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The JesusPeople movement arose in the United Statesin the late 1960sand
early 1970s. Achieving its initial strength in California, this unique combination of
the hippie counterculture and evangelical Christianity eventually spreadto many
briefly
deal
the
country
of contemporary media and
of
and
attracted
a
great
parts
from
Fading
the cultural spotlight rather quickly and eventually
attention.
scholarly
disappearingin the late 1970s,little attention was paid to the JesusPeople in
subsequentdecadesas both scholars of American religion and culture tended to
it
dismiss
the
entirely.
movement, or
either overlook
This project arguesthat a closer re-examination of the entirety of the Jesus
People phenomena--andnot just its transitory period of `California-heavy' media
it
that
was one of the most significant national religious
popularity--reveals

movementsof the postwarperiod. The JesusPeopleimpactedboth greatnumbers
of young people in the counterculture as well as many young evangelical church
youth who adopted the JesusPeople persona and made it their own. Just as the lives

of a significantnumberof `BabyBoomers'wereshapedby the counterculture,so
the JesusPeople movement was another of the major formative forces among
American youth who came of age in the late 1960sand 1970s. Moreover, its

influence remained significant within the American evangelical subculture in the
decadesthat followed. Not only did burgeoning new groups such as the Calvary
Chapel and Vineyard movementsoriginate in the movement, but the JesusPeople
paved the way for the huge `Contemporary Christian Music industry' and signalled
a new relaxed relationship between evangelicalism and youth culture. Upon reexamination, it is clear that the JesusPeople movement played an important role in
the resurgenceof American evangelicalism in the late twentieth and early twentyfirst centuries.
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Chapter 1
Introduction
By the summer of 1971 a battered American public had endured a seriesof
revolutions in the spaceof a few short years--the civil rights revolution and race riots
acrossthe country; dark murmurings of threatenedpolitical revolution as anarchy
reigned on the nation's college campusesover the Vietnam War and the draft; the
advent of the Pill and the sexual revolution; the creation of LSD and the psychedelic
revolution; and the `flower power' of the hippie revolution. To make matters worse, all
of these seismic political, cultural, social and moral changesdirectly involved
America's up-and-coming `Baby Boomer' generation of young people. So it was that
as the 21 June issue of Time hit the nation's newsstands,the readersof the country's
premier weekly newsmagazinemight have been forgiven had they not wanted to hear
tell of yet another revolution--particularly one involving the nation's youth. But the
revolution which the 21 June issue touted bespoke anything but the rejection of oldfashioned values and morality. There on the cover of Time was the familiar, deep-eyed
visage of JesusChrist--albeit drawn psychedelic, hippie-style and in day-glo colours.

The counterculturalcoverportrait of the Nazarenehighlightedthe issue'sleadstory on
what the editorstermed"The JesusRevolution",a remarkableupsurgein a traditional,
evangelical Christianity with a hippie twist which was increasingly making itself

known amongyoungpeopleacrossthe country.
"Fresh-faced,wide-eyedyounggirls andearnestyoungmen", the Time
reporters gushed,"badger businessmenand shopperson Hollywood Boulevard, near the
Lincoln Memorial, in Dallas, in Detroit and in Wichita, `witnessing' for Christ with
breathlessexhortations. Christian coffeehouseshave opened in many cities
strip
a
...

1)

Figure 1: The 21 June 1971 cover of Time magazine highlighting the arrival
Revolution".
(photo from ww,
time. com website)
ww-w.

of the "Jesus

joint has been converted to a `Christian nightclub' in San Antonio. Communal
'Christian houses' are multiplying

like loaves and fishes
Bibles abound. " Colour
...

photos of beach baptisms in California, hippies in hands-raisedPentecostalbliss,
bubble gum-blowing worshippers at a New Jersey `Jesus Rally', a circle of praying
football
field and a band of happy commune dwellers in
in
the
athletes
middle of a
upstate New York accompanied the eight-page story. But to these seasoned reporters
used to covering the plethora of new social and cultural trends and movements which
the previous decade had unleashed upon American society, this "Jesus revolution" was
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qualitatively different than anything they had encountered. "There is an uncommon
morning freshnessto this movement, a buoyant atmosphereof hope and love along with
the usual rebel zeal", commentedthe writers; "... their love seemsmore sincerethan a
slogan, deeperthan the fast-fading sentimentsof the flower children: what startles the
outsider is the extraordinary senseof joy that they are able to communicate." The
writers were taken aback at the JesusPeople's "total belief in an awesome,supernatural
JesusChrist, not just a marvellous man who lived 2,000 years ago but a living God who
is both Saviour and Judge

Their lives revolve around the necessity for an intense
...

personal relationship with that Jesusand ... [they] act as if divine intervention guides
their every movement and can be counted on to solve every problems'
Of course by the time a public figure, celebrity, trend or movement reachesthe
cover of a magazine like Time, the subject is almost always past the peak of its actual

statureor cultural vitality. And in the caseof the `JesusRevolution', or, JesusPeople
as they were better known, Time was likewise only certifying the status of a religious
movement which had already grown so large and visible that it had attracted
considerable attention in the religious and secular press and media (in fact, at the end of
the year American reporters selectedthe religious revival among the nation's youth as

oneof the `top ten' storiesof 19712).Evenas Time'scover story attestedthe `arrival'
of the movement,journalists, pastors and participants in the movement themselveswere

in the midst of a madrushto get booksinto print to capitalizeon the JesusPeople's
suddencelebrity. Such was the publishing interest that by the end of 1972 nearly fifty
books had been published on, about, by, or that were somehow commercially connected
to, the JesusPeople.3
The largest portion of these books about the JesusMovement were journalistic
endeavoursreporting back to Mr and Mrs Middle America on how it was that youth had
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suddenly decided "it was hip to get high on Jesus". Of these,the great majority were
written by evangelical observerswho were not only interested in that question, but who
were eagerto view the JesusPeople as evidence of a generational movement to Christ,
if not as the portent of a sweeping, all-encompassingnational revivals No less a figure
than America's `ProtestantPope', evangelist Billy Graham, typified this outlook on the
movement in his book The Jesus Generation. Graham wrote that he was "convinced
that the `Jesusrevolution"' was making a "profound impact on the youth of America"
it
felt
he
its
Although
he
"spreading
that
to
that
and
even saw signs of
other countries".
it
he
"a
American
that
was
represented minority" of
young people, was persuaded
"growing rapidly". Indeed, he felt "it may be the answer to the prayers of millions of
6
Christians who have been praying for spiritual awakening".
To salve the curiosity of the more academic-mindedobserversof the American

few
scholars--mostlysocialscientists--alsotried their
and
cultural
scene,
a
religious
hand at describing and understanding the nascentmovement. Heading off `into the
field' in 1971, these chroniclers produced five books which becamethe major academic
treatisesthat heretofore have constituted the bulwark of the scholarly literature on the
JesusPeople movement: The Jesus Trip: Advent of the Jesus Freaks by Lowell Streiker,
a professor of religion at Princeton University; The Jesus People: Old-Time Religion in
the Age of Aquarius, co-written by Ronald Enroth, Edward Ericson and Breckinridge

Peters,respectivelya sociologist,Englishprofessorandformer student(by thena
sociology graduate student at the University of Kentucky) from the evangelical
Westmont College in California; That New-Time Religion by Erling Jorstad, a professor
of religion at the Lutheran St Olaf's College in Minnesota; One Way: The Jesus
Movement and Its Meaning; by Robert S. Ellwood, a former Episcopal priest and naval
chaplain turned professor in the School of Religion at the University of Southern
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California; and, Organized Miracles: The Study of a Fundamentalist Youth Commune
7
by JamesT. Richardson, Mary White Stewart and Robert B. Simmonds. All five
volumes were begun amid the white hot heat of 197l's media furore surrounding the
JesusPeople and, with the exception of Organized Miracles (1979), appearedbetween
late 1971 and early 1973.8 The researchmethodology and depth that shapedthem
varied from Lowell Streiker's "two weeks ... among the JesusFreaks of California", to
Enroth, Erickson and Peters' more nuanced (and evangelical-attuned) national attempt
to sort out all the media hype and ascertain "the state of the Jesusmovement as of the
fall of 1971", and Richardson and company's highly-focused summer 1971
anthropological field work and long-term follow-up observation of the Oregon-based
Shiloh commune.
The books presentedthemselves(again with the exception of Organized

Miracles) asoverarchingsurveysof the movement.In termsof the generalpicturethat
they presentedof the JesusPeople, they all touched upon--and Organized Miracles
confirmed--a broad set of widespread characteristics and tendencies.It was apparent
that in terms of origin, development and organization the movement was far-flung,

disorganizedanddiverse. Although they mostly persistedin their attachmentto hippie
hairstylesandfashions,suchcounterculturalaccoutrements
asstreetpapersand
communes,and utilized music that to one degree or another was basedupon the idioms

of rock music,their puritanicalresistanceto drugs,alcohol,profligatesexualityand
generalindividual irresponsibilityrepresented,in the wordsof Lowell Streiker,"not so
10
much counter-culture, as counter-counter-culture". In terms of their theological
orientation and interpretation of the Bible, the JesusPeople were decidedly
fundamentalists if not out-and-out primitivists. They were bold in their proclamation of
a plain gospel that centred upon repentanceof sins, conversion and salvation from
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eternal damnation. An emphasison experiential religion meant a broad, although not
universal, use and acceptanceof Pentecostal `gifts of the Spirit', particularly speaking
in tongues. Influenced by both the maelstrom of contemporary events and mainstream
evangelical books of the premillennial dispensationalist persuasionlike Hal Lindsey's
bestselling The Late, Great Planet Earth, they were heavily preoccupied with
expectationsof the near return of JesusChrist.
Two of the four surveys--Enroth, Erickson and Peters,and Ellwood--although
they centred almost exclusively on the colourful, sensationalhippie-ness of the
movement--paid some attention to the fact that the countercultural style of the Jesus
People had also been enthusiastically appropriated and championed by a segmentof
"
l
To Enroth, Erickson, and Peters
Pentecostalism.
mainstreamevangelicalism and
much of the "religious bandwagoning", as they termed it, was inept at best and little
more than a fad: "The mingling of the hip world and the straight church has become
suddenly popular .... Many such efforts have already expired ... it seemsunlikely that
12
itself.
"
Writing a little later than the other two surveys (ca. late
the trend will reverse
1972), Ellwood was a little more positive about these pastors, youth workers and
evangelical organizations that had, in his words, "leap[t] with alacrity" to "employ the
songs and signs and art of the movement to revitalize their own work with youth". He
implied that they seemedto have been successful--"the movement and its echoes

13
[italics
mine]".
reachedmillions
However, by the time Ellwood penned his observations in the latter part of 1972
it is safe to say.that very few people outside the bounds of the movement itself--or the
larger realm of evangelicalism--were interested. Curiosity and fashion are a fickle
thing, whether one is dealing with the massmedia or with the academy. By the spring
of 1972 it was apparent that the secular press had certainly lost interest in the Jesus
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People. There was a brief, and notable, upsurge in late June during CampusCrusade
for Christ's "EXPLO `72" conference in Dallas which attracted 80,000 young people
for a week of seminars,rallies and evangelising, and a crowd of nearly 200,000 for a
day-long "JesusMusic Festival" to close the conference. "Godstock", as the press
dubbed it, once again placed the JesusPeople movement on the front page and gave
them a slot on the evening news. But after the well-behaved, Jesus-cheeringyoung
people cleared out of Dallas it was clear that the `JesusFreaks' were yesterday's news.
Except for a slowing trickle of stories in various evangelical magazinesand a few lateto-the-market books (most of the academic treatments cited above would fall into this
category), the buzz over the JesusPeople dried up during the remainder of 1972 and
early 1973. Such was the media disappearing act that by the fall of 1973 the
evangelical monthly Eternity printed an article by Enroth which told the magazine's
'4
Jesus
People
readersthat the
were, actually, still around and thriving.
The JesusPeople, in fact, did soldier on long after the media and academic
spotlight had turned elsewhere. Indeed, as Enroth, Erickson and Petersand Ellwood
wrote, the vast publicity had indeed spreadthe movement acrossthe country.
Thousandsof young people identified with the JesusPeople independent of the

organizedchurchforming communes,fellowships,coffeehouses,
creatingtheir own
`JesusRock' bands, and printing their own `street papers' to hand out on witnessing

forays. And all thosepastorsandyouth workerswhom Ellwood said"leapedwith
alacrity" in their desire to reap a harvest of young souls in adapting the music,

terminology,jargon, andaccoutrements
of the JesusPeoplespreadthe movement--to
"millions" as Ellwood had stated--into every nook and cranny of the United States.
Eventually, however, the movement did peter out. By the late `70s many of its
older, long-time membershad moved into school, marriage, jobs, families and local
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church life. Coupled with the rise of new musical styles and corollary youth cultures
among younger teenswhich rejected the countercultural model from which the Jesus
People emerged,the movement--almost without exception--withered away.
I witnessed much of this rise and fall first hand; as a high school senior and
young adult living in the far northwest suburbs of Chicago in the 1970sI, along with
many of my peers, was influenced by the Jesusmovement. Attending Jesusrallies and
concerts, going to coffeehouses,reading "Jesus papers" from acrossthe United States,
and flashing the "One Way" symbol (an upraised index finger) at passing cars bedecked
with "Jesus" stickers were part of my coming of age. At one point I was even a 21
year-old "elder" at a coffeehousein my home town of Round Lake, Illinois.
But, the movement did fade and I moved on with my life. I went to college and
then earned a master's degree in history at the University of Maryland where a desire to
study American colonial religion morphed into a fixation with evangelicals' 20`"century utilization of the media and popular culture. After a few years of teaching high
school history I joined the staff of the Institute for the Study of American Evangelicals
at Wheaton College in Wheaton, Illinois. There, as I helped implement conferences

andstudyprojectson suchtopicsasevangelicalsandthe massmediaandtrans-Atlantic
connections among evangelicals, I consideredresuming my postponed academic
sojourn by seeking the doctoral degree. As I discussedmy plans with colleagues and

otherwell-respectedscholarsof evangelicalhistory, I wasinevitably askedabout
possibledissertationtopics. WhenI mentioned-among severalpossibilities-a desire
to revisit the impact of the JesusPeople movement from a critical distance, I was
usually met with a look of glazed indifference: "There wasn't really much there"
commented one historian, "it was just an ephemeralmoment-a fad, don't you think? "
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I thought not, but the germ of the historical question, to my mind, had been set.
What to make of this collision between old-time evangelical religion and the 1960s
American counterculture? Did the fact that it lasted as a coherent movement for only
about a decademean that the JesusPeople were not much more than a faddish,
ephemeralblip on the American religious landscape? Or, was it representativeof larger
changesin American culture and religion which made it a genuine, lasting influence
upon the shapeof American evangelicalism?
If one examines the judgments of scholars of American religion writing after the
mid-1970s it is readily apparentthat they-like

my questioning friend and others like

him above--consideredthe movement as nothing more than a transitory episode, a
youthful mania--if they were willing to give it even that much attention. For example,
in his 1977 survey A History of the Churches in the United Statesand Canada, Robert
T. Handy consigned the movement to part of a brief paragraph about `60s youth's
15
from
the organized church. William G. McLoughlin in his extended essay
alienation
on the creative, dynamic role of spiritual awakenings in American history, Revivals,
Awakenings and Reform, briefly noted the JesusPeople's existence when discussing the
spiritual thrust of the 1960s. However, to McLoughlin, the JesusPeople were merely a

corollary evangelicalsideshowto the centralpantheisticcounterculturalreligiousurge
to "[transform] the belief-value system".16Peter W. Williams, one of the leading

scholarsof Americanpopularreligion, wasevenmoredismissive. In a 1980surveyof
the nationalreligious scene,Williams had a sectiondevotedto California asa final
religious frontier; he mentioned the JesusPeople only to note that they had been
friendly to the idea of communal living. '7
By comparison, Martin Marty, America's most recognized--and ubiquitous-scholar of the recent and contemporary American religious scenewas much more
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expansivein his 1984 volume Pilgrims in Their Own Land: 500 Years of Religion in
America. He devoted nearly three pagesof narrative spacelimning out the origins and
ethos of the movement. But, although the JesusPeople served as an extendedcolourful
anecdotefor Marty's larger legitimate point about the enduranceand resurgenceof
evangelical Protestantismin American life in the `60s and `70s, their story endedthere.
Indeed, Marty's analysis that "by the middle of the decade,the only JesusMovement
that mattered was made up of middle-class young people" implied that the spreadof the
JesusPeople into the churcheswas of little import. 18 In his judgment, the movement's
impact ended in and of itself, arguing that the mantle of evangelical relevance to youth
had been taken up by groups like Inter-Varsity, Campus Crusadeand the Navigators.19
Marty's nostalgic section on the JesusPeople was the high point in academic
2°
in
remembranceof the JesusPeople the 1980s. Robert Wuthnow's seminal 1988
volume examining the overarching changesand realignments in the post-war religious
scenein the United States,The Restructuring of American Religion, had nothing at all
21
Jesus
People.
The scholarly amnesiaregarding the JesusPeople
to say about the
movement even extended to the eminent evangelical historian Mark Noll early in the
next decade. In his 1992 History of Christianity in the United Statesand Canada, Noll

devotedspaceto the Sixties' impactuponNorth Americanreligion aswell asthe 1970s
backlash that the era produced. However, Noll's impressive volume contained not even

22
Jesus
People
a solitary mentionof the
movement.
But, perhapsmost surprising of all was the short shrift given the movement in
Robert S. Ellwood's 1994 volume The 60s Spiritual Awakening. Ellwood, author of the
aforementioned 1973 book One Way, had by this time attained stature as one of the
leading scholarly authorities on the history, development and direction of post-war
American religion and spirituality. The 60s Spiritual Awakening was Ellwood's opus
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on the profound religious changesthat typified the decade. Yet, Ellwood, who had
sagely written about the corollaries between the counterculture and evangelicalism and
23
the Jesusmovement's possible future role in strengthening the evangelical subculture,
relegatedthe rise of the JesusPeople to a reference to Southern Baptist Arthur Blessitt's
"street-level fundamentalism" as a "major precursor of the `JesusPeople"', 24and a
three sentenceblurb within a two-and-a-half-page parenthetical "counterpoint" on the
"turn-of-the-decade resurgenceof evangelical Christianity. " With the aid of two
decadesof retrospection, Ellwood judged the JesusPeople to be nothing more than a
momentary phaseof a larger reactionary backlash:
Evengelicals [sic] could recognize that, although in their eyes
misguided, many counterculturalists were at least concernedabout the
spiritual quest. Evangelical preacherswho could relate to hippies and
talk their argot were quite successfulin leading someof them them [sic]
from drug and Easternhighs to thoseof Jesus.They laid the foundation
for the Jesus movement of the early Seventies and pioneered a new
churchly style, the youth-oriented, hip-talking, gospelrock evangelical
25
or Pentecostalchurch, or equivalent streetor coffee-houseministries.
Robert Ellwood still rememberedthe JesusPeople movement, but it was obvious he no
longer thought it a terribly vital dimension of the religious changesbrought about by
the counterculture.
What was it about the JesusPeople movement that has led so many scholars of
American religion either to downplay, or to dismiss entirely, a movement which only a

few yearsearlierhad sweptup hundredsof thousands--perhaps
millions--of American
youth? Why were they so quick to discount a widespread, grass-rootsreligious upsurge
which contemporary observerswere convinced was such an unusual and important
phenomenon?
There were several factors responsible for this, most of which lay in the
mindsets and predilections of scholars of American religion and culture, rather than in
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the inherent historical worthiness of the JesusPeople movement. Truth be told, most
have
History'
`Church
tended toward a cataloguing of
to
conventional approaches
church councils and meetings, personnel moves and institutional development, coupled
Jesus
People
intellectual
history.
The
heavy
seemedto
theology
and
emphasison
with a
have left little in the way of obvious institutional and organizational heirs and--like
deep
frequently
to
their
given
many of
grass-roots,pietist evangelical cousins--were not
theological or intellectual musings. In fact, quite the opposite: the JesusPeople had a
simple theology which emphasizedpersonal and group experience and which was often
flagrantly anti-intellectual, all compounded with an affinity for popular culture. To
be
in
life
for
to
twentieth
the
the
was
century
scholars
whom
real meat of religious
found in the theological or philosophical musings of figures like Reinhold Niebuhr or
JamesCourtney Murray, the lowest-common-denominator "Honk if You Love Jesus"
fundamentalist bumper sticker theology of the JesusPeople no doubt paled by
comparison. When writing about religion in the `60s and `70s, it was simply more
Leary
Timothy
to
the
or
a
natural--and much easier--for scholars consider
edicts of
perusethe writings of a handful of feminist theologians than grapple with the meaning

talking aboutJesus.
of multitudesof Americanteenssitting aroundcoffeehouses
But the JesusPeoplemovementalsowould havefailed to passmusterwith
those religious historians who recognized these kinds of shortcomings and, influenced

by the rise of the `newhistory' in the '60s, had abandonedthe realm of theologicaland
intellectual history in favour of exploring the religious impulses of the marginalised-workers, women, and minorities. By their criteria--and by the very ethos that
characterizedthe turbulent racial, social and political uproar of the Sixties--the Jesus
Freaks were not of much interest. They were numerous, mostly white, patriarchal and
suspiciously friendly with the bourgeois values of Middle America and Richard
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Nixon's `Silent Majority'. 26 That the JesusPeople movement led to no immediately
recognizable ('progressive') social or political activism--especially in the context of
`The Sixties'-- made it all too easy to categorize them somewhereon a sliding scalethat
ran between benign irrelevance and reactionary malignancy.
Finally, the very nature of the JesusPeople movement's constituency--youth-undoubtedly contributed to scholars of American religion's tendency to dismiss them.
In some ways this is understandablein light of some of the scholarly biasescited above:
children and teens do not produce much in the way of intellectual and theological
writing, they do not hold important positions within the church, and they belong part
and parcel to their parents' ethnic, racial and class groupings. Moreover, religion is
usually treated as something that adults dish out to young people which they by turns
gobble up, pick at, or ignore--similar to how a toddler might react to a bowl of oatmeal.
But, as no less a seminal evangelical figure--and a theologian and intellectual at that-than JonathanEdwards knew, youth particularly seem"to be very greatly and most
agreeablyaffected with those views which excited humility, self-condemnation, self27
love
joy"
during
Given the
abhorrence,
and
periods of major religious revival

importanceof youth asa formativeperiodin determiningreligious commitmentsone
might think that therewould be moreattentionpaid to this importantdimensionof
American religious history.28

The failure to takeyouthful religious impulsesinto accountis exacerbated
by a
related scholarly tendency to look down upon the enthusiasmsof youth culture, and in'
all likelihood is compoundedby the very life experiencesof the scholars themselves.
For scholars who had lived through (or perhaps more likely, watched, their adolescent
peers in bookish incomprehension), a successionof youth-oriented, market-related fads
and fashions (both in their own youth and as they raised their own families), the Jesus
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Peoplemay well have seemedlittle more than a religious equivalent of the hula hoop or
bellbottom pants. That the JesusPeople 'fad' lastedless than a decade(and little more
than a year in terms of active public media `presence'),did not coalescearound any
pivotal figures, and failed to issueforth in any obvious major organizationsor
institutions seemedto bespeaka vaporousimpermanence,if not irrelevance. One
suspects,however,that the `youth factor' may be the key ingredient even herein
discountingthe JesusPeople. Surely by the criteria above,any numberof `adult' social
and cultural movementsin American history--the 1920s' manifestationof the Ku Klux
Klan comesquickly to mind-would not be worth studying or taking seriously.
The University of Massachusettsliterature professorNick Bromell in his
thoughtful essayon the formative natureof `60srock culture, TomorrowNever Knows:
Rockand Psychedelicsin the 1960s,perceivesthe problemswith this mindsettoward
youthful enthusiasmsin writing about the international Uber-phenomenonthat was
Beatlemania:
An extraordinary. indeed in the twentieth-century United States a
singular phenomenon, it has never been taken seriously by historians of
the '60s or of rock `n' roll. The tendency has always been to be
embarrassedby Beatlemania. Documentaries consistently present this
moment in the Beatles' career with an awe that is also a sneer. While
marveling that the four moptops could exert such orphic force, they
pointedly condescend to the young teenagers, almost all of them girls,
who pursued and panted, screamed and wept and fainted whenever the
Beatles came within reach29
Bromell notes, however, that to overlook Beatlemania is to miss absolutely what
was going on during this period. "Those who were young at the time", he writes, "will
remember that Beatlemania was an essential precondition of the Beatles phenomenon"
and all that followed. It was, he admits, "a ridiculous spectacle", yet a force which
existed despite "what other people thought" and--importantly--had "power to convert
others to the Beatles cult". Moreover, Bromell argues that the teenage girls of 1963/64
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"created Beatlemania

...

