorded through time in the process of field
work, are employed as a means of identifying and‘folloWéng
the course of structural change which it is argued, unavoid-
ably occurs in all millenarian groups.

A. The Setting

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

3

field work in the Market Street Jesus People Community in

Montreal, Quebec}

Although formally affiliated with the Pen-
tecostal Church, this community shgred with many other youth-
ful, F@ndamentalist Christian groups making:up the No?th Aﬁér-
ican‘besus mOVemeﬁt, a revivalistrd&tlook (Anonymous 1971 56-
63). 'The Market Street Jesus People endorsed a réturﬁ to the
communal way of life practiced by early Christians, and they

staunchly rejected theu;ntellectual leanings of g;ﬁtemporary

Christianity. For these reasons, the Market étrée£ Community

attracted a lﬁrge number of converts from the hippie ‘counter-

culture. The rhefor@c of ecstatic Pentecostalism was readily

adopted by those already at ease with the rhetoric of the drug

culture, ;

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

Q

Locating itself around the parent Glory Gospel Pen-



number of residences and workshops withiﬁ a six square block
area of downtown Montreal, Except for the New Haven Jesus
Farm people situated }n rural Quebec, 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
Leéther Boutique, the Redwood Street Meﬁ's Commune, and the
Glory Gospel Church, In addition, many core members chose to
live in private apartments in thé Market Street District.

~ zl?}\
B. The Problem 3

As millenarians, The Market Street Jesus People were
firm believers jin what Victor Turner (1969:96) has called
"communitas”. As adherents to this belief,‘they initiélly ret
jected all forms of social hierarchy, préferring instead to
approach each pther as total equals in their social relation-
ships., As Turner (1969:1135) has shown, however, ahierarchical
social states quickly givé way to social structures as indi-
viduals E6mpromise fhéir egalitarian practices for the social
organization (structures) necessary to the performance o;
everyday tasks. The Market Stree£ commuﬁitarians were no ex-
ception to this rule, All the wﬁile 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 contradictionebetween the community's words
and deeds struck me as being an interesting focus of study.
The problem was clear. Turner (1969:1131-135) suggests that o

all millenarian groups lose their communitas-groundings as they

gradually become moreastructureg?*‘ﬂe does not go beyond this,




however, to explain how one might best go about verifying this

structuring process.’ In other words, how does one prove that
gstructuring has,in fact,occurred? It is my basic premise that
social network analysis becomes useful at this point. I hold
that Turner's notion of "communitas" can be eqﬁated with J.A.,
Barnes' notion of the_ “total" or "open" social network (Barnes
1955:43), Furthermore,'I believe that Turner's conqepf of
structure can be best observed in what Adrian Mayer refers to
as social network "sets" (Mayer 1966:99). By obser&ing social
netwarks through time, therefore, I hold that one can actually

record the structuring process at work. By observing the social

network higtory Qf the Market Street Jesus people, I sth that
in spite of their continuing ideologilcal 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, I believe that the use of soc¢ial networks to chart
the cour8e of structural differentiation in a millenarian com-
munity is an important step forward in the study of religious .
change, in general. It establishes a means by which one can
confront gradual religious change heretofore qeélected by social

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

Wilson (1959), Becker (1956) and J;hnSOn (1963),

94 Research Methods
<7 ‘ Throughout the eight month research period, most.
3oﬂ3primary releyance to this study was collected through

. ‘ 3 A
interviews and participant observation in the Calgary Street

Jesus People Center. The Qalgary Street "house", as it was
called by informants, was an ideal place to meet community

o



members and potential converts. This house was initially
opened by thenclory Gospel Pentécostal Church to serve as a
residential rehabilitation center where pptential converts
could come into daily contact with full-fledged, practicing
Pentecosta;s., Serving the communit§ as g drop-in center, it
provideduma¥imum contact with alﬁost all core members, in
addition to coﬁtact with large numbers of peripheral members
and visitors. ~ Furthermore, it also served as a excellent set- ¢
ting in which to observe community members participating in
activities of both a religlous and secular nature because it
was a communal residence as‘Wells

Although much of’my time was spent participating in
activities within the commune, I attended weekly services at
the Glory Gospel Pentecostal Church., These services were use-

ful in that the sermons provided me with information about

formalized Penfecostal dogma, and they allowed me to obsefve

Market Street Jesus People interacting with regular church mem-

bers. "In addition, I occasionally visited the Market Street
Cg;munity's own boutique, The Home of the Fish Leather Shop,
where there was much opportunity to"> talk with patrons. V1ewed
by the leatherworkers as poﬁentlal cghyerts. Unfortunately,
given the restriction of distance, on the one hand, and sexual
prohibition, on the other, neither 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 thesg Market Street interest groups during the evening fel-
lowship sessions held in the Calgary Street Jesus People Center.

In my weekly.visits to the Calgary Street Commune,

1}
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every attempt was'made to obsef‘% anq participate as fully as
possible in all day-to-day activities of both a secular and.
religious nature. Not only did I frgquently éttepd morning
Bible studyAsessions, and evening pr;yer meetings, but I also
spent a good deal of time washing dishes, sweeping floors and
just pléin 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, I did not stress my role as an anthropologist while
in the community. For the most part, field notes were recorded
away from the community. I did, however, resort to note-taking
during formal question and answer sessions., These sessions
usually involved detailed discﬁssions about the community's
history, or the personal conversion éxperiencés of some member.
With permission of the members, I used a tape recorder from
time-to-time in the evening Glory Gospel services.

As luck would have it, the ve;y best data resulted
not from my own questions, but rather from the questions and
criticisms aired by community members in the daily Bible study
session and evening fellowship hour at the éalgary Street
Center. These sessions were particularly useful to a study of
the community as a whole in thgt they permitted me to observe
community;members from all of the various core“éroups come
together on a daily basis in order to work out %heir problems,
talk over local gossip, talk about new converts, despair of

back-sliders, raise sensitive theqlogical issues and question

i



each ‘other in an.,intimate manner.

’Concerning my use of social networks in the field,
there are two ways in which I have differed in my approach from
that of most social network analysts. First, in defiance of
J. Clyde Mitchell's positiomrr that one must follow individual
informants around day after day to record their. every social
contact (Barnes 1972:23), I did not employ this ftag-along"
technique in my study of the Market Street Jesus People. Such
annapproach to social networks soon finds the researcher un-
able to cope with the large amount of data he has collected?
Rather, taking a hint from Elizabeth Bott (1955 &nd 1971), I
chose to use bounded interest groups as nodes ipf lieu of indi-
vidgals. Bott first perfected this approach when she used the.
married couple as a node in her 1955 study of conjugal roles
and social relationships. Hallpike (1970) expanded the notion
by using entire towns as nodes_in his study of political al-
liances in Konso towns. In this study of the’ Market Street
Community, interests groups such as the leather boutique and
the Jesus Farm are recognized as separate nodes, Where these

nodes came together, represented by the contact of the majority

of members from each node, a social network linkage was recorded.

. ’
Second, in that the study concerns itself primarily widh pro-

cess and not steady states, it was necessary to record the com-
munity's social network at regular intervals throughout the
eight month period, For the six month period the community
was in existence prior to my arrival, social network histories

were elicited from interviews with founding members.

>



D. Organization

In this introductory chapter, 1 have presented a
general descriptioﬁ 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 millenarfsm, focusing on Victor Turner's
(1969) concept of communitas. Chapter Three will reéview basic
social network concepts and terms, featuring thos& notions whibq
substme the idea of "totality" 6r the lack of social boundaries
and "partiality" or the presence of social boundaries. Having
discussed millenarism and social networks, respectively in Chap-
ters Two and Three, I will integrate them in Chapter Four, pointiﬁg
out the mirror-like relationship between them and the usefulness
of this relationship for a study of structural differentiation in
a millenarian community. Chapter Five will move the reader away
from theory into a discussion of real people, real places,
and real events., 1In this chapter, I will present an ethnography
of the Market Street Jesus people in which their history, mil-
lenarian beliefs and practices are discussed. In the sixth
and final chapter, I will summarize and defend my new applica-~
tion for social networks, I 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; i.e., structural
differentiation in the millenarian Market Street Jégﬁs‘People
Community. Chapter Six will show that social Agtwork analysis

’
can be employed to test for the presence of increasing struc-




s tural differentiation which it is argued is present in all

millenarian, communitas-based societies.
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FOOTNOTES: CHAPTER ONE

¢

(page one) To insure the privacy of my informarits, all
place names and personal; names have been changed.

(page six) This positiok\yas reinforced by Jacquetta
Burnett in an April, 1972, lecture she delivered at

McGill University. Sheﬂsaid that the number of her infor-

mants quickly doubled using the tag-a-long technique.
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CHAPTER TWO: MILLENARIAN MOVEMENTS ‘ \

Introduction o |
Commencing with James Mooney's 1896 historical ‘
treatment of the Ghost Dance among the Sioux and following
through to Weston IaBarre’s 1971 review of crisis cult studies,
it becomes clear that social scientists and historians hav;/
for:many years concerned themselves With various manifestations
of religious Ehange (LaBarre 1971). However, in spite of this
long history of crisis cult research, one remains at a loss
to come up with a clear-cut typology of movements iqyplving

3

as to causationy Movements |whose most salient characteristic

ma jor religious change, not\to mention any earth-shaking theory
is that of major religious reform are cal}ed by various names;
among them: "nativistic movements" (Linton 1943), "revital-
ization movements" (Wallace 1956), "messianic movements" {Cohn
1961), and "millenarian movements” (Burridge 1969, et al).

And yet to categorize any specific 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 fhat any given religious movement is a response to a
specific cause, is only to say that this specific movement has

in some ways served some specific ends., Eclectic as this ap-

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

!

alternative? N

With these issues in mind, thérefore. 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, I will focus upon the millen~



arian concept of communitas, drawing 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 Well.-?I'will 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.

N
A, The Concepf of Millenarism

The key to understanding the term "millenarian" comes
in its French root word mille, meaning one thousand, Within

the Jddeo-bhristian tradition, millenarian specifically refers

to a Biblical prophecy which states that a thousand year period
of pe;fect peace and prosperity would be enjoyed by the true
believers before the Final Judgement (Cohn 1962:31), Among
social scientists, however, this term has been generalized to
include under the heading of millenarian movements, any reli-

~
gious groups openly anticipating some form of heaven on earth

3

which would result from a major social, economic and spiritual
change of order (Cohn 1962:31). Norman &ohn (1968:132) Dbest
captures the essence of these movements when he writes:

I propose to regard as "millenarian" any
religious movement inspired by the phantasy
of a salvation which is to be:

a, collective, in the sense that it is to
be enjoyed by the faithful as a group.

b, terrestrial, in the sense that it is to
be realized on this earth and not in some
other worldly heaven, ‘.
¢, imminent, in the sense that it is to be
both soon and sudden.

d, total, in the sense that it is utterly
to transform life on earth so that the new
dispensation will be no mere improvement

on the present but perfection itself.

e. accomplished by agencies which are con-
sciously regarded as supernatural,




ﬁlz

Not all millenarians, however, are alikék Subsumed
‘ under the general heading of millenarian, there are two dis-
tinct groups of adherents, the "revolutionaries" and the "re-
formers" (Shepperson 1962:45)., The revolutionaries beligve‘
that a new order could result only by way of a cataclysm init-
iated by supernatural agents., They are essentially pessimistic
in their views about the abilities of mankind to resolve the
social, economic, politicai, moral and ethical ills of the
world, and for this reason they are basically passivist (Shep-
person 1962:45-46), The reformers, on the other hand, believe
that men can work small miracles on earth. By acti&ely per-
forming "good "works", they hold, man can influence the super-
naturgl 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 literal thanslation of the Bible,
but rather encourage an intellectual approach to Christian
doctrine. Including such rationalist groups as the Episcopalians
and the Unitarians, they openly encourage the performance of
good works, beiieving that a new order could largely be crealed
by man himself. Protestant revolutionaries on the other hand,
are for the most part fundamentalists who support a literal
translation of the Bible, rejecting rationalizations for faith.
Among 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 heaven on earth, However, to imply that all millenar-




\\\‘l'
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i/ -

ians clearly fall into one or thé¢ other revolutionary or
reformist category would be misleading. As I shall further
document in my discussion about/Pentecostalism in Chapter

uFiye. there is much evidence td suggest that individuals do

-,

not hold rigidly to denominatidénal 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 defiined what miilenarian movements are, I
shall now turn to the questions of who chooses to join them
and for what reasons they are motivated to do so. Sylvia
Thrupp (1962:25) warns the reader against demanding anything
so general as an all-inclusive stimulus factor behina‘the
emergence of all millenarian groups, although she does say
that most millgnarian.scholars agree on one point. She writes:

The explanation that was put forward mostx forcibly
was cast in terms of ‘deprivation'’ and can be var-
iously interpreted. 1In its simplest form, it is
i exemplified by many cases of disruption of tribal
culture both in the economy and its system of status.,
Absolute deprivation in the sense of lowering the
subsistence levels 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 filter 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
trigeering factor leading to the rise of millenarian movements.
Speaking about deprivation as a factqr‘affecting the develop-
ments of sects, he says:
The specific factors of stimulus of sect emergence
are usually found in the stresses and tensions

differentially expressed within

™
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the total society, Change in the
‘ i K . economic position of a particular group !
(which may 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 accommodate par-
ticular age, sex and status groups--all
of these are possible stimuli in the emer- o
gence of sects (Wilson 1967:8). {

Kenelm Burridge (1969:8) believes that the emphasis
should not be on deprivation, but more significantly upon power,

which he suggests subsumes any discussion about deprivation or
[

the lack of poﬁer. "Millenarian movements" he writes, "occur
where the relevant assumptions about power are weakening and

no longer enable people to perceive 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 individuals might experience changing assumptions about
power:

1, A catastrophe or the fear of catastrophe.

2, Supposed de jection of the authority tra-
ditionally responsible for regulating re-
lations between the Society and the powers
governing the cosmos., i \

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

L, The existence, in a society which recog-
nises that the relative power and pros-
perity of different sections (classes,
ethnic groups, etc.) can change, of ele-
ments which cannot organize for the pur-
pose af defending dnd furthering their
interests by secular means (Cohn 1962:40).

~

~Given tye triggering mechanisms of power changes,
i ’
as they effect the development of millenarian 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
‘ person of ’éome 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
Weber (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 exper-
ience as the prerequ}site for producing certain effects on
meteorology, healing, divination and telepathy". Weber (1964:46)
defines a charismatic prophet as a "...purely individual bearer’
of charisma who by virtue of his mission proclaims a religious
doctrine or divine commandment". Weber (1964:46) however does
not believe that millenarian movements need necessarily be .
‘ the outcome of charismatic interception a:pd guidance, but rather
he believes that they may be induced by "non-prophetic-reformers*
as well? ' \ \
Recalling the discussion abkout "deprivation" and |
| “pOWerlessnesé"Jas strong inducements to the founding of mil-
lenarian moveﬁents. how might one go about explaining the rise
of sﬁch phenomena in North America since the sixties? Looking
at bo%h the counter cultyre 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 because young people in the United°States in

‘. the mid-1960's found themselves in an undesirable state of

"liminaiityq being neither full-fledged members of the status

-




quo nor ﬁétally re jected by it. To Turner (1969:1112-113)

" 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 assigned

and arrayed by custom, convention and ceremonial"., Millenar-"

o

ian movements, according to Turner (1969:112-113), arepin&al-
uable as a means by which individuals can and do cope with
the social anonymity that comes with liminal status. They
provide their members with a brief but highly pleasurable
perioa of social interaction in which anonymous individuals
face eacﬁ 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,

Some attempts have been made fairly recently
in America and Western Burope to re-create
the ritual conditions” under which spontaneous
communitas may be, dare one say it, invoked.
The beats and the hippies, by the ecletic
and syncretic use of symbols and liturgical
L actions drawn from the repetoire of many '
religions, and of "mlnd -expanding" drugs, J
"rock" music, and flashing lights, try to 5)
establish a "total" communion with one another,
This, they hope and believe, will enable i
them to reach another through the déréglement
ordonné de tous les sens in tender, silent,
cognizant mutuality and in all concreteness,
The kind of communitas desired by tribesmen
in their riMes and by hippies in their "hap-
penings” is not the pleasurable and effort-
less comradeship that can arise between
. friends, coworkers, or professional col-
*  leagues any day. What they seek is a trans-
formative experience that goes to the root
- of each person's being and finds in that
- root something profoundly communal and
’ shared (1969:112-113).

3
%

Benjamin Zablocki (1971:288) agrees with Turner that
"hippie"” youths seek communitas as an end in itself, rather

than as a means to gaining a foothold into the status quo,

-
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He suggests that Western counter culture youths desire com-
munitas priﬁafily because one further step iﬁfo "community"7
would imply a loss of freedom which they are not about thsuf-
fer. In other words, Zablocki is condemning modern youths for
wanting their "community"” cake and eating it too; something he
realizes is impossible given the nature of "community" as Eging
that which demands the commitment and recognition of group’
solidarity and responsibility on behalf of those individuals

in the group.

B. The Millenarian Concept of Communitas

Having touched upon the concept of communitas, I shall
xhqw.discuss it in greater depth. 1 believe it is a concept
~which is of central importance to a clear understanding of the
processes which occur when deprived or powerless individuals
seek comfort in emotional and social unity as is witnessed in
the first phases of millenarian movements, Furthermore, it is
a concept which must be understood in order to know why millen-
arian movements become institutionalized or fail altogether.
Turner focuses upon communitas as an anthropologist,
but many of his own interests in the concept were induced by
the work of the philosopher, Nartin Buber. Buber defines com-
munitas as ",.,the point when individuals begin to recognize
the "weness" of their relationships with others" (in Turner
1§B9:137). He clarifies this Eurther by saying: "Communitas
is that which appears where social structure is not, the being
ho longer side by side or above or below but with one another
of a multitude of persons where this multitude moves toward

one goal, yet experiences a turning to, a dynamic facing of
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thecothers, a flowing from I to Thou" (in Turner 1969:126),

. ‘ . ‘'Walter Kaufman (1970113) confirms Buber's be'lief'
that communitas is without social structure, altﬁough he does
so from a position of great scepticiSm. He writes:

There are men who never speak a sentence
of which I is lord, but nobody could call
them objective, At the center of their
world is We., The contents of this We can
vary greatly, but this is an orientation
in which I does not exist and You and I

' and He and She are only shadows. One type
of this sort could be called We-We., Theirs
is 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 "I" is disre-
. g

garded in favor of the more socially pleasurable ,. transcen-
1)

dental “"we"., By definition, therefore, it lies on-the 'border-
. line between mere utopian ideals and real, concrete social

relations, making up the very "stuff" of man's desire to merge
L]

with what Turner (1969:112) has called "the very limits of
humanity"”. Turner (1969:30) in speaking o6f the philosophical
‘ ?

groundings of this millenarian concept, says:
Beyond the structural, lies not only the “
Hobbesian war of 'all against all' but also
communitas: a mode of relationship outside,
‘ structure. Essentially, communitas is a
’ . . relationship between concrete, historical
» idiosyncratic individuals., These individuals
are not segmentalized into roles and statuses
but confront one another rather in the man-
ner of Martin Buber's I and Thou. Along with
v this direct and immediate total confronta-
tion of human identities there tends to go-
: a model of society as a homogeneous unstruc-
tured communitas whoke boundaries are ideally
co-terminous with those of the human species,

. ' Having discussed the philosophical groundings of

communitas, where should one loék' to observe such astructural

R . «
'
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social relations in the real world? In other words, at what
point does the concept of communitas become a meaningful object ~
of anthropological concern? Turner (19691111) suggests that

the social behavior observed in millenarian movements is the

most striking manifestation of communitas? Millenarians, for

the most part, encourage social homogeneity, equal}ty, anonymity,
seeking after a perfect statg o{ union, absence of property,
abélition 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 1969:111). As adherents to

; communitas-based ideology, therefore, their most salient con-
cern is to one.dimensionalize thelir social milieu by. ignoring
all criteria, physical or cognitive, which serve to set some
people apart from others., Every individual in a millenarian

equality; in communitas, the son of a slave and the son of a

milieu maximizes equality by directly ac;ﬁng to minimize in-
king are‘equals. _

Before discussing the process of structural differ-
énfiation which acts to move millenarian movements in fpe direc-
tion of greaver institutionalization, one should first look at
the dialectical gréundings fo? the process, communitas in op-
position to "structure”. Accérding to Turner (1969:131), com-
munitas. clearly opposes strugture because it features social

situé%ions which are wholly spontaneous, lacking organization,

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

front one another as social equals disregarding all forms of

[y -
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distinguishing criteria, Structure, on the other hand, appears
' only as men sacrifice communitas to the demands of everyday
life, as they surround themselves wifh social barriers, live
according to laws, without spontaneity and value social dis-
tinctions as desirable means by which men can organize them-
-selves to achieve agreed upon ends. (See Diagram 1)
Kenelm Burridge (1965:105-112) recognizes the exis-
tence of the communitas-structure dialectic, pointing out that
v diffegént pﬁases within millenarian movements correspond to
various points along the line mediating between the two op-
posite poies. The first phase of any millenarian movement,

4" he suggests, results when a great many members of a community
become aware of their “,..disenfranchisement or separation from
the main stream of power" (Burridge 1969:105) and become aware

. of themselves as lone. individuals whose personal experiences
of suffering are not shared with other individuals ip the com-
munity. Howegér. with time, "...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 is

during this first phase of the millenafian movement that one
finds communitas in its most perfect fo:m (Turner 1969:111).

As individuals begin to recognize themselves as new social
beings, the second phase of thé millenarian movement emerges (Enzddge
1969:107)., Individuals who have recently discovered themselveé

. to be "one" with humanity "test" the as yet unsteady conclusions

arrived at in phase one. Phase two is a time for working out ‘

i [
- « -
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THE COMMUNITAS-STRUCTURE DIALECTIC

*Communitas"

transitional
total
homogeneous
equal

anonymous
without property

without status

without distinguishing dress

without sexuality

without recognitiqn of sex

without rank

. humble

without regard for personal

appearance
4

without distinctions of wealth

L4

unselfish

totally obedient

sacred

silent

suspicious of kinship rights

continuous reference to mystical

powers

fbolish

(From Turner 1969:106)

DIAGRAM 1
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selfish

géedience to superiors
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any general disagreements over ideology when "all hands are
layed on the tablé" (Burridge 19691107)., According to BJr-
ridge (1969:112), the third and final phase is an "aftermath"
in which the movement may become so organized and successful
and the 'ideology so firmly entrenched” that a sect develops
or becomes so routinized and factidﬁalized that i@uFollapses

altogether}o

If the followers of the movement abandon it
altogether, they may go in pursuit of new communitas exper-
iences or they may turn their backs upon millenarism altogether
(Burridge 196935112),

Burridge's (1969) study of millenarian phases is
useful to those of us concerned with religious change. He shows
that millfnarian movements evolve through increasing stages of
structure, Jjust 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 1959:5-15). What is
interesting, however, is Burridge's (1969:112) statement that
some individuals in the third and final phase of millenarian
movements become increasingly dissatisfied with the institution-
alization occurring in the community, even going 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

‘%r circular-

rather must recognize that there is a cyclical -
movement involved., Therefore, depending upon the phase of the
millenarian movement - or the phase of any religion moving from

millenarism toward total institutionalization - either com-



munitas or structure will exert a greater attraction. In the
initial phases of all new religions, social relations tend to
become more and moré structured as individuals recognize the .’
need to organizg themselves to achieve agreed upon ends. IHow-
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)

Where Burridge (1969:105-112) breaks down millen-
arian movements as a whole into phases characterizeq by various
degrees of structure, Turner (1969:131) does the same to com-~
munitas, He argies that there are actually three forms of
communitas, some more volatile ana vunerable to structuring
than others, According to Turner (1969:131), "existential"
communitas best approaches a perfect communitas state because
it is genuinely and wholly free of structure, Some might argue
that totally unstructured states exist only in the minds of
utopians, and yet Turner (1969:131) believes that they can be
observed citing such examples as the "hippie happening” and the
spontaneous togetherness which occasionally occurs during re-
vivalistic religious weetings. Turner (1969:138) 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 phenomenon
which is akin to the proverbial "disappearing elements" so long

the bane of the physicist%1 Communitas-based social situations

which have partially given in to structure, on the other hand,

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

communitas occurs when individuals continue to maintain some
communitas ideals, while at the same time having recognized
the need for structure as a means to achieve certain ends,
Normative communitarians, however, do not identify with the
status quo; they are best represented by those living in
"intentional communites"}2 Finally, Turner suggests that there
.+ 1s one form of communitas which 1s purely utopian or "ideolog-
ical", existing only fh the minds of social dreamers. For the
purposes of this thesis, I will be talking about existential
and normative states of communitas,

C. The Process of Structural Differentiation

I have briefly discussed why individuals seek com-
munitaﬁ,in the first place, but why do,they allow themselves
te succumb to social structures as Turner (1969:135) says they
do? The process which works to create social boundaries between
indivéduals who have heretofore lived in an egalitarian state
of communitas is structural differentiation., Where structural
differentiation occurs, individuals in a communitas-based society
éome 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 all 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 most ideal and unusual situ-

ations can communitas wage a battle against structure and
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survive%3 Speaking abouﬁ the process of structural differen-
tiation, Turner (1969:1135) writes:

difficulty of all utopias is
that they have to produce life's necessi-
ties through work--in economic Jjargon to
mobilize repources. To mobilize resources
also means to mobilize people."&This implies

. social organization with its ends and means
and necessany "deferments of gratifications"
and all thesg entail the establishment, how-
ever, transient of orderly strugtural rela-
tions between man and man, :

The crucia

From what social scientists (Turner 1969,
Zablocki“1971, Wilson 1959, et al) have been able to observe,
the process of structural differentiation in communitas soc-
jeties is gradual. Following the initial, immediate and rapid
decline of existential communitas away from a state of perfect
egalitarianisnm, structural differention appears to slow down,
taking the community through gradual 1ev;ksof 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 thelr egalitarian, astructural behavior,
articulating themselves socially so as to achieve the immediate
and life-supporting secular ends, (See Diagram 2)

In concluding this chapter on millenarism, I
want to encourage the reader to remember the discussions about
the following concepts: "communita;“. "structure" and the pro-
cess which mediates between them, "structural differentiation".
These are important concepts when it comes to talking about a
new application for social networks as a means bf actually
charting the course of structural differentiation in millenarian,

communitas-based groups,



26

DIAGRAM TWO

THE COMMUNITAS-STRUCTURE-COMMUNITAS CYCLE
7
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FOOTNOTES: CHAPTER TWO

3.

n .

(page ten) This was the unanimous cenclusion of those in
attendance in a seminar devoted to the analysis of crisis
cults or movements featuring religious change (McGill

University: April 1974), .This position is further supported

“by laBarre who sees it as a positive solution (1971.26),.

(page ten) Although anthropologists such as Marvin Harris

see Mérxist modes of analysis as a solution (McGill Univer-
sity lecture, Spring. 1974),

(page fifteen) George Shepperson (1962:47) has gone'so

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
beings$.

(page sixteen) For alternative perspectives on communitas,
seet Goodman and Coodman (1947), Zablocki (1971), Spiro
(1956), Douglas (1970) and Klapp (1969).

(page s?venteen) Zablocki (1971:74) equates "community"

with structure as opposed to communitas which is astructural,
(page nineteen) Actually one could expand this to say that?
the behavior of all liminal persons constitytes communitas-
based actions, and this is a position I believe &urner

w%uld support, I, on the other hand, believe that individ-
uals can be socially isolated in their liminality, becoming
communitas adherents only upon discovery that there are -
others who have suffered frgm isolation,

(page twenty-one) Diagram One
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FOOTNOTESﬁ'CHAPTER TWO (CONTINUED)
‘ 10, (page twenty-two) Brian Wilson (1959:1) has defined a

"sect" ast .
- A clearly defined community of a size that
permits only a minimal range of diversity
of conduct; that seeks to rigidify a pattern
of behavior and to 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

- they were extremely difficult to analyze (Anonymous 1972
387).
. 12, (page twenty-four) According to Zablocki (1971:1325),

"Intentional community re-establishes contact with
feeling life, and because man is stili not capable of
. dealing with it, re-enslaves him", 3
13, (page twenty-five) Talking about the survival af the
"normative” Bruderhof community, Zablocki (1971:100)

points out how financial backing from the more structur ed

Hutterites was extremely helpful,

32
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CHAPTER THREE: SOCIAL NETWORKS

For nearly a decade, anthropologists such as
E., Bott, J.A. Barnes, J,C. Mitchell and A,L. Epstein have'
concerned themselves with social network analysis and with its
application to a wide variety of social phenomena. Emphasizing
such sopial network concepts as “"sets", "fields", "nodes",
"lfnkages" and the like, they have analyzed such varying human
activities as marriage, cargo distribution, grammar transmis-
sion and the distribution zf craft designs (Barnes 1972:1),
Although Barnes (19?2:13 warns that the use of social networks
has become overly fashionable, I support Bott (1971.:330) who
sees social networks as valuable heuristic devices and a con-
ducive means by wﬁich to analyze social relations. Because I
have selected social networks as a way in which to analyze the
course of structural differentiation in millenarian communities,
I shall briefly go over some of the crucial characteristics of
social A:twork phenomena in this chapter.

What is a social network? It is important to
distinguish between a simple network and a social network.
"Network"” is a metaphor employed by anthropologists such 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 (1§?2:2) 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 another; the orderliness,
or disorderliness of social life results from

the constraints these bonds impose upon the
actions of individuals?
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A social network, on the other hand, is not a "mere image"
(Mitcﬁeil 1969:1) 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—ts-face encounters or rely on first-hand reporting
from individuals involved in such ;%counters (Barnes 1972:11-7).
According to J. Clyde Mitchell (1969:1), social networks are
more useful to the social scientist than simple networks bg-
cause they are "...épecific sets of linkages among a defined
set of persons with the additional property that the character-
istic of their linkages as a whole may be used to interpret the
social behavior of the persons involved", However, it is this
property that Barnes (1972:8) believes has been misus;d: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).
ﬁ&rst 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 individual,
may experience indirectly (Barnes 1972:9; See Diagram 3). Barnes.
(1972:8) believes that first-order stars have been misused by
sociai scientists who have qsed them to describe social struc-
tures which would best be dealt with through the use of some
other set of concepts; groups, roles, statuses and the like.
In agreement with Barnes, 1 have used sec%Pd-order stars in
this thesis. These social networks differ from first-order

networks in that they go beyond the basic linkage between ego



DIAGRAM THREE
‘ A FIRST-ORDER STAR: EGO=E

!