Beatlemania was a creation, not a Pavlovian reaction

they
...

seizedand made a world, taking power and spaceaway from the control of adults".
Ultimately, he contends,it was those selfsameteenagers,"surrendered absolutely to
their passions", that were the driving force that "demolished so much of the rigid,
30
1950s
American
sexlessself-control" that typified
society.
Similarly, for scholars of American religion to overlook the ecstatic religious
fervour and bold, evangelistic enthusiasmof the JesusPeople would be to miss a major
part of the American evangelical Zeitgeist of the period from 1968 to 1976.
Fortunately, there were signs in the latter half of the 1990sthat the underestimation and
scholarly amnesiaregarding the JesusPeople movement had begun to change. In The
Movement and the Sixties, his exhaustive chronicle of the rise of the New Left and the
counterculture published in 1995, Terry H. Anderson recognized the JesusPeople
in
hippie
toward
the
religion
as
of
a
varied
move
movement
primary manifestation
circles and presentedit as "another Great American Revival" emphasizing its challenge
31
"established
to
religion"
There have also been growing glimmers of recognition that the importance of
the JesusPeople was not merely locked in the Sixties and that it had a lasting impact
insightful
Clark
1993 examination of
Wade
Roofs
In
upon evangelicalism.
sociologist
Baby Boomer Religion, A Generation of Seekers(though he noted the JesusPeople

its constituencyasbeing madeup entirely of
movementonly onceandmischaracterized
young college students) perceived the important role they had played in "redefining
`sin'--by playing down the importance of old taboos against drinking alcohol, dancing,
32
Another nod to the movement's impact came in Colleen
like".
card-playing, and the
McDannell's 1996 volume Material Christianity. McDannell contendedthat the nowmassive Christian bookstore industry which plays such an important role in
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contemporary evangelical subculture "might have remained a minor aspectof American
Protestantlife if it had not been for the `Jesusmovement' of the early

33
1970s".

Additional support for the JesusPeople movement's lasting influence was provided by
the University of Southern California Religion professor Donald E. Miller in his 1997
examination of burgeoning `New Paradigm' evangelical churches,Re-Inventing
American Protestantism. All three of the "denominations" Miller explored--Calvary
Chapel, the Vineyard Fellowship and Hope Chapel--have their roots either in the Jesus
34
People Movement or in the worship styles and music which it brought forth. An
additional boost has come in the form of hard-boiled primary researchby Canadian
David Di Sabatino in a master's thesis on the movement and an annotatedbibliography
of the JesusPeople movement, which appearedin 1999 as part of Greenwood
Publishing's Bibliographies and Indexes in Religious Studies series.35 And, in his 2003
volume American Jesus which examines eight very different perceptions of JesusChrist
which Americans have created through the years, StephenProthero gave the Jesus
People wide play in the creation of a "Superstar Jesus".36
Despite a small rise in scholarly recognition of the JesusPeople movement
during the 1990s,the `JesusRevolution' had hardly earned a stock position in histories
of American religion and culture. Published almost concurrently with Prothero's
American Jesus,the eminent historian Richard Wightman Fox's Jesus in America

mentionedthe JesusPeopleonly in passingin a shortsectionon the rock operaandfilm
Jesus Christ Superstar.37 And three major studies of America in the 1970spublished
between 1990 and 2001 while recognising that evangelical religion was growing in
38
failed
Jesus
strength,
even to mention the
movement at all .
This dissertation arguesthat the recent overall scholarly movement toward a
reappraisal of the importance of the JesusPeople movement is on the right track.
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Indeed, the time is ripe for a new, thorough historical re-examination of the Jesus
movement's genesis,development and lasting impact. A major factor in the need for a
comprehensivenew look at the JesusPeople involves simple matters of methodology.
First, nearly all of the popular and scholarly examinations of the movement were
written amid the aforementioned publicity `boom' that surroundedthe JesusPeople
during 1971 and 1972. As a result, almost nothing at all has been written about the
subsequenthistory of the JesusPeople Movement after that early flash point until its
disappearancein the late `70s. This study will attempt to fill in these `lost years' of the
JesusMovement and the numerous developmentswhich took place beyond the pale of
public and academiccuriosity. Second,media and scholarly attention surrounding the
JesusPeople in the early 1970swas nearly wholly centred upon the movement in
California. Although that state was certainly an early, and visible, JesusPeople hotbed,
the resultant `Californiasation' of the literature produced by 1971s lemming-like
stampedeof reporters and scholarshas obscured the widespread nature of the
movement. The JesusPeople were a national phenomenonand, if anything, became
much more of a national reality even as the American media and academylost interest

in, andignored,them.
To bring to light the post-publicityandnon-Californianaspectof the movement,
this dissertation has made an attempt to grapple with three major sourceswhich have

beenlargely untappeddown to this point. First, the prolific written sourcesproduced
by the JesusPeople in the years following the publicity and researchheyday of 1971
have been consulted, in particular editions of dozensof underground JesusPeople
`streetpapers' from all acrossthe country. Second--anobvious source--areinterviews
with a number of figures associatedwith the movement--including many from outside
California--who provide retrospective insight into the long-term spread,development
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39
demise
Jesus
People.
A third source is the written answersto a survey
and
of the
about involvement in the Jesusmovement which was on the internet from late 1997 to
April 2004. All in all, over 800 individuals--representing the far-flung, rank and file,
grassroots of the movement--provided their answersand reminiscencesof those years,
and in several casesrespondedto follow-up inquiries and/or interviews.
While issuesof longitudinal historic perspective and untapped primary sources
are certainly enough causeto trigger many an academic treatise, in the caseof the Jesus
People movement they provide only a portion of the rationale for this dissertation. In
fact, this study arguesthat an examination of the JesusPeople movement in terms of its
full complexity, duration and impact reveals it to be one of the most significant
American religious phenomenaof the post-war period. Much scholarship and
subsequentink has been expendedboth journalistically and scholastically in recent
years observing and explaining the dramatic resurgenceand activism of evangelical
Christianity in the United Statessince the 1970s. However, except for the very few
instancesnoted above, there has been almost no perception of--or attempt to explain-the important role which the JesusPeople played in this evangelical renaissance. This

dissertationcontendsthat onecannotbeginto understandthe resurgenceof
evangelicalism during the late 20thand early 215`centuries without taking into account
the crucial way in which the JesusPeople movement shapedthe development and

directionof the largerAmericanevangelicalsubculture.
One of the basic impacts of the JesusPeople movement was the significant role
that it played in changing the nature of the evangelical subculture's interaction with the
increasingly important dynamic of youth culture. The JesusPeople were, in fact, the
crowning culmination of a trend that had begun as far back as the 1920sand 1930sand
issued forth in the Youth for Christ movement during World War II. The desire to
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incorporate the counter-cultural JesusPeople themselves,and the acceptance(often
grudging) of the movement's taste for hippie fashions, music and ambiencein many
ways constituted a wholesale acceptancethat it was alright for evangelical kids to
occupy their own cultural spacedistinct from their older evangelical brethren. In fact,
the JesusPeople movement marked the first instance in which American evangelical
youth were given the `go-ahead' to replicate the larger youth culture (later--youth
cultures) albeit with proper evangelical respect for moral probity. This strategy of
accommodationto the now diverse set of youth cultures has since become an assumed
part of the evangelical landscapeboth in the United Statesand, increasingly, in other
areasof the globe where American evangelical styles and methodology are influential.
Closely related to the matter of youth culture was the manner in which the Jesus
People impacted the evangelical relationship to popular culture. The enthusiasmthey

showedfor buttons,bumperstickers,Bible covers,posters,crossesandother `Jesus
Junque'--leading to the explosion Colleen McDannell has noted in the Christian
bookstore `industry'--was but one aspectof the JesusPeople's friendliness toward
popular culture. Part and parcel of the Baby Boom television-immersed generation, the

JesusPeoplemovedandbreathedwithin the surroundingpopularculturelike fish in
water. As a natural matter of course they incorporated their pop culture sensibilities
into their religious life, in the processconstituting the leading edge of what has proven

to be a generationalmortal blow to traditionalevangelicalabstentionfrom the realmof
`worldly entertainments'.
This pop culture-friendly aspect of the JesusPeople movement had tremendous
implications for the role of music within the evangelical subculture. First, the Jesus
People's enthusiasmfor rock music-basedidioms naturally issued forth in the
emergenceof `JesusRock' and in so doing marked the beginnings of what would
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eventually becomethe `Contemporary Christian Music' industry. `CCM' has becomea
major component of the financial underpinnings of American evangelicalism's mass
media and bookstore infrastructure, as well as a significant aspectof everyday life and
devotion in the evangelical subculture, spawning radio station formats, summer
festivals, websites and the like 40
But the emergenceof CCM is just part of a larger musical impact of the Jesus
People movement. While straight-up, up-tempo rock music is still largely relegated to
the realm of sanctified evangelical entertainment, the JesusPeople's taste for folkbased,simple melodies and scriptural passagesin their corporate worship has had a
profound impact upon the worship life of American evangelical congregational life.
Influenced by the secular folk sceneand the development of up-beat folk massesand
youth musicals in the `60s, the minstrels of the JesusPeople movement--through such

outletsasMaranatha!Music--weremajor architectsof the genreof musicthat has
becomeknown simply as `PraiseMusic'. The object of scorn for many traditionalists
and church music professionals, the popularity of `PraiseMusic' has in turn become the
focus of the infamous `Worship Wars' which have embroiled thousandsof American

Protestantcongregationssincethe 1980s41
The rise of thesenew stylesof evangelicalmusicandthe mannerin which they
are easily accessibleto anyone familiar with the larger popular culture, bespeaks

anotherway in which the JesusPeoplemovementhasimpactedAmerican
evangelicalism: the rise of the `Seeker-Sensitive' `megachurch'. Two of the dominant
prototypes for the megachurchmodel--the original Calvary Chapel in Costa Mesa,
California, and Willow Creek Community Church in South Barrington, Illinois--both
trace their roots (albeit very differently) to the JesusPeople movement. Both churches
have become influential models and planters--via the Calvary Chapel network and its
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and the Willow Creek Association on the other--of similarly-styled churches. The
casual,come-as-you-areinformality and attachment to up-tempo, contemporary music
and pop culture which they have helped make the staple of this dynamic new
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Yet the largest influence of the "Jesus Revolution" was more comprehensive,a
sum greater than the total of its parts. It provided a meanswhereby many American
youth linked their personal allegiance and fortunes to the evangelical vision of the
Christian life. Certainly, tens of thousandsof youth from outside evangelical ranks
found the Jesusmovement to be a congenial entry point into the larger subculture.
Perhapsmore importantly, however, was the fact that arguably, millions of evangelical

youth were,thanksto the Jesusmovement,ableto negotiatea trucebetweenthe
competing demandsand allegiances of their own family religious heritage and the
allure of the larger youth culture. Strangely, this was forecast as one possible outcome

of the movementin 1973by noneotherthanRobertEllwood whenhe wrote:
The greatestlong-term impact of the movement may be in that it held a
generationof young people of evangelical background to their churches
The fact that the movement has at least made evangelicalism seem
....
in vogue and a live alternative in even the most sophisticated campus
and entertainment-industry circles is doing much to counter the usual
drift of better-educatedyouth from evangelical and pentecostal [sic] to
middle-of-the- road or liberal churches.This helps insure that
.
evangelicalism will continue to be a major force in American
spirituality for the remainder of the century.
It is arguable that while the literature on recent American religious history missed the
fact, Ellwood's earlier forecast, in fact, got it right back in 1973: the JesusPeople
movement was central to the generational loyalty of a large segmentof the evangelical
Baby Boom generation. No army can move forward without troops, and the seismic
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cultural changeof the 1960sthreatenedto winnow the ranks of upcoming evangelical
youth. The JesusPeople movement, however, was a key episode in forestalling that
potential thinning of the ranks. Indeed, the much-discussedresurgenceof
evangelicalism which becamereadily apparentby the 1980sproduced a renewed
evangelical social, cultural and political (political, becauseit has been a larger, and
more varied responsethan the myopic fixation on the `Religious Right') involvement
probably could not have occurred had the JesusPeople movement not taken place.
The casefor this analysis of the JesusRevolution will be made in the pagesthat
follow. Chapter Two, "Prologue to the JesusFreaks: Postwar Evangelical Youth
Movements and American Youth Culture, 1945-1965," will set the stagefor
understandingthe contrast that the JesusPeople representedby examining the
evangelical subculture's relationship to its youth and youth and popular cultures.

ChapterThree,"`God KnockedMe Off My MetaphysicalAss': The Riseof the
Counterculture and the Emergenceof the First `JesusFreaks' in San Francisco", will
look at the countercultural background and the beginnings of the first significant
outcroppings of the movement in San Francisco--the epicentre of the hippie

counterculture.ChapterFour, " `... And Your SonsandYour DaughtersShall
Prophesy:
' The Establishmentof a JesusPeopleMovement,1968-1969",will examine
major characteristics and beliefs of these countercultural Christians and look at the

growth of the first JesusPeople`scene'in SouthernCalifornia.
ChapterFive, "It Only Takesa Spark:The JesusMovementMovesInto the
National Spotlight, 1971" discussesthe growth of the movement outside California and
the varied factors and causesthat finally led to the `discovery' of the JesusPeople and
the huge publicity blitz that followed. This chapter marks something of a major shift in
the focus of the text as well, becauseit is out of this tremendous publicity that the Jesus
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with the JesusPeople. The story is continued in Chapter Six, "The JesusKids: The
JesusPeople Movement Shifts from the Counterculture to American Evangelical Youth
Culture, 1971-1974". Here the focus will be on the spreadof the movement all across
the country and the role it played as a teenageevangelical youth subculture. Central to
this angle will be a look at the flood of JesusPeople books and merchandisewhich
poured forth from evangelical publishers and entrepreneurs,and the ultimate attempt to
capitalize upon--and symbolize the evangelical capture of--the JesusPeople movement:
CampusCrusadefor Christ's masstraining conference, "EXPLO `72". Chapter Seven,
"Sweet, Sweet Song of Salvation: Music and the JesusPeople Movement", is an
extendedexamination of the central role that music played within the Jesusmovement.
Tracing the advent of `JesusRock' from its beginnings among coffeehousetroubadours

its
bands
through
andevangelisticgarage
gradualcommercialisationandthe adventof
how
labels,
demonstrate
booking
`Jesus
Festivals',
the
chapter
will
record
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music was the lingua franca of the movement.

ChapterEight, "I Wish We'd All BeenReady:The JesusPeopleFadefrom
View" is a look at the movement as it began to wane and the factors behind its gradual

dissolution.A major facetof this story will be how evangelicalteensbeganto opt for
more varied cultural expressionsof `being' evangelical youth and the way in which

severalmajor `outposts'andorganizationseither closedtheir doorsor evolved`out' of
the movement. Finally, Chapter Nine, "God's Forever Family: The Long-Term Impact
of the JesusPeople Movement", will take stock of the various ways in which the
movement continued to influence both the evangelical and American cultures--long
after the last `One Way' buttons had been tucked away in their owners' dresserdrawers.
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In his epic tome A Religious History of the American People --published during
the very height of the JesusMovement in 1972--historian Sydney Ahlstrom diligently
tucked the JesusPeople into a long, last-minute, discursive footnote near the end of the
book in a chapter entitled "The Turbulent Sixties". Amid his recounting of the
sensationalism,radicalism and strife of that period, he cast the JesusPeople as
something of a breath of youthful fresh air for both those in their generation and their
older contemporariesin evangelical churches. But Ahlstrom, seasonedhistorian that he
was, knew that it was folly to attempt to forecast their ultimate historical impact:
long-term significance cannot be known. Whether they should
their
...
be consideredin a footnote (ashere) is a question which only the future
will answer. To grim, tormented times they brought the blessings of
joy and love; but there is no apparent reason for seeing them as an
exception to the larger generalizations attempted in this chapter. Yet
surprisesare the stuff of history43
The upshot of this dissertation is to show that the JesusPeople--neglectedand
dismissedby scholars of recent American religion--did indeed turn out to be one of
those fascinating surprisesthat are the stuff of history.
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Chapter 2
Prologue to the Jesus Freaks: Postwar Evangelical Youth
Movements and American Youth Culture, 1945-1965
The JesusPeople movement of the late 1960sand 1970swas hardly the first
interaction between American evangelicalism and modern youth culture. However, to
understandwhy the JesusMovement representedsuch a profound change in that
interaction it must be viewed within the context of existing post-war evangelical
relationships with youth popular culture. Building on a long--though frequently
disputed--heritageof Protestantyouth work, evangelicals had achieved remarkable
successin the World War II era and postwar period as youth organisations such as
Youth for Christ (YFC), Young Life, the Navigators and other groups played a major
role in the emergenceof the larger evangelical movement from the shadow of
fundamentalism. With a penchant for innovative programmes and an up-to-date
presentation,evangelical youth organisations struck a note that rang true with the tastes
and expectationsof their teenageaudiences.
Importantly, the successof these evangelical youth agenciescame about at a
particularly strategic historic moment--amid a prosperousand optimistic postwar period

that sawthe explosionof an affluent,increasinglyseparate,youth cultureevenasa new
`Baby Boom' shifted the nation's demographics and priorities ever youthward.

However,while Americansindulgedtheir youngandcelebratedtheir potential,they
worried about the trajectory and independenceof the new teen culture, fearful of the
spectreof juvenile delinquency and the power of popular culture--particularly music--to
shapeyouthful values and behaviour. American evangelicals were among the most
vocal segmentsin this cultural critique, moved by fears of the new changeswhich were
reinforced by long-held evangelical taboos against `worldly' entertainment and
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behaviour. As a consequence,evangelicals sought to isolate their youth from these
debilitating, `fleshly' influences--particularly rock `n' roll music--emanating from the
outside youth culture even as they attempted to acknowledge and accommodatethe
existenceof youth culture through the strategiesof their successfulnew organisations
and methods. This uneasy truce would form the backdrop for the new, unexpectedand
redefining encounterbetween evangelicals and youth culture which came with the
development of the hippie counterculture in the mid-late-1960s and the subsequentrise
of the JesusPeople movement.

A Long Tradition: Evangelical Emphasis on Youth
Adolescents have been a particular target of evangelical conversion and
discipleship efforts from the first revival movements which shook the English-speaking
Atlantic world in the early eighteenth century. The beginnings of `modern' youth
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Men's Christian Association (YMCA) which was first imported into the United States
in 1851.The `Y' aimed at providing a wide variety of religious, recreational and
educational programmes for the `uplift' of the young men crowding into the nation's
expanding urban areas,reaching its peak influence in the period between 1890 and

1920.1Inevitably,pastorsof local churchessoughtto bring someof the featuresof the
YMCA into their own local congregations. One of the most important early examples

wasa Young People'sAssociationcreatedat the LafayetteAvenuePresbyterianChurch
in Brooklyn in 1867 by the church's pastor Dr Theodore Cuyler.2 Perhapsits most
significant impact was in serving as a model for church-basedyouth ministries to a
visiting clergyman named Dr Francis E. Clark who went on to organise the Young
People's Society for Christian Endeavor.

31
Christian Endeavor was begun at Clark's Williston Congregational Church in
Portland, Maine, in February 1881 and quickly becamethe template for Protestant
youth work for the next fifty years. The organisation encourageda mild emphasison
personalBible study and prayer within a truly demanding slate of meetings and socials.
A secondchapter of Christian Endeavor was begun in Massachusettsin late 1881.
Thereafter, Clark's knack for promotion took over and the movement quickly spread
acrossa number of denominations. By the late 1880sthere were 7,000 local chaptersof
Christian Endeavor and by 1895 the organisation could attract over 56,000 young
people and their adult mentors to its annual conference in Boston.
Perhapsinevitably, the interdenominational efforts of Christian Endeavor
becamethe target of suspicion and envy among denominational loyalists despite
Endeavor's constant affirmation that the local church was to be the object of each
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own youngpeople,the late 1880sand 1890ssawthe creationof a numberof new
denominationalyouth organisationsamongthe Baptistsandotherdenominations,and
the Epworth and Walther Leagues among the Methodists and Missouri-Synod

Lutherans,respectively.Thesenew groupshad a drainingeffect uponChristian
Endeavor and the organisation slowly began to fade in the years after 1900.
Nonetheless,the Christian Endeavor model set the tone for the new denominational
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of the twentieth century.
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Youth Ministry and the Fundamentalist Movement
With the exception of the idealistic burst of energy that surroundedthe
missionary- conscious Student Volunteer Movement around the turn of the century,
models for youth work within American Protestantism followed the basic Christian
Endeavor model into the 1930s. But there was a noticeable difference in the actual
content of what was going on within the youth groups in many churches. Increasingly
within many `progressive' Protestantchurches there was a shift towards a more broadly
educational mission combined with athletics and social affairs and a move away from
traditional piety. JosephF. Kett in examining denominational literature for `boys'
work' in the early twentieth century notes that the former emphasison conversion and
prayer "virtually vanished" during that period.
The observation of one Philadelphia Baptist pastor in 1925 that "you [could]
take the `C' out of the YMCA and nobody would ever notice the difference" was
8
developments.
For
Protestants
typical of the reaction of many conservative
to these
thesebelievers, this changed emphasisin youth work was but another symptom of the
larger malaise that had overtaken America's churches and which gave rise to the
fundamentalist movement By the early 1930sthere were a number of fundamentalist
.9

groupswhich weretrying to revivify the old modelsof Protestantyouth work. In the
Oakland, California, area local fundamentalists formed the East Bay Young People's

ChristianFellowship.10In the Northeasttherewasthe SurrenderedLife Leaguecreated
by the fundamentalist New England Fellowship, founded in 1933.11
But fundamentalists were also beginning to show signs of breaking out of the
templatesestablishedby older Protestant youth ministries. One different twist on this
pattern was implemented by Chicago evangelist Paul Rader in the early 1930s. His
World-Wide Christian Couriers were a largely youth-driven organisation that combined
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the `youth center' movement begun by Lloyd T. Bryant, youth minister at Calvary
Baptist Church in New York City. Bryant began his New York Christian Youth Center
in 1932, holding rallies and banquets,sponsoring retreats and occasional radio
broadcasts. After fielding several queries for advice, Bryant formed an organisation
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Undoubtedly the most important of these early fundamentalist youth organisers,
however, was Percy Crawford of Philadelphia. A recent graduate of Wheaton College,
Crawford turned a 1930 street preaching gambit in downtown Philadelphia into a radio
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conservative theology and revivalist calls for conversion within the dominant styles of
secularradio which he knew his youthful audiencesappreciated. As a result, the
programme moved quickly from segmentto segment,featured vocal soloists, energetic
instrumental versions of hymns, and even found a little room for some of Crawford's
corny jokes. When it came time for the sermon, Crawford utilized a senseof drama and

34
a forceful delivery which derived as much from popular radio announcersas it did from
Billy Sunday. By 1940 Crawford was heard on hundreds of stations via the Mutual
Broadcasting Network, had begun a youth camp in rural Pennsylvania and had
14
The
King's
College
New
Jersey
established
on the
coast. While broadcastingand his
other entrepreneurial gambles would absorb most of his energy, Crawford nonetheless
provided many fundamentalist pastors and evangelists with a new understandingof how
to attract and cultivate a hearing from adolescents.

Rise of the Evangelical and "Youth For Christ" Movements
By the early 1940sthe work of Crawford, Bryant and others had helped trigger
something of a national outpouring of creative youth ministry among fundamentalists
who were dissatisfied with polite, staid youth meetings and who also desired to breathe
new life into the tired, shopworn conventions of revivalism. Their emergencematched

a wider dissatisfactionwith the contentiousinsularity of the fundamentalistmovement.
At one level this manifested itself in the form of an upcoming generation of bright,
energetic young fundamentalist scholars who were graduating from prestigious doctoral

programmesandwho wereeagerto createa conservativealternativeto the perceived
liberal Protestantdominance of `serious' theological and Biblical scholarship.15At

another,moreformal level, the movementwasreflectedin new cooperativeattemptsto
counter the influence of liberals in the national culture and media, such as the National

ReligiousBroadcasters(NRB) andthe NationalAssociationof Evangelicals(NAE).16
Taken together these twin impulses accounted for the core of a new
`evangelical' movement which was keen to engagethe larger culture rather than
withdraw from it, and counter--if not one day eclipse--the formal structures of the old
`mainline' Protestant establishment. It was with this evangelical movement that the
temperamentand philosophy of the new spirit in youth work would identify.
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Surprisingly, it would be this third informal impulse--youth work--which was destined
to thrust the larger evangelical movement into the headlines and into the nation's
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year of
and the postwar period.
There was no one overarching plan, personality or organization which was
responsiblefor the "Youth for Christ" movement which emergedduring the early-tomid 1940s. In many ways it was a response to the golden opportunity presented by

millions of uprooted young servicemenroaming the nation's cities in transit to
assignments,on weekend passesand on furlough. Independent of each other, Saturday
night rallies sprang up in a number of cities. In New York City, a Crawford protege
18
Jack
Wyrtzen
Carnegie
Hall.
In Chicago Torrey Johnson,
named
sponsoredrallies at
a young Scandinavian-American pastor who had been influenced by Rader, led the
19
way. Other regular

rallies were going full steam-aheadin Indianapolis, St Louis,

Minneapolis, KansasCity and Toronto 2°
While there was initially no direct tie between any of these individuals or
operations, these scatteredyoung evangelistic entrepreneursshareda general outlook
and philosophy. First, they shareda genius for promotion and use of media-particularly radio--to attract an audience. Second, they were all keenly aware that the

`old-timereligion' now not only hadto competeagainstthe allure of the dancehall and
the saloon but the slick professional entertainment of radio and the movies. If their

messagewasgoing to get a hearing,the new youth evangelistsknew that it wasgoing
to have to earn it through a programme that could compete at a level of excellence and
excitement with Hollywood and NBC. Finally, the movement's leaders knew that it
was essentialfor them to establish a connection with their youthful audiencesthrough
methods and styles that resonatedwith the teenagesubculture. Leaders wore flashy
clothes, sported stylish haircuts, used slang and told jokes. Rallies incorporated skits,
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games,snappynew arrangementsof gospel hymns, and vocal and instrumental soloists
21
bounds--from
borrowed--within
the styles of popular musical artists. The end
that
result was a fast-moving, exciting programme that immersed teenagersin an
atmospherethey found both familiar and relevant, and which entertained even as it
attemptedto evangelise.
By 1945 the movement was beginning to be copied in a number of smaller cities
acrossthe country, fuelled by a short, inspirational `how-to' book written by Chicago's
Johnson.22 Late that spring Johnson's group made national headlines with a spectacular
Memorial Day rally at Chicago's Soldier Field which attracted a crowd of over 70,000.
The next issue of Newsweekmarvelled at the combination of youthful exuberanceand
patriotic wartime godliness that marked the event and noted the new packaging of the
"old-time religion, " declaring Johnson the "religious counterpart to Frank Sinatra".23

The conservativenewspaperpublishingmagnateWilliam RandolphHearst,seeingthe
new movement as a counter to the possible development of left-leaning politics, also
had his eyes on "Youth for Christ". Giving the movement his blessing, he promoted it
with a one-day publicity blitz in which all twenty-two of Hearst's paperscarried frontpage stories about the national `Youth for Christ' movement with an emphasison its
local manifestation.24 As Joel Carpenter points out, Youth for Christ had given
conservative Protestantstheir first major dose of publicity since the 1925 ScopesTrial-but this time most of it was friendly. 5
Sensing that this flood of publicity had opened the way to something larger,
forty-two delegatesfrom acrossthe country gathered in July 1945 at the old Billy
Sunday campground in Winona Lake, Indiana. In the discussions that followed there
was a vivid sensethat their "youth movement" was "carrying the ball" for national
26
revival. With this notion in mind, the delegatesvoted to merge their efforts and

37
formally incorporated their organisation as Youth for Christ International with the yeardoctrinal
Evangelicals'
Association
National
platform as part of their
of
old
from
Western
Johnson
Torrey
their
as
president and a young pastor
constitution,
7
field
Springs, Illinois--Billy Graham--astheir first paid
representative.
Now an organisation as well as a movement, the new Youth for Christ was
into
1946
balance
Throughout
the movement
the
the
to
and
of
year
poised expand.
being
900
in
its
were
separate
rallies
exploded, reaching peak mid-1946 when nearly
sponsoredin different cities and regions acrossthe country with a monthly attendance
28 In addition to its successwithin the United States,YFC
estimatedat one million.
initiate
Americans
immediate
to
overseas
postwar prestige and popularity of
used the
Youth for Christ meetings in Britain, France, Holland, Germany, Sweden and the
Philippines. By 1947, YFC had made preaching and rally sorties into 46 foreign
29
it
few
in
the
While
also
years,
next
the
organisation continued successfully
countries.
in
had
its
Sensing
itself
flexible
that
steam
out
of
run
rally nights
and adaptive.
proved
the early 1950s,YFC quickly changed course and moved towards a strategy basedon
high school Bible clubs. By 1955 there were YFC-affiliated Bible clubs in nearly 2,000
American high schools.30YFC had, at a national level, pioneered a new type of
evangelical youth work.

The Postwar Evangelical Youth Initiative
While YFC--along with the ascendancyof its field rep Billy Graham--was the
evangelical phenomenonof the postwar period, it was hardly the only evangelical youth
organisation that blossomed during this era. Another group that emerged during World
War II was Young Life, the creation of Jim Rayburn, a Presbyterian who had imbibed
the strain of dispensationalism influenced by Keswick Holiness teaching taught by
Lewis Sperry Chafer at Dallas Theological Seminary. Rayburn, whose famous motto
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was "It's a sin to bore a kid", was the first to emphasizehigh school Bible clubs that
featured a relaxed, friendly approach to evangelism and discipleship that was basedon
having earned"the right to be heard". By the early `50s, Young Life had chaptersin
hundredsof schools primarily in the West and Midwest and operated a growing number
of thriving wilderness camps.
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Another evangelical youth organisation primarily operating in the nation's high
schools was the Fellowship of Christian Athletes (FCA). FCA was organisedin 1955
by Presbyterianlayman Don McClanen, the basketball coach at tiny Eastern Oklahoma
Agricultural & Mechanical College. McClanen envisioned a "ministry of coachesand
athletesand the harnessingof heroesto reach those who idolized them for a life for the
Lord". 32 With the help of baseball executive Branch Rickey (the man responsible for
infamous
Robinson
break
League
Baseball's
Jackie
Major
to
recruiting and sponsoring
colour line in 1947), the organisation was able to attract a number of prominent athletes
to successfulrallies in Oklahoma and Colorado. By the late 1950sFCA was
conducting summer camps and by the early `60s had established `huddles' (FCA
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schoolcampusesacrossthe country.
Less `kid-friendly' thanYoung Life or the FCA, but more successfulat reaching
post-high school youth, was Dawson Trotman's Navigators organisation. Trotman put
a major emphasison Bible memorization and discipleship coursesin his programme

which beganasan outreachto Los Angelesareahigh schoolstudentsin the mid-1930s
but really found its niche in forging significant contacts with young servicemen
(particularly Navy and Marine personnel basedin Long Beach and San Diego) during
the war. The organisation received a tremendous boost when Southern Californiabasedradio evangelist Charles Fuller turned requestsfor spiritual advice and contact for
servicemenfrom concerned listeners in his radio audience over to Trotman. By the
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the U. S. from Canadaand within a few months had chapters on more than twenty
secularcollege campuses. By 1950 the organisation had just under 500 individual
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Another, more explicitly evangelistic outreach on secular campuseswas formed
in the early 1950s--CampusCrusadefor Christ (CCC). Campus Crusade was the
brainchild of Bill Bright, a former Oklahoma candy salesman-turned-theological
began
in
California.
Bright
Southern
Fuller
Seminary
the
student at
new evangelical
his work on the campus of the University of California at Los Angeles (UCLA) and
reaped a great deal of publicity within evangelical circles as a revival swept the ranks of
the university's student leaders and top athletes. By 1960 CCC was an established
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U.S. andmissionswork in SouthKoreaandPakistan.6 By the beginningof the 1960s
American evangelicals had changedthe nature of Protestant youthwork with the
introduction of dynamic strategieswhich catered more closely to the interests and

activitiesof youngpeople,andwhich targetedyouth from their junior high years(1113) on up through their time at college.

A Powerful New American Youth Culture
The striking successof evangelicals in dealing with youth in the period during
and after World War II coincided with the noticeable rise of a national youth culture
and occurredjust as important new youth-related developments were occurring. First,
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America was in the grip of a `Baby Boom' that would reshapethe nation's
demographicsfor decadesto come. What began as an expectedrise in the birth rate in
1946 following the war (3.5 million, one million higher than the pre-war rate in 1940),
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when birth rates began a steady decline. Overall, a total of 76.4 million children would
be born in the years between 1946 and 1964--making up almost 40% of the nation's
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for years to come as manufacturers and providers of services for everything from
diapers to bicycles to blue jeans supplied the wherewithal to sustain the nation's
37
youngest consumersand their parents.
While the Baby Boom was good news for the country's economy, its
importance loomed larger in the national future in the late 1940sbecauseof a second
factor, a noticeable change in the way adolescentsrelated to society. By the postwar
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world of their own, markedoff from the concerns,preoccupationsand--increasingly,
the control--of their elders. This youth culture (the term itself was coined in the early

1940sby the University of ChicagosociologistTalcott Parsons38)
wastriggeredby a
combination of several different factors.

The first major influenceon the new youth culturewasthe increasinglynearuniversal experience of high school as a common point of reference for the nation's
39
teenagers--inthe words of one author, American culture's "last tribal experience". In
the early decadesof the twentieth century high school had been an opportunity
/experience that catered primarily for the needsof the middle and upper classes.
However, with the passageof child labour laws, a continual weaning of much of the
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pushed out of the workplace Thus, while about
working-class teens were
50% of working-class American youth attendedhigh school in 1930, by the early 1960s
that number had climbed to over 90%. The trend also cut acrossracial lines and by the
early `60s the percentagesof blacks and whites completing high school were nearly
1
even. The postwar period cementedthe American public high school's role as a giant
incubator for youth culture as it mixed and mingled kids from across the class,racial
and ethnic spectra.
A secondfactor influencing the development of a separateyouth culture was
that by the postwar period American teens had a great deal more money to spendat
their discretion. In part, this reflected the nation's increasedprosperity, an
unprecedentedeconomic boom which a 1954 Life magazine article summedup briefly,

but accurately:"Never beforeso muchfor so few. "42While America's 140+million
people made up only 7% of the world population in 1946, they possessedover 40% of
total global wealth and produced half of the world's manufactured goods. By mid-1949
per-capita income in the United Statesstood at $1,450--nearly twice as high as that in
"second-tier"-countries such as Canada,Great Britain, Switzerland and Sweden.43All in
all, American consumersexperienced a 22% gain in their buying power in the years
between 1946 and 1960--a figure that would jump another 38% during the following
"
ten years

Much of this newfoundprosperitymadeits way from middle-classandabove
parentsto their high school-agechildren via larger allowances and increasedpurchases
on their behalf. American youth were also opting to supplement their income through
part-time employment, reversing the decades-oldtrend away from adolescent
employment. Studies undertaken in the mid-1950s indicated that over half of the
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result was a teenagepopulation with a lot of money to spend. By 1956, according to a
study by Scholastic magazine's Institute of Student Opinion, the typical American teen
had a weekly income of $10--about what the averagefamily had as disposableincome
in the late 1930s 46
This newfound adolescentprosperity tapped into a third factor that helped create
the new youth culture--the increasedattention of American businessesto teenagers'
consuming habits. Before WWII the `teen market' was perceived as consisting
7
drinks,
primarily of soft
candy and chewing gum. But in the postwar period observant
marketersbegan to notice the upswing in teens' spending power and purchasing habits.
Increasingly companies and ad agenciesbegan targeting teen audiencesfor an everwider range of products including very grown-up items like clothes, makeup and on up
through the consumer `food-chain' all the way to automobiles. Advertisers not only
marketed to youth, but in light of the Baby Boom's burgeoning promise began to
48
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By 1956Americanteenagerscontrolled$7 billion a year,an increaseof 26% from just
49
three years earlier. By 1963, it was estimated that teenagerswere spending an
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While marketers attempted to sway teens toward their products they found as

the 1950swore on that teenageculturewasnot amenableto being led aroundby its
collectivenose. Historian GracePalladinoarguesthat by the mid-1950steenshad
firmly taken control of the pace and direction of the youth market and the larger youth
51
culture Likewise, historian John Patrick Diggins points out that contemporary social
scientists in the postwar period came to the samebasic conclusion and not just for
marketing and clothing styles but for larger issues as well: ultimately it seemed,it was
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"peers, not parents" that proved most influential in shaping the attitudes, values and
behaviour of young American adolescents.2 This was most unsettling news for most of
America's older generation who were already unsure about the impact of prosperity
upon their progeny.

Rebels Without a Cause?
While American parents doted on their children and looked to them as the heirs
and defendersof American prosperity and power, they were not without concern about
how the changing nature of American society was affecting the younger generation.
Fearsof overindulgence and, particularly, the spectre of `juvenile delinquency' were
major themesof the postwar period. An aspect of this concern had its roots in the World
War II experience and the Cold War: the sway which totalitarian regimes had exercised
over youth. Americans rememberedthe scenesof earnestHitler Youth at Nazi
torchlight paradesand knew all about the key role groups like the Communist Youth
played behind the Iron Curtain and feared that if the nation let down its guard
53
in
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But in an era marked by vigilant antisomething similar might arise the

Communism,overt threatsof this naturewereunlikely to makemuchheadway.Other,
seemingly more benign, influences, however, were perceived as part of the slippery
slope which might lead to something more sinister.
One area about which there were misgivings was the rise of new child-rearing

techniques,fearsthat the indulgentnew caretoutedby `experts'like Dr Benjamin
Spock and others would lead to a generation of female-dominated males, too `sissified'
to deal with the hard realities of the Cold War world. A related concern was the
changestaking place in the nation's classrooms.The pervasive influence of John
Dewey's `child-centered curriculum' was the causeof much debate, with no less of a
doubter than President Eisenhower himself. Critics argued that too much time was
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being wasted on `enrichment' activities such as assembliesand field trips. Others
pointed to the introduction of remedial reading programmes as an ominous sign that
Americans had slipped into illiteracy. Finally, America's college studentswere
ignored
frivolous
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criticized
philistines who
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job
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concernsas they pursued an active social life and a good-paying
However, nothing crystallized Americans' concerns over the younger generation
in the postwar era more than the national furor surrounding juvenile delinquency. Fears
over a generation of licentious, unsupervised,criminal youth had first appearedduring
World War II as parents went off to war or worked long hours in support of the war
55 The Los Angeles `zoot-suit' riots and the thuggery of urban ethnic gangswere
effort .
6
also causesof worry during the war years. However, the end of the war did little to
defusethe `jd' controversy and by the early 1950sit had again become a major topic
within the national culture, reaching its peak in the years 1954 to 1956.57
At perhapsits most basic level, all of the hand-wringing about juvenile
58
delinquency was nothing short of a classic example of a `moral panic'. According to

historianJamesGilbert the furore surroundingthe issue"was undoubtedlystirredup by
journalistic sensationalism mostAmericansdiscovereddelinquencyin the
....
59
press". One of the major players in this development was J. Edgar Hoover, Director
of the FBI, who in a number of sensationalistic articles made much of a purported
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in
juvenile
upswing
crime. However,asGilbert andPalladinopoint out, muchof the
increaseHoover pointed to in the FBI's Uniform Crime Reports was the product of the
delinquency scare itself: closer scrutiny of teens, specific efforts to target youth crime
and the accounting of minor new `crimes' such as truancy, underagedrinking, driving
without a licence and curfew violations which had heretofore been non-existent or
61
by
winked at
authorities. Nonetheless,the cumulative effect of publicity and
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statementsfrom figures like Hoover convinced the American public that the problem
was real and growing. By 1955 local pressureto do something about the `problem'
would result in no fewer than 200 jd-related bills in Congressand a one year jump from
$75,000 to $3 million dollars in Federal funding to study delinquency.62

Evangelical Echoes of Youth Culture Concerns
Given their attachment to traditional American Protestant mores, their everpresentemphasison evangelism and the need for repentance,and their general tilt
toward eschatological pessimism, fears about the spreadof juvenile delinquency found
a particularly fertile breeding ground among the nation's evangelicals. Evangelical
pulpits, periodicals and books soundedthe alarm about the danger facing American
youth throughout the postwar period. For many, the rising generation's apostasyand
rebellion was the biggest problem facing the nation. A passagefrom American Youth in

Trouble!,a 1956book publishedby the evangelicalpublisherFlemingH. Revell,
captured this senseof crisis:
We speakof the red peril and the yellow peril, dangerson the outside,
when the most insidious and devastating peril lies inside [the] U. S.A.
in
from
the
rising
godlessness the training of so many of our nation's
youth, their lack of spiritual nourishment, their ignorance of Bible truth,
the abject void of prayer in their life
this country has,but in
wealth
.... 63
moral and spiritual health it is poor ...
Much of the blame for this sad state of affairs was traced, predictably, to
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liberalism
in
Protestant
America's
rampant
churches. But the nation's parents
themselveswere seenasparticularlyresponsiblefor their teenagers'moral problems. A
1954 editorial in the NAE's magazine, United Evangelical Action, made the case:
is wrong with these parents?
By
large,
what
these
and
people
..
....
have not been habitual churchgoers. If they have, they possessno real,
vital Christian experience. They indulge in intoxicating liquors. They
neglect their homes for social events of doubtful value. Their moral
and ethical ideals are nil. They may not be immoral, but they are
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definitely

Arnold Peterson,the Protestantchaplain for the Minneapolis juvenile courts, writing in
a 1948 article in the sameperiodical, echoed these sentiments,reflecting common
evangelical wisdom about the older generation's role in juvenile delinquency:
A godless,Bible-less drunken father will produce an equally Worthless
son. A cocktail-drinking, smoking, gad-about mother will produce a
loose-iving and pleasure-loving daughter.66
While evangelicals' `environmental' explanations for the origins of juvenile
delinquency were at odds with an emerging school of elite thought which tended to
look to poverty and its attendant pathologies as the seedbedof delinquency,67their line
of reasoning was not far removed from the analysis of much of the contemporary
American mainstream. Lackadaisical parents, permissive schools, lack of religious
education and even fear of the atomic bomb were all commonly cited as the roots of
delinquency in much of the postwar analysis of the problem.68 Evangelicals, for their
part were concernedthat these sorts of factors were good causeto fear the spreadof
juvenile delinquency.

Concerns Over the Influence of Media and Popular Culture On Youth
There was another frequently bandied-about `environmental' dimension of

postwaranalysisof the `youthquestion'which resonatedwith larger evangelical
themes:a widespread suspicion about the influence of the media and popular culture on
the nation's teenagers. Many concerned older Americans pointed the finger at the
media as the Trojan Horse for juvenile delinquency. According to Gilbert, "a
disturbing and often repeatedidea" that kept appearing in researchand testimony for
SenatorEstes Kefauver's mid-1950s committee on juvenile delinquency was the notion
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that various forms of media had displaced parents and other authority figures as the new
sourceof values for American youth:
[the] messagewas simple: the massmedia stood betweenparent and
...
child. Consequently, parents could no longer impress their value
by
influenced
as
a new peer
much
systems on children who were
by
by
books,
their
television,
as
movies
and
culture spread comic
radio,
elders .... Here was a theory to explain the sudden postwar burst of
delinquency and youthful viciousness 69
As Gilbert points out, such concernswere hardly new in American culture-Jazz, film
and radio had received much of the blame back during the 1920s tempest over `Flaming
Youth' and, earlier in the late nineteenth and early twentieth centuries dime novels and
0
for
luring
ill-spent
lives.
The controversy
had
been
blamed
other recreations
youth to
over the media's role in juvenile delinquency during the postwar era, however, made
those earlier furores pale in comparison.

Movies werean areaof particularconcern. Betweenthe adventof television
and teens' new affluence, adolescentsemerged as the largest portion of a dwindling
1
in
movie audience the postwar era. Not surprisingly, the film industry began to
respondby creating more and more movies--from Tammy and the Bachelor to I Was a
TeenageWerewolf-- that catered for that segmentof the market. Obviously, the size and

increasingwealth,independence
andcomplexityof America's teenagepopulationmade
it extremely hard to determinejust where the line was drawn between a youth culture

that wasbeinginfluencedby movies,andonethat was `creating'its own moviesvia
their own tastes,preferencesandbuying power.What especiallyoffendedparentsand
other guardians of the public order, however, was the fact that charactersand behaviour
which they associatedwith juvenile delinquency were not only being portrayed in many
of these films, but being depicted with seeming sympathy while parents and other
authority figures came off as materialistic, self-absorbed, inflexible and small-minded.
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Films like The Wild Ones (1953) starring Marlon Brando as the leader of a motorcycle
gang ("What are you rebelling against?" asks a female "townie" in the film, to which
Brando famously responded"Whaddya got?"), and Rebel Without a Cause(1955)
starring the misunderstood,leatherjacketed JamesDean (himself killed in a sports car
accident soon thereafter) proved enormously popular with adolescentaudiencesand
undoubtedly inspired thousandsupon thousandsof miniature Brandos and, particularly,
Deans.72 For many American adults these media-inspired `role models' were little
more than a short course in juvenile delinquency.

Evangelical Misgivings About Popular Media
Evangelicals were all-too eager to join the attack on popular culture and media
as a likely culprit in the downfall of postwar youth. Comic books, movies and even
television came in for criticism. A virulent opposition to `amusements'of almost any
sort--alcohol, tobacco (in some parts of the United States), gambling, the theatre,
dancing--had long been one of the more salient features of evangelical religion going
back into the eighteenth century.73 For both fundamentalists and their now disaffected
evangelical brethren in mid-century America the odour of brimstone still clung to most

any aspectof theselong-heldtaboos,andkeepingoneselffree from thesevicesmade
for an importantboundarymarkerwhich setthe faithful apartfrom the `world'74 For
evangelicals the larger cultural concern about the effect of popular media's impact on

teenspresentedan opportunityto preachboth to the nationalpostwarculture andto
themselvesabout the dangersinherent in such things.
One of the major objects of broad parental alarm in the early and mid 1950swas
the content and marketing of the increasingly ubiquitous comic book.75 Evangelicals
sharedthis concern. In a December 1952 editorial United Evangelical Action lamented
the rise of "horror books" and "hot love comics" which were sold to "small fry" who
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intensity....
"lapping
were
up sin with goggle-eyed

0 for a Carrie Nation with a

hatchet and a broom! "76 The protection of young minds was the major consideration as
evangelical leadersbacked national and local politicians' attempts to investigate and
77
industry.
book
regulate the comic
As with comic books, evangelicals viewed young people as being in particular
danger from the pernicious values and behaviour promoted at the local bijou. First of
all, it was clear, as one pastor wrote in the mid-1950s, that "Hollywood picture shows"
featured "wicked and lewd actors" and were "made by unconverted, wicked people for
is putting his money
the purpose of making money
the
one
who
attends
movies
....
behind a vile business". 8 By logical extension, attendanceat secular movies was
viewed as a major threat to Christian character becauseof the values portrayed on the
screen. The viewer was inevitably conditioned "to regard a bandit as a hero, killing as
a desired method to obtain a given end, lewdness and nudity as artistry ... smoking,

drinking andgamblingasdesiredsocialpractices,moral loosenessasa fashionable
79
custom". One denominational figure put the casebluntly in a 1947 editorial, citing

inventions
"one
the
moviesas
of
of the devil to seduceour covenantmosteffective
80
drag
into
Sodom
Gomorrah".
them
the streetsof this modern
childrenand
and
But while the old evangelicalresistanceto entertainmentmight haveseemed
little removed from attitudes of the nineteenth century, it was clear that evangelicals'

traditionalpragmatismwasalsoat work when it cameto the media.This was
particularlyevidentin the caseof the new Wunderkindtelevisionwhich, strangely,
never came in for anywhere near the evangelical vitriol unleashedon movie attendance.
While a few voices, such as that of theologian Edward J. Carrell, were raised against
81
intrusive
the
new media, most evangelicals looked to the example of `gospel radio'
programmesas the template by which they could use the new medium to bring their
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ClarenceW. Jonesof radio station HCJB in Quito, Ecuador, in an article in Christian
Life magazineurged evangelicals to seize on the new medium much more quickly than
they had radio. One of television's biggest attractions in Jones' eyes was the manner in
which it--unlike films at the movie theatre--could be used as a closely-monitored,
parent-controlled discipleship tool by Christian parents in dealing with their adolescent
children:
in
it
help
their ability to withstrengthen
our
youth
not
and
will
...
if
intelligently
flesh,
devil'
`the
the
the
and
and
stand
world
parents
courageously discuss the dangerous pitfalls of sin to be avoided and
thus forewarn their offspring? It is better for a father and son or
daughter to work out some of these practical things before the
television set at home, and pray about it there for victory, than to have
the children meet the world's attractions in another home or a tavern
bids
for
television
the
enticingly
with unsponsored groups....
...
attention of youth. Taking advantage of this natural attraction, the
Church can capitalize on TV to reach this vital and clamoring -for-a82
for
Christ.
thrill audience

Jones'article receiveda mixed responsefrom readers,but subsequentdevelopments-such as the huge amount of money and effort evangelicals would eventually pour into

televangelism--was
ampletestimonyto the fact that Americanevangelicalswere
generallycomfortablewith TV. More importantly,their reactionto `theone-eyed
monster' implied that evangelicals--asin their creation of `Christian movies'--could

readjusttheir boundarieswith the world of popularculture andthe mediawhenthey felt
83
its
they could exercise control over
content and application.