-

<«

DIAGRAN FOUR - )

A SECOND-ORDER STAR: EGO=E

(Barries 1972}9) ;
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and his primary contacts, recognizing the contacts which take
place Qgﬁ‘ggg ego's primary contacts (Barnes 197219 _See Dia-~-
gram 4), -

If one were to dismantle a‘sdéial network construc-
tion, one would see that it is a sfbﬂcture resulting from thé‘
combination ofgtwo simple entities; concrete idiosyncratic
hi;torical pefsons 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 1971) "knots" (Nadel 1957)
and "vertices" (Barnes 1972) and the latter "linkages" (Mit-
chellul971). "links" (Nadel 1957) and ;paths" (Barnes 1972). %
All of these terms are useful metaphors for the reality of
social networks, and no one term is necessarily better than
anothef. However, in this thesis, the terms node and linkage
will be employed.

In agreement with Nadel (1957:16) whémwrites about
social networks saying: ’

I do not. merely wishato indicate the "links" .
between persons: that is adequately done by
. the word relationship. Rather, I wish to
. indicate the further linkages of the links _ _.--
» themselves and the important consequences
that what happens so-to-speak between one
pair of "knots" must affect,what happens
between other ad jacent ones.
I believe that nodes and linkages only become significant whén
they yield some evidence of patterned behavior on behalf of
those individuals in the network, particularly as one pattern
of linkages is shown to affect the ngtureeof anather, Social

networks, however, do not exist in a social vacuum, They reveal

themselves only in juxtapos{tion to the steady-state network

r o
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in which they are grounded, a'aéotal" network made up of the
whole of human relétions and ideally co-terminous with the
whole of mankind (Barnes 1972:15). Barnes suggesfs that it

is an essentially metaphysical concept, butkoné which is abso-
lute%y necessary to the Ftudy.of what havé been called partiai
networks, i.e., the individual network patterns which lie
within the total network. Barnes (1972:15) étateSn

In a truely-isolated society were we able to
find one, there would be a finite number of
members in the total network and they would
have no external relations with anyone else.
There would be nowhere tb draw a boundary

.. dividing members of theé society from nonmem-

v bers, for there would be no nonmembers in the
_gocial universe. We would have a finite but
unbounded total network. The only completely

@ isolated social system now existing embraces

the whole world and the total network that
sustains it may be described as finite but

. unRounded.
Barnes s suggest:>g, therefore, that aside from all of the
infinitely patterned lesser or partial netw5r¥s in the world,
there is one, .as well, whicﬁ is one with the wholg of humanity.
Thié\implies that evefy single human being on earth is tied,
no hatter how indirectly, to every other human being on earth%u

Furthermore, he points out that the total network is character-

»

izé&diy a complete absence of social boundaries being ".,..with-
out l;;Eership or co-ordinatiqg @rggnization" (Barnes 1955}h3).
Within the total network, %herefcré; all nodes are equal, no
one node or ﬁd group of nodes standing apart from the rest,
Lying within the foundation of the open or totai
network, one f{ndé the partial netwdrkékgr "sets", A "set"

has been defined by Adrian Meyer (1966199) ‘as that *...which

' is embgdded in the matrices o%;fbe social links contained in

~de

’

" i
.
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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, it
would appear that the recognition of certain criteri; in con-
junction with the recognition of a discriminating ego is what
maKes social networks a valuable analytical tool, resulting in
the appearance of a bounded group of persons in ‘the otherwiée b
faceless sea of the total network, For example, given an ego
who chooées to categorize his first-order contacts gn the basis
of monetary criteria, i.e., dividing his contacts into those
who have money 'and those who do not, such categories, 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 -
all sets woul& be obscured by the all-inclusive total network.
The job of the anthropologist must be, therefore, to locate
sets. within the greater network and to 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 andISecond order contacts,
Whereas the total network is stable and unchanging,
sets are dynamic and subject to constant revis;on according té

)

ego's own changing reéognition of boundary-creating criteria,

Speaking to this point, Barnes (1972119) writes:

However stable may be the institutional
structure of society, the network of rela-
tions that sustains it is always changing.
The physical processes of birth, maturation
and death entail continual changes in mem-

'
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bership of the network in the patterns of

links betwegn members and in the definitions

given to the links. The daily and yearly

cycles, the exigencies of ordlnary living

entail a continual change 1n the pattern

of transactions,
For those of us interested in social change, therefore, the dy-
namic nature of sets - otherwise called "bounded social networks"
(Barnes 1972), "groups" (Barnes 1972), "partial networks" (Rarnes
1972), "cliques" (Epstein 1961), "social circles" (Kadushin 1966)
and "closed networks" (Bott 1955) - makes theém particularly

\

useful as an analytical tool. [

Another concept which is valuable to the study\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
in a community against the maximum number of such linkages pos-
sible (Barnes 197é:13). In.,order to determine what the maximum

number of linkages must be: one may use the following equation:

AN . . :
where f(n)=number of possible linkages and n=number of nodes in

the community, f(n)=E ? 1. 2 0, 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-1). To
arrive at the social network density in this community, one has
only to\observe the actual number of face-to-face encounters and
divide them by ten to arrive at a percentgge. For example, if
there are nine linkages in the community, the percentage is high -
ninety percent - and the deni}ty is high. However if there are
only four linkages present, the density is naturally very low.
(See Diagram 5)

Social network density is significant in that it re-~



DIAGRANM FIVE

SOCIAL NETWORK DENSITY: FIVE NODES

2 g
\ o4

A,

B.

-

Maximum Number of Link-
ages = 10
Social Network Density=

@10/10100%
~ 4- *

1

Minimum Number of Link-
ages = 4
Social Network Density=

L/10=40%



J7

»

veals the degree of intimacy of those in the social network.
If the social network density of any group is high, one can
assume that the group has not drawn social baﬁndaries which
prevent face-to-face social contacts.,

In concluding this chapter, I encourage the reader
to remember the discussions about the following social netyork

phenomena, partial versus total networks, i.e, sets versus

P S

unbounded networks, and social network density. The reader
may wish, as well, to refer back to my methodological discus-
sion about social network histories and group nodes in Chapter

One.
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FOOTNOTES: CHAPTER THREE
14, (page thirty-three) The existence of the total network

Y

has been further supported by the'"reachability"

matrix studies of FRhilpott (1968) and Harary, Norman and
Cartwright (1965) who have shown that the number of pathé
ér linkages existing between total strangers is not very
great., For example, the distance between the Queenig%

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
Threé, it is now time to explain how these concepts are related
and in what way this relationship can be of use to the social
scientist. In this chapter, therefore, I 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 thfég sections,

In the first section, I will attempt to show that there are
similarities which exist between the millenarian concept of
communitas andlthe social network concepts of total networks
and maximum network density. In this same discussion, I will
show that there is a parallel relationship (existing) between
commun%tas' antithesis, structure, and the social network con-
cepts df 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 éxplore the useful-
ness of social network histories to the study of structural
differentiation as it moves coffmunitas-based groups in the di-

rection of institutionalization,

A, Communitas and Social Networks: Key to the Analysis of

Millenarian Social Structures "

There are significant apd analytically-useful simi-
. N



larities which exist between the millenarian concept of com-
munitas and the social network concepts of total network and
maximum network den§ity. As stated in Chapter Two (page 19),
communitas states are ideally without social boundaries because
their members do not recognize any form of social criteria
which would serve to set any onelperson or group apart from
another. 1In a perfect state of communitas - called by Turner
"existential communitas" - all adherents are at "one" with
humanity in a structureless state in wh}ch 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-to-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-
fect state of communitas , therefore, is very similar to what
social network analysts have called an "open" or total net-
work when it is characterized by a high social network density}5
Like the sécial state of communitas, a dense total 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-to-face encounters
are maximized, so, too, are the primary linkages in a highly
dense total network., What the social scientist observes in
an existential commun%}gﬁ state, therefore, is a social net-
work which is both total and highly dense.

As stated in Chapter Two (page 23), existential

communitas is an unstable state 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 secdtarian life. Existential communitarians, however,
do not forsake theilr egalitarian groundings all 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 a state
of existential communit;s 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)

I believe that just as existential communitas mani-
fests itself in dense, total social networks, the various
structural phases in the communitas-structure-communitas cycle

3

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 1imit the level of structural complexity while attempting

to maintain face-to-face encounters between all group membgrs.
In other words, in a normative state of communitas, the neces-
sity of a limited essential deéree of social differentiation

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

and bread must be baked - but group unity and solidarity must

be maintained regardless. In social network terms, therefore,
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a state of normative communitas must feature a relatively high
social netwprk density and the renunciation of the total net-
work in favor of one which is'partial, but not highly complex}6
On the other hand, in a millenarian communitas-based group which
has gone even farther through the cycle to a state 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 pagtial network or
group, they have fewer face-to-face encounters with individuals
in other partial networks.\ Finally, in a state of total insti-
tutionalization or structure some old social linkages afg
abandoned eﬁtirely 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 millenarian groups, therefore, the social network density

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

B. The Uses of Social Networks .

Understanding f%at highly dense, total social net-
works reflect the presence of existential communitas, whereas
low-density, partial social networks peflect the presence of
varying degrees of structure, how can these relationships be
exploited to further one's knowledge of millenarian communities?
As I have stated, millenarians are extqemely reluctant to lose
sight of their egalitarian communitas practices and beliefs.
However, in response to increasing secular demands, they are
forced to gradually abandon their communitas practices whether
they wish io do so or not, Many communitarians, therefore,

continue to idealize the existential communitas state, fea-



b3
.

turing it in their doctrine long after the'realization of
such beliefs has been abandoned in daily social relations.
Furthermore, it is not always readily apparent to the social
scientist studying millenarian communities where doctrine
leaves off and actual social behavior begins. I 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-
tals 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 these beliefs are realid‘& in their daily
social relations, and social network analysis could be used ta
determine how idiosyncratic groups differ from one another and
how they differ individually from the common stated beliefs of
the Pentecostal Church,

C. The Usefulness of Social Network Histories

In the previous discussion, I described how ;ocial
networks can be used to arrive at the actual behavior of mil-
lenarians in so far as they could be shown to be more or 1less
egali}arian 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, I have suggested that what is important in millenarian
movements is not their stability, but, in fact, their tendencies

to change. Millenarian social structures are not stable, but



n

b

in a continual state of flux from one level of complexity to
another. in this last section, I would like to show how sociai
network histories can be employed ‘p assist the researcher in,
his observation of a millenarian cémmunity's gradual, but con-""
stant movement away from existential communitas toward total
structure or inst&tutionalization.

As I stated in Cha?ter One (page 3), a social net-
work history is acquired by consistently récording the social
networks of a given millenarian community at regular intervals
through time - ideally the life span'of the community. By'
observing a mil}enarian community's social network history,
therefore, one.can observe and anaiyze the structural patterns
which evolve as the gréup abandons existential cémmunitas 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 to 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 differentiation to varying economic and political
factors. For example, knowing that a community took on greater
and greater structure during a particulér period, the researcher
could tpen look to see what other events took place during

-

this same period in order to deduce whether any patterns were
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in evidence. Finally, social network histories are valuable

“~

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

munities because tﬁey reveal the fact that there are occasibnal

'
-

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 well on its way toward total institutionalization mo-
mentarily reviving interest in existential communitas, or when
large sums of money are injected into & community making some

-

forms of structural differentiation unnecessary. R

~r
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FOOTNOTES: CHAPTER FOUR - RIS
, 15, (page forty) It is lmportant for lthei researcher to
Spec1fy ‘the den51tyadfythe total netwo?& so as to dif-

‘ - ferentlate a total~networkﬂwh1ch serves as a ‘mere
foundatlon for partial networks and a total network
which.lsla desired end in 1t§eif. The former would
mdg% 1ikély be’characte%iZed/by indirect linkages,
wﬁéreashthe latter would be characterized by a high
density of primary linkages. B

16, - (pagé forty-two) Arhighly ?omplex partiéi network is

‘ orie which is characterized by ego's recognition of

many over;apping interest groups which are differentiated s

| ‘from one another on the basis of many different criteria,
” §

‘ ' .
‘ - -
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CHAPTER FIVE: THE MARKET STREET JESUS PEOPLE:

WORDS AND DEEDS

Introduction

In Chapters Two, Three and Four, I focused upon\?he
riore’ theoretlcal issues at the heart of millenarian researé?
and soc1al network analysis., I should now like to ground yﬁese
issues by presenting a brief ethnography about the words and
deeds of membefs of the Market Street Jesus People Community
before moving on to my final analysis of structural differen-

\ |

tiation .in this community as presented in Chapter Six.

A, YWords: Explaining the Realm of Belief

In this section of Chapter Five, I will discuss™thé&

ideological foundations of the Market Street Jesus People in
order to set the scene for a‘later discussion abgut day;to-day,
behavigr of persons within the community. 1In order to present !
the total picture of the belief systéﬁ} however, I will not )
limit the discussion to a narration about Pentecostalism, I |
will also focus upon the community's own personal body of belief

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

greater North American Jesus People lNovement.

1., The Pentecostal Word

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
©of millennial Pentecostalism, on the one hand, and the response
of large numbers of people to the onslaught of rapid industrial-
ization in the Unifed States in the early 1900's, on the other.

Suffering from widespread personal anomie connected with urban
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overpopulation, food shortages and social discrimination, many
people felt a great need for spiritual aésistance. something
they did not feel the established, impersonal and highly
structured denominations were about to provide. These same
people, therefore, while searching for a more intimate, emo-
tion-~-oriented theology, one which would provide hope in the
face of a disastrous social and economic situation, turned to
evangelical re@ligions. One of the religions was the Pentecostal
movement, founded in the eaf&y 1900's by a Midwestern Bible
studepit named Charles Parham (Sherril 1964:30).
Charles Parham, in %is determination to rediscover

the spiritual and emofional essence of Christianity as practiced
durifg the time of Jesus, perused the Bible day after day search-
ing for a sign in the Scriptures. In October of 1900, his ef-
forts were rewarded, While reading 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 Cgristianity was justified. These three signs in-
cluded: "the gift of speaking in tongues", the "laying on of
hands"”, and the "receipt of tﬁe gift of the spirit" (Sherril
1964:30) 17

\ For Parham and his followers, these supernatural
gifts served as proof of God's willingness to dirqctly 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 1964:30),

In gpite of increasing routinization of Pentecostal
belief and ritual which has resulted in an increased identifi-
cation, with the status quo, Pentecostals continue to maintain
a strong millenarian orientation, Like the founding members
of the Pentecostal Church, they place a high value on religious
spontaneity, emotionalism and an intimate knowledge of God.
This is particularly neticeable in their practice of “fellow-
ship"” and in their belief in “"salvation", the foundations of
which are described in the following verses of Acts:

'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 the Holy Spirit. For the promise is to
you and to your children and to all 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 gerf2ration.'

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 breaklny of bread and prayers. And
fear came upon every soul and many wonders
and signs were done through the apostles.
And all who believed were together and. had
all things in common; and they Sold their

) possessions and goods and distributed them

to all 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 tHeir numbers day by day those who
were saved (Acts II:136-46),

1

It is important to point out, however, that whereas Pentecostals



look to Peter's testimony for guidance, few of them have act-
ually attempted to live entirely according to his word. Only
the more recent counter-culture converts have actually . b~
lished communes. Hurthermore, because the present-day Pente-
costal Church has moved in the direction of greater structural
differentiation begoming just one more evangelical denomination
among many, it has not been able to maintain its initial nonde-
nominational orientation. 1Ideally, modern day Pentecostals
continue to profess a belief in religious "openness” in which
"all who believe /are together.and share all things in common",
However, they ha#e lost their nondenominational missionary ap-
peal and few wey&—establish;d members witness‘agﬁ spread the
gospel to potenFiql converts, In fact, in terms of‘my\own
observations, long-time adherents to‘?he religion spénd sSo much
of their time a%tending formal church functions and services
that they have;little free time to take the "word" into the
streets. . /

Why/has Pentecostalism become so popular with contem-
porary Wester# youths? First of all there is the supernatural
element whicn/has already been discussed. Young people of the
seventies are attracted to Pentecostalism because it promises
to show theq a world beyond the mere fringes of reality, a world
beyond the greatest drug-induced high, Secondly, recalling the
nondenominational orientation of early Pentecostalism and the
continuing Pentecostal concern fér "fellowship", young people
are encouraged to join such a movement because it supports a
world without rigid social boundaries, thereby conforming to

£
their own communal-brotherhood beliefs. Thirdly, Pentecostalism
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raises emotionalism above rationalism and, therefore, appeals
. ‘ . to youths who are disenchanted with the nar}'ow academic de-
mands of high school or university life. And lastly, the Pen-
tecostal Church, itself, takes an active interest in the young.
It 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 well as spiritually by establish-
ing special weekly youth services (Anonymous 1971:59). For
the established Pentecostal Church, counter-culture youths in
search of their Christian origins bring new life and enthusiasm
- into a religious community threatened by structural differen-
tiation. ‘

2, The North American Jesus People Revolution

Although Pentecostalism is clearly the dominant
. determinant as to what is taking place in the North American

Jesus People Novement in terms of ideology and ritual, there

are additfinal factors which have profoundly influenced par-
ticular (interest) #roups within the movement. Non-evangelical
religions such as Roman Catholicism and Anglicanism have createdb
their own facfions in the movement, attemptiné to join evangel-
ical ecstasy to a more formalized ritual tradition. Further-
more, long-estabiished Christian youth éroups emanating from
the Southern United States evangelical tradition have, on the

- one hand, claimed the movement as their own personal victory
while at°the same time rejecting the counter-culture orienta=
tion of their non-southern "brothers* (Anonymous 1971:56)}8 -

‘ In addition to denominational and regional factionalism with-

! in the movement, these 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 willingness or unwillingness to actively partic-
ipate in secular affairs. Some 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 Market Street Jesus People
can look for proof that they are not alone in their religious
endeavors. Furthermore, I believe that there is a profound
common ideology shared by most Jesus People. An ideology rising
-out of their basic dissatisfaction with all the ills man must
contend with on earth. Malcolm Muggeridge best captures the
unified sentiments of the Jesus People when he writes:

I disbelieve in progress, the pursuit of
happiness and all 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 desires. In other yords. I con-
sider that the way of life in urbanized, rich
countries as it exists today and as it is
. likely to go on developing, 1is probably the
most degraded and unillumined ever to come
to pasg on earth,..Nor as far as I am con-
cerned is there any recohpense in the
so-called achievement of science. This does
not at all excite my mind or even my 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--which is why |
life exists and what significance if any . |
of my minute and so transitory part in it.
All the world is a grain of sand; all the
universe too, If I could understand a
grain of sand I should understand everything.
Why then should going to the moon and Mars or

- spending a holiday along the Milky Way be
expected to advance me further in my 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 1t 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 disposal.
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 all be mad amg the world one huge
psychiatric ward (Muggeridge quoted in Klapp
1969:143),

The Jesus People, therefore, seek to cope with these ills through
their belief in the curative powers of Jesus Christ's love. Mug-
gerridee has understood their desired éndﬁiphce in a world
gonehmad - the sacred millennium.,

B. Exploring the Ideology of the Market Street Jesus People

When I 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 I had expected @
that the Market Street peaple, given their Pentecostal paséion
for missionizing, would be anxious to receive a potential new

S



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 reticence
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 God, the Market Street People
prided themselves in their temperance in all matters.

Not long after I began my research in the community
I had occasion to witness a confrontation between an ex-Child
of God,anew convert to Pentecostalism,and residents of the
Calgary Street Jesus Feople Center., Learning that I was a
student of anthropology at McGill University, the ex-Cchild of
God became angry, denouncing all who would waste their time
in useless academic pursuits in the face of imminent cataclysm.
According to this individual, the sole meaningful task of the
true Chriétian was tolestablish contact with God through prayer
while waiting for the new order. Upon hearing this, however,
several core members of the community questioned the wisdom
of the ex-Child of Jod's belief, stating that it was a "waste"
for Christians to just sit around waf%ing for the Day of Judge-
ment to arrive., Carol, the Calgary Street commune's house-
mother, went so far as to ask the new convert why he, himself,
wasn't "sitting on a mountain waiting" if he was so sure the
Day of Judgement was at hand, This incident illuctrates the

Market Street Jesus People's tendency to be non-aggressive

%
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in their approachto 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 Market Street People put some
faith in the ability of "good works" to encourage the coming
of the new order?o This does not suggest, however, that the
Market Street People believe that good works were a valued end !
in themselves, Rather, it suggests that they were willing to
perform good works when all 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 natur? of the Market Street Community
when she expressed her need for spiritual guidance to help her
discover a worth-while vogXtion, She said: "I have (found)
the word, but I 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 I 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 was "down" because the spirit had
come to very few of them. Speaking a%out her own experience,
she said that she believed that she should "teach little child-

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

special skills as a private nurse. She expressed 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 td spread the gos-
pel. "After ally 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 well as He had guided Robert, one of the more char-
ismatic Calgary Street residents. "Robert" she said, "found
the spirit in California when God told him to come to Canada to
witness",

The Calgary Street residents' staunch commitment to
"good works" was in some ways a reaction to a schism within the
comm;ne 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, 5 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 Market Street “brothers and sisters" in the city,
these revolutionaries expressed their dissatisfaction with the
moderate position of the city contingent. They rejected the
notion of “"good worksy believing that a Christian's primary task
in 1ife was to remain’in direct contact with God through prayer,
acting only aceording to God's own command. The Calgary Street
people, on the other hand, openly expressed their skepticism
as to the practicality of such a position. They in fact were
inclined to call the New Haven Jesus People "those fanatics".
Speaking about one of the more zealous farm people, Mike, a

Calgary Street resident said:



Joe is a real fanatic., He always goes
around saying "praise Jesus" and "God
be praised" every other word., He expects
the spirit to move him and if it doesn't
he doesn't move, He and some 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 all day and late into the night
waiting for the spirit to move them to car-
ry the furniture inside., I 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 nét the only members of the Market Street community
who' believed in the necessity of prayer as a means of obtaining
direct guidance from God. All 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 varjed 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., 1In fact, much of the
casual talk in the Calgary Street commune was about recent suc-
cesses or failures of house resideénts seeking advice from God,
2
One afternoon, several core members of the commune spent over
an hofir talking about the value of prayer as a means of assuring
one of transportation from one place to another. Joanna, a
frequent visitor to the house, said that she had prayed for a
ride to Toronto so that she could visit a 'priest she once knew
to tell him about the Jesus Movement. Two days before her ip-

tended departure, she received a phone call from a friend asking



her if she‘wanted a 1ift to Toronto. Everyone who was present

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

‘the success that comes with prayer"”,

‘ ‘Prayer, individual Bible study and—meditatién were
so central to the lives of the people living in the Calgary
Street Commune that a special "meditation 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 making prayer and meditation impos-
sible. ﬂ

In addition to supporting the Pentecostal enthusiasm

for prayer, the Market Street Jesus people made great efforts

to revive the early Pentecostal belief in nondenominationalism

and fellowship. They believed that it was their duty to at-

1
P

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

3

believed that it was each convert's duty to inform nonapelievers
of the foélishness of their ways in order to save as many people
as possible before the Day of Final Judgement. As adherents

to a revival in the Pentecostal Church t£ey staunchly supported

the position of their predecessors who wrote in 1906;:

-

We do no™ fight against persons and Church
denominations but endeavor to displace dead
forms and confessions and wild fanatacism with
living practical Christianity. 'Love, faith

and unity' is our watchword and 'victory through



the atoning blood' our war cry
(Bloch-Hoell 1964:146),

As revivalists, the Market Street Jesus feople were
not only supportive of early Pentecostal doctrine but, in fact,
encouraged a revival of eérly‘Christian ideology as presented
in the Bible. For them, the gospel and the guidelines set

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

>~
they did not differ so much from established Pentecostals ex-

cept in the rigidity of their faith and their atfgmpts to real-
ize their beliefs in their daily lives. Holding to Peter's
command that all true believers should share all that they have
in common in a communal setting, they acted upon their faith in
his guidance by establishing the community. Carol best sum-
marized the Market Street people's ideological stand as to the
importance of their identification with Pentecostalism and the
gospel whén she said:

Some Jesus People cut themselves off from
any church at all because they feel churches
have failed them, We feel it's important to
go to church to get the gospel. Our church
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
excitinz, This is not to say that going to
. church makes someone a Christian., Religion
' doesn't make anyone a Christian! Everyone
has to be a Christian in their own right.
I guess it all depends; some churches preach
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 to Christ,
the words in the doctrine are pretty straight
forward,

C. " Deedst: Exploring the Realm of Behavior

In the previous discussion, I briefly described the

ideological foundations of the Market Strect Jesus People in
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order that the rcader might better understand the manifest char-

acteristics of the community;as I shall| now describe them.

{

Focusing upon the Calgary é%reet Commune,vI shail briefly de-

scribe the greater Market Street Commun ty'gf which it'is a

member in addition to presenting its higtory and a synopsis

of a day in the life of people who lived there, 'In concluding

the chapter, I will refiew those charactleristics of both Market
! VA

Street Jesus People ideology and behavior which are clearly

millenarian, '\ .
1., The Market Street Jesus People Commu}ity

In October,1971,when I first entered the’Mérket
Street Jesus People Community, the existential communjitas begin-
ning$ of the community had long before given way to sgructdre
in the form of economic and ideational interest groups. The
communify was made up of the Calgary Street Jesué People Center,

the Home of the Fish Leather Boutique, th% Redwood 3treet Men's

]

Commune, private apartments where Narket ﬂtreet people lived,
the Glory Gospel Pentecostal Cﬁarch and thL New Havén Jesus
Farm, Except for the farm, all of these che commupity groups
were situated in a busy coﬁmercial complex \which was bordered
on one side by an old, once prestigious reéjdental neighbor-
hood., Most of the two-story townhouses in Fhe district héd
been converted into small, one bedroom and bachelor apartments
which were predominately inhabitea by students, the poor, and
the elderly. ' This was an ideal location for the community in
that it centered around the patronal Glory Gospel Church‘which

had been constrd&ted in the neighborhood many years before,

In addition to the proximity of the church the ‘area offered’

3
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community members the best of both the commercial and residental

worlds, fklling their needs accordingly. The leather boutique

workers had access to large numbers of potential converts

’ moving through the area while shopping. The community evangelists
had access to the crowded shopping plaza and the metro stétion,
and‘all community members were able to escape the crowds in the
near-by residental neighborhoggy Given the aim of the community
both to convert and to rehabilitate young people in a Christ-

. ian communal environment and to maintain economically that i
environment through the efforts of community members, the loca-
tion was well-chosen. ) ;

As was stated in Chapter 6ne, there were approximately
Eifty core Market Street Jesus People who @ére scattered tbrough—
Aﬁf)the communes and private apartments in the-NMarket Street .
district. The leather boutique people and their friendg lived
in the Redwood Streét Men's Commune which had accomodations
for ten persons. -Anotﬁer‘twenty or so individuaLSnﬁived in

¥

private apartments, with some community members sharing rooms,

Approximately ten beople. botﬁ male and female lived in New
Haven, ngbec’on the Jesus farm while another twelve people
made the Calgary Streef‘commﬁne their home. In addition, a
few people who consideredbthemselve? Eo be community members
lived outside of the Market Street district with parents or .
in some cases'with their- spouses, idenfifying kith the group
through their common link with the Glory Gospel Church., It
was difficult to specify exact numbers of persons living ‘in
‘ and identinfyin{_t with certain key interest groups within the

"

ﬁ/ community, given the open orientation of the community to visitors
. A\

s
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and potential converts who swelled or diminished group member-

ship at various times in the year,
Each of the Market Street Jesus People:Commuqéty's

primary interest groups distinguished itself from all the rest

o

-~ ~

depending upon its iaiosyncratic orientation to Pentecostalism,
its primary function in the community and the social background
of its members. The leather toutique people, for example, were
clearly recognized both.by themselves and others in the com-
munity as the major bread-winners., They designed and sold
counter-culture le;ther éoods and paraphernalia in thg Home

©

of the Fish Boutique, establishing an economic structure which

was flexiple %nough to.absorb new converts as empleyees. The
leather workers and their assistants put food on the community
tables. Ideologically, the leather workers were moderate Pen-
tecostals, The& supported the supernatural, emotional orienta-
tion of Pentecostal ideology, but they were %;sk inclined to
reject the notion of good works ;nd self-will, They partici-
pated actively in the revivalistic services at*the Glory Gospel
Church, but they did not give themselves entirely to God as is
evident in their artistic and economic concerns.

An interest group whic{lélosely allied itself with
and partially converged with the leather boutique contingent
was the Redwood Street Men's Commune, ' This commune was estab-
lished in summer of 1971 by some 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 converts, The residents
of this commune,other than the fact that they were all male,

R 3
distinguished themselves from other individuals in the community



by adopting a more radical counter-culture style in their dress,

behavior and speech, Free from the watchful eye of the Calgary
Street house parents and the inquiring eyes of the many visi-
tors from the Glory Gospel Church, they dressed and behaved

and organized thei; lives as they liked. Furthermére, as
(relétively) long-time converts to Pentecostalisﬁ. they distin-
guished themselves ideologically in the routinized nature of

1
their beliefs., They staunchly opposed the "fanatic" total de-
+ 3
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 all the interest groups in the Market Street Jesus
People Community, the congregational and ministgfial establish-
ment‘of the Glory Gospel Pentecostal Church had the most influ-
ence, The pastors of the church provided communi?y members
with the fundamental tenets of Pentecostalism, and together 4
with the lay directors of the church, controlled the community's
_purse stringss Depending upon the cqpmunity's success or fail-
ure in building the ranks of neQ 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 .or iess control over its methods of religious instruction.
I? Spring -of 1972, for example, the Glory Gospel \directors ex-
pressed their dissatisfaction over the escalating commercial

interests of the leather boutique workers. They threatened

to withdraw financial support from the shop if those who worked

-



there did not reestablish their secondary missionizing duties?1

Furthermore, as the most institutionalized body within a2 com-
munity rapidly giving way to' structu®¥al differentiation, the
church had an aura of stability which‘attracted the Jesus People,
Long after various iQterest groups within the Market Stréet
Community severed their relationships with one another, they
continued to be strongly tied to the Glory Gospel Church.