The Peril of Rock `n' Roll
No dimension of popular culture's sway over youth culture would be perceived
as more harmful than adolescents' growing enthusiasm for the evolving musical
pastiche of African-American rhythm `n' blues, Southern white country & western and
`mainstreampop' stylings that came to be known as `rock `n' roll'. 84The new music
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began to emergefrom obscure recording studios in the mid-1950s and quickly began to
make inroads on the national record charts as youth latched onto the music's strong,
danceablebeat and dangerous, `wrong side of the tracks' aura. A parade of new stars-Chuck Berry, Jerry Lee Lewis, Fats Domino, Carl Perkins, Buddy Holly, Little Richard
and "the King, " Elvis Presley--becamethe new musical idols of the younger generation.
Fuelled by this interest in the new music, the sale of records jumped by nearly 50%
during 1956, swelling to $331 million annually.85 By 1957 it was clear that rock `n'
roll not only dominated the music businessin sales (in large part becauseteensmade up
perhapsas much as 80% of the record-buying public by the mid-1950s), but that it had
becomethe core around which American youth culture would revolve. 86
The reaction to this new music and to its triumphal progress among the nation's
youth was greetedwith anything but enthusiasmby America's concerned elders. Much
of the resentmentsurrounding the music was basedin prejudice concerning the music
and its performers' class, regional--and particularly--racial origins. In Alabama the
leader of a White Citizens' Council in 1956 criticized rock music as "sexualistic", the
"basic, heavy-beat music of Negroes" that brought out "animalism and vulgarity" as
87
integration".
boost
A more refined, but similar, attack
"the causeof
part of a plot to

wasmadeby New York-basedmusicologistSigmundSpaethwho describedrock `n'
roll as "a reversion to savagery". Spaeth looked down on the music's structure, content

andits origins: "It is a musicallyilliterate blend of driving beat,monotonous
elementary chord structures, and simple-minded, often sexy lyrics. Its antecedentsare
hillbilly music and the rhythm and blues music that used to sell almost exclusively to
Negroes".88 The public relations director for Reader's Digest echoed these sentiments,
claiming that rock "appealed entirely to man's baser instincts" and was unalterably
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linked to juvenile delinquency. In his estimation, rock `n' roll's symbol was "the open
89
switchblade".
The strong current of anti-rock `n' roll sentiment went beyond mere opinion and
manifesteditself in a number of local and national attempts to curb the music's
influence and impact. The 1956 news that two Chicago disc jockeys wanted to create a
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andNewark,NJ, andSantaCruz andBurbank,
Nor was the counterattack against rock `n' roll strictly a matter of the influence
of community groups and local government: rock music met a great deal of vigorous

industries
`establishment'
themselves.
the
oppositionwithin
mediaandrecording
Viewing the music as a fad and its performers as shoddy and unprofessional, old-line

starslike FrankSinatra(rock struckhim as"lewd") andexecutiveslike Columbia
Records'influential Mitch Miller dismissedor denouncedrock `n' roll asa fad or
"musicalbabyfood"93 The NBC radio network sentout a promotionalrecordto all its
advertisersreassuring them of their commitment to "good music" and blasting rock `n'
rollers like Buddy Holly (whose song "Peggy Sue" they described as "mood music for
stealing hubcaps") and the Coasters(labelled as "four fugitives from a hog-calling
94
seminar")
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Cultural figures ranging from crooner Dean Martin to composer Aaron Copland and a
host of other `experts' testified that rock `n' roll music was a threat to the arts in
America and that radio disc jockeys were--in the spirit of a practice that went beyond
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The onset of rock `n' roll came at a time when evangelicalism was in as much a
state of musical flux as was music in the larger culture. Beginning in the 1930s,black
gospel music and Southern white gospel music were being influenced by more
commercial secular styles both in terms of their musical content and their methods of
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Ironically, this musical ferment and controversy in the nation's evangelical
churches--particularly the Pentecostalchurches in the South--was the genesisof much
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Indeed, many of rock's earliest stars--Elvis Presley, Jerry Lee Lewis, Sam Cooke,
Buddy Holly--were raised in the church and were greatly influenced by the music they
heard and sang there.100However, this did not mean that the new music was
acceptable;leaders,congregations--andperformers--knew when lines were crossed.

Thus,the youngJerryLee Lewis--heof the "pumpin' piano"--whohadbeenkicked out
God
"My
for
Assemblies
God
Bible
too-energetic
of
version
college
playing a
of an
of
is Real" in 1952, was convinced that his 1957 hit, "Whole Lotta Shakin'Goin On", was
"draggin' the audienceto hell" just as it had barred him from heaven.'0'

Much of the evangelicalresistanceto rock musiccentredin the tradition's longstandinganimusagainstdancing. `TheDance' had long beenviewedby evangelicals
as a gateway sin to all sorts of frivolous and licentious behaviour--drinking, swearing,

smoking,gambling,immodesty,andparticularly sexualimpurity--which they
102
been
has
dancing
"Dancing
associatedwith the people and places where
was popular.
definitely proved again and again to arouselust and stir sex passion," wrote John R.
Rice, publisher of the fundamentalist Sword of the Lord newspaperin 1955, "again and
again people have told me how the dance led them to give up modest behavior, then led
them to ruin. "103 Even if a strong Christian might be able to steel against such
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temptations, the thought of being `a stumbling block' to some `weaker brother' or
`weaker sister' was inconceivable by evangelical standards. "I wonder", counselled
Wheaton College President V. Raymond Edman in 1963, "if you can really imagine the
Lord Jesustaking part in the dance?I can't. "104Indeed, such was the animus against
dancing that in the yearsjust prior to the emergenceof rock `n' roll, evangelical youth
organisationslike Youth for Christ--as well as any number of local churches--beganan
attempt to curb the growing popularity of prom night through the counter-sponsorship
los
dance-less
formals'
banquets,
`senior
of
and `receptions'.
Evangelicals' opposition to dancing made their attack on rock `n' roll different
from much of the criticism it received from the surrounding culture. However, they
were in step with critiques of the music as vulgar, sensualand primitive--criticisms that,
as noted above, often were racial in nature. Most evangelicals, particularly in the North

andMidwest,weretoo properandpolite to pusha blatantlyracial attackof the music.
But referencesto "jungle rhythms" and missionary tales of wild music and dancing at
tribal rites were all too broad a signal about the implicit role of African Americans in
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Overwhelmingly,evangelicalyouth organisationsrespondedto the rise of rock
`n' roll by attempting to keep it out of their activities and to campaign against it as
music that mature, truly `spiritual' Christian teens would not condone. Writing in

Youthfor Christ magazinein October1958,Marlin "Butch" Hardman,a local YFC
leader,put the matterbluntly--rock music"had a decidedphysicaleffect
is
which
...
hardly in line with the Word of God". It was clear that "no Christian fellow or girl who
really love Rock `n' Roll will be an effective witness for Christ. You cannot mix oil
and water, nor can you mix a living testimony for Christ and the driving beat
of
...
Rock `n' Roll. "107Similarly, no more authoritative voice than Billy Graham himself
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could.
Nonetheless,evangelical youth leaders were smart enough to realize they could
not ignore what a powerful force music had become in the new youth culture. For
example, the editors of Youthfor Christ magazine attempted to fill the vacuum by
steering their chargestoward more "wholesome" music, coupling their attacks against
rock `n' roll with reviews of new long-playing record albums that were more
appropriate for Christian youth--records by Old-Fashioned Revival Hour pianist Rudy
Atwood and Southern gospel quarttettes; a recording of the hymns of Fanny Crosby
109
in
and, one case,even gospel songs as rendered by a euphonium soloist. Taking a cue
from Dick Clark's popular "American Bandstand" television show, YFC hosted several
"Platter Part[ies]" where groups of teens would gather in a home and rate albums like
Ralph Carmichael's "Hymns at Sunset" ("The background and the moody style are
'
10
like
Ray
Coniff.
it's
Ohhh,
dreamy...
").
And while the magazine attacked rock
much
artist fan clubs and "idol worship," they were not above beating the drums for gospel

artistswith photoquizzesandadsfor a "Young AmericaRecordClub" that pitched
`safe' music to evangelical youth. "
However, despite the best efforts of those in charge of evangelical youth

programmes,it wasclearby the early 1960sthat their campaignhad achievedonly
limited success. A sizeable segmentof youth from otherwise devout homes was
attracted to the music, dancesand activities that marked the larger American youth
culture. Solidly evangelical girls took the time to write to Christian magazines
protesting against their critical attitudes toward Elvis. 112Evangelical parents sought
help for "born-again" children who "love to dance" and aid in convincing Christian
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teenswho had been "listening to worldly music for quite awhile" to seethe error of
113
And a 1964 survey of students at a Chicago Christian High School
their ways.
showed that nearly half of the studentsadmitted to being regular listeners of WLS, the
Windy City's major rock `n' roll station.114

Conclusion
Evangelical work with youth, particularly as embodied in important
organisations such as Youth for Christ and Young Life, had provided one of the most
successfuldimensions of the movement's overall growth and image during the post-war
era. By virtue of this involvement and success,evangelicals had proven themselvesup
to the task of being relevant to one of the most dynamic dimensions and trends of postwar American culture. By the early years of the 1960sevangelicals had created a more
teen-friendly spacefor adolescentswithin the evangelical subculture, combining their

emphasison evangelismanddiscipleshipwith a fast-paced,upbeatatmospherethat
recognized many aspectsof teenagers' new niche within American society.
However, it was clear that while the older generation of evangelicals was eager
to appeal to teenagers,they were only willing to go so far in their embraceof the new
youth culture when it clashed with traditional evangelical taboos. In this regard,
evangelicals' youth programmes were clearly more in step with the expectations and
tastesof adults and the older generation than they were with the direction of an

evolving,increasinglyteen-directed,youth culture. As a result,evangelicalsfacedthe
danger of falling increasingly out-of-touch with the tastesand trends of American youth
with the passageof time as these elements of teen culture--rock `n' roll music, for
example--becamemore and more an acceptedpart of the cultural landscape.

58

Endnotes
1. Winthrop S. Hudson, Religion in America: An Historical Account of the Development of American
Religious Life (New York: Charles Scribner's Sons, 1965), pp. 229,295. See also David I. MacLeod,
Building Character in the American Boy: The Boy Scouts, YMCA, and Their Forerunners, 1870-1920
(Madison: University of Wisconsin Press, 1983), pp. 120-121.
2. Mark Houston SenterIII, "The Youth for Christ Movement as an Educational Agency and Its Impact
Upon ProtestantChurches: 1931-1979" (Ph.D.: Loyola University, Chicago, 1989), pp. 60-61.
3. Sydney E. Ahlstrom, A Religious History of the American People (New Haven: Yale University Press,
1972), p. 858.
4. Ahlstrom, A Religious History, p. 858; Senter, "The Youth for Christ Movement", p. 66.
5. Seefor example, Myron T. Hopper, "Young People's Work in ProtestantChurches in the United
States", (Ph.D. dissertation, University of Chicago, 1941), p. 264. For an example of late 19`h-century
denominational (specifically, Southern Baptist) grumblings and countermeasuresagainst
"interdenominational youth work" seePhilip H. Briggs, "Patterns in Southern Baptist Youth Ministry",
Baptist History and Heritage XXVI: 4 (October 1991), pp. 4-5.
6. Senter,`7he Youth for Christ Movement", pp. 81-84; for an excellent, detailed history of a prominent
denominational youth organisations seeJon Pahl's account of the Missouri Synod's Walther League in
Hopes and Dreams of All: The International Walther League (Chicago: Wheat Ridge Ministries, 1993).
7. JosephF. Kett, Rites of Passage:Adolescencein America 1790 to the Present (New York: Basic
Books, 1977), p. 222.
8. Hillyer Straton, son of prominent New York City Baptist fundamentalist pastor, John Roach Straton
York:
(New
Fundamentalism,
American
Us
Again:
The
Reawakening
in
Joel
Carpenter,
Revive
of
quoted
Oxford University Press, 1997), p. 162.
9. Seefor example the mid-1890s fulminations of proto-fundamentalist crusader JamesF. Brookes in his
journal The Truth against the drift of Christian Endeavor toward an emphasison mere "citizenship" (The
Truth or Testimonyfor Christ, XXI [October 1895], pp. 522-624.
10. Carpenter,Revive Us Again, p. 162.
11. Elizabeth Evans, The Wright Vision: The Story of the New England Fellowship (Lanham, MD:
University Pressof America, 1991), pp. 53-57.
12. Rader's World-Wide Christian Couriers combined the missionary enthusiasm of the Student
Volunteer Movement with small-group neighbourhood meetings and rallies which greatly resembled
those that were later put on by Youth for Christ. While the Couriers were not specifically a young
in
its
have
been
to
the
people
of
constituency
seems
among
people's organisation,
overwhelming majority
their teensand twenties, and Rader himself seemsto have envisioned it as a movement largely aimed at
youth. Seefor example "A Thriller: Youth to the Fore," The Courier (18 February 1933), p. 1 and The
Courier (7 January 1933), p. 5, as well as Rader's novel Big Bug (New York: Fleming H. Revell, 1932).
These and other materials pertaining to Rader's ministries and the World-Wide Christian Couriers may be
found in Collection 38, the Billy Graham Center Archives, Wheaton College, Wheaton, IL.
13. Senter,"The Youth for Christ Movement" pp. 135-137; Carpenter, Revive Us Again, pp. 162-163.
14. Carpenter,Revive Us Again, pp. 163-164; Senter, "The Youth for Christ Movement", pp. 138-140. A
triumphal biography of Crawford's career is Bob Bahr, Man With a Vision: The Story of Percy Crawford
(Chicago: Moody Press, 1962). Crawford's papers, sermons,and many audio tapes and videotapesof his

59

broadcastwork can be found in Collection 357, the Billy Graham Center Archives, Wheaton College,
Wheaton, IL.
15. SeeGeorge M. Marsden, Reforming Fundamentalism: Fuller Seminary and the New Evangelicalism
(Grand Rapids: EerdmansPublishing, 1987) for insight into the coterie of theological scholarssuch as
Carl F.H. Henry, Edward J. Carnell, George Ladd and others who played a major role in providing a
theological and intellectual underpinning to the emerging evangelical movement in the 1940s, 1950sand
beyond.
16. SeeMark Ward, Sr., Air of Salvation: The Story of Christian Broadcasting (Grand Rapids: Baker,
1994), pp. 57-73 for a partisan, but accurate,account of the birth of the National Religious Broadcasters;
seeCarpenter,Revive Us Again, pp. 144-160, for a good analysis of the rise of the National Association
of Evangelicals.
17. Historian Thomas Bergler in his fine examination of Catholic, mainline Protestant,evangelical
(YFC), and African-American youth organisations in the period between 1930 and 1965 ("Winning
America: Christian Youth Groups And the Middle Class Culture of Crisis, 1930-1965" [Ph.D.
dissertation: University of Notre Dame, 2000]), arguesthat evangelical teens of the late '40s and 'S0s
"demandedthat Youth for Christ leaderswiden the Fundamentalist definition of a good Christian
teenager.In exchange... YFC leaderspromised teenagersfun, popularity, and a Christianized youth
culture complete with movies and celebrities. In the processthe leaders and members of Youth for Christ
redrew cultural boundaries in a way that easedthe transition from Fundamentalism to Evangelicalism (p.
106)." 1 would argue that the formation of evangelical youth organisations like YFC was more
prescriptive than reactive--it was the leadership who pulled groups like YFC in the direction they were
going. I would contend that the overall style and the boundaries of the 'new evangelical youth'
movementsin the 1940s--althoughsurely part of an attempt to gauge the likes and dislikes of teens--were
largely dictated by those who originated and controlled the organisation(s). The appeal of the Jesus
People "style" which--we shall seelater in this thesis--in effect later adjusted this 'bargain' in favour of
the youth who were enamouredof elementsof the larger popular youth culture.
18. Senter,"The Youth for Christ Movement", pp. 141-143. For 'in-house' evangelical recountings of
Wyrtzen's life and ministry see George Sweeting, The Jack Wyrtzen Story: The Personal Story of the
Man, His Messageand His Ministry (Grand Rapids: Zondervan, 1960) and Harry Bollback, The House
That God Built: The Jack Wyrtzen "Word of Life" Story (Schroon Lake, NY: Word of Life Fellowship,
1972).
19. Carpenter,Revive Us Again, pp. 164-165. For Rader's influence on Johnson: Interview, Tape Ti,
Torrey M. JohnsonCollection 285, the Billy Graham Center Archives, Wheaton College, Wheaton, IL.
20. JamesC. Hefley, God Goes to High School (Waco, TX: Word Books, 1970), pp. 20-21; Senter,pp.
131-132.
21. William Martin, A Prophet With Honor: The Billy Graham Story (New York: Wm. Morrow and Co.,
1991), p. 93; Carpenter,Revive Us Again, pp. 165-166; Hefley, God Goes to High School, pp. 13-27.

22. TorreyJohnsonandRobertCook,ReachingYouthfor Christ (Chicago:Moody Press,1944).
23. "Wanted: A Miracle of Good Weather, and the 'Youth for Christ' Rally Got It", Newsweek(11 June
1945), p. 84; Hefley, God Goes to High School, pp. 24-27.
24. "Hearst PapersNow Boost Youth For Christ Movement", United Evangelical Action 6: 10 (2 July
1945), p. 1.
25. Carpenter,Revive Us Again, p. 167.
26. YFC convention delegateTorrey Johnson quoted in Hefley, God Goes to High School, p. 26.
27. Martin, A Prophet With Honor, pp. 91-92; seepp. 91-105 for details on Graham's YFC period.

60

28. Carpenter,Revive Us Again, p. 167.
29. Hefley, God Goes to High School, p. 39.
30. Ibid., pp. 47-49.
31. Emile Caillet, Young Life (New York: Harper & Row, 1963), pp. 2-32. See also a later in-house
history by Char Meredith, It's a Sin to Bore a Kid (Waco, TX: Word Books, 1978), and a biography
written by Rayburn's son, Jim Rayburn III, Dance, Children, Dance: The Story of Jim Rayburn Founder
of YoungLife (Wheaton, IL: Tyndale House Publishers, 1984).
32. Don McClanen quoted in Tony Ladd and James A. Mathisen, Muscular Christianity: Evangelical
Protestants and the Development of American Sport (Grand Rapids, MI: Baker Books, 1999), p. 129.

33. JosephDunn, Sharing the Victory: The Twenty Five Years of the Fellowship of Christian Athletes
(New York: Quick Fox, 1980), pp. 15-22,117,123; Ladd and Mathisen, Muscular Christianity, pp. 129131.
34. SeeBetty Lee Skinner, Daws: The Story of Dawson Trotman, Founder of the Navigators (Grand
Rapids: Zondervan, 1974) for an in-house, but detailed, biography of Dawson Trotman and the early
yearsof the Navigators.
35. Keith & Gladys Hunt, For Christ and the University: The Story of InterVarsity Christian Fellowship
of the U.S.A.11940-1990(Downers Grove, IL: InterVarsity Press, 1991), pp. 86-120,392.
36. No one has yet done a full-fledged academic treatment of Bill Bright or his Campus Crusadefor
Christ, but there have been two good books from evangelical quarters: Richard Quebedeaux,1 Found It!
The Story of Bill Bright and Campus Crusadefor Christ (New York: Harper & Row, 1979) and Michael
Lewis Richardson,Amazing Faith: The Authorized Biography of Bill Bright (Colorado Springs:
WaterBrook Press,2000). Bill Bright, Come Help Change Our World (San Bernardino, CA: Here's Life
Publishers, 1979 revised ed.), p. 29 for 1960 status of Campus Crusade.
37. JamesT. Patterson,Grand Expectations: The United States, 1945-1974 (New York: Oxford
University Press, 1996), pp. 77-8 1.
38. Michael Brake, Comparative Youth Culture: The Sociology of Youth Cultures and Youth Subcultures
in America, Britain and Canada (London: Routledge, 1985), p. 39.
39. Ralph Keyes, Is There Life After High School? (New York: Warner Books, 1976), p. 35; seealso pp.
23,29.
40. Grace Palladino, Teenagers:An American History, (New York: Basic Books, 1996), pp. 3-15.
41. JamesGilbert, A Cycle of Outrage: America's Reaction to the Juvenile Delinquent in the 1950s,
(New York: Oxford University Press, 1986), pp. 18-19.
47. Life magazinequoted in David Halberstam, The Fifties (New York: Fawcett, 1993), p. 496.
48. Patterson,Grand Expectations, p. 61.
49. Mary Beth Norton, David M. Katzman, Paul D. Escott, et al., A People and a Nation: A History of the
United States, Volume H. Since 1865 (Boston: Houghton Mifflin Co., 1982), p. 867.
45. Gilbert, A Cycle of Outrage, pp. 19-20.
46. Scholastic magazine quoted in Halberstam, The Fifties, p. 473
47. Palladino, Teenagers,p. 103.

61

48. An excellent discussion of the marketing of youth, and in particular the 1960sand 1970suse of avant
garde and countercultural themes by the American advertising industry can be found in Thomas Frank,
The Conquestof Cool: Business Culture, Counterculture, and the Rise of Hip Consumerism(Chicago:
University of Chicago Press, 1997). Seepp. 169-183 for an engaging account of the role of youth in the
marketing campaignsof Pepsi-Cola.
49. Halberstam, The Fifties, p. 473.
50. Michael Kammen, American Culture, American Tastes: Social Change and the 20 h Century (New
York: Alfred A. Knopf, 2000), p.54.
51. Palladino, Teenagers,pp. 156-158.
52. John Patrick Diggins, The Proud Decades: America in War and Peace, 1941-1960, (New York:
W.W. Norton, 1988), p. 202.
53. Palladino, Teenagers,p. 37. Even Youth for Christ, with its mass rallies and support from the likes of
William Randolph Hearst, was the object of rumours about fascist tendencies; see for example "Has
Youth for Christ Gone Fascist?", Christian Century 14(14 November 1945), pp. 1243-1244,and "Youth
For Christ", Time (4 February 1946), pp. 46-47.
54. Diggins, The Proud Decades, pp. 203-205. For influential examples of the various dimensions of
1950sand early '60s criticism of American childrearing practices and the educational system seeJohn
Steinback, "Have We Gone Soft?" New Republic 142 (15 February 1960), pp. 11-15; Arthur E. Bestor,
Educational Wastelands: The Retreat From Learning in Our Public Schools (Urbana, IL: University of
Illinois Press, 1953); Rudolf Flesch, Why Johnny Can't Read (New York: Harper & Row, 1955); Kenneth
Keniston, The Uncommitted: Alienated Youth in American Society (New York: Harcourt, Brace & World,
1965).
55. William M. Tuttle, Jr., "Daddy's Gone to War": The Second World War in the Lives of America's
Children (New York: Oxford University Press, 1993), p. 70; Gilbert, A Cycle of Outrage, p. 25.
56. Maurico Mazon, The Zoot-Suit Riots: The Psychology of Symbolic Annihilation (Austin: University of
Texas Press, 1984) is probably,the most complete account of the riots that took place between MexicanAmerican 'Zoot-Suiters' and on-leave military personnel in Los Angeles in 1943. An account of the
growing concern over ethnic street gangs during the war years, particularly in New York City, can be
found in Eric C. Schneider, Vampires, Dragons and Egyptian Kings: Youth Gangs in Postwar New York
(Princeton: Princeton University Press, 1999), pp. 51-77.

57. Gilbert,A Cycleof Outrage,p. 63.
58. 'Moral panic' denotesthe conjunction of societal and cultural change with media publicity which
singles out particular practices, items, groups or individuals as the source of grave dangersto society.
The flap over juvenile delinquency in the United Statescertainly seemsto fit this definition at a number
of levels. The `classic' treatment of this phenomenonis Stanley Cohen's 1972 book Folk Devils and
Moral Panics: The Creation of the Mods and Rockers (NY: St. Martin's Press). For a more
comprehensivetreatment of moral panics and the frequent role of youth in them, seeJohn Springhall,
Youth, Popular Culture and Moral Panics: Penny Gaffs to Gangsta-Rap, 1830-1996 (Houndsmill:
PalgraveMacmillan, 1999).