2, The Calgary Street Jesus People Center

Although the Glory Gospel establishment had frequent
direct contacts with the Market Street Jesus People in weekly
church Zervices and prayer sessions, it glso had indirect ties
to the community through the Calgary Street Commune and Drop-in
Center. Un::> the watchful eyes of the resident Glory Gospel
representatives, a ydung clergyman and his wife, this commune
and drop-in center served as the nucleus for community social-
izing, informal religious instruction and worship. In addition,

it served as the residence for individuals in the Market Street

Community wholly devoted to misgionizing and their new converts.

3. The History of the Calgary Street Commune

The history of the Calgary Street Jesus People Com-
mune and Drop-in Center 1s important as 1t describes how the
commune changed over time in response to structural differen-
tiation in the greater Market Street Community and as it sheds
light on the history of that community as a whole.

In late Spring of 1971, two young Catholic, Portuguese,
counter-culture craftsmen dpened a leather boutique and "head"22

shop in the PPirst Avenue district of Montreal which borders

McGill University's student ghetto., In their daily encounters
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with the local students and street people, they made the acquain-
tance of a young "hip” woman who had recenﬁiy converted to Pen- .
tecostalism, becoming a member of the Glory Gospel congregation.
Thinking 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, might "be turned on to Christ". When they at-
tended the services at Glory Gospel, the young men were so im-
pressed by what they saw and experienced that they 1mmediately
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 either living in or
spendins a good deal of time in the shop's crowded backroomt

It was, i; 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 aﬁd 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 hrief 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 together as a unified body believing in man's
eventual salvation; together they pledged themselves to Christ
through Pentecostalism., However, as their ranks increased,

%hey were beset by a number of problems. For one, the iack-

room commune and temple was no longer large enough to comfortably
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accomodate all who wished to live and worship there. For this
reason, many new converts were forced to live outside the pro-
tective religious community and were, therefore, subjected to
the "sinful" lifeways of the secular world. Living outsihe
of the community, several new converis abandoned theilr 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 c,hurch hold no influence over a community so removed from
its fold, but many community converts were reluctant to expend
the energy or the money to actively participate in chuych af-
t fairs, In fact, some new converts openly questioned the value
of being affiliated with a formal church which had compromised
itself with the status quo?3 All of these problems further
- ‘ contributed to e natural struc,:turalﬂ differentiation 4dividjng the
1 leathershop Pentecostals, as those who lived within the shop
differentiated themselves from those who did not, and those
who were pro-5Glpry Gospel differentiated themselves from thosd
who were not, The once unified group was clearly threatened
by internal divisions and yet there appeared to be no ready
solution.

As luck would have it, just as the leather workers
were about to give up in frustration, the Glory Gospel Church
decided that there was a real need for a Christian, new-convert's
reﬁabilitation center, They decided to financially support a
house where young people could live free of the demands of

, " secular life while searching for the "spirit”, And so with

their chking, the Calgary Street Rehabilitation Commune was

d
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established in a residental neighborhood one block away from

the church, 1In 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 théir—business to the Market Street district.

Having decided to rent a large, two~story townhouse
on Calgary Street only a minute's walk from thg church, the
Glory Gospel directors undertook the task of finding someone
suitable to oversee it, They were dete{mined 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 gtudy classes in the house, Furthermore,
they wantéd 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 Jjargon, street
violence, tripping-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
théy needed someone who was capable of being a leader, but who
would not be so dqmineering as to negate the commynal atmos-
phere of spiritual fellowship. As it turned out, one of Glory
Gospel's own converts - Jack Robertson - waé‘selected to over-
see the center. Jack had come to Glory Gospel Church only two
years before as an experienced street-gang member who was
familiar with the problems of being a young person in Nontreal,
After conversion, he had attended a small Fentecostal Bible

Collere in Manitoba where he met and married a long-converted
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woman eight years older than himself named Carol. Jack com-

. pleted his studies, became a Pentecostal pastor and together
with Carol moved back to Montreal to carry out his calling in
the Glory Gospel Church, It was May, 1971, when Carol, twenty-
eight, and Jack, twenty, moved into the Calgary Strecet house
with their first converts from the backroom ;§\the First 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-
sliding. "New converts" and “rehabilitation", therefore, were
the principal concerns of the Calgary Street residents. Early

‘ in the commune's devélopment, however, very little emphasis
was placed upon formal missionary activities. If any new mem-
bers of the commune brought'in new converts, it was generally
the result of spontaneous witnessing and not the result of any
pre-determinéﬁ plan to do so. Carol explained that the reason
behind the commune's failure to openly witness during the early
phase of its history was its desire to devote the greatest part
of its time to rehdbilitation and instruction of the converts
it already had. In the early days, there were not enough ex-
perienced Pentecostals in the House to both go out onto the
streets to witness and to stay at home to instruct the newer,
inexperienced members.

‘ ‘ It is important to recall, however, that the Calgary

Street center always maintained an open door ‘policy to all

o

pE



IIIIIIIIIIIIIIIIIllllllllllllllllIlllllllllllllllllllllIllII-§----g;-t:—————————w

-

visitors and potential converts, Although initially more
concerned with rehabilitation, it never discouraged an influx
of new converts., In fact, since most of the residents were
unable to witness for the commune, it was decided by all resi-
dents in the house that this responsibility would best be
shouldered by the leather people. Not only did they have
frequent occasions to 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 getting 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
burdened by the rising number of new converts.l Young hitch-
hikers in search of cheap meals and living quarters Jjoined
young people truly committed to Pentecostalism to fill up all
the available living space in the house., As yet unaware of
the transience of many of their new converts, Carol and Jack,
on behalf of the Glory Gospel Church, requested that at least
some of the more established Jes&s People seek shelter else-
where in the Market Street Community in order to make room
for those in need of intensive instruction and supervision,
For this reason, coupled with their growing dissatisfaction
with the lack of social freedom in tﬁé commune, the male
1eat§3; workers ;nd a few of their cggverts decided to est?blish
a commune on Redwood Streect a few bléckg east of Calgary Street.
Not long after the leather workers and their comrades departed,

“op

there was further division within the commune resulting from

P
.



0 o

an ideological 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 péople. life in the
Calgary Street Commune stabilized temporarily, the comfmune re-
taining its position of importance for all members of the Nar-
ket Street Community. Although large numbers of individual
new converts moved in and out of the commune, converting and
backsliding within a number of days or weeks, the over-all pop-

ulation of the house swelled. The Glory Gospel congregation

and the young Narket 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 taken at
every meal, but the special pews at Glory Gospel Church set a-.
side for the Jesus People were literally overflowing. lturther-
more, in spite of the change of residence on behalf of the farm
and 1eathe; boutique people, they continued‘to actively partici-
pate in Calgary Street affairs. The farm 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., They were

_joined by the leather workers who,as the principal missionaries

of the community,wanted to keep in touch with their converts,
The leather workers, in fact, often ate meals with the Calgary
Street people, attended their Rible study sessions and shared
in the commune's fellowship2) In fact, the;summer of 1971 was
a pood time for close ties in the Market étreet Community as

a whdle. x | *R

Int}ﬁte August and early September of 1971, important
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Market Street Community ties began to break down. Yhen the
‘ more transient members of the Calgary Street Commune hXthe
road in order to return tp school or Jjobs, and when some of

the older male converts found employment in the tity and decided
to 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 became ex-
tremely busy with their business and were no longer free to
witness to the extent that they had in the early days. For
another thing, with winter coming, the hippie community in the

ﬁ\ Market Street district declined so there were not so many

people available to convert, Given that there were few if any

C oA
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new converts moQing into the Calgary Street residence on the'
advice of the boutique workers and that many long-time converts
. WEI;'E moving out of the commune, the leather bout’ique people
lost interest in the Center and stopped attending functions
there altogether, Because gf the close association between
the leather workers and the Redwood Street people, the latter,
as well, severely limited their contacts with the Calgary Street
people. On the othfr hand, possibly because of their strong
? " loyalty to the Glory Gospel Church, the farm people continued
to attend Calgary Street meetings and fellowship sessions in
spite of their ideological differences. Tﬁgy also maintained
ties with the leather boutique people throuéhdmutual frieﬁds
. in the Redwood Street Commune.
Three weeks before I began my research in the Calgary

. Street house in September, 1971, Robert, the ex-Child of God

from California arrived on the scene with the belief that he



had been sent by God to Montreal to witness for Jesus, It was
this belief that ‘brought a revival into the dying Calgary Streef
household., With |[Robert's evangelical enthusiasm; the -evening
fellowships beca%e more animated and the idea that the house
could get itself back on its feet through witnessing gave every-
one new hope. It‘even éeemed that the boutique people were
regaining interest as they briefly reestablished contacts with
the commune when Robert encouraged them to take on his new con-
verts as employees.

Initially, Robert did|/ most of his witnessing alone
and on a spontaneous basis, Each dfy, 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 Mc3ill University where the leather boutique people
had first had their conversion succeéses. In time, however,
he discovered that he really was not getting very far with the
students. He witnessed at~Sir George Williams University and
at Loyola College but few of his,contacts resulted in success.
Most of his success came from witnessing in parks where ﬁen—
sioners and hippies sat enjoying the Indian summer sun and in
the fringes of student areas where "street people" took advan-
tage of the youth-oriented surroundings, In time, a trickle
of interested people began showing ué aé the Calgary Street .
house for the evening fellowship hour,

As Robert's approach to witnessing became more and
more formalized, he encourgged Jack, the house director, and

Alex, a shy summertime hanger-on who depended upon the commune

1
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for social support, to accompany him on his daily outings,
Occ¥sionally, he even encouraged Christine to join them, al-
thouch she disliked witnessing because she felt that "féé words
coming out of her mouth souﬁded false", Not only did this con-
tingent attempt to establish contact with individuals all 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 McGill Young Chﬁﬁstian's Association, focusing thelir presen-
tation on their own conversion successes and the need for
Christians to live together in a sin-free communal environment,
Actually, thé two groups had been maintaining rather informal
ties since 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 groups because phe
McGill people had donated each month over one hundred copies

of their newspaper, One #ay, so that the Calgary Street witnesses
could have some literature to distribute to their pdtential
converts?u Ties were eventually formalized between them when
thF McGill Young 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 Cbrist Superstar". It is iméor-
tant to note, however, that although the Calgary Street people
felt themselves indebted to the McGill people and 50 went out
of their way to treat them as brothers, that they glso expressed
some :doubts about the organization., The Calgary Street People

were opposed to the intellectualized nature of,the McGill



2

&

53

Christians' weekly lecturq>éeries'and their sponsored theolog-

@
»

ical debates., "“You can't rationalize Jesus" was a common re-

mark made in reference to all of the university Christian £roups

1

with which the Calgary Street people came into contact.

H]

/
In addition to the daily witness¥ng sessions in the

¥

Fall and‘early Winter of 1971 Robert occasionally ventured

into the city at nisht where he made contacts with people in

L4

coffee houses, "side-walk cafes and pubs., He and Jack also be-

4

gan working fegularly with a group of Christians at Dawson Col-
lege, the first aéademiclinstitution where they found young
people "open" to Christ., Throughout its entire history, there
wés no ofheaﬂ’ime when the Calgary Street Community was so out-
ward rgach{ng. - For the community as a whole, this period of

witnessing maygked the end of success.

o

The Christmas holidays were devastating to the Cal-

-

gary Street Commune. No one lived in the house for thehth

week period before and after the twenty-fifth. "Carol and Jack

' _returned to anitoba, and informed all the residents that they

would have tb “ind lodging elsewhere for the holidays. When

1 arrived back at-the house in January, having mysel{ spent a
month in California,,the Calgary Street Commune and Drop-in
Center had not really gotten itself going again. Apparently,
some of the visiéors had bcen giving Carol and Jack a bad time
withﬁggégﬁmﬂgights. broken windows, doors and the like. T?is,
coupled with the falling number of new converts; encouraged

the Glory Gospel directors to limit the commune's funding,

- forcing Carol and Jack to change the nature of the combined

~1
commune and drop—iﬁvcenter to only a drop~-in center. Christine

/ 4 .
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had not returned from her pre-Chrfistmas trip to Toronto and A
Carol had taken a new assistant clerk's job because she said
that she was no -longer needed at the house, Stanley, one of
the oldest members Qf the commune was in and out of the hospi-
tal with rheumaticm leaying Alex alone much of the time. Robert
and Jacktwere thé only ones who continqu to show any enthus-
lasm, They formalized their ties with Dawson College and threw
all of their missionizins efforts into this concern, ignoring
all other potentiai converts. This same over-all stagnation .
or coilapse duebto strubtural,differentiation was still in
evidence when T°last worked in the community in late Spring
of 1972, " | ’,

Not long befqre’I terminated my relationship with
the Calgary Street people, Car&l attempted to explain why the
communé'ha$ %nomentaf%ly“ lost sight of its goal., The first
reason ;héfgave was thgt the Children oquod had stolen all
of the potential “converts. - She complained that they had nearly
fifty people witnessing in the §£reét$ hight and day compared
to the meager three-man CalgaryIStreetycontingent té%t rar;ly
worked after nightfal%, She also said that the Children of
7od had opened -a cpffee house in an area very popular with
Montreal's counter-culture community providing them with ready

accedss to potential converts., Her second reason for the com-

» . - . » ‘
mune's decline was clearly more difficult for her to reveal,

She said that as much as she and the Calgary Street people
loved their brothers in the leather boutique, they had been
ipnoring their witnessing responsibilities and "capitalizing

on the fact that Christ is popular right now", "I know it's

L3
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hard work," she volunteered, "and difficult to witness and
work at the same time, but the numbef of kids that come around’
now is smaller because the boutique people aren't sending them".
‘n addition, she mentioned that the Redwood Street Commune
people "aren't with ft much", suggesting that they were not
takine 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, =o
too were ties between the Calgary Street People and their
friends in the secular world., The Calgary Street People were
no longer tolerant of the intellectual views of their univer-
sity contacts, nor were they willing to continue witnessing
in public places to strangers who blindly ignored the call to
Christ, Quite bluntly, the Calgary Street‘peopleﬁhad had it!
They were tired of being rebuked and tired of qpening up to
people who showed no signs of a desire to know %hrist. )
‘Early summer of 1972, therefore, found the Glory
Gospel Church replacing the Calgary Street Commune‘and Drop-in
Center as the social and religious nucleus of the Market Street
Jesus People Community. In fact, the church prevented the com-
munity from collapsines altogether. The few remaining Calgary
Street residents maintained ties with the Church bothlbecause
they had secret hopes of reviving congrggational interests in
the commune and because Carol and Jack urged them to do so.
The Youtique people re~rularly attended services at Glory Gospel
bec;ﬁsc they, too, had hopes that the Market Street Community
cowld rediscover the feeling of communitas it had once known.