59. Gilbert,A Cycleof Outrage,pp. 26-27.
60. Seefor example J. Edgar Hoover, "Wild Children", American, 136(July 1943), p. 40ff; "There Will
Be a Post-War Crime Wave Unless--", Rotarian, 66(April 1945), p. 12. Hoover also touted his views on
the jd phenomenonand the preventative role of religion in the pagesof evangelical organs--seeHoover,
"The Key to Life is God", Youth For Christ (February 1951), p. 9.
61. Gilbert, A Cycle of Outrage, p. 71; Palladino, Teenagers, p. 161

62

62. Budget data contained in Benjamin Fine, 1,000,000 Delinquents (New York: Harper & Row, 1958),
p. 7; data on Congressionalbills cited in Gilbert, A Cycle of Outrage, p. 66.
63. Henry Rische, American Youth in Trouble! Common Senseand Juvenile Delinquency (Westwood,
NJ: Fleming H. Revell, 1956), p. 15.
64. Seefor example, "Youth and the Church", United Evangelical Action (1 February 1952), p. 11.
65. Editorial, "The Causeof Juvenile Delinquency", United Evangelical Action (15 January 1954), p. 9.
66. Arnold Peterson,"Christ is the Cure For Juvenile Delinquency", United Evangelical Action (1
September1948), p. 6.
67. Seefor example "Why Young People `Go Bad"' (interview with sociologists Sheldon and Eleanor
Glueck), U.S. News & World Report 58 (26 April 1965): 56-60; Benjamin Fine, 1,000,000 Delinquents,
pp. 131-147.
68. Gilbert, A Cycle of Outrage, pp. 73-77.
69. Ibid., p. 3.
70. For example, in her 1925 book Youth in Conflict, (New York: Republic Publishing) Miriam Van
Waters a juvenile court referee in Los Angeles, cited the role of movies in causing a boy to rob a store (p.
23). A study of boys at the Jamesburg,NY, reformatory in 1937 claimed that 38% of the boys there had
picked up "their trouble-making ideas from the movies" (cited in Fine, 1,000,000 Delinquents, p. 113).
The fear that people in the media were actively out to shapethe values of the American public was not,
however, just a naive conspiracy mentality. John C. Burnham in his study of the "career" of various
"vices" in America demonstratesthat during the 1920sthere was indeed a conscious attempt to portray
the drinking of alcohol (at the time against the law of the land during Prohibition) as a normative, exciting
experiencein literature, magazinesand Hollywood movies (Bad Habits: Drinking, Smoking, Taking
Drugs, Gambling, Sexual Misbehavior, and Swearing in American History [New York: NYU Press,
1993], pp. 34-38). Gilbert, A Cycle of Outrage, pp. 3-6.
71. Gilbert, A Cycle of Outrage, pp. 174-176.

72. Gilbert,A Cycleof Outrage,pp. 178-195;Palladino,Teenagers,
pp. 159-161.
73. SeeWilliam D. Romanowski, Pop Culture Wars: Religion and the Role of Entertainment in American
Life (Downers Grove, IL: InterVarsity Press, 1996), pp. 39-53.
74. At the level of common practice and attitudes the role of entertainment and behavioural taboos have
long been a hallmark of evangelicalism in America. While many, many historical accountsdeal with
theseissuestangentially, no one has yet to squarely tackle their grass-rootsdefinitional power in any type
of comprehensivetreatment. The best book on evangelical boundaries, Jon R. Stone, On the Boundaries
of American Evangelicalism: The Postwar Evangelical Coalition (New York: St. Martin's Press, 1997), is
almost totally concerned with formal, doctrinal and denominational boundary definitions.
75. The seminal book in the crusadeagainst violence and overt sexuality in the comics was Frederick
Wertham's influential Seduction of the Innocent (New York: Rinehart, 1954).
76. "Clean Them Up! ", United Evangelical Action (1 December 1952), p. 13.
77. Seefor example Glenwood Blackmore, "Uncle Sam Looks at His Newsstands", United Evangelical
Action (15 January 1953), pp. 3-4,8; John W. Van Zwoll, "What Grand Rapids Is Doing About Its
Newsstands", United Evangelical Action (1 March 1953), pp. 6-8.
78. John R. Rice, Amusementsfor Christians (Murfreesboro, TN: Sword of the Lord Publishers, 1955),
pp. 12-13.

63

79. Theodore Carcich in TheseTimes quoted in Rische, American Youth in Trouble!, pp. 21-22. Many
evangelicalshad little use for Hollywood even when it attempted to handle 'sacred' themesin films like
The Ten Commandments( See for example Robert A. Cook, "What About Hollywood Movies?", Youth
For Christ Magazine [April 1957], pp. 15-16; Rice, Amusementsfor Christians, p. 13). And although
such an evangelical hero as Billy Graham was actively making 'evangelistic films' through his own
"World Wide Pictures," such was the atmospherethat serious debate about the propriety of Christian
utilization of film and drama within the church setting and for evangelism still raged in the 1950s. Seefor
example the well thought-out essaycritiquing drama and movies by A. W. Tozer, "The Menace of the
Religious Movie" [ca. 1950]. Although there was some deep-seatedresistanceto movies in general,by
the 1950sit was clear that the vast majority of evangelicals saw wholesome, uplifting films as a valuable
tool for edification and evangelism within the church or tightly-managed situations. Seefor example
Leslie Flynn, "Double Featuresfor Christians", Christian Life [December 1949], pp. 18-20,39; Ken
Anderson, "The Story Behind Christian Films", Youth For Christ [January 1954], pp. 20-22; Rice,
Amusementsfor Christians, pp. 13-15.
80. An official from the Christian Reformed Church quoted in Romanowski, Pop Culture Wars, p.51.
81. Edward J. Carrell, Television, Servant or Master? (Grand Rapids: Eerdmans, 1950).
82. ClarenceW. Jones,"Get a Television Set", Christian Life (August 1949), pp. 9-11,43-44; quote
found on pp. 10-11.
83. For example, Bergler in "Winning America" notes that the inclusion of the popular YFC "Bible
quizzing" programme in the 1950swas, in part, an evangelical adaptation of the wider cultural craze for
game shows such as The $64,000 Question and others which provided evangelical teens with a sanctified
version more suitable for their sparetime pursuits (p. 121).
84. Easily the best examination of the blending of musical styles and marketing imperatives that led to
the creation of the music that would come to be called 'rock `n' roll' can be found in Philip H. Ennis, The
SeventhStream: The Emergenceof Rocknroll in American Popular Music (Hanover, NH: Wesleyan
University Press, 1992).
85. Ennis, The SeventhStream, p. 229.
86. For the predominanceof teens in the record-buying audience see"R&B Best Thing That's Happened
in Disk Biz in Years: Bob Theil", Variety 197 (23 February 1955), p. 43. JamesS. Coleman with John
W. C. Johnstoneand Kurt Jonasson,TheAdolescent Society: The Social Life of the Teenagerand Its
Impact on Education (New York: Free Pressof Glencoe, 1961) demonstratedthat by 1957 rock 'n' roll
was far and away the favourite musical choice of American teenagers(pp. 22-23). This fact was clearly
borne out in the salesof music as documentedin the record charts for that year. Over 95% of the #1
songsfor that year would be classified as rock 'n' roll tunes performed by recording artists who were
identified with that genre of music (seeWhitburn, Billboard Book of Top 40 Hits, p. 603).
87. Linda Martin and Kerry Segrave,Anti-Rock: The Opposition to Rock n' Roll (Hamden, CT: Archon
Books, 1988), p. 41.
88. Spaethquoted in Richard Schickel, "The Big Revolution in Records", Look (15 April 1958), p. 28.
89. Charles Pintchman quoted in Martin and Segrave,Anti-Rock, p. 52.
90. Martin and Segrave,Anti-Rock, p. 32.
91. Seefor example "Rock 'n Roll", The Sword of the Lord (13 March 1959), p. 8; Martin and Segrave,
Anti-Rock, p. 8.
92. Palladino, Teenagers,p. 127; Martin and Segrave,Anti-Rock, pp. 27-32

64

93. Sinatra quoted in "Rock'n Roll Keeps Rollin"' in Who's Who in Rock 'n Roll (New York: Frederick
Fell Inc., 1958), p. 92; Miller quoted in Grace and Fred M. Hechinger, Teen-AgeTyranny (New York:
Wm. Morrow, 1963), p. 111. Various anti-rock quotes from mainline pop figures and the guardiansof
American 'high culture' can be found in Martin and Segrave,Anti-Rock, pp. 44-47.
94. Arnold Shaw, The Rockin "50s (New York: Hawthorn, 1974), p. 234.
95. Ennis, The SeventhStream, pp. 259-270.
96. SeeShaw, The Rockin' '50s, p. 235; Martin and Segrave,Anti-Rock, pp. 48-50.
97. For a glimpse of the deeply embeddedanti-rock bias within evangelical circles that persistedon the
eve of the JesusPeople movement--long after the fuss about rock had died down in most other quartersof
American Christianity--see Bob Larson, Rock & Roll: The Devil's Diversion (McCook, NE: Bob Larson,
1967). Even after the impact of the JesusPeople and the arrival of CCM, secular rock was still the
Knock
Char
Why
Steve
Merrill,
Peters,
Peters,
Dan
lot
and
of
evangelical
criticism--see
of
a
recipient
Rock? (Minneapolis: Bethany House, 1984) and Bob Smithouser and Bob Waliszewski, Chart Watch
(Wheaton, IL: Tyndale House, 1998).
98. For an excellent examination of the history and development of Southern white gospel music between
the 1920sand the 1950sseeJamesR. Goff, Jr., Close Harmony: A History of Southern Gospel (Chapel
Hill: University of North Carolina Press,2002). For the spread of commercialism within Black gospel
circles seeAnthony Heilbut, "The Secularization of Black Gospel Music", in William L. Ferris and Mary
L. Hart, eds., Folk Music and Modern Sound (Oxford, MS: University of Mississippi Press, 1982), pp.
101-115. Seealso Michael W. Harris, The Rise of Gospel Blues: The Music of ThomasAndrew Dorsey in
the Urban Church (New York: Oxford University Press, 1992).
99. A look at evangelical magazinesof the 1950sreveals that the ballyhooed 'Worship Wars' of the
1990swere hardly new--but at that time the music in question was not so much 'rock' but largely
'western' and 'hillbilly' style songs and hymns which rubbed many Northerners the wrong way. For a
taste of the grass-rootscontroversy seethe letter to the editor from Mrs. Ruth M. Jarvis of Bremen, OH,
to Eternity magazine (September 1954, p. 2), and the responseto her letter from Joann M. Work of State
College, PA (Eternity, October 1954, p. 2). See also the indignant responseof many readersof Christian
Life magazine (January 1956, p. 6) to an article on Sunday night Southern Gospel sings in Memphis
("Rock That Gospel!", Christian Life, November 1955, pp. 78-79).
100. For a look at the Southern evangelical and Pentecostalroots of many of the early heroesof rock 'n'
Grove,
for
(Downers
Steve
Heaven:
Rock
'n'
Roll
&
Search
Redemption
Turner,
Hungry
For
the
see
roll
IL: InterVarsity Press, 1988, rev. ed., 1995), pp. 17-51.
101. In a late '70s interview Lewis remarked that he had been serving Satan by being a rock singer: "How
am I gonna get 'em to Heaven with 'Whole Lotta Shakin' Goin' On?' You can't serve two masters;you'll
hate one an' love the other." Lewis quoted in Nick Tosches, Hellfire (New York: Delacorte Press, 1982),
p. 245.
102.The old evangelical/fundamentalist/Pentecostalinsider joke runs "Q: Why are [insert group or
denomination's name of your choice here] against sexual intercourse? A: It might lead to dancing" hits
pretty close to the mark in revealing the underlying fears that have motivated the traditional evangelical
animus against dancing. Strangely, this is another one of those aspectsof evangelical folkways that-along with evangelical cultural taboos, in general--that has not, to my knowledge, yet been specifically
studied. For but one look at the reaction of evangelical youth leaders to the topic in the 1950sseeJim
Smith, "Well, What About Dancing?", Youthfor Christ (September 1957), pp. 11,33.
103. Rice, Amusementsfor Christians, p. 19.
104. V. Raymond Edman, "Personal Problems" column, Christian Life (January 1963), p. 9.

65

105. Seefor example "A Senior Formal in June", Christian Life (May 1950), p. 69; "It's Reception
Time", Youthfor Christ (May 1954), pp. 14-15; and Paddy Hanna, "My Lesson on Matthew 6:33", Youth
for Christ (July 1958), p. 16. In his examination of YFC in "Winning America", Bergler found worries
about dancing to be the "number one problem" in evangelicals' relationship to the larger youth culture
(seepp. 135-137).
106. Seefor example William Ward Ayer, "Jungle Madness in American Music", Youthfor Christ
(November 1956), pp. 19-21. See also Marlin "Butch" Hardman, "The Real Scoop on Rock n' Roll",
Youth For Christ (October 1959), p. 10.
107. Marlin "Butch" Hardman, "Rock 'n' Roll: Music or Madness?", Youth For Christ (October 1958), p.
12. Obviously, much of the concern here was about teens--overheatedby the raw, animalistic passions
of rock--engaging in sexual behaviour. As Hardman hinted: "what you do after (emphasishis) you listen
to Rock 'n' Roll is the direct result of the music itself. "
108. Billy Graham, Billy Graham Talks to Teenagers(Grand Rapids, MI: Zondervan, 1960), p. 16.
109. Seefor example the "Platter Chatter", "TeenAge Record Club", "Mr. Music", and "Spins and
Needles" columns that ran in the magazine from the late-'50s down to the mid-1960s. Specific
references:Youth For Christ Magazine "Platter Chatter", (July 1959), p. 41; Carl "Kelly" Bihl, "TeenAge
Record Club", (February 1960), p. 45; Thurlow Spurr, "Mr. Music", (April 1962), p. 33; Paul Robbins
and Harold Hatcher, "Spins and Needles", (November 1963), pp. 30-31.
110. "YFC Mag Holds a Platter Party", Youth For Christ Magazine (October 1962), pp. 28-29.
111. For an anti-fan club article, see"Should Christians be Fan Clubbers?", Youthfor Christ Magazine
(June 1959), pp. 18-19. Ad for "Young America Record Club", (February 1962), back cover; "Do You
Know These Christian Recording Artists? ", (March 1963), p. 17.
112. Letter to the editor, "I'm for Elvis", Youthfor Christ (July 1960), p. 23.
113. V. Raymond Edman, "Personal Problems" column, Christian Life (July 1963), p. 12; letter to the
editor from Mrs. Norman Jordan, New Britain, CT, Christian Life (October 1964), p. 8.
114. Study cited in Janice Gosnell Franzen, "This Musical Reformer Jars Youth", Christian Life (August
1964), p. 25.

Chapter 3
Jesus Knocked Me Off My Metaphysical Ass:
the Rise of the Counterculture, and the Emergence
of the First `Jesus Freaks' in San Francisco
The rise of the JesusPeople movement in the late 1960swas the result of a
unique encounter between traditional evangelical Christianity and the hippie
counterculture. The counterculture had its origins in the anti-establishment, hedonistic
attitudes of the '50s `Beat' movement. Fed up with what they perceived as the sterile
conformity and consumerism of middle-class life, a sizeable number of American youth
would begin to `drop out' of the `rat race' of school and career to seek spiritual and
personal fulfillment through personal and communal relationships, drugs, sex, music
and esoteric spirituality. With a history of bohemian and Beat-friendly neighborhoods,
the San Francisco Bay area, particularly its Haight-Ashbury district, would becomethe
first major outpost of this developing counterculture in late 1966 and during 1967's
famous `Summer of Love'.
It was within this very first flowering of San Francisco's hippie community that

the surprisingemergenceof an evangelicalChristianstrainof the counterculturebegan.
The rise of these `JesusFreaks', or `Street Christians', while unexpected, could
nonethelessbe explained by several important factors. First, much of the impetus of the
hippie quest was distinctly religious in its motivation and concerns, be it through

widespreadexperimentationwith drugsor a seeminglyubiquitousinterestin various
esoteric religions and the occult. Second, there existed an embeddedfascination with,
and admiration of, Jesusand the First Century Church among the hippie community.
Third, the counterculture carried with it an eschatological promise of peace,community
and brotherhood which early on proved itself to be little more than illusion. Instead of
a hippie utopia, the streetsof Haight-Ashbury often proved to be a nightmare of hunger,
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loneliness, bad drug `trips' and predatory sexual abuse. Finally, the rise of the Jesus
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`straight' evangelical pastors, seminarians and timid, but ultimately affirming,
congregationsin the Bay Area who saw the hippies as a potential evangelistic target.
Through their backing of efforts to feed, house, preach, and dialogue with
countercultural youth, they connected with hippie converts who quickly ascendedinto
leadership roles and who in turn successfully took up the task of evangelizing their peer
group. As a result of this--frequently--uneasy partnership between `straight'
evangelicals and hippie converts, the `JesusPeople,' a vibrant new manifestation of
conservative evangelical religion complete with many of the trappings of the
counterculture, would become firmly established in the Bay Area, setting the stagefor
the movement's subsequentgrowth and spread.

Calm Before the Storm: Early `60sAmerican Youth
In late 1961 the pollsters George Gallup and Evan Hill published the results of a
survey they had done on American youth in the Saturday Evening Post. Their research
indicated that American teenagerswere happy with their world, if not downright

complacent."The typical Americanyouth showsfew symptomsof frustration",they
'
"and
is
involve
in
In
himself
kind".
wrote,
mostunlikely to rebel or
crusadesof any
fact, the "typical" youth they had surveyed demonstrated"little spirit of adventure";

mostsimply wanted"a little ranchhouse,an inexpensivenew car, ajob with a large
company,anda chanceto watchTV eacheveningafter the smiling children areasleep
in bed". What concerns there were, according to Gallup and Hill, centred around the
Cold War and the effectiveness of educational and religious efforts. Indeed, American
youth appearedvery favourably inclined towards religion: over 75% firmly believed in
God and nearly two-thirds believed that the Bible was "completely true". 3
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Gallup and Hill's findings were very similar to those of University of Chicago
sociologist Talcott Parsons. Parsonslooked at American teenagersin 1962 and found
reasonfor encouragementin the direction of the nation's youth. "The general
orientation", he said, appearedto be "an eagerness... to accept higher orders of
4
"readiness
to work within the system" Two years later he found
respectability", and a
the situation to be much the same.Indeed, he believed that youth were generally
becoming more conservative and, perhaps most importantly, seemedmore amenableto
adult controls Parsons' sentiments were echoed in a statementby Clark Kerr, the
Chancellor of the University of California at Berkeley, who opined in the early `60s
that "employers will love this generation .... They are going to be easy to handle."6
In retrospect, early `60s cultural observers like Parsonsand the Gallup
organization would prove to be wrong in most of their observations about the direction

of Americanyouth. Fueledby an expandingrosterof criseswithin the American
cultural, social and political scene,a growing segmentof young people would begin to
expresstheir dissatisfaction with the `system' and with American values. The resultant
youth `counterculture' that arosewould shake the foundations of American life in the

late 1960sandwould pavethe way for the emergenceof the JesusPeoplemovement.
Origins of the 1960s Counterculture
The roots of the counterculture that eventually brought forth the JesusPeople

werevariedandwent deepinto the AmericanandEuropeanpast. In its rejectionof the
harsh dimensions of the market system and a tendency to look upon technology as
something that ought to be carefully monitored--if not spurned completely--the
counterculture harked back to nineteenth-century critiques in the writings of William
Blake, the Romantic poets, Henry David Thoreau and Walt Whitman. In their
advocacy of communal lifestyles, the `hippies' drew upon American antecedentssuch
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Owens' New Harmony communal farm. The counterculture's rebellious emphasison
youth and sensualpleasure resembled `flaming youth' and the bohemian artistic literary
in
inclination
1920s.
And
to opt out of a
their
the
conscious
and musical culture of
technologically-dominated consumer culture, the counterculture echoed the protestsof
inter-war thinkers like the sociologist Herbert Marcuse.8
However, the hippies' immediate intellectual antecedentand model was found
in the post-war `Beat' movement's profound alienation from what they perceived as a
9
Ginsberg.
materialistic, conformist America--'Moloch' as it was dubbed by poet Allen
Gathering in nightclubs and coffeehousesin urban enclaves like New York City's
Greenwich Village and the North Beach area of San Francisco, the `Beatniks'--as they
were eventually labelled by the press in a take-off on the Russian `Sputnik'--were
War
Cold
buttoned-down,
by
the
suburban,
streamlined,
sanitized,
absolutely put off
American world of the `50s `corporation man'. Convinced that the American
government--andsocietal `authorities' of all types for that matter--were part of the
`Great Lie' that could not be trusted, the Beats (led by writers such as Ginsberg, Jack

from `square'valuesand
flauntedtheir estrangement
KerouacandGary Snyder10)
interest
in
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through
the
an
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meaning
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search
spiritualities and the existential fulfillment found in the bold creative act. As if not
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American society and were particularly enamouredwith urban African American
culture, jazz and the `cool,' sly persona of the black `hipster.' They further distanced
themselvesfrom traditional American values and morality by a penchant for sexual
experimentation, an immoderate usageof alcohol and an infatuation with the jazz
"
drug
musician's
of choice--marijuana.
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As the 1960sprogressed,however, some notable changesbegan to manifest
themselvesin this bohemian spirit. One of the most apparent differences was the
increasingly central role of drugs--particularly, LSD--and a confidence in their ability to
12
high.
But, perhaps,more than anything
impart spiritual enlightenment as well as a
`hippie'
be
the
to
the
new
movement and the mood that
sheer
size
of
seemed
else
permeatedits members. There was just a whole lot more company in this movement
than had ever been evident in the small urban pockets of Beat, and the optimistic, nearjoyous mood was strikingly different as well. Leonard Wolf, an early observer of the
emerging Haight-Ashbury scenein San Francisco, best described the difference:
differences between them
"Hippies, then, are second-generationbeats; but
there
are
...
Beat was dark, silent, moody, lonely, sad--and its music was jazz. Hippie is bright,
...
vivacious, ecstatic, crowd-loving, joyful--and its music is rock. Beat was the Lonely
Crowd; hippie, the crowd tired of being lonely. s13
One of the reasonsthat `hippie' attracted a crowd as opposed to the `Beats'
solitude was a matter of generational timing. The 1950s, though beset with its own
tensions and problems, was a relative sea of calm compared to the problems--many of
them suppressedor simmering in the `50s--that would flare up in the following decade.

The strife anddisillusionmentcausedby the early strugglefor civil rights andgrowing
urban racial tensions; the continuing angst of the Cold War and the trauma of the Cuban

involvement
jolting
the
the
and escalating
missilecrisis;
plagueof assassinations,
era's
and national debateover American policy in Vietnam--a war that would send nearly
three million Americans to SoutheastAsia between 1964 and 197214--touched the lives
of a broad baseof American youth in the `60s in a way that made them question not
only the innate goodnessof the American government, but the validity of the
`American Dream' itself. ls
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For a segmentof American youth these political and social trauma would lead to
a searchfor secular, political solutions to society's problems. While this segmentof
`60s American youth culture, the so-called `New Left', 16understandably attracted a
it
deal
of
attention
and
concern
never attracted the allegiance of anything close to
great
its
The
hippie
in
American
breadth
the
of
youth.
counterculture
of
a majority
and scope
impact had much more of a direct and long-lasting impact on American youth and the
larger culture. 17 This is particularly true in the case of the JesusPeople movement--the
lines of descentflow almost singly from the apolitical ranks of the counterculture rather
than from the marching activists of the New Left.
Certainly, the boundaries between the counterculture and the radicals were
if
permeableeven many `straight' observers tended to collapse the two elements
together in denunciations of wayward youth. There were those in `The Movement'

hairstyles
found
clothing
countercultural
and
and
who
some
eventually
adopted
who
time within their busy rounds of meetings, rallies, and marchesto dabble in drugs and
promiscuous sex. And hippies, if the mood struck them, could be found at anti-war

' But overall the
rallies--for war, greed,racism,andmaterialismwereall `bummers.
two campsweresuspiciousof eachother andrepresentedtwo variant responsesof
American youth to the tone, structure and direction of the larger American culture. 18

The Hippie Ethos: Shared Values & Characteristics
At a generallevel, the hippie mindsetwasnearly asdiverseasthe numberof
individuals who made up the subculture. Underneath their eccentric exterior, however,
hippies shareda wider set of values and enthusiasmswhich provided the movement
with a true senseof commonality. These characteristics would prove surprisingly
fertile soil for the growth of a hippie brand of evangelical Christianity.
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The much bandied-about word `love', so prominent in hippie languageand
iconography, reflected their belief in the need to be non-violent, follow the Golden
Rule, and have a basically positive emotional attitude toward everyone.19 There was
for
hippie
a
general
reverence
nature and a caretaker approach to the planet that
also
line
followed.
identified
in
Following
be
`environmentalist'
this
the
that
years
would
as
of thought, they were largely against technology for the violence it did to nature and the
20
it
imposed
human
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upon
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form
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of
as
conceived
as
some
work, at
suit most
general revulsion
drudgery one was committed to doing simply for its own sake. The hippie take was that
doing what was necessarywas both good and practical. The bad part only came when
people worked at something they hated, or becausethey were part of a silly race to
21
accumulatepiles of material goods.