The farm people continued attending Glory Gospel services after

{
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they severed ties with other groups within the community, but
with the closings of the ﬁ?rm for winter, they disbanded and
evenfually stopped appearing in the community entirely. In
June, the Calgary Stree& Commune and Drop-in Center closed

its doors forever. For those who called the commune home, the
Market Street Jesus People Community no longer existed.

4, Life in the Calgary Street Commune

In the previous discussion, I presented the history
of the Calgary Street Commune énd Drop-in Center. 1 shall now
describe the commune itself, its physical and social character-
istic;, concluding with a description of an average day in the
life of a new convert who lived there,

w 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 making up the larket
Street _Community. ILocated in a quie? residential neilghborhood
only one block east of the Glory Gospel Church, it had the ap-
pearance of ﬁeing a single-family dwelling and not-a commune
and home away from home for over sixteen new Pentecoétallqonverts.
Except for a small card tacked over the doorbell which rgéd
"Welcome to the Jesus Center. Hh& not come in? Ring gpért—
ment One", there were no external signsKadVertising‘thé house
as a Chrictian Drop-im Center open to the public, [

It was not until one actually entered and tour;d
the Calgary Street house that one was struck by its Christian
and communal atmosphere, In the living'room. sezond-hand.

over-stuffed couches and chairs not infrequently inhabited by

clusters of people talking or individuals reading the Bible,
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lined every inch of available wall space. Religious posters

boldly declarinys "Jesus 1s Love", "Jesus is the Way", "We are
the Jesus feneration” and "Turn onto Christ" were hung every-
where and Pentecostal tracts, Jesus People newspapers and Bibles
were piled on tables and scattered on the fading flowered car-
pet. As the socia% heart of both the commune and the Market
Street Community before structural differentiation set in, the
living room was constantly occupied by young Jesus people for
Bible study sédssions, informal discussions, community business
meetings and the nightly community fellowship encounters. 1In
the Calgary Street basement, row after row of homemade pine
bunk beds covered with the personal belongings of those who
slept there were divided into female and male dormitories by

a blanket suspended from a clothesline. Depending upon the
hour when one toured the house, 1t was poSsible'to see late
sleepers who had been up the nighf before at an all-night re-
vival session at the church or who worked the night shift as
factory workers in the city. w»Carol, the house mother, said
that it was fortunate that a few people worked nights as when
the house was filled with new converts there were not enough
beds to sleep everyone at the same time, In the far corner
of the basement a washing machihe chugged away continuously,
attended by any one of the female residents, Upctairs in the
small,wallpapered Kitchen, a large pot of soup prepared daily,
simmered on' the electric stove andhagain, depending upon the
hour, Jeusus People washed dishes, brewed a cup of tea or rushed
about in a frantic attempt to put dinner on the table for fif-

teen people. Perhaps because of its size, the kitchen was not
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a social center. For those who did most of the cooking, there
was a constant need to move back and forth from the living

room to catch up on gossip or to participate in the Bible study
sessions., Finally, moving from the kitchen to the combination
dining-meditation room, overlooking the back garden, one was
able to observe the entire household and several visitors sit-~
tiny down for a meal or a lone individual perusing ﬁiSinble
silently. The dining room—%editation room, like the coﬁmune

in general, was an attempt to accomodate the secular and reli-
gious demands made upon the Jesus People in their attenpt to‘

revive anclent Christian communalism,

5. A Day in the Life of a Calgary Street.Residgpt

With the establishment of the Calgary ?treex Jesus
Feople Center, new converts who had herétofore approached their
new religion in a spontaneous and unstructured manner, estab-
lished a daily routine designedqto,maximize a successful re-
habilitation from the evils of the secular world. visitors
and residents alike were expectég‘to honor this routine,
Except for weekends when Calgary Street residents

N\
were able to sleep in or were encouraged to rise around six

to attend the Sunday m&?ning service at Glory Gospel Church,
they rose around seven—fhirty in the morning.\ Before getting
out of bed“to dress and commence their pre-breakfast chores,
they prayed.and meditated indivikdually, asking God to assist
them in their spiritual tasks for that day. Having completed
preparation of breakfast and making beds, everyone ate break-

fast tofsether in the meditation room while talking over plans

for the day. TFor example, the witnessing contigent of the com-

I
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,mune sat together suggesting choice locaticns for their mis-
sionizine, Following breakfast, Carol and the kitchen workers
cleaned up while her husband, the house director, went upstairs
to their private apartment to prepare his notes for the late
mornine Bible study session, The remaining‘residents were free
to do what they liked, but most of them, on a tip from Jack,
studied the‘lesson for the day. Around ten-thirty, those

.

leather workers who were abie to get away from the shop and
&

various other Jesus Feople scattered thfoughout'the Market
Street Community, 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 appropriate scriptures and a general introduc- ‘

) \

tion., He thgn initiated discussion By askipg questions of the
Jesus People? These sessions lasted one hour or longer de-
pending upon the enthusiasm engendered by the discyssion. These
sessions were both instructive and therapeutic, Individuals
were encouraged to think about the verses and to relate them
to their own lives, speaking openly about their personal con-
version experiences, their fears and their doubts, In response
to these comments, Jack offered reassurance either in the form
of an additional supportiGe verse from Ebrip{ures or in the
form of personal advice from one Christian to anether.
Following the Rible,study session, those who plénncd
to spend their afternoons spreading the gospel &round the city,
piéked up sandwiches prepared for them earlier and departed\

? ] . N
with the leather workers who returned to the boutique, For

those who remaingd behind, there was hedvy cleaning to do, Bibles

Sy
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to study, letters to write, and the evening meal to prepare.
The commune settled quietly into its day, each individual car-
ryincs out the tasks he had been assigned during breakfast,
Around four in the afternoon, the house gradually
came to life again. The witnesgérs arrived home from their
missionary ventures bursting with news of success or unhap;y
over a day of failures. Friends of Calgary Street resi&ents
usually chose this time to drop in for a cup of tea and they
were jofned by the leather workers and people from the Redwood
Streetlcommune who were anxious to catch up on community’news
and gossip before dinner., Invited guests from the Glory Gos-
pel Church arrived to make the acquaintance of these young
Christians before going home to theit families after a hard
day in the city. —
Fany of the people who visited the Calgary Street
house in the late afternoon joined house residents for dinner
and remained afterwards for the evening fellowship hour. The
fellowship hour was the most relaxed time of the day when
people from all over fhe Varket Street Community came together
with new and potential tonverts to talk about their beliefs,
their personal backgrounds and about the day's events., It
was the one time of thé‘day when people froﬁ all over the
community were assured of being torfether informally to reas-
sert their bLeliefs in communitas, In same ways the fellowship
hour was a nightly drama Meld\for the benefit of new converts
to p?inde them with a modgl for perfect Christian togetherness,

Following the fellowship hour, the Jesus Pegble

walked torether to the Glory Gospel Church for the new-convert's
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classes, prayer meetings or revival services., From eight to
ten~%hiry in the eygning, they were confronted with the formal
tenets of Pentecostalism in a variety of learning situatighs,
Pack 1t the house by edeven, residents of the house regrouped to
talk about the day over tea and sandwiches, finally retiring

around midnight,

‘D.  The Calgary Street Jesus Feople as lillenarians

In concluding this chapter, I want to review those
characteristics of the Calgary Street Jesus People which were
distinctly millenarian., As practicing Pentecostals, the Cal-
gary GStreet people were millenarians in thaf they believed
in an imminent "second order” or new life on earth which would
place all true bBelievers in a "heaven on earth". They were
millenarians because they belleved in a brotherhood of man
in which no one individual whks better or worse than another.
They believed that throurh Christ, all men are equals, * They
were millenarigns because they idealized the commﬁnitas state
of’felioWship in which all individuals approach each other as
equals sharing all they possess in common, They were mil-
iena;igﬁs in that they followed the nonden{rinational orienta-
tion‘o% the early Pentecostals and they believed in crossing
social boundaries in an effort to get rid of them altorether. .
Finally, they were millenaorians in that they believed in the
value of people working toegether, and not individually, in/

their common search for total convgrsion and identificatien

with Christ,.




FOOTNOTES: CHAI'TER FIVE "

17.

18.

1,95

(pa"e forty- él?ht) Speaking in tongues or ‘'glgssalalia' is an
ecotatlc tate achlevgd by .an individual in which he is able
to speak any language on earth, regardless of his heretofore
unilingual abilities, FPentecostals believe that when one

speaks in -tonrues - what to the unaccustomed listener sounds
like babbling or baby talk with nonsense syllables poured out

one right after the other - one i speaking in God's own lang-

uage which knows no barrier. The'gift of the spirit' is that

which occurs when any convert gives of himself so completely
to. the spirit (lets down his rational defenses) that he suc-,
cumbs to a state of total ecstasy. The 'laying on of, hands'
is a healing gift possessed by some of the more falthful

which permits them to act as 'conductive' healing agents
between God and the individual requiring attention (Sherril
1964 30-46)., - ‘
(page flftyhone) The southern conti ngent of the Jesus Move-
ment differs <o greatly(from'its Californian and East Coast

counterparts that there has been much debate as to whether

, one can speak of the two as making up one movement :( Anony-

mous 1971:56-63), The Southern Jesus People differ from

mpot other Jesus reople in that they are not re jecting

their. cultural ro8ts, but rather are wholly supportive of
the social, economic, political and religious base from

which they come, They belong to long-established groups such
as Campus Crusade for Christ and Young Christian Athletics

Association., % .

(page fifty-—fouf) The Children®f God are an example of a
riéidly sectarian group in contrast to ,the Market Sfreet
Jesus People who are much less so. Their insistence

upon geographical and cognitive isol&tion for new con-

~ ~
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21,

23,

22, °

1Y
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¥,

verts has resulted in Accusations of kidnapping from ‘
concerned parents whose children have entered the move-
ment, In addition, %hclggéstinguish themselves from

the Market Street people in the segtarian concern fdr
priestly hlerarchy permitting some members special priv-
ileges withheld from provisional members,

(page Tifty-five) The revolutionary position of established
Pentecostal doctrine was constantly supported by Pastor
Jordan of the Glory Gospei Church who intoned over and
over again: "Good works and intentions are admirable, but
they won't save you. Only Repentence and Faith can do

o

that",’

(page sixty-four) The church eventually stopped funding
the boutique anyway because it was able to support itself;
(page sixty-four) "Head" is a counter-culture term which
has its origins in the mind or "head"-gxpanding experience
of drug consumption, A "héad" shop, therefore, caters to
counterjculture youtks in s;arch of psychedelic posters,
beads and clothing, Pecause of the religious groundings
of the shop owners, head or drug paraphernalia was under-
standably not sold. k

(page sixty-cix) Some early converts to the First Avenue
Communi%y believed that the formal Pentecostal Church was
jucst as removed from the charismatic groundings of eariy
Christianity as were the highly structured rationalis&

N

religions.
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2k, (page seventy-three) Although at one time there was talk

’I
of setting up a community press, this was never carried

out as the funds were not available, It was easier to

use evangelical newspapers contributed from more financially
4

well-off groups,

4
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CHATTER SIXs CHARTING THE COURSE OF UTRUCTURAL DIVIERENTTIATION

-
N

* IN THE IMARKET OSTREET JESUS PEOPLE COMMUNITY

Inhtroduction s

In this coﬁcludinr chapter, I'shall demonstrate the
value of social network analysis éor a study of social chanre
in millenarian communities by employlng.social network met%ods
tqﬁabtually tésy for the success or failure of structural dif-
ferentiation in the Iarket Street Jesus lFeople Community. In
doing this, I ask the reader to recall that Turner, Bukridee
and /ilson (see Chapter 1wo) hypothesize that millenarian com-
munities must inevitatly sacrifice their communitaé origins o

b

to greater structural differentiation.
{

The 5rganization of this Chaptertwill be as follows.
Section one will brief]& review the relationship of sodﬁal net-
work concepts to millenarism and then will procééd to present
an oral and schematic "spcial network hi;}ory" of™the iarket
Gtreet Community as seen throush the eyeqg of ghe Caleary: Street
Froup cpo. Section two will inglude a discussion a2bout stryc-
tural differentiation in the comrunity as re/ealed by 1ts
social network hidtory. Lastly, in concluding the chapter, I
will review my findinrs sumrestine an even broader relevance

of this new social network application for the anthropological

discipline.

A. The “ocial hetwork History of the Market Street Community
« In Chapter Pour, 1 explained how one could test for
the presence of structurnl differentiation En a millenarian
N

community by observine the derree of density and totality -

or openness - of its social network, Tdenl communitas states,



1 pointed out, are characterized by social networks which are

both total and hirhly dense. However, as }hoy succumb to.strucs
tural differentintion, -their socinl networks becAme in reasingly
divided into complex partial networks lacking great dehsity. |
In other words, depending upon a given millenarian community's |

posi tion in the communitas-structure-communitas cycle, »its °
sl

v

\
N P \
social network is more or less total and dense., [or those |
s , . . st . |
comnunities not long removed from their existential communitas.
groundings, the social network is partial but not complex and

still highly dense., On the other hand, for thOSGFggmmunities

-

which have lonc before abandoned commurdﬁ?s in favor of struc-

™

tural differentiation and sociairconvergence with the status

quo, the social networks are partial, highly complex and min-

1

imally dense, Py recordin a community!s social networxk his-,

tory, therefore, I argued that one could actnally chart the
3 .

course of gtructural differentiation as it moved communitas
[ .

"in the direction of"greater and greater structure. Finally,
» >

‘l

I explained that siven frequent social network recordines, one

\ [

could observe changing community social gelations in juxtas

»

ition to more rigidly held millenarian models for soc]

[

havior,

In order to.apnly this method to a study

o

I

tural differentiation in the Market Street Jesus Fe

heast revealed whether social contacts between them aind oth

- 1

J\

. R . .
Market Street groups were occurriny or not, Lookinf.overfthe \Z-
~ * ?

reneral history of the Calgary Strect Cammune- it became dflenr

N
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that the evening "fellowship"” hour at the Center and the daily
witnessing activities of the Calgary Street missionaries could
serve as valuable foci for analysis in which we could readily
observe Calgary Street residents in social /contact with non-
residents. Therefore, in the social network histo;y that is
to follow, I will be selecting out of the general history those
factors which 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 residenis have been actively witnessing
to the public or have stopped witnesging altogether., In other
words, I shall be looking for those social linkages or lack
of social linkages which indicate the presence of total or
partial, dense or not dense social networks., Putting these
networks together, I hope to show that there are trends away
from totality towards complex partial social networks, trends
which\indicate the dévelopmqnt of increasing strucgtral dif-
ferentiati&ﬁtm
Social Network History
Market Street Jesus People Community J(
Calgary Streethommune and
Frog;in Center = EGO
Mag 1971-June 1972 25

b=

Looking over the”history of the Calgary Streget Com-
mune and Drop-in Center, it is clear that there were five dis-
tinct phases representing various stages of structural differ-
entiation in {he life of the Market Street Jgsus People Commun-

ity. The first phase,beginning in eariy May of 1971 and lasting



&

lg‘i

}

"

only a few weeks,was characterized by a low level of structural
complexity and high social network density. During thié period
of time, there were only three group nodes within the community,
no one node taking social precedence over any other. The leather
boutique people,although functionally differentiated from the

néw converts of the Calgary Street Commune, lived in the house

and actively participated in daily fellowship sessions. They

were joined by representatives of the Glory Gospel Church. On

the\Bther hand, it is clear that the Market Street Community
‘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 well into

June, was characterized by a minor expansion of the community
resulting both from structural differentiation, i.e. internal
division, and missionizing. During this time, the leather workers
established the Redwood Street Men's Commune, but they alsq ex-—
tended the network of the community by establishing contacts

with new converts in the Market Street district. 1In ot;;; words,
structural differentiation was countered By an attempt to ex-
tend the network, making it total. New converts joined the /
Calgary Street residents, the leather workers and their friends

from the Redwood Street Men's Ccommune and representatives from

the Glory Gospel Church to celebrate their hopes for an expanding
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DIAGRAM SIX
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Market Street Jesus People Community

Social Network, May, 1971.
Social Network Density: three nodes
three as number of linkages possible.

3/3 = 100%
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=
=

Calgary Street = Ego
Glory Gospel Church
Home of the Fish
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social network density,

-
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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

T

7) ,

Following the late June departure of the Pentecostal
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. 1In other words,
the general nature of the social network did not change greatly.
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, 4s well, for the Calgary Street residents and people
from the Glory Gospel Church.(See Diagram 8)

The fourth ma jor phase occurred during the fall months
of 1971 wheﬁ'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 of their 1eapher boutique brothers. Having
discovered that the Home of the Fish wa§ no longer serving its
w;tnessing function which maximized new convert attendance at
the Calgary Street fellowship sessions, the coﬁ;yne people felt
it was necessary to carry on where the boutique people left

off. The social network both within the Market Streeaagommunity

'
i
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DIAGRAM SEVEN
. Phase IIs Market Street Jesus People Community
. Social Network. Mid-May to late June, .
1971,

Social Network Densitys five nodes = ten-
as number of linkages possible .
10/10 =.1007% social network density

2y,

e

Calgary Street = f.‘go

Glory Gospel Chureh

Home of the Figh

boutique converts reéiding in
Street district
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DIAGRAM EIGHT

Phase III: Market Street Jesus People Community
Social Network. late June to September,
1971, Social Network Density: six nodes=
fifteen as number of linkages possible
15/15 = 100% social network density.

Calgary Street = Ego S
Glory Gospel Church

Home of the Fish

Redwood Street Commune

leather boutique converts

New Haven Farm people
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and between the Calgary Street commune and the outside world
changedﬂaccordingly. First, the social network became more
far-rdaching 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 NMarket Street district. Second, the social net-

work within the community itself showed signs of breéking apart.
The once simple and highly dense social network began to be-
come increasingly more complex and minimally dense., For the
first time, alliances'which had been played down emerged,
leaving other nodes to counter the influence of these alliances
by developing 'alliances of their own. The boutique people,

for examgle, chose to cut off all relations witthhe Calgary ‘
Street people., They were angered bysthe Calgary Street pecple's
insinuation that they had ot been doing their Jjob. In addi-

- tion, because ?hey ;eally had limited their mi§sknﬁﬁng, they

had fewer of their own converts livipg in the commune so did

not deem it necessary to visitvkhem as often. “Because their
leather worker friends did not remain in' touch, most of their
converts driftéd away and severed t;es with the community al-
together.  Furthermore, because of the chdse rela%ionship be-
tween the leather boutique people aﬂd ;esidents of the Redwood

)

‘ StreeE/Men's Commune,qthe latter, as Qell, broke off ties with
the Cglgary Street community. To_counter these alliances, the
Calgary Street people ihtensified their missionizing qutsi@e

the Market Street éommunity, allying themselves with a number

of young Christian groups'in various universities in the Montreal i



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 lMen's Commune, After
the Reg@ood Street people and the boutique people stopped at-
tending the Calgary Street féllowship sessions, the two groups
did not have contacts ;xcept indirectly through their mutual
association with the Glory Gospel Church. In fact, the end
result of a%l of these changes iﬁ phase four of the social
network was the emergence of the church as the only remaining
node in the Market Street Community to have contacts with all
other nodes, ( see Diagram 9)

. The fifth and final phase of the Market étféet Com-
munity's social network as seen through 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 Calélr§/étreet
people began to talk openly against their Market Street brothers.
It was a time when witnessing became so routinized that new,
potential converts rarely showed up at the nightly fellowship
gatherings due to the fact that the witnessers, themselves,
rarely had occasion to meet new people., They cut themselves

of f aAfrom the more intellectual university Christian communities
while at the same time severing their missionary ties with in-
dividuals living and working in the center city. Bath groups,

having confronted Pentecostalism and conversion with skepticism

and in some cases out-right rejection, were sacrificed in favor
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DIAGRAM NINE .

Phase 1V: DMarket Street Jesus People Community
Social Network., September to mid-Dec-
ember, 1971, Social Network Density:
Nine nodes = thirty six as number of
linkages possible,

Q 12/36=334% sgcial,netWOrk density.
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of one group whicﬁ readily adopted the Calgary Street people
and their beliefs. In January, 1972, the Calgary Street mis-
sionaries decided to devote all of their time working with
young Christians at Dawson College. Finally, this fifth

phase was characterized by the disappearance of the New Haven
Fa}m 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 Chdrch remained as tﬂe one node through which
they were all 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 iO) 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 is: clear that
structural differentiation was indeed present and working in
the community since its founding in May, 19?1, Between that
time and my departure from the communjty one year later, the
social network changed from being initially partial..but nét
complex and highly dense to being partial, complex and minimally
dense. Where once the Market Street people were in favor of
expanding their network in order to realize communitas more
fully, all attempts to do so were finally curtailed. Where
once all group 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 Community
Social Network., January to May, 1972,
.. Social Network Density: ten nodes =
forty-five as number of linkages pos-
sible, 9/45=20% social network density.
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Calgary Street = Ego~_ ‘o
Glory Gospel Church ‘f
Home of the Fish Y D ’
Redwood Street Commune Sw?
leather boutique converts
New Haven Jesus Farm
McGill Young Christians
Sir George Young Christians
New converts from outside Market
Street not affiliated with formal
Christian organizations
Dawson College
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SOCIAL NETWORK-STRUCTURAL DIFFERENTTATION CHART:

THE MARKET

STREET JESUS PEOPLE COMMUNITY

TINE

CHARACTERISTICS OF THE SOCIAL
NETWORK _ ¢

SOCIAL NETWORK
DENSTTY

MAY, 1971

PHASE I

1. The social network was
partial; the Calgary Street
group was not expanding its
own network. Although all
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

of Nodes
Maximum No., Of
Linkages
0f Linkages

No.,
No.

Street Community and no one
node joined with any other
to form an alliahce. All

nodes were viewed as being

equal, P

Social network
density was one
hundred per cenﬁs

MID MAY TO
JUNE, 1971

PHASE I1:

a

1. The social network was
partial, but for the first
time attempts were made to
eXxpand the networks to at-
tempt totality.

2, At the same time, while
all 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
community.

Social network
density was one
hundred per cent,

e}

bl
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SOCTAL NETWORK-STRUCTURAL ufFFERENTIATION CHART s

THE MARKET STREET JESUS PEOPLE COMMUNITY

TIME

CHARACTERISTICS. OF THE SOCIAL SOCIAL NETWORK

NETWORK

DENSITY o

JUNE TO SEPTEMBER,
1971

PHASE III:

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 Quebec. Follow-
ing this, the network remain-
ed stable for two months. Thq
Calgarians came into contact
with new people brought to
the community by their bou-

of

0f Nodes
Maximum No.
Linkages

No.

* of Linkages

No

tique brothers. They still
did not act upon their own
expansionist beliefs, The
network did not 'expand great-
ly because the people enter-
ing the .community were equal
to the numbers who left.

15

2, In spite of increasing
complexity, all nodes were
equals,

Social network

density was one

hundred per cent,

PHASE IV

SEPTEMBER TO DECEMBER,
1971

they”made, however, were

’ Community. The social net-

1. The soocial network was
partial, but for the first
time Calgary Street people,
themselves, attempted to ex~
pand the network. Any gains

countered by internal divi-
sion within the Market Street

work was becoming increasing-
ly morecomplex, For the first
time alliances were formed.

12

2., A1l nodes within the com-
mihity did not recqgnize each
other as equals. There was
increasing structural differ-
entiation based upon differ-
ences in social, religious
and economic ideology.

"Social network

density dropped

from a high of

ofle. hundred per
cent to thirty-

Ahree per cent




SOCIAL NETWORK-STRUCTURAL DIFFERENTIATION, CHART:
THE MARKET STREET JESUS PEOPLE COMMUNITY

TIME

CHARACTERISTICS OF THE SOCIAL

SOCIAL NETWORK

Social network
‘density dropped
from thirty-three
per cent to a low

éf twenty per cent.

NETWORK DENSITY
1. The social network was //
partial and complex. Glory 0
Gospel Church became the cen- pad o
o ter of the community as group @ o
o~ nodes broke off ties with o S o r
& each other. The Calgary 2 =0 ot
R Street house, althHough, con- . Ed
> ' verting one group of people 3 2 pas
S at Dawson College, generally | ', | .
o ceased expanding. They stop- 2 S o
o &4 ped witnessing and broke off = =
- ties with their old univer- '
S sity converts,
2 10 | 45 9
5
.. Fa ot \
.
m
%)
%
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differentiation and increasingly recognized distinctions be-
tween them,  The end result of this structural differenﬁiation
was increasing social schism within the community a's a whole
which eventudlly led to the almost total isolation of the Cal-
gary Street Commune and Drop-in Center by late Spring of 1972;
"The pattern of social change in the Market Street
Community, therefore, as revealed by the soc}él ﬁetworks. con-
forms to the argument of millenarian scholars who suggest that
most millenarian communities cannot maintain a high degree gf
social égalitarianism, behavioral spontaneity and disregard
for all social structures organized for the achievement of
some 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 ma jor cause of increasihg structural
differentiation. The leather workers, inrtheir 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 themselves indebted to the Church, taking
care to behave and drfss in a manner more suitable to mem-
bers of that institution.- This, in itself, resulted ip weak-
ened ties between the boutique people gnd the Calgary Street

people, because the former found the latter to be "unhip"
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and overly conservative, Eventually, all of these factors
contributed to a complete break between the two groups. Fur-
thermore, because of their importance to the coqmunity as a
whole, this break contributed to even greater internal schism,
—Secular economic.demands not only effected the break-

doWn of the tightly knit social network within the Market
Street Community, but they also worked to disrupt social ties
between the Calgary Street people and potential :;Averts on .
the outside, The Calgary Street people decided to place all i
of their witnessing efforts‘and funds into one basket, the
Dawson College Yéung Christian Association. They complained
that it was a waste of time and money to witness where there
were few takers, i.e., at McGill and Sir George Wil}iams Uni-
versities., This, however, resulted in fewer outside social
contacts 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 door of
their commune, rejecting both their own Market Street brothers
and the community of pétent%al\converts throughout greater
Montreal,

The seasonal environment, a factor intimately tiih
up with the economic demands placed upon millenarians, played
a significant role in shaping the Calgary Street‘social network,
It is no coincidence that the Calgarians attempted 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 yopﬁg people on the road for the summer

holidays moved through the Market Street district, In the

) P
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Fall, witnessing became more difficult as there were fewer
youﬁg transients moving through the neighborhood, so the' leath-
er boutiaue people chose to devote more time to the increasing
demands made upon their time by their leather shop. As the
weather turned colder in the late Fall, the Calgary Street .
‘'people who had taken over witngssing f&r themselves, had less
éﬁd less success in bringing new converts to the evening fel-
lowghip sessions. No doubt this had_as much to do.@ith the 5
fact that fewér and fewer people were willing to stand outside
in the cold listening to street corner sermons as it did with
the sophistication and rationalism of people living ;utside
the Market Street Community. For the Glory Gospel directors,
however, the lack of new converts in the Calgary Street Com-
mune was a sign of failure. This, coupled with a rising dis-
regard for pérsonal 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 nol 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 Community as a whole.

It is intereékfhg to note that in spite of structural
differentiation which worked to create social boundaries within
the community, the Market Street ieSUS People, on thewswhole,
consistently maintained social network ties with the Glory Gos-

pel Pentecostal Church. 1In so far as the tie between fhe

Calgary Street residents and the church is concerned, the link-
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Jhe is understandable., There was a patron-client relationship
between them, The Calgary Streef people, through the\guidance
of Carol and Jack, the church's official representatives ig
the commune, attended all important functions at the church‘
;n order to prove to the more established"mgmbers of the con-
gregation that they were sincere young people seeking a total
conversion experience, On the other hand, why did some people
and not other members of the Marke? Street Community continué
to attend services regularly once formal economic ties . had !
been profoundly reduced? Very early in tﬁe community's his-
tory, for exémple. the Gzory Gospel Church discovered.that it
was no longer necessary to fund the leather boutique and yet ,
the leather workers attended church functions regularly long ~
after formal economic ties were severed., The boutique people
and all other Market Street people were particélarly committed
to attending services with a revivalistic orientation. That
is, whenever a visiting revivalist preacher came to the church
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
and experience religious ecstacy. This suggests that the Jesus
People continu;d to affiliate themselves with the Glory Gospel
Qhurch because 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 shared by a
congregation approach ideal states of "existential® communitas,.
it is understandable that the Market Street peobie. having lost
r

—
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all remnants of a communitas-based socigty within their own
community, continued to seek out th}s highly pleasurable state
no matter how transitory, in the weekly Glory Gospel scrvices.
Finally, one must not forget the force of structural differen-
tiation,which draws people away from an ideal millenarian state
6f communitas so that they willingly incorporate themselves
into the status quo,haviné resigned themselves to thé benefits
to be had from social structures. 1In other wordé. the Market
Street people continued to attend Glory Gospel services because
they were allowed to take advantage of the economic gains that
come with a state of social structure while at the same tim
not having to sacrifice entirely their dependence upon commun- \
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 perfect state of Christian egalitarianism and their "sinful"
desires to reject the community and all it stapds for in order
to take even greater advantage of social structure in the\ﬁotally
secular world, ‘

— In what ways did the Market Street Community's social
network as se rough the eyes of the Calgary Street pé;ple
stand in c ction to the stated beliefs of members of the
community? id the Calgary Street people, for example, preach
communitas 1le at the same time establishing social structures?
When I first entered the community, there was little indication
asidg from the existence of a number of interest groups that

the Market Street people were failing to realize in their own"

social structure their stated beliefs in communitas,
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Social network density wasnhigh and there were attemg}y‘%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 nectwork total, When Calgary Street people made

statements such as: "we are all brothers 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

v,

true. Communitas belief and communitas behavior wereé\ in har-

mony. This state of relative harmony soon gave way Yo d%icord.
In early Winter of 1971, several Market Street people to me
that all members of the community were equals in a state of

perfect brotherhood, fefusing to recognize the schism that

A

occurring before them, Even Larol, the most outspoke nd crit-

ical member of the Calgary Street Commune, refus to suggest

«that communitas was breaking down until S ng of 1972 at

which time the community was on edge of total collapse.