All of theseattitudesandvalueswerepart andparcelof the hip counterculture.
However, it would not have been complete--nor would it have so shocked and outraged
the older generation--without the three elements which most thoroughly dominated its
attention in the pursuit of pleasure and a good time: sex, rock `n' roll, and drugs. In

manyways,thesepassionswerewhat mostsetthe movementapartfrom the valuesof
`straight' America--particularly its evangelical subculture.
A major characteristic of the counterculture was its celebration of sexuality. "If

it feelsgood,do it" wasthe widely publicisedhippie credothat bestexpressedtheir
feelings about sexuality. As far as the hippies were concerned, sex--together with its
attendant,nudity-- was good, wholesome, healthy and fun. Sex was viewed as one of
the primary avenuesby which the individual could get in touch with the most basic
elementsof the human condition and one of the premier forms of human
22
communication. While it would be a `bummer' to force someoneto have sex, the idea
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impulses
was even more repulsive. Hippies saw nothing
one's
sexual
of restraining
shameful about sexual activity--of almost any kind--and were leading proponentsof the
civilisation-wide rethinking of sexual mores that took place in the West during the mid20th-century.23
Another integral facet of the hip counterculture was its devotion to rock music.
For hippies, the advent of rock `n' roll was a watershed in human history that mirrored
`breakthroughs' in the proper celebration of sex and human spontaneity. As John
Sinclair, the managerof Detroit's radical MC5 rock band put it:
Rock and roll is the greatest liberating force of our time. Its most
beautiful aspect is that it gets to millions of people every day, telling
them that they can dance and sing and holler and scream and FEEL
GOOD even when they have to listen to all thosejive commercials and
death news reports around the music... 24
Rock `n' roll, hippies believed, was a vitally important component of the age that

providedgoodtimes,physicalrelease,a primal sourceof communication,the letting go
25
inhibitions,
demons
of one's
and a route to exorcising the
of societal restriction.
Moreover, there was a very real sensethat rock music--eclectic in the styles that gave it

shape--was
revolutionaryin its thrustand offereda chancefor overcomingthe multiple
26
barriersof race,ethnicity, class,andregionwhich so be-devilledthe `United' States.
While sex and rock `n' roll were key to the hippie ethos, the acceptanceand

advocacyof drugswasthe mostnoticeable,underlying,pervasivecharacteristicof the
entire counterculture. In an early survey of the 1967 hippie scenesociologist Lewis
Yablonsky found that drugs were the single strongest factor binding the people in his
27
90%
had
together--over
70%
had
LSD.
survey sample
tried
used marijuana and nearly
As one of Yablonsky's hippie `guides' told him, it was not absolutely necessaryto use
drugs to be a hippie, but that would be similar to what it would be like to [be] a
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...
it.
s28
but
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part
whole,
However, to the hippies, drugs--or `dope'--was about more than a good time.
There was a distinct spiritual dimension to hippies' drug use. Many who took drugs,
especially LSD, reported that their entire consciousnesshad been re-made by their
experiences. Many testified to a onenesswith the universe and mankind, a glimpse
beyond the boundaries of normal perception, and often, some sort of encounter with, or
29
God.
Indeed, one informal study found that almost 40% of respondentsviewed
about,
0
in
drug-use
downplayed
least
While
their
as
others
of
religious
nature.
at
part
traditional religious connotations of their benefits, they nonethelessinvested something
of an eschatological significance in drug use, believing that cultural, economic and
31
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racial

Hippie Spirituality
The high degree of religious significance invested in the hippies' use of drugs
highlighted another major aspectof the counterculture and one which had obvious

relevanceto the emergenceof the JesusPeoplemovement--theirproclivities towarda
in
Much
for
general.
of the talk about
and
religion
need enlightenment,conversion,
`turning
help
LSD
`getting
American
the
of
and
on'
with
rejecting
real',
materialism,
and other drugs was at bottom a recognition that there was a fundamental need to gain

deeperinsightsinto one's self, mankindandthe cosmos.Helen Swick Perry,a
journalist who spent nearly a year observing life among San Francisco's hippies, noted
that one of the central motifs of the hippie experience was the feeling that there was "a
need for conversion, for meaningful changesin the pattern of living. s32 This was amply
reflected in the words of one 27-year old hippie who described his use of drugs to
Yablonsky as "turning my back away from the false life of this world". 33
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While not all hippies were overtly `religious' or fervently committed to one
particular set of beliefs, any contact with the counterculture revealed that there was an
obvious religious cast to the hippie community. Like their tastes in clothing, hairstyles,
and art, hippie religious tastesran to the exotic. From the Beats they derived an
34
for
Zen
Buddhism.
Other Eastern spiritualities and
the subtleties of
appreciation
disciplines, from meditation to the writings of the I Ching, were also in vogue and it
was among the hippies that the Hare Krishna movement first achieved any noticeable
success.Native American spirituality with its emphasis upon nature and the land also
appealedto hippies, as did the arcanecomplexities of astrology, numerology and
35
various strains of witchcraft and the occult.
Although religiosity among the hippies was marked by a penchant towards the
unfamiliar and the exotic, they did not entirely turn their back on the Judaeo-Christian

religiousheritagemosthadimbibedaschildren. In fact, Jesusandthe first Christians
were enormously compelling figures to the counterculture. In popular hippie
mythology Jesusand his disciples with their long hair, beards, and sandalswere

frequentlyviewedasfirst-centuryprototypesof the counterculture.With their
emphasison love, their preachmentsagainstmaterialism,andtheir attemptto escape
the decadence
andiron rule of imperial Rome,the early Christians' story seemedto be
analogousto the hippie flight from American society. Likewise, the Christians'

persecutionby the `Establishment'andthe societyaroundthemseemedto resonate
36
hippie
with the
experience. The perceived parallels were graphically representedin a
popular poster that appearedin the Haight-Ashbury section of San Francisco:

WANTED
JESUS CHRIST
Wanted for sedition, criminal anarchy, vagrancy, and conspiring to
overthrow the establishedgovernment.
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Dresses poorly. Said to be a carpenter by trade, ill-nourished, has
ideas,
Associates with common working people, The
visionary
unemployed and bums.
Alien--Believed to be a Jew.
Alias--"Prince of Peace," "King of the Jews," "Son of Man, " "Light of
the World, " etc., etc.
Professional Agitator.
Red Beard, marks on hands and feet--the result of injuries inflicted by
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an
mob
Taken together with the general hippie opennessto religion and the quest for personal
liberation and meaning, hippie respect for the carpenter from Nazareth would prove
promising seedbedfor the rise of the JesusPeople from the midst of the counterculture.

The Hippie `Mecca': San Francisco's Haight-Ashbury
The hippie counterculture's first major manifestation occurred in the San
Francisco Bay area and from within that city's hip scenethe first outcroppings of the

JesusPeoplemovementwould soonarise. Sinceat leastthe end of the SecondWorld
War, the `City by the Bay' had been host to a thriving bohemian element, particularly in
its North Beach district. Many of the leading lights of the Beat movement such as Gary
Snyder and Lawrence Ferlinghetti were ensconcedin San Francisco and it was there
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Beat
the
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evolutionof
movement
was also made manifest in San Francisco through a group of `proto-hippies' that

gatheredaroundwriter Ken Kesey,authorof the bestselling1962novel OneFlew Over
39
Cuckoo's
Nest.
From his royalty-financed compound in nearby La Honda, the
the
group he dubbed `The Merry Pranksters' immersed itself in a world of intellectual
interaction, jazz, games,alcohol, marijuana and an increasing enthusiasm for
experimentation with LSD. In 1965 and 1966 Kesey and the Merry Prankstersbegan
hosting a series of `happenings' called `Acid Tests' that were a combination LSD
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Francisco that was being increasingly taken over by young bohemians and runaways,
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The trumpet call that announced the advent of the hippie to the larger world, and
San Francisco's role therein, occurred in early 1967. After consulting astrologerson
the best date for holding a public festival, the Diggers, a local anarchist group that took
its name from the radical seventeenth-centuryEnglish redistributionists, announceda
41
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"Tune in, turn on, and drop out". The Diggers were on hand passing out thousandsof
free turkey sandwichesas well as high-quality tabs of LSD, both donated by `Owsley',
the Bay Area's aristocratic, psychedelic chemist-in-residence. The audience cheeredas
Gary Snyder blew on a conch shell and Allen Ginsberg chanted mantras. Oakland's
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But the big spectaclewasthe audience.Attired in every type of costume
imaginable, the Park looked like the living, breathing, moving inventory of a
Hollywood movie studio's wardrobe department. Even the `normal' people carried
some sign of participation as one remembered: "a young boy with a nasturtium tucked
behind his ear, a gray-haired women with a flower tied to her cane with a ribbon".
Aided by the music, the marijuana, LSD and free-flowing wine, the festive crowd
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danced,swayed, kissed and beat on tambourines until sunsetcalled an end to the day's
festivities 44
The size and the magnitude of the 'Be-In' was an alert to the national news
media and in the coming months widespread TV coverage and colourful spreadsin
newsmagazinessuch as Time and Newsweekspreadthe word to the nation's footloose
45
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the place to
youth and searchersthat
was going to
hippies spurred the perception; the Diggers began quoting wild numbers--first
predicting 50,000 young pilgrims, then 100,000, finally 200,000--spurious predictions
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East Village Other actually took such announcementsseriously, advising its readers
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As the new arrivalsfiltered in they found a hippie infrastructurethat had taken
root in Haight-Ashbury. A regular series of free `Be-Ins' and rock concerts, 'chalk-ins'

for sidewalkart, `clean-ins'andstreetsweepingfostereda strongsenseof community
and participation. In addition, crash pads, food co-ops and more-or-less formally
organized `services' such as Neighborhood Legal Assistance, Job Co-op and the
Haight-Ashbury Settlement House and Free Medical Center provided a basic safety-net
49
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community.
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Further adding to the Haight's distinctive atmospherewere a whole panoply of
`hip' businesseswhich served the unique needsof the hippie neighborhood. The Weed
Patch provided `head' materials for drug use; the Chickie P. Garbanzo Bead and Storm
Door Company sold bead stringer's supplies; and the Print Shop specialisedin political
posters and ads for rock concerts. God's Eye Ice Cream & Pizza Parlor was a popular
snack haven and a hamburger stand served up `Love Burgers'. There was even a
hippiefied version of the traditional American chamber of commerce--the Haight
IndependentProprietors (HIP). 5° Probably the quintessential hippie `business' was the
Diggers' Free Store which offered donated food, thrown-out clothes, and variously
`appropriated' (read: stolen) goods at no cost or in exchangefor donations, bartered
sl
labour.
goods, or
Heightening the senseof community was a homegrown hippie media. The
Haight's
Oracle,
The
the
as
public paper of record.
served
underground newspaper,
Concentrating on local issues,it provided information about dialogues between the
police and the hippie community, personal reflections about the effects of various
drugs, a medical question and answer column called "HlPocrates", and news and gossip
52
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side,KMPX, a failing SanFranciscoFM stationbeganplaying rock musicfor the
growing hip enclave in late `66. Specialising in long album cuts from California artists

like JeffersonAirplane, CountryJoeandthe Fish, the Mothersof Invention,andPacific
Gas & Electric, the station experienced a major jump in listenership. In the process, it
provided a soundtrack for the Summer of Love and started a nationwide boom in
`underground' FM rock stations. 3 All in all, San Francisco provided the first
embodiment of a full-blown hippie community.
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Haight-Ashbury: Hippie Dream or Nightmare?
For all its colourful eccentricity and idealistic hopes, the hippie reality of the
`Summerof Love' in Haight-Ashbury soon revealed a much darker, pathological side.
A mixture of hunger, overcrowding, filth, bad drug trips, crime, and predatory personal
behaviour often turned the streetsof San Francisco's `do your own thing' hippie ethos
into a `every man/woman for himself' struggle for existence. This jarring reality would
ultimately prove fatal to the countercultural dream even as it would provide a powerful
impetus to the birth of the JesusPeople movement.
Sheerovercrowding was one source of misery in `the Haight'. Although the
swarms of young seekersnever reached the heights of hyperbole the Diggers fed
gullible reporters, an estimated 75,000-100,000 young people did wend their way to
San Francisco in 196754--manymore than the hip infrastructure and the city's
overburdenedsocial services could handle. Every night thousandsof near-penniless
young people would `crash' in whatever hovel they could afford or find, and many slept
55
in
damp
out the cold
of the city night

With the shortageof housingcamea shortageof food. Eagerhandssnatchedup
free sandwiches,bread,anddonutsdistributedby variousgroups,straightandhip, and
a hundred hungry runaways would swoop down on the Diggers' daily late afternoon
soup giveaway in the Panhandle.Eventually the need proved so great that the
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TheOracleadvisedyoungpeoplewho wantedto cometo SanFranciscothat if they
were intent on coming they might as well forego the flowers for their hair if they were
7
bringing
bag,
food
not also
a sleeping
clothes,
and money.
The free and easy hippie celebration of sexuality also manifested itself in all
sorts of unforeseen `bummers'. Venereal diseaseswere rampant in the Haight and

81
hippies seeking treatment for syphilis, gonorrhea and herpes combined with drug
58
Clinic
health
department.
Even more
Free
and the city's
overdosesto overwhelm the
troubling was the generally degrading effect life in the Haight had on the young
runaway girls who came to the Bay area. As one young teenagegirl named Alice told
early JesusPeople figure David Hoyt, "girls didn't have any trouble finding a place to
59
if
spendthe night" they were willing to pay the right price. Others turned to fullfledged prostitution to feed themselvesand their drug habits. In general, women in the
Haight were at risk of all sorts of emotional and physical violence from their male
counterparts.As early as April 1967 one hippie broadside lamented the situation: "Rape
is as common as bullshit on Haight Street".60
While these discomforts and hardships were daunting enough, the hippies'
fervent belief in the spiritual and personal blessings of drug use were responsible for

perhapsthe largestshareof trouble.Overdoses,`badtrips,' andthe hyperin
life
`Speed'
(amphetamines)
the
aggressivenessassociatedwith
were a constant of
Haight and becamean ever bigger problem as overcrowding grew and the drug supply's

safetyandquality wereincreasinglycompromised.A closely-relatedproblemwasa
dramaticincreasein assaultsandrobbery('rip-offs') in the hippie district asthe needto
havedrugsandthe control of the lucrativedrug tradeoverruledthe GoldenRule ethos
of the counterculture: even the Diggers began carrying guns. When two popular hippie

drug dealerswerefound brutally murderedin separateincidentslate that summerit
becameclearto manythat the bloom wasoff the hippie rose.61
The accumulation of problems began to wear on the hippie community as the
`Summer of Love' passed. Many of the area's original hip residents decided to move
elsewhere,particularly to less urban settings, in pursuit of countercultural bliss. During
the balance of 1967 and early 1968 a number of communal groups headedacross the
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Golden Gate Bridge into Marin County, while others opted for isolated locations
Colorado,
New
Minnesota,
in
California,
Oregon,
Idaho,
Mexico,
elsewhere northern
Indiana and Tennessee.62 Clearly, there was a sensethat the golden moment had
passed. On 6 October 1967 the Diggers and Ron Thelin, the owner of the soon-to-beclosed Psychedelic Shop, sponsoreda `Death of Hippie' march. In the waning
afternoon light a couple of hundred marchers followed a casket festooned with posters
and artwork to Golden Gate Park where they burned various hippie bric-a-brac and
63
funeral
`Taps'
played
over the
pyre.
The hippie movement did not end, of course, with the `Death of Hippie' march-hippie districts had sprung up in cities all across the country during 1967,64the twin
result of publicity and the return of hippie pilgrims from the Haight to their own
hometowns. However, the funeral for Hippie did reflect a growing sensibility that the
idyllic dream of the counterculture was fatally flawed. First in Haight-Ashbury, and

thenin hippie districts,communesandnetworksacrossthe countrythis realization
would open the door to the growth of an alternative vision of personal and corporate

salvation--theJesusPeoplemovement.

The Straight Roots of the JesusRevolution
The reactionto the rise of the hippie in the vast majority of the older generationAmerica--was
bemusement,
middle-class
a
mixture
of
outrage, and
-mainstream,

disgust. "A hippie is someonewho dresseslike Tarzan,hashair like Jane,andsmells
like Cheetah:
" California governorRonaldReagan'sfamousquip light-heartedly,but
effectively, revealed the disdain that many 'straights' felt about hippie fashions,
5
hairstyles
disregard
for
androgynous
and
social conventions. The straitlaced U.S.
News & World Report's stern description of the typical hippie in a mid-1967 article
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`Establishmentthat
the
stereotype
most
older
negative
generally
probably reflected
types' had of the counterculture:
The hippie is easy to spot. In most caseshe needs a shave, a haircut,
and a bath. He makes every effort to look bizarre. The typical hippie
has probably been in college at one time or another. He is allergic to
steadyjobs. He has no political interests. He is not an activist in any
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as serenity.
America's evangelicals, whom many would later point to as the very core of
67
Richard Nixon's Silent Majority', sharedthis general opinion of the counterculture.
Conservative Protestantswere appalled by hippie drug use, the `new morality', and the
Evangelist
for
hard
disregard
total
sober,
work
and
societal
norms.
counterculture's
Billy Graham's 1967 admission that he would like to grab many young people and
"shave them, cut their hair, bathe them and then preach to them" was a typically middle
68
American sentiment.
Yet, although he sternly disapproved of the hippies Graham's attitude, unlike
that of many conservative secular critics, was not one of total rejection and
condemnation. Young people's rebellious behaviour, he believed, was clear evidence

that they were"searchingfor a meaningin life" but they clearly did not "know whereto
find it". 69 That meaning, Graham and evangelicals believed, was to be found in Jesus.
David Wilkerson, the author of the best-selling The Cross and the Switchblade and

headof TeenChallenge,statedsimilar sentimentsin his analysisof the hippie quest:
Hippies claim they are looking for truth. But they are searching in the
wrong places. No hunter goes out to seain searchof rabbits. It would
be ludicrous for a fisherman to cast for trout on the desert. Hippies will
discover themselves,find genuine love and comprehend the truth that
setsmen free, only as they relate their lives to God's love and His Son
Jesuswho fought the establishment all the way to the cross!70
Despite the cultural and behavioural barriers that lay between evangelicals and hippiesbecause
them--there
built-in
perhaps
the
of
was
within
evangelical
mindset
a
-and
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disposition to reach acrossthe barricades and interact with the hippies, help them, and-hopefully--save their souls.
Thus it was in the late 1960sthat a few scatteredevangelical pastors and
laypeople would begin to take it upon themselvesto reach out and evangelize the hippie
segmentof the population. Fittingly, the first major documented instancesof this
occurred within the chaotic circus that was Haight-Ashbury and the San Francisco Bay
areahippie sceneof 1967 and 1968. Key to the beginnings of this new religious
movement in the Bay Area would be the sensibilities and efforts of John MacDonald, a
Baptist
Southern
Baptist
Kent
Philpott,
former
Beat-friendly
suburban
a
pastor, and
seminarian. It was they who would forge the first contacts with hippies and play
instrumental roles in the conversion of key figures who were positioned to proselytize
their countercultural peers. With their contacts among other local pastors and

they would provecrucial in raising the financial andmaterial
congregations,
`Street
institutional
first
the
to
the
new
wherewithal needed establish
presencesof
Christians' in San Francisco.

Pastor MacDonald--Meet the Wises
JohnMacDonaldwasa nativeof Stockton,California, anda classmateof Billy
Graham'sat fundamentalistWheatonCollegein Illinois (classof `43). Following
seminary training at Westminster Theological Seminary in Philadelphia and the

AmericanBaptist seminaryin Berkeley,California, MacDonaldpastoredseveral
churchesin NorthernCalifornia. In 1960he waschosenasthe pastorof the First
BaptistChurchof Mill Valley, California, a moderate-sized
churchof about200.71The
community was "arty", as MacDonald described it, and "close to some of the other

high-tonedresidentialcommunities"in wealthy Marin Countyjust north of San
Francisco across the Golden Gate Bridge. 2
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husband,
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As it turned out, Ted and Liz Wise were among the flood of Beat-sympathetic
free spirits that pre-dated the `Summer of Love' in the Bay area. 4 The couple married
in 1960 after Liz becamepregnant and travelled from their hometown of Auburn,
California, to San Francisco. Moving into a proto-hippie commune on O'Farrell Street
in the city's North Beach bohemian enclave, Ted earned a living `hustling' through
into
his
Initiated
illicit
the world of marijuana and
came
way.
whatever
opportunity

heroinduring a Navy assignmentin the Far Eastin the mid-'50s, drugs--includingsome
of the first black market LSD to make the rounds in the San Francisco Beat community-
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his
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Following the birth of a daughterin the summerof 1961,Wise movedhis
family acrossthe Bay to the `hoho-friendly'village of Sausalito76 There,with ajob as
a sailmaker for a company that catered to the owners of racing boats and yachts, he was

buoyedby a dexodreneprescriptionwith unlimited refills andlived what he later
claimed "on the outside looked like the coolest life one could have" with a mix of
friends that included "beats to yachtsman (sic), jazz musicians, artists and poets
...
America's Cup captains
Yogis, Buddhists, Anarchists, [and] Communists".77
...

The internalreality, however,wasapparentlylessthan wonderful. Wise was
regularly sleeping around and at one time was alleged to have been "in adulterous
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relationship with
difficulties stemming from the birth of another child, and continued drug use caused
increasingly rancorous relations within the marriage. Ted beat his wife routinely and he
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Ted, whose exposure to Christianity had been minimal, was antagonistic to his
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Paul's assertionsthat all people had a need to respond individually to his invitation to
be born again. Convinced that Jesuswas God, Wise later described his experience as a
I found it
Pauline-like conversion: "While on my way to my own Damascus
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knocked
Jesus
in
life
God
the
to
to
to
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fate
literally
Him
than
I
worse
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could
choose
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me off my metaphysical
death".82
The following Sunday (after an LSD trip the night before) Ted joined Liz at
First Baptist and went forward at the end of the service to announcehis decision to
follow Christ.83 In the months that followed Wise renounced drugs and his
extracurricular girlfriends, met regularly for personal Bible study with MacDonald, and
went through the prescribed course of instruction for baptism. Ted Wise the bohemian
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Freak" ca. 1968 (photo taken from I?NangelicaI Concerns, Inc.
Figure 1: 'red Wise, the "proto-jesus
brochure, courtesy of John MacDonald).

and former drug-dealer had become, as he said, a "dues-paying, meeting-going
praying-out-loud

"
First
Baptist
Church.
member' of the

As Wise set out On this new prrson', tI course he began to tell his friends of his
IIaith and invite them to church. Many thought he had lost his nmind,but others were
intrigued by the peace that had descended on the Wise household. As a result, sOine of
them--much to the surprise/horror of many in the staid congregation--accepted Wise's
invitation to worship with the Mill Valley Baptists. '' By late 1966, three other hippie
couples--the Sands, Heefners, and Doops--had become baptized members of the
church. 'ý6 While the congregation extended an official welcome to the new nneinhers,
many within Pastor MacDonald's tradition-minded

flock were having difficulty

adjusting to his growing `ministry' among Marin County's free spirits. Indeed,
MacDonald later estimated that perhaps as many as one half of his 'original'
87
left
because
hip
the
congregation eventually
church
of the
newcomers.
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For his part, Wise and his friends found MacDonald and the `straight' suburban,
middle-class folks at First Baptist every bit as frustrating as they found the young
bohemians. Wise's little group was impatient with traditional evangelical worship
services,music, and sermons,summed up in Ted's statement:"I didn't like church
88
liked
but
I
Jesus".
Indeed, Wise and his fellows found suburban
much
sure
Californian church life to be a pale contrast to the exciting, radically-committed
example of the early Church they were finding in their reading of the New Testament.
Reminiscing years later, he recalled thinking that "... these church folks were not at
all like the people I had read about in the Book of Acts". Particularly perplexing were
the economic dynamics he saw at play in First Baptist. Wise remembers:"They didn't
live together or share much of anything, they didn't hold everything in common or give
to each as any had in need. They had a tough time coughing up the salary for their one
89
pastor". Nonetheless,Wise and his circle of hippie friends had been generally won
Jesus
beginnings
by
MacDonald
his
Baptist
The
the
over
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proper
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movement were in place.