As an outsider, therefore, it was clear to me through my analysis
of the community's social network ﬁistory, that structural dif-
ferentiation was, in fact, making major inroads in the community
in spite of community efforts to ignore or deny them,

In the Fall of 1972 when I 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
Calga;y 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 movéd 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 community



as a whole would come to life again. Talking about himself,
he said that he maintained ties of friendship with a few of
the "old" Market Street people, but that he had moved out of
the community in order~I;\join a new Jesus People commune
which he found to be very "with it"/and "full of enthusiasm".
It appears that Robert, therefaore, followed in the footsteps
of ﬁgny millenarians before him who refused to become totally
incorporated into the status quo and who mgved from one mil-
lenarian movement to another in a constant.search for éxisten-
tial communitas. .Robert, howevér. was not representative of/)
the average Market Street individual who chose to be incor;;r-
ated into the formalized Pentecostal church until such time

as communitasmay become a way of life to be sought once'more.

, When I first wrote about the community, not long
before it disbaﬁded. I expressed some hope that the Glory Gos-
pel directors might change their minds about th; residental
status of the Calgary Street house., I suggested that there
might be some 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’yﬁgAwéuld most likely
come there (Ridout-Stewart 1972:107)., Unfortunately, I was
too optimistic in my jddgement 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
Calgary Street house as a'residence and rehatilitation center
and was forced to turn away many“of the new conve}ts who came

o~

there. Before long, economic priorities once agafh decided
@



109

the future of the commune, It closed its doors, a victim
of structural differentiation,
C. Conclu8ions ’ ‘ \

P e
This thesis has attempted to, fulfill both a method-

ological and a problem-oriented end. t has attempted to pre-
sent and support a new application for social nétwork analysis
to the study of structural differentiation as it moves com-
munitas-based millenarian groups in‘fhe directigﬁ\of greater
social structure. In addition, it has attempted to prove the

t

worth of this new social network.application by actually em-
plofing it to test for the presence of social structure in
the Market Street Jesus People.Community, a Pentecostal yo €;%5

;7‘
“group in Montreal, RQuebec,

v

Although this thesis has concerned itself primarily
with the presentation and defense of a new application for
gocial network analysis to the study of social change in
religious communitas—basgd groups, I belifve that this appli-
cation promises tq be useful to other fields within anthropology
as well, If, like the author, one agrees that "millenariém"
need not be limited t§ purely religious followings, i.e. in
the more narrow "supernatural®" orientation of religion, but
rather may apply to éecular. u?opian movements as well, aﬂ
analysis of social network histories of such communitas oriented
groups as (2] men's "libbers” or the "lMcCarthyites" or labor
unionistq can be employed to test for the presence of structidral
differentiation which threatens to destroy the initial egali-
Atarianism of them all,

&~ AN
One movement which might benefit from such an
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analﬁsis is that made up of parents and teachers who want to

do away with the complex, sterile and mechanistic structures

of status quo educational institutions. Members of this
"free-school" movement have attempted to bring teachers, par-

ents and studentstogether into a socially egalitarian environ-
ment in which order and programmed learning have' been rejected &
in favor of student spontaneity, freedom and creativity., Soc- ’
jal scientists, including sdme anthropologists, have, however,
discovered that few of these scheols survive beyond their first
year in existence with most of thém closing their doors gfter

a few months, and this occurs in spite of continuing strﬁngly—
held beliefs in social states of communitas (Kozol 1972,107).

T would argue that structural differentiation has clearly been
a significant factor in the ?ailure of these schools to remain
open and that this is something which social network analysis
would most likely indicate, Furthermore, once structufal
differention was detected, one could use this informati?n\Fo
defend a certain course of action in order to stabilize the
situation or even reverse it, For example in the case of
unsuccessful free schools, one might be'able to warn school
officials when they are veering amay from their initial beliefs
or point out how greater economic support from an outside

donor could help to minimize internal social fragmentation.
Clearly, the study of structural differentiation in communitas-
oriented groups by use of social network analysis has great

3

potential in broadening our understanding of social change

]

within religious communities, and it is something I hope others

will attempt to apply elsewhere,



FOOTNOTES: CHAPTER SIX
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[y
-

(page eightyieight) I hgve not included the First Avenue

community in the social network history because those

few remaining Fikhet enue- Jesus People broke off re-

lations with the Market Street ﬁéople when the Calgary

Street Commune was first established.

(page ninety-fiﬁg) In Spring of 1972 1 stopped observing
2, s

the social network of the Market Street Community in

order to begin analysis of the data I had.

€2,



BIBLIOGRAPHY

/
’
’

ANONYMOUS . -
1971 "The Generation Gaps Children of God."
Newsweek, November 22, 1971:; 89-90.
) ¢
ANONYMOUS )
1971 "The New Rebel Cry: Jesus Is Coming."
Time, June 21, 1971:56-63,
ANONYMOUS )
1972 "Chemistry." The Encyclopedia Americana,
61375-390.
ARONSON, D.R.
1970 "Social Networks: Towards Structure or Process."
Canadian Review of Sociology and Anthropology,
71258-268.
BARNES, J.A.
1954 "Class and Committees in a Norwegian Island
- Parish," Human Relations, 7:139-58,
1972 Social Networks. Addison-Wesley Modular

Publicatlons, Module 26, 1972,

BECKER, HOWARD
1956 Man in Re01proc1_xs Introductory Lectures
on Culture, Soclety and Personality. New
York: Frederick A. Praeger.

BENDIX, REINHARD "
1962 Max Weber, An Intellectual Portrait. Garden
Clty, New York: Doubleday and Company Inc.

BERGER, PETER L
1970 A Rumor of Angels: Modern Society and the
Rediscovery of the Supernatural, Garden
City, New York: Anchor Books. Doubleday
and Company Inc,

-

BLOCH-HOELL, NILS
1964 The Pentecostal Novement: Its Origins,
Development, and Distinctive Character.
New York: Humanities Fress .

BOTT, ELIZABETH

1955 “Urban Families: Conjugal Roles and Social .
Networks.”" Human Relations, 8:345-384. . .
1971 Family and Social Networks: Roles, Norms

and External Relatlonships in Ordinary
Urban Familles, London: Tavistock,




BIBLIOGRAPHY * -

\ -

BUBER, MARTIN -
1970 I and Thou. W.Kaufmann, translator, New
York: Charles Scribner's Sons.

BURRI?GE KENELM O.

969 New Heaven, New Earth: A Study of Millenarian
Actlvxtles. Torontos The Copp Clark Publlsh—
1ng Company,

CARDEN, MAREN LDCKWOOD
1969 Oneida: Utopian Community to Modern Corp-
- oration. New York: Harper Torchbooks,
Harper and Row Publishers.

COHN, NORMAN ’ 3
1962 "Medieval Millenarism: Its Bearing on the
Comparatlve Study of Millenarian Movements, ™
in Millenrial Dreams in Action: Essays in
Comparative Study. S. Thruppn,ed.. Comparative
Studies in Society and History, Supplement
2’ ns, The Hagues Mouton 1962331-43,

DOUGLAS, MARY
1970 Natural Symbols: Explorations in Cosmology.
New York: Random House.

EPSTEIN, A.L. .
1961 “The Network and Urban Social Organization."”
Rhodes~Livingstone Journal, 29:129-62.: :

1971 "Gossip, Norms and Swvcial Networks." in %
Social Networks in Urban Situations., J.C. .
Mitchell, ed., Manchester: Nanchester Univ- ¥

ersity Press 1971:117-127,

v
—

FABIAN, JOHANNES -
1921 Jamaa: A Charismatic Movement in Katanga.

Evanston, 1l11inois: .Norihwestern Unlversity
Press, L -

FESTINGER, LEON ‘
1964 When Prophecy Fails: A Sociological and Psych-
ological Study of a Modern Group That Predicted
the Destructlion of the World. New York: Harper
and Row.

"

GEERTZ, CLIFFORD

1965 "Religion as a Cultural System." Reader in
Comparative Religions An Anthropological
Approach. W.Lessa and E.Vogt, eds., New York,
Harper and Row 1965:204 216, '




- 11

- . BIBLIOGRAPHY

1968 "Religion: Anthropological Study." in
: International Encyclopedia of Social:
* Sclences, 13:398 406,

GOODNMAN, PAUL AND PERCIVAL GOODMAN
1947 Communitas't Means of Livelihood and Way of
Life, New York: Vlntage Books,

HALLPIKE, C.R. S : -
1970 f “The Principles of Alliance Formation Between
/' Konso Towns," Man, n.,s, 5:1258-280,

HARARY, G., R.Z.NORMAN AND D. CARTWRIGHT
1965 Structural Models: An Introduction to the

Theory of Directed Graphs. New York: Wiley.

HICKS, GEORGE L. v
to-1971 - *"Utopian Communities and Social Networks." in
Aware of Utopia, D.Plath, ed., - Chigago: Univ-
ersity of Illinois Press., 1971:135-150.

INFIELD, HEINRICH
}9 2 "Social Control in a Cooperative Society."
Sociometry, 5:258-271.

JAMES, WILLIAN !

1902 The Varieties oP Religious Experience: A Stud
in Human Nature. The Giiford Lectures: Edinburgh.
(Reprinted New York: The New American Library.

1958).
JOHNSON, BENTON :
1963 "On Church and Sect." American Sociological
“"Review, 28:539-549,
KADUSHIN, C.
1966 "The Friends and Supporters of Psychotherapy
on Social Circles in Urban Life." American
Sociological Review, 31:786-802,
KAUFMANN, WALTER .
1970 "I and Yous: A Prologue.” to Martin Buber's

I and'Thou. W. Kaufmann, translator. New York:
Charles Scribner's Sons,

KLAPP, ,ORRIN E,
1969 Collective Search For Identity. New York:
Holt, Rinehart and Winston, Inc.

KOZOL, JONATHAN | l
1972 Free Schools. New York: Bantam Books.




e

115

BIBLIOGRAPHY
LABARRE, WESTON -
1971 "Materials for a History of Studies in

Crisis Cults: A Bibliographical Essay."
Current Anthropology, 12:3-27,.

LANTERNARI, VITTORIO .
1965 The Religions of the OppreSsed New York:
Mentor Books.

&

LEWIS, I.M.
1971 Ecstatic Rellglons An Anthropological Study of
Spirit Possession and Shamanism. Baltimore,
Maryland: Penguin Books,

LINTON, RALPH -
1943 “Nativistic Movements," American Anthropologist,
bs53230-240, )

LOVELACE, RICHARD
19?1 "The Shape of the Coming Renewal." Chr stian
Larastian
Century, October 6, 197131164-1167.

LYNON, DUDLEY MORTON )
1971 "Pat Boone and the Charismatics.” Christian
Century, October 6, 1971:1167+

I’AY, H.G. AND B.M. METZGER, EDS. 3 .
1962 The Oxford Annotated Bible. New Yorks: Oxford
University Press,

MAYER, ADRIAN
1966 "The Significance of Quasi-groups in the Study
‘ of Complex Societies.™ in The Social Anthropology
of Complex Societies.,, M.Banton, ed., London: e
Tavistock 1966:97-122,

MEYER-FORTES .
1949 The Web of Kinship Among the Tallensi. Londons: -
Gxford University Press,

e s E

MITCHELL, Y.C.

1971 "The Concept and Use of Social Networks." in
Social Networks 1n Urban SltuatlonSn Analyses
of Personal Relatlionships in Central African
Towns, J.C.Mitchell, ed., Manchester: Man-
chester University Press 1971:1-50, . -

NOORE, WILBERT E.
1966 "The Utlllty of Utopia.” American Socxologlcal
Review, 31:765-772,

NADEL, S.F,
1957 The Theory of Social Structure. London: Cohen
and West. ¢




- s il

116

BIBLIOGRAPHY

NOLAN, JAMES - "

1971 "Jesus Now: Hogwash or Holy Water?" Ramparts,
December, 1971120~ 26,

NUITA, SEIJE
1971 "Praditional Utopias in Jaiwn and the West:
A Study of Contrasts.” in Aware of Utopia,
D. Plath, ed.,, Chicago: University of Illinois
Press. 1971:12-32,

O'DEA, THOMAS :
1968 "Sects and Cults." International Encyclopedia

of Social Schiences, D.Stills, ed., vol,1L4:130-
136. T

PARK, ROBERT F.
1967 "Characteristics of the Sect.” in On Social
Control and Collective Behav1or. R.Park, ed.,
Chicago: The University of Chilcago Press.
1967:240-249,

@

PEDERSON, DUANE L
1971 Jesus People. Glendale. Californias A Division
of G.,L.Publications, ‘

'PHILPOTT, 'S.B.

1968 "Remittance Obligations, Social Networks and
Choice Among Nontserratian Migrants in Britian."
Man, n.s. 3:465-476,

PLOWMAN, EDWARD
1971 The Underground Church: Accoun@é of Christian
Revolutlonaries in Action, Elglp, “111inolis:
David C. Cook Publishing Company.

RADCLIFFE~-BROWN, A.R.
1940 "On Social Structure."” Journal of the Royal
Anthropological Institute, 70:11-12,

RIDOUT-STEWART, CAROLINE
Ms. "Words and Deeds: Charting the Course of Routin-

-

& ization ih an Urban Jesus People Community,."

Unpublished Senior Thesis: McGill University.
Montreal, Quebec. 1972,

ROSZAK, THEODORE ’
1969 The FMaking of a Counter Culture: Reflection on
the Technocratic Society and its Youthful
| Opposition., fGarden City, New Yorks Anchor
Books, Doubleday and Company.




BIBLIOGRAPHY

SHEPPERSON, GEORGE
' 1962 "The Comparative Study of Millenarian Movements.,"
/ in Millenial Dreams in Action: Essays 1n Com-
2 parative study, S. Thrupp, ed., Comparative
, Studies in Society and History, Supplement No.2
The Hagueg,Nouton. 1962 144 -54,

SHERRIL, JOHN L,
4 1964 They Speak With Other Tongues. New York: McGraw
3 Hill Book Company.
g 3 *
L ) SPIRO, MELFORD
? 1958, Kibbutz: Venture in Utopia., New York: Schocken
P k Press, .

TALMON, YONINA
1962 "Pursuit of the Millennium: The Relation Between
Religious and Social Change.," Archives Euro-
p€ennes de Sociologie, III1:125-148,

THRUPP, SYLVIA
!’ 1962 Millenial Dreams in Action: Essays in Comparatlve
Study. S.Thrupp, ed,, Comparative Studies in
Society and History, Supplement No, 2 The Hague:
Mouton,

’

TURNER, VICTOR ‘ .
. 1969 The Ritual Process: Structure and Anti-S%ructure.
. Chicago: Aldine Publishing Company,

i

WALLACE, A.F.C.
1956 "Revitalization Movements." American Anthropologist,
581264-281, | .

i4

WEBER, MAX
1964 The Sociology of Religion. E.Fischoff, translator.
Bostont: Beacon Press,

WILSON, BRYAN )
1959 "An Analysis of Sect Development." American .
Sociological Review, 24;3-15,

1967 Patterns of Sectarianism, B, d&lson, ed., London:
Helnemann Educational Books.

ZABLOCKI, BENJAMIN
1971 The Joyful Communitys An Account of the Bruder-
hof, A Communal Movement Now in its Third Gen-
eratlon. Bdaltimore, Maryland: Penguln Books Inc.,

e