Into the Haight--Kent Meets David the Hippie
While the alliancebetweenevangelicalstraightsandbohemianbelieverswas
developingat First Baptist in Mill Valley, a moreintentional,but similar arrangement
was developing through the initiative of seminarian Kent Philpott. Philpott had grown

up in OregonandSouthernCalifornia wherehe had somecontactwith the Beatelement
in the Los Angeles area as a teen. Following an early marriage, a stint in the Air Force
and a degree from SacramentoState in psychology, Philpott was converted at a Baptist
church and soon thereafter enrolled at Golden Gate Seminary90 While still a student,
he accepteda part-time position in October 1966 as the pastor at a small church in tiny
Byron, CA, over seventy-five miles from Mill Valley, in rural Contra Costa County. 1
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Early in 1967 Philpott's curiosity was piqued by the increasing coverageof
what was going on in Haight-Ashbury. Attracted becauseof his teenageflirtations with
the Beat scene,Philpott journeyed into the Haight one night in April 1967. While the
major influx of young seekersand runaways would not come until that summer, what
Philpott saw during this supposedheight of the hippie Nirvana proved quite unsettling:
My first night in the Haight really shockedme. A sceneI'll never forget
was an old homosexual walking down Haight Street with his arm
around a little boy about eleven years of age. The little kid I could see
was loaded out of his mind. Also, that night I sat next to a guy my age
who was a dope dealer. He told me that his life was ruined and that he
was trapped in the dope scene. As I drove home that night, I knew my
Lord had shown me thesethings for a reason
The next night I was
....
back in the Haight. 2
Coming back the next evening, Philpott roamed the streets. Eventually he
wound up in the apartment of a slight, blond-haired, beardedyoung man named David
Hoyt who shareda house with a lesbian commune. A Krishna devotee, Hoyt talked for

hoursabouthis beliefs asPhilpott, describinghimself simply as"a follower of the Lord
JesusChrist," politely listened 93
Hoyt, a native Southern Californian was the product of a broken home who had

in
spentyears fosterhomes,juvenile detentionfacilities andhad servedtime in Lompoc
Federal Penitentiary for drug running. While in prison he became convinced his life
had gone off course and immersed himself in the writings of Eastern yogis, Zen

Buddhism,andScientologyaswell asexperimentingwith LSD. Paroledin September
1966,Hoyt wassooninvited to SanFranciscoby prison acquaintanceLuther Greene
who had become a leading light in the hippie community as the co-owner of the
Straight Theater.94
With his background in Eastern spirituality, Hoyt found himself captivated by
the Haight-Ashbury scene."It was like the hope of man," Hoyt later wrote, "launching
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Love'.
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Hoyt's initial meeting with Philpott was the first of several visits where they
discussedtheir beliefs. After one meeting, Philpott asked Hoyt if he would be
interestedin having him lead a Bible study in his apartment. Hoyt agreed,but because
of increasedduties due to the Swami's absenceasked that the study of the book of
Ephesiansbe moved to the Krishna Temple itself. Thus, over the next few weeks the

bespectacled
Baptist seminarianmet weekly with Hoyt andseveralof his fellow
saffron-robed devoteesin a weekly examination of the apostle Paul's teachings on

8
by
salvation grace.
The breakthroughwith Hoyt camewhenPhilpott broughtalong a fellow
seminariannamedTimothy Wu. Wu unleasheda barrageof versesaboutfalse
prophets, idol worship and the exclusivity of Christ's claims. He then cornered Hoyt in

a smallroom next to the Templekitchen,prayedfor him to stopchantingdemonic
mantras,and prophesied that within two weeks he would leave ISKCON. Hoyt was
shakenby this, reinforced by rising doubts of his own ability to reform through Eastern
teachings. One night in the Temple basementhe had a vision of Jesusgathering
children from every country and ethnic group on earth and realized he was not a
follower of this universal Christ 99 The final straw came a few days later during a
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(2nd from right, back to camera) presides over San Francisco Ba) baptism,
ca. early 1970s (photo courtesy Kent Philpott).

morning kirtan service when a "universal"

Krishna altar near his bed caught fire.

Running downstairs, the only thing he could snatch from the flames was a Bible. By

the time the fire department came to put out the flames, Hoyt was on his knees asking
Jesus to save him. 10°Helping the other Krishna devotees clean up after the fire, Hoyt
painted a message in six inch-letters on the Temple wall:
I HAVE FOUND THE TRUE AND LIVING GOD AND I
THANK YOU LORD JESUS FOR SAVING MY SOUL.
LORD HELP ME TO FOLLOW YOU FAITHFULLY EVERY
DAY. "''
At just about this time Philpott happened to drop by and found the place in an uproar.
Sizing up the situation he began to pull Hoyt out when the angry devotees seized upon
him as the source of their troubles and the defection of Hoyt. With robed Krishna
followers hitting, kicking and choking him all the way, Philpott pulled Hoyt out
of the
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Temple, savedfrom a major beating by the intervention of a San Francisco fireman.
Philpott took Hoyt home to live with him and began to `disciple' him in the rudiments
of the Christian faith. Shortly thereafter Hoyt began to accompany Philpott on his
102
into
San
Francisco.
A second `beachhead'of the Jesusmovement
evangelistic treks
had been establishedin the Bay area.

Living Room for Jesus in Haight-Ashbury
As Philpott was attempting to mount his one man-crusadeto evangelize the
hippies, the Mill Valley Baptist hippies had also begun to frequent the developing
hippie haven in the Haight-Ashbury. There, they hung out and met friends, old and
103
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Sausalito,the Wises' apartment continued an open door policy for their grass-smoking
hippie acquaintancesand local youth who would come by to talk, grab a meal or `crash'
on the living room floor. Holding things together, however, proved to be a problem as
Ted had lost his sailmaking job after spending too much work time `testifying' to
fellow workers and customers.104

For his part, Philpott alsofelt the pinch of limited resources.Oneof the major
problemshe facedwas simply what to do with thosewho respondedpositively to his
gospelmessage.It wasnot uncommon,Philpott recalled,to accumulate"three,four,
five, six converts" in the course of a day's evangelizing that would simply follow him

ashe walkedaroundthe Haight. Early on, Philpott's basicstrategywasto "try and
contact parents" and "have them send money" to purchase a bus ticket home. Often,
parentswould drive hundreds of miles to pick up their wayward sons and daughters,
frequently passing along some money to Philpott out of gratitude: "I got some of my
'05
financial
from
kids,
"
he
early
support
parents of these
recalled.
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At this stage,any kind of work among the hippies of San Francisco was in
rather perilous straits and the subsequentdevelopment of a `JesusMovement' no sure
bet. It was at this crucial juncture that `straight' evangelicals steppedin with small
amountsof monetary, material and legal support for their penniless `Street Christian'
contactsthat would prove adequateto establish an active, visible presencewithin the
countercultural community. This step would, in turn, prove crucial to the emergenceof
what would become the JesusPeople movement.
By the spring of 1967 Ted Wise had become friends with several of the Diggers
who, becauseof the City of San Francisco's health department's attempt to crack down
on the Haight, had been ordered to evacuatetheir `Free Store' on Page Street. With an
order to vacate the premises in a few days, the group's food distribution and housing
programmeswere in danger of being eradicated at a time when the Haight's population

wasgrowing day by day. Wise was distressedat their plight andthe possibility of
thousandsof young people flooding into the city with little prospect for food and
shelter. Feeling this was the perfect opportunity for Christians to show their love and
concern for these youth, Wise approachedMacDonald about the possibility of lending

First Baptist's facilities to the Diggers.106
Knowing his deaconboardwould nevergo for sucha scheme,the pastor
hemmed and hawed about insurance liabilities and Mill Valley's lying across the

GoldenGateBridge from SanFrancisco.Sensingthat the situationwas suchthat it
could leadto a permanentrupturebetweenthe churchandits hippie converts,
MacDonald offered to visit the Haight with Wise. 107He was moved by what he saw
there. As they walked, MacDonald became more and more aware of the Haight as
being sort of a cross-cultural evangelistic field that deserved the attention of the
institutional church but which it--and he--was utterly unequipped to pull off:
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Ted and I strolled the streets and entered several establishments
together. I noted the easewith which he related to the citizens theredress
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rapport.
Back in Mill Valley, MacDonald began to contact various individuals in Bay
Area evangelical circles that he felt were less hidebound by tradition and might be open
to taking a chanceon an unorthodox outreach in the Haight. Rather quickly he drew
together a mixed group of mostly Baptist pastors, laymen, and officials who were
interested in the project, including the pastor of San Francisco's First Baptist Church,
fellow Wheaton alumnus John Streater; Edward Plowman of Park Presidio Baptist;
William Mansdoerfer, executive director of Family Radio, a growing chain of
longKarman,
local
Jack
George
Hardisty,
FM
a
and
a
attorney;
evangelical
stations;
time operator of a Bay Area rescue mission. Together, the group becamethe basis for

EvangelicalConcerns,Inc., an independentnon-profit organisationwhich wasofficially
incorporated in May 1967 and began raising funds from local evangelicals to establish a
"ministry center" in the Haight, provide some food for indigent hippies, and support for
"your missionary to the hippie"--Ted Wise. 109

By the late summerof 1967the grouphad attaineda leaseon a storefrontin the
Armenian Hall on Page Street, a little more than a block north of the intersection of

Haight andAshburystreetsanda block southof GoldenGatePark's hippie-magnetthe
`Panhandle'.Herethe `Living Room' coffeehousebecamea reality during the
`Summer of Love'. ' 10 In the storefront window hung a picture of an oxbow with Jesus'
words "My burden is light" painted in psychedelic script. Inside, scripture verses and
Christian slogans were painted on the walls in a typical hippie style and a motley
assemblageof chairs and tables were available for perhaps two dozen wandering souls
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CONCERNS. INC for the purpose of
reaching the unreached in the Bay Area.
Ted Wise was appointed staff missionary and a budget net up. A minimum of
$750.00 per month Is needed to carry
on this work, employing one man at
full limit.
The simple provisions of the budget In.
clude a salary; travel expenses. for the
work requires mobility; rental of a small
facility In the Haight-Ashbury district
of San Francisco, called "The Living
Room, " for individual and small group
counseling; and Insurance, utilities. and
other normal operating expenses.
Evangelical Concerns, Inc.. Is a nonprofit religious corporation under tall.
fomu Law.

Can Hippies

Be Won

to Christ?

Yes, they can-for
the power of the
Gospel can reach to the uttermost. Religious symbols abound In hippie artrevealing a deep spiritual hunger.
These young people, "turned off" by
Established Religion, can still be reacted with the Gospel of the reality of
Christ. Ted Wise knows how to relate
Christ to their empty lives. His desire is
to share his personal faith with them.
Ted Wise's simple testimony of "once
I was blind, but now I see" Is being
heard by these sophisticated dropouts.
Add your intercession to his witness
- an effective combination for even"
gelizatlont
And as you pray, we know God will
burden your heart to help In a financial
way
To indicate your involvement In this
ministry, use the coupon below.
..............................

Officers of Evangelical
Concerns. Inc.
President
REV.JOHN A. MacDONALD
Vice-President
REV. JOHN $TREATER
Secretary-Trsasurer
REV. JACK WHITESCLL
Bwrd of DirMors
REV. BILL MANSDOERFER
DR. HOWARD DAY
REV. JACK KARMEN
MR. EARL KRANIK
MR. BOB PAVELFORD
REV. EUGENE PITTS
REV. ED PLOWMAN
MR. GEORGE HARDISTY

Yes, I'd like to share in the ministry
to the Hippies. Enclosed Is my gift of

1 will give 3ýmonthly to maintain this ministry.
Make your check payable to Evangelical
Concerns, Inc. and mail to

CONCERNS.INC.
EVANGELICAL
FIRSTBAPTISTCHURCH
MARKETAT OCTAVIA
SAN FRANCISCO, CALIF. 94102

Figure 3: Fundraising brochure from Evangelical Concerns, Inc., ca. 1968 (Courtesy of John
MacDonald).

that might comeoff the streetat any onetime. From the limited funds availablefrom
Evangelical Concerns,the largesseof local businessmen,and the gleanings of Wise and
friends' wives from local grocers' refuse, the Living Room group was able to feed its

membersandoffer a cup of coffeeor an occasionalbowl of soupto the
neighbourhood's wandering youth.

"

By the time the Living Room hit its stride, the ethos of life in the Haight had

alreadyundergoneits dramaticdeclinefrom its early saladdays. Amid this chaos,the
Living Roomprovedto be a havenfor wanderingyoungpeoplefor nearly two years.
Estimates vary of the number of young people to whom the coffeehouse staff had an
opportunity to `witness' about their faith in Jesus,but even a conservative estimate
made by one of the group in an early 1990sinterview would have meant contact with
'
12
20,000
around
people. The vast majority of those who came in would politely listen
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philosophical discussions about religion. Surely, most appreciatedthe chancefor a
place to sit down for a while, a cup of coffee or meal and, on occasion--in violation of
the group's leaseterms--a place to sleep for the night. While no records were kept as to
how many converts the Living Room group made, during its time in existencethey
were able to persuadea number of young people to make a Christian commitment. One
of theseconverts, Rick Sacks, a young street hustler from a wealthy Jewish family in
Boston, becamea Christian and an integral member of the group, evolving into
'
13
for
the coffeehouse. Another of the group's early converts
something of a manager
would not only becamean important member of the group, but would also play a key
role in the subsequentgrowth of the nascent `JesusMovement' outside the Bay area.
Lonnie Frisbee was a 17-year-old scholarship student at the San Francisco

Academyof Art whenhe first met the peoplefrom the newly-openedLiving Room.
High on acid andpreachingon the sidewalksof the Haight aboutJesusandflying
saucers,Frisbee was taken in hand and later, in a more lucid state of mind, informed the

"4
he
had
just
had
his
groupthat
own personaltheophany. Justa few weeksbeforehis
meeting with the Living Room set, Frisbee later recalled, he had been wandering nude

in the California mountainsnearTahquitzFalls wherehe claimedhe wasconfrontedby
Jesus:
he explained to me that he was the only way to know God.I
...
acceptedhim and he said `I am going to send you to the people.' Then
he gave me a vision of thousandsof people and they were wandering
around in a maze of darkness with no direction or purpose for their
lives. He showed me that there was a light on me that he was placing
15
'
life
I
bear
Word
Lord.
to
the
on my
the
going
was
of
...
Wise and the others perceived from Frisbee's fragmented tale that the boy "had a
Christian background" but that "his head was bent out of shape" by drugs.' 16 Accepted
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by the group, Frisbee was weaned from his LSD-use and studied the Bible with the
117
With the
others, eventually coming around to a more orthodox point of view.
addition of converts like Frisbee and Sacks, the Living Room had begun to form the
centre of a new evangelical community within the larger hippie enclave.

The Soul Inn
Immediate help from `straight' sourcestook longer to develop for Kent Philpott
and his hippie associateDavid Hoyt. For roughly a year and a half, with some
interruptions, the ragged pair walked the sidewalks of Haight-Ashbury speaking to
'
18
Kent Philpott kept a diary during most of this time. An
whomever they could.
excerpt from the early fall of 1968 gives both a picture of the Haight during those times
and the challenges facing the countercultural evangelists:
Spent morning doing visitation in Haight and talking to people as we
found them.

Talked to Luther, co-owner of the Straight Theater who David had
known in his `before Christ' days. Heavy witness, and Luther wanted
to talk more in the near future.
Mark, a devotee at the Krishna Temple. Brother David encountered
him and was able to give him a full Gospel testimony. Mark actually
was shaking as he walked away.

Fillmore: very late at night in a tough neighborhood for a lone white
person. Two guys tried to rob David but since there was no silver or
l
l9
David
Gospel.
gold,
gave them the

A girl named Space, actually demon possessed,we found in a trance
right out on the street.... a young beautiful girl had her whole body
painted in weird designs. She was staring at an older grey haired cat
who was controlling the trance. People on the street thought the whole
trip was cool.... She was so bound inside shecould hardly talk. There
was a chain of nails and pins around her neck. We approached her,
praying hard, and steppedinto the line of sight between Spaceand the
older cat. This move shut down the trance. We began praying in the
Spirit and knowing only God could intercede
At last she began to
....
break down and she started to cry. When she began speaking she
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into a far out guy named Charlie. He startedpreaching to us
ran
we
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Truth.
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Alcohol on his breath, and wasjust coming off an acid trip. He became
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that
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very violent when we assured
We went over to see old friend named Ileen. We found ourselves
seatedaround the kitchen table with about eight lesbians. Many of the
girls had been delving into various Oriental teachings. There was a
very heavy confrontation and any preaching of the Gospel was tough.
However, for about one hour, they heard the Word of God as the Holy
Spirit blessed. One girl namedRobin seemedvery interested.They had
so many cats that the smell of their droppings nearly made you sick.
Also, God made opportunity to sing a few Gospel songs. These girls
are somewhatafraid of men, but they are very precious people and God
loves them so much.122
Visited Louis and Jenniene. Everything was so good and two hours
123
Jesus
later little Jennieneaccepted
as savior.

Out of desperationfor a placeto houseconvertsand seekers,Philpott, with the
help of Golden Gate Seminary's Dr Francis DuBose, convinced the pastor of the
Lincoln Park Baptist Church, a small Southern Baptist storefront church on Balboa
Avenue, between 4 1s`and 42ndstreetsin the city's Richmond district, to allow him to
refit a pair of Sunday School rooms for his work. With a little paint, a new shower,
some cots and blankets borrowed from the Salvation Army, and a sign painted by David

Hoyt, the `SoulInn' wasopenedin the fall of 1968. The facility had a capacityof
abouttwenty and servedasa combinationshelterandhalfway house,with day-to-day
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activities overseen two proven converts,
and

By the time Soul Inn wasup andrunning,Philpott andHoyt had established
`fellowship' with Ted Wise and the Living Room set; a relationship facilitated by the
fact that the leadership of Evangelical Concerns knew many of Philpott's Golden Gate
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language" than he was and "were very effective" and thus he would "often bring people
there, because[he] thought some of his more `hardcore' hippie contacts "would be
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better off talking to Ted and these guys". While there was no formal link-up, a
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convert need of a place
People movement had been establishedin the centre of the very capital of the hippie
counterculture, San Francisco's Haight-Ashbury district.

Conclusion
At first glance,nothingcould haveseemedmoreincongruousan outgrowth
from the eccentric, `do your own thing' ethos of the counterculture than a strain of
hippie evangelical Christians. In reality, however, the convergence of the seemingly
polar opposites of evangelical Protestantism and the counterculture was not quite the

impossibilityit might initially haveseemed.The hippie dreamwhich had emerged
from its `Beat' predecessorwas in many ways a religious quest that sought

enlightenment,a changeof heart,a new perception. Despitemanyhippies' penchant
for flamboyantandesotericreligious andoccultic practices,they nonethelessheld a
very positive assessmentof Jesusand his disciples and perceived parallels between the
first century Christians and their own alienation from twentieth-century American
society. Firmly convinced that their quest would lead to the dawning of a new day,
many hippies were bitterly disappointed as unforeseenproblems and the persistenceof
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Figure 4: Competition--a `Street Christian' (left) hands out tracts at a Hare Krishna event in San
Francisco's Golden Gate Park, ca. 1971 (photo taken by KQED-TV, San Francisco, found in
Enroth, Ericson and Peters, The Jesus People).
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Taken together, this combination of factors created a potentially receptive audience for
an alternative message rooted in traditional American evangelicalism which promised

true spiritual renewal and the power to overcome personal, social, and cultural
obstacles.
Even yet, however, the spontaneous emergence of a `Jesus People movement'

on the streetsof San Francisco would probably not have occurred without the help of a
few far-sighted `straight' evangelicals. Open to the possibility that God had a claim on
the lives of those so different from themselves, the efforts of men like John MacDonald
and Kent Philpott to reach out to the counterculture would lead to small circles of
hippie converts who were better equipped to evangelise among their peer group. With
the halting, but nonetheless, crucial support of other `straight evangelicals', these new
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`StreetChristians' were eventually able to put together some sort of public, corporate
face for their nascentmovement on the streets of the Haight. While thesebeginnings
interactions
in
for
the
tone
they
of
similar
cities acrossthe
a
series
set
were small,
United Stateswhich would eventually morph into a recognisable `JesusPeople'
movement among the nation's youth.
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Chapter 4
'... And Your Sons And Your Daughters Shall Prophesy':
The Establishment of a Jesus People Movement, 1968-1969
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group `SoCal' could be traced back to the work of a footloose evangelical minister
like Hollywood's Arthur Blessitt or to visionary youth workers like Hollywood's Don
Williams who took it upon themselves--often in the face of yawning indifference or

outrightresistancefrom their evangelicalpeers--toreachout to the local youth involved
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The `typical' JesusPeople ethos that emerged was dominated by several core

characteristicswhich mixed andmatchedinfluencesfrom the evangelicalandthe
counterculturalsidesof the movement'sparentage.First, the new StreetChristians'
literalistic tendenciesin interpreting the scriptures led them into a heavy emphasisupon
Pentecostaland charismatic phenomenasuch as glossolalia, prophecy and `words of
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chock-full of signs and wonders and a steady outpouring of what they perceived to be
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1960sand 1970s. But what would set the JesusPeople apart from their `straight'
intensity
`cousins'
be
Pentecostal
the
with which these
and
would
evangelical
into
incorporation
Jesus
People
the
their
a
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characteristicsmarked
distinctly, non-bourgeois `un-churchy' atmospherethat was far removed from
`respectable'America's way of `doing church'. First, the JesusPeople--inspired by

both hippie utopianismandtheir interpretationof the New Testament--placed
a high
value on communal living. Second, the JesusPeople sought out and promoted a casual
`come-as-you-are'atmospherethat embodied the counterculture's emphasison

`authenticity'andcomfort. Third, `God'sForeverFamily' seamlesslyblendeda
counterculturalpenchantfor popularculture into their lifestyle, worship,and
evangelism.Psychedelically-charged
artwork andthe useof pop culture bric-a-brac
such asjewellery, buttons, t-shirts and, most importantly, in their free-wheeling

adaptationof contemporaryfolk androck musicforms into their worship and
evangelism helped proclaim their beliefs and identity to the world.
Taken together, these various characteristics would forge an identity for the
developing JesusPeople movement. Even in these initial stagesof the Jesusmovement
however, it becameclear that this new hybrid combination of evangelical religion and
counterculture style had an appeal that was not limited to hard-core street people, ex-
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drug addicts and full-blown hippies. Younger adolescentsin high school and
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Jesus People Beginnings in Southern California
Early manifestations of what would come to be known as part of the Jesus
People movement began to crop up in the Los Angeles area at about the sametime as
the Living Room group, Evangelical Concerns and Kent Philpott (see Chapter 3) were
beginning their various outreachesto the hippies in and around San Francisco. Utterly
disconnectedfrom what was going on to the north, these L. A. outposts of the `Street
Christian' movement-- Arthur Blessitt's "His Place", and youth pastor Donald
Williams' Salt Company `nightclub' and David Berg's "Teens for Christ" in
Huntington Beach--would initially be targeted at various local `youth' populations
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Arthur Blessitt and "His Place"--Hollywood, CA
Oneof the morevisible early outreachesto the developingmid-60sdrug scene
was that of Arthur Blessitt on Hollywood's famous Sunset Strip. A 25-year-old
Southern Baptist minister from Mississippi, Blessitt had come to study at the Southern
Baptists' Golden Gate Seminary in San Francisco in 1965 after short-lived pastoratesin
his home state, Montana and Nevada. More intrigued with personal evangelism than
with his studies, Blessitt left school and moved to Southern California in 1967. After
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failing miserably in an attempt at traditional crusade-style revivalism at the San
Bernardino fairgrounds, Blessitt claimed a direct call from God to minister to the down
Leo
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Handsome,friendly, and possessedof a quick smile and wit, Blessitt had found
his element. He quickly realised that he would have to adapt to connect with the street
let
began
he
In
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Jesus,
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Turned
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that
to
soon
scene.
on
recalled
his hair and sideburns grow and adjusted his wardrobe:
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The
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Then
the
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came
Blessitt also began to mimic the hip argot of the street and the drug culture. In talking
to the increasing number of hippies he encountered,he urged them to consider "the
Jesustrip" and to try "getting high on Jesus." Instead of smoking grass and "dropping"

LSD, Blessitttold his hip listenersof thejoys of "dropping Matthew,Mark, Luke, and
John",andurgedthemto "Get loadedon Jesus;24 hoursa day you canbe naturally
stonedon Jesus!"3
Blessittbeganto gathersomelocal notoriety for his ministry, appearingin local
churchesin Southern California urging congregations--mostly Southern Baptist--to
4
disaffected
legitimate
`home
consider reaching out to
youth as a
missions' endeavour.
With the aid of a few pastors and businessmanhe was able to put together enough
financial backing to securea storefront on Sunset Strip in mid-1968. Dubbed "His
Place", the storefront mission at 9109 Sunset Boulevard was surrounded by bars,
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nightclubs, and strip joints. Although billed a `night club', His Place was a cross
between the old-style skid row mission and a psychedelic coffeehouse: one room was lit
by black lights, had blinking coloured lights and featured an ongoing slide show which
featured intermittent gospel messages. Offering Kool-Aid, free peanut butter
became
bagels
from
day-old
Jewish
bakery,
His
Place
a
a
quickly
sandwichesand
5
for
junkies
the Strip's endless stream of bikers,
magnet
and runaways. Open around

the clock, seven days a week, Blessitt and a slowly-growing corps of ex-addict
`counselors' and the Eternal Rush house band "made up of ex-drug fiends" preached
flow
to
the
of young people--sometimesmore than a thousand
witnessed
ebb
and
and
6
brought
their way. Among Blessitt's most prominent
per night--that sidewalk traffic
converts was Glenn Schwartz, guitarist for the rock groups the JamesGang, and Pacific
Gas and Electric.

Oneof the morecolourful featuresof the sceneat His Placewasthe evolutionof
a practice Blessitt came to call a `toilet service'. In this frequently-repeated ritual,
converts who had prayed to receive Jesuswere escorted into the washroom and urged to

commithis/her"cacheof grass,reds,speed,or acid" to the keepingof the Los Angeles
instance
Sometimes
it
became
Blessitt
where "18
sewer system.
crowded.
recalled one

8
However,not all the drugsat His
into
little
bathroom.
the
smallpeople"crammed
Place made it into the commode--onenight someonespiked the Kool-Aid with LSD
and sent everyone on a surprise trip.
Eventually, Blessitt's presencebegan to grate on some of the owners of the bars
and nightclubs on the Strip. Besides the fact that his operation was drawing off some of
their best customers,the witnessing teams from His Place trawling for converts were
becoming increasingly frequent on the sidewalks outside their establishments. Perhaps
even more irritating, his followers had enthusiastically seized upon a Blessitt
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innovation-"Reds"

(a play on street slang for a type of amphetamines)--a small circular

"Jesus sticker" with a motto such as "Smile, Jesus Loves You", and the address of His
Place underneath a combination cross/peace symbol. Blessitt's disciples took to
plastering 'Reds' all over streetlamps, traffic signals, stop signs and all over the doors
10
Strip's
In the spring of 1970
of the
non-evangelistic-oriented establishments.
Blessitt's landlord, allegedly under pressure from neighbourhood bar owners, abruptly
terminated the lease on His Place. Unable to find another piece of property on the

Strip, Blessitt claimed there was a "conspiracy" afoot to silencethe gospel. To
publicize his cause,Blessitt chainedhimself on to a crossoutside Los Angeles City
Hall and began a thirty seven-day fast to protest about his situation. Blessitt not only
was able to find a new home for His Place, but also, more importantly perhaps, he
"
deal
received a great
of publicity. Blessitt's opportunities for outside speaking
engagements increased and he quickly became a headliner at concerts and rallies that
had begun to mark the flowering of the Jesus Movement in Southern California. '2
While Blessitt would soon be distracted by other ministry pursuits, his attempts to reach
the disaffected youth of the Sunset Strip was an important early part of the Jesus People
scene in the Los Angeles area.

Don Williams & the Salt Company--Hollywood, CA
Another of the most influential early examples of what would become the Jesus
Movement was the spin put on traditional evangelical youth ministry by Don Williams,
college pastor of the First Presbyterian Church of Hollywood, at the time the nation's
largest Presbyterian church. A Glendale, California, native with a Ph.D. fresh from
New York City's Union Seminary, Williams was recruited to the position in 1967 by
Henrietta Mears, a towering figure in evangelical Christian education circles whose
proteges included Dawson Trotman, founder of the Navigators, and Campus Crusade
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for Christ founder Bill Bright (seechapter2). Mears died a few monthsbefore
Williams' arrival but what he may have lost in terms of her guidance,he may have
gainedin independence:"I was a lot more on my own than I had anticipated," reflected
Williams. '3
Starting out with a classof "easily 200 college students"on Sundaymornings
but stifled by the fact that the church was miles from any campus,Williams set out to
expandhis group by starting Bible studieson the campusof the University of Southern
California (USC) and the University of California at Los Angeles (UCLA). He
especiallytargetedcampusleadersand celebrities in his efforts, the so-called `key kids'
conceptadvancedby Mears and by groupssuch as CampusCrusadeand Young Life.
Although this strategyseemedto work well, he grew increasingly awarethat youth
culture was changing. Severalteenswho did not fit the typical "Hollywood Pres"'
college studentmould drifted into Williams' classand introducedhim to the world of
the counterculture. One, a pregnantteenagegirl namedSarahLemley, was particularly
influential. Onceconverted,she"literally dragged[Williams] onto the streetsof
Hollywood" he recalls."I beganto meethippie tribes
I beganto go to these
...
14
became
familiar
Blessitt's
Arthur
coffeehouses"and
ministry.
with
What really began to get his attention, however, was the role music played
among the alienated youth. "My deepest listening came at the point of music", Williams
wrote in 1972. "Here I began to feel the full weight of the cultural revolution, and here I
found a great secret: music is the key to this generation because music is the one place
in the mass media where kids editorialize to kids". 15 Although Williams described
himself at that time as musically in his "Late Ray Coniff Era", one of his students-Bob
Marlow-- introduced him to the music of Bob Dylan and soon Williams was fascinated
with the folk-rock singer. Dylan, recalled Williams, was "the single most important

116
influence" on his thinking about what was going on in the youth culture at the time "in
idealism on the one hand... and then the
termsof understanding[the generation's]
...
16
hand"'.
Eventually, in the fall of 1967,Williams decidedto do a
angeron the other
specialSundayevening serviceentitled "The Gospel According to Bob Dylan" with
Marlow singing songs such as "Blowin'

in the Wind" and "It Ain't Me, Babe"

interspersed with Williams' commentary. The college group handed out flyers on the
Sunset Strip to publicize the event but nobody, Williams included, expected the
response they received: the usual Sunday evening crowd of 300 mushroomed to over
1,400, many of them from LA. 's hippie street culture. 17

By this time Williams had a group of 3040 counterculturally-orientedkids-many of them musically and artistically-inclined-in

the midst of his college age group.

It was these youths who came up with the idea of a coffeehouse to reach their own kind
more effectively. Familiar with the concept from his seminary days poking around the
folk clubs in Greenwich Village, Williams backed their plan to the church board. "The
incredible thing", Williams remembered "was that this church--which was a uppermiddle class, high-profile church, lots of city leaders as members ... opened the door
for us to do it".

With the aid of $10,000-15,000 from the church and donated labour

from a wealthy contractor in the church, the upstairs of an adjacent apartment building
was remodelled and christened `The Salt Company', complete with the "best sound
'8
buy
system money could
at the time".
Opened during the summer of 1968, the Salt Company 'nightclub' blended a hip
ambience, refreshments and music the rock-attuned youth could appreciate. The new
operation was a successfrom the start, routinely cramming in a hundred teenagers for
each of two shows every Friday and Saturday evening. 19 With their $1 `cover charge',
the Club was even a financial success. By the end of the first year, Williams recalls that
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they were able "to give back a big pile of money to the church
It was fun, I felt a
....
little vindicated".20Over the next few years the Salt Company led the way for Williams
to widen the scopeof Hollywood Pres' youth-oriented programmesincluding the
oversightof severalcommunal houses,the creation of a Sundaymorning worship
servicein a more informal style, a self-styled 'underground' Monday night youth
servicethat attractedupwardsof 150 youth eachweek and occasionalweekendconcerts
in the church's 2,000-seatsanctuary.21
While it was certainly successfulin its own right, the Salt Company'sbiggest
influence was in its role as a prototype for a countercultural-friendly

manner of youth

ministry. Beginning in 1969, numerous pastors, youth workers and concerned
laypeople would visit the Salt Company or correspond with Williams to learn "how it
u
done":
"We didn't turn out books and how-to's and run seminars", Williams
was
later remembered "but I literally
had to set aside at least once a month, for 2-3 hours
...
for pastors and youth leaders to meet me to tour through the facility and talk about
leadership". At some point when the Jesus People were at their height Williams recalls
an attempt to estimate the number of coffeehouses that may have been directly inspired
by the Salt Company and put the number--at the least--at about 400.23 Whatever the
exact numbers, through its example Williams' Salt Company was a major influence on
the proliferation of Christian coffeehouses that would dot North America in the 1970s
(see chapter 6).

Teens for Christ/The Children of God (COG)
A third early manifestation of the Jesus People in the Los Angeles area was
David Berg's Teens for Christ (later re-named the Children of God [COG]) in
Huntington Beach in Orange County. Characterized by a creeping separatism, and a
zealous, radically anti-establishment message,Berg's organisation was early on
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Jesus
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counted among the most
groups. However, the `COG' would
in
beyond
it
the
of
evangelical-Pentecostal
gradually move
pale
orthodoxy as grew the
shadowsof the counterculture, attracting both counterculture youth and young people
from evangelical backgrounds hungry for an "all-out" commitment to Christ.
The group's founder, David Berg, was the son of two evangelists, Hjalmer
Emmanuel Berg--a pastor and professor at evangelical Westmont College in CaliforniaVirginia
Brandt
Berg,
Christian
Missionary
Alliance
a
and
evangelist and radio
-and
preacher. Following a few years as a pastor in the Christian and Missionary Alliance,
the younger Berg found a position in 1955 as public relations director and booking
agent for Pentecostalevangelist Fred Jordan's radio and television shows. After
spending nearly a decadein his employ, a personal squabble causedBerg to sever ties
with Jordan. After several months on the road as an itinerant evangelist, Berg--now in

his late forties--accepted
an offer from his motherin December1967to join her in a
ministry she was working with part-time, a coffeehouse sponsoredby David
Wilkerson's Teen Challenge organisation in Huntington Beach. 5
Berg's mother died in early 1968 and he quickly became the dominant force in
the coffeehouse,re-naming it the Light Club, calling his group Teens for Christ, and

severingall connectionswith TeenChallenge.By this time Berg had attractedseveral
converts from the hippie `beachbum' element, lured initially by free food and up-beat,
almost-rock, music supplied by Berg's children. Looking back on this period, Berg's
daughter Linda remarked that "Teens for Christ had discovered the secret to gathering
lost and wayward youth: free peanut butter sandwiches and live music."26 These
earliest disciples, along with Berg's four married children, formed a close-knit group
that would eventually become the COG's elite cadre. 7
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Kent Philpott from the Jesusmovement scenein San Francisco (see Chapter 3)
in
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Club
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Light
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the
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part
of
and
struck
recalled visiting
incongruity of what he saw there. The place was packed with scruffy, barefoot kids
who contrastedwith the Bergs' austeredemeanour. "I'll never forget" said Philpott in a
2002 interview, "he and his sons were all dressedin black suits
that
thought
was
we
...
very peculiar ... wall-to-wall kids ... and here's this guy dressedin a black suit".
And unlike the broadly evangelical cooperative spirit which characterized the
relationship between hippies and straights in the San Francisco scene,Philpott and
friends found no senseof brotherhood or welcome from Berg: "We didn't like him and
he didn't like us
be involved with these people and it was real
not
gonna
we
were
....
28
`Lord
bless
clear ... there was no
you"'.
Berg's group, perhapsinfluenced by Philpott and company's visit, took more of
a countercultural turn in the immediate months that followed. Long hair and beards
becamethe typical style of the male leadership and women wore long 'granny'-style
dresses.Demonstrating a fanatical loyalty to Berg, they quit their jobs at his behest and

29
in
living.
embarkedon an experiment communal
Around this time the groupalsobegana practicethat cameto be known as
`smiting:' the invasionof `straight'churchesin the midst of Sundaymorningworship
services. Barefoot and dressedin typical hippie garb, Berg's followers would march

into a churchshouting"Amen!" and"Praisethe Lord!" andproceedto denouncethe
institutional church and the lukewarm spirituality of churchgoers. With the beginning
of this practice, they also began to receive press coverage as local newspapersin
Orange County began to run stories on the bizarre incidents.30
This strategy also attracted attention from local authorities and Berg's landlord
forced the group to vacate the coffeehouse in mid-1969. Berg and several of his
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followers believed they had received a revelation from God that California was in
imminent danger of destruction from a looming earthquake. He set the group-numbering about 50 to 60--on the road. After brief stays in Palm Springs and Tucson
(in the latter city the group nearly doubled in size), the COG spent the next eight
months moving from place to place, ranging as far north as Quebec, east to Virginia,
31
back
Houston
and
west to the
area. This period, in the estimation of sociologist
Robert Ellwood, becamea central motif in the group's internal mythology, comparable
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to use.
In February 1970 the bedraggled and emaciated COG--now numbering about
200--found refuge when Berg's old employer, Fred Jordan, offered them the use of his
Los Angeles skid row mission and a run-down ranch about 70 miles west of Fort
Worth, Texas.34 For the next eighteen months Jordan's organisation provided the COG
with much-neededfood and shelter. It also provided a much-neededaura of
respectability by the association with the `straight' Pentecostalcommunity as well as a

Chapter5).
securebasefrom which they would be poisedto expandin 1970-1971(see
The Childrenof God were setto becomean important,if often controversial,part of the
early JesusPeople movement.

Calvary Chapel-CostaMesa, CA
What would proveto be the largestsingleexampleof the developingJesus
Movement in Southern California was Calvary Chapel in Costa Mesa, California. At
the beginning of 1968 Calvary Chapel was a middling-sized independent church in
conservative middle-class, and heavily Republican, Orange County, southeastof Los
Angeles. Its pastor, Chuck Smith, was a balding, middle-aged minister who had tired

121
bureaucracy
left
International
Church
denominational
the
of the
and
and
politics
of
FourSquareGospel after several nondescript pastorates. Invited to take on the
struggling Costa Mesa congregation in December 1965, the church numbered fewer
than forty people when Smith arrived. Under his leadership the church underwent a
its
saw
attendanceclimb to near 200 per week and had a building
modestrenaissance,
35
into
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As Smith went about the businessof shepherding his suburban flock, his wife
Kay began to expressan increasing concern for the hippies gathering at nearby
Huntington Beach. Armed with an Orange County establishment revulsion for hippies
for,
Smith would go with his wife to Huntington Beach to gawk at
they
and all
stood
the long-haired youth. Eventually, his wife's concern for the hippies' temporal and
eternal needsbegan to melt Smith's resistance and he began to wonder how they might
36
make contact with these prodigal youth. Through his teenagedaughter and her fiance,
Smith was introduced to a number of the beach hippies. To Smith's surprise one young
man--"a long-haired, beardedyoung man with bells on his feet and flowers in his hair.
A real live hippie! "--also turned out to be an enthusiastic Christian: Lonnie Frisbee, a
native of Costa Mesa and the former LSD-tripping art student who had been taken into
37
Living
Room/House
Acts
in
Haight-Ashbury
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3).
Chapter
the
group
of
Impressedby Frisbee's "love of Jesusand his Spirit-filled personality", Smith

askedhim to stayat his homefor a few weeksand supportedhim as somethingof an
unofficial missionary to the Huntington Beach hippies while Smith learned "what
makesthem tick". Frisbee agreed and began to preach and testify at Huntington Beach
and other local hippie hang-outs. The slight, Jesus-look-alike's evangelising proved
effective and soon Frisbee led a growing corps of long-haired, casually-attired, barefoot
or sandalledyouth trooping in amid the button-downed `straight' congregation at
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Calvary Chapel.38 Given the rootless, runaway status of many of these young people,
however, it becameapparentthat ministering to them would entail more than the
The
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In responseto this need, in April 1968 Smith and Frisbee found an apartmentto
housesome of their born-again hippies. This rapidly proved too small and an old twobedroom house in Costa Mesa was rented out as Calvary Chapel's first commune
house,the House of Miracles, which opened on 17 May 1968.39 Frisbee and his wife
Connie, along with John Higgins--a hip seeker who had self-converted to Christianity
by reading the scriptures two years earlier and who thought he alone had the correct
interpretation of the Bible until he met Frisbee and then Smith--were put in charge of
the house. Calvary Chapel paid $50 of the monthly $90 rent and provided living
food.
for
for
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the
the
and
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expenses
Within a week, more than 30 new hippie Christians had piled into the modest bungalow
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three-week period

This early successandthe arrangementwith the `straights'at CalvaryChapel
proved daunting to the insecure Frisbee, and he sought advice from his former mentors
in the Bay area. In response,David Hoyt, Kent Philpott, Rik Sacks and Danny Sands
from the Evangelical Concerns-backedgroup piled into a car and drove down to Orange
County to investigate the arrangement. While they knew Frisbee was gifted in dealing
with people one-on-one, they were unsure about his leadership potential: "We didn't
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feel real strongly about Frisbee," recalled Philpott, ". he was a weak personality
... .
..
I had never even heard him speakto a group becausehe was a nobody, he would never
[have been] entrusted [even] to lead a Bible study [back in San Francisco]". One
evening the San Francisco group sat down with Frisbee and Chuck Smith and his elders
at the House of Miracles: "They sat in chairs and all had coats and ties on, we all sat on
the floor", rememberedPhilpott. As they listened to the details of the situation, the Bay
Area `Street Christians' were convinced Smith's guidance would be a real plus. Thus
re-assured,Frisbee plunged full-ahead into his role as `hippie evangelist' at Calvary
Chapel.42
There was much to do. With the House of Miracles overflowing and people
sleeping in the backyard, a searchquickly began for other facilities to house the
growing stream of converts and inquirers. A sympathetic evangelical judge stepped

forwardwith an old rundownmotel he ownedin Riverside,a city fifteen miles to the
east. With materialsprovidedby someof Smith's contactsandlabour from the hippies,
the motel was made inhabitable in early June. With four `elders' (two of them under
20) in charge, the new facility absorbedthe overflow from the Costa Mesa house. The
Riverside house's residents quickly set to work witnessing and preaching on the city's
streets. Within a week 65 young people had been `saved' and subsequentlybaptized in
the motel's old fish ponds. By the end of the summer it was claimed that over 500

youngpeople--includingseveralmembersof the Diablosmotorcyclegang--hadbeen
convertedthroughthe efforts of thoseat the old motel. Still, the communeitself was
forced to close down early that fall after problems policing drug and alcohol use among
43
by
some visitors and a power grab
one of the elders. Nonetheless, the communal
housesoverseenby Calvary Chapel--Philadelphia House, Mansion Messiah, I
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Corinthians House and others--continued to multiply in Costa Mesa and other nearby
44
towns.
As Calvary Chapel's string of `JesusHouses' prospered, the church itself was
increasingly dominated by its ministry among the hippies and the church's Sunday
first
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servicesand weeknight
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presence.
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in
used services was a very traditional `gospel' style of music, eventually the presence
of the hippies led to the incorporation of more informal, folk-style songs and choruses
Song",
introduction
full-fledged
bands
"Love
Jesus
the
and eventually
of
such as
rock
"Country Faith" and "Blessed Hope" that emerged from within the church (see chapter
7). The overall atmosphereof the church also became more relaxed and informal. An
averageservice would feature young people sitting cross-leggedin the aisles, forming
impromptu prayer circles following services and greeting friends and visitors with
46
warm embraces

But muchof the appealwent beyondmattersof style,restingin the contrasting,
but complementary, figures of Smith and Frisbee. Smith, with his engaging smile,
avuncular manner, and warm, radio announcer's voice became a father figure to the

streetkids: `PapaChuck'. His main strengthlay in his role asBible teacher,
particularlyin leadingthe youth into the `deepertruths' of Bible prophecyascontained
in the complex premillennial dispensationalism he fervently espoused. Indeed, it is not

surprisingto learnthat Smith hadembarkedon a lengthyverse-by-versestudyof the
Book of Revelation just before Calvary Chapel's contact with the local hippie
7
began.
Undoubtedly, within the context of campus unrest, the sexual
community
revolution, race riots and the Vietnam War, an explication of John the Revelator's
apocalypseproved an effective `hook' for attracting the attention of disillusioned,
questioning young people.
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Figure 1: Lonnie Frisbee (center) leading a worship session at a `Jesus Concert'
Paladium, ca. 1970 (photo courtesy of David IN Sabatino).

at the Ilolly wood

However, it was the contrasting figure of the hippie preacher', Lonnie Frisbee,
who, clad in bellbottoms and speaking in the vernacular of the street, initially prý>veýi
most important in pulling in the crowds of young people during Calvary Chapel's early
days. A young hippie, David Rosales, remembers that the Calvary scene "blew Ihis,
48
Lonnie
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he
hippie".
Oden Fong, an
mind .... the teacher was
and
was a real
ex-member of Dr Timothy Leary's Laguna Beach-based Brotherhood of Fternal Love
and son of Hollywood character actor Benson Fong, was of the opinion that Frishee was
the story at Calvary Chapel in the early days. Asked if Frisbee was something o1'a
just because of his
'lodestone' for young people, he replied "Yes, absolutely
...

personality anywhere he'd go he would draw

people

like

lie was

a pied pipes". Yet

Fong could not quite put a finger on what it was about Frisbee in front of an audience
that was such a draw, noting that it certainly was not his expertise that intrigued people:
"I don't think he knew the Bible all that well" he remembers, and "He was a horrible
worship leader ... he was awful". Looking back, Fong was at a loss: "You couldn't
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Don Williams echoed Fong's impression. Recalling his first-ever visit to
Calvary Chapel sometime in 1969 he vividly remembered that Frisbee "had trouble
King
he
Scriptures,
the
the
the
of
reading
out
all
was
stumbled
over
words--he
reading
JamesVersion

he just slaughteredthe text. He then started to preach from it and he
...

woefully misinterpreted [the passage]". But to Williams' surprise "[Frisbee] went on to
preach one of the best evangelistic sermons" he had ever heard. At the end of the
sermonFrisbee gave an invitation and Williams remembered that "all over the place,
S0 Kent Philpott, who had initially thought of the young Frisbee as a
people stood up"
"nobody" and a "weak personality" (see above), was similarly floored after actually
seeingFrisbee speak in front of an audience:
it was amazing to seeLonnie Frisbee in action, you just have no idea,
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Undeniablypart of Frisbee'smagnetismstemmedfrom his personalemphasis
on the Pentecostal-style `baptism of the Holy Spirit' and accompanying `signs and

wonders'. Frisbee'sministry emphasizedPentecostalmanifestationssuchas speaking
in tonguesandbeing `slainin the Spirit'. 2 After the main servicein the Calvary
Chapel sanctuary Frisbee was perhaps most truly in his element leading an `afterglow'
service in a side room. The side room service was apparently Chuck Smith's idea.
Although raised within Aimee Semple McPherson's International Church of the
FoursquareGospel, Smith had long been dismayed by the excessesof Pentecostal
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than one observer to be `keeping the lid down' on Frisbee's penchant for boisterous
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charisma
While the church experienced impressive growth under the two men's very
different styles, not everyone among the church's old-timers was happy with Smith, his
young hippie protege, or Calvary Chapel's new direction. Some members were
scandalizedby the dozensof youth who would plop down on the church's lawn after
Sundaymorning services reading their Bibles while enjoying a relaxing cigarette.
Others were concernedafter moving into their new--and already outgrown--300-seat
sanctuary,that the hippies' dirty feet and blue jeans would soil their plush new carpet
and paddedpews. Before one Sunday morning service several church membersput up
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feet anddirty clothesthey would be betteroff ripping up the carpetandremovingthe
pews and replacing them with steel folding chairs. With this figurative line drawn in the

Smith
his
boardover to a no-reservationsapproachto their ministry among
sand
won
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the
For the most part, the old-line membership of Calvary Chapel agreed--Smith
remembersthe departure of only a few people--and the church's already impressive
55
increased.
But a new and important development was also beginning to
growth
manifest itself at Calvary Chapel. In addition to the hard-core hippie element, the
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Figure 2: Calvary Chapel mass baptism at Corona Del Mar, California, ca. 1971 (photo taken by
KQED-TV, San Francisco, contained in Enroth, Ericson and Peters, The Jesus People).
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teenagers for whom the informal style, music and acceptance of hippie fashion nicely
dovetailed with the currents of contemporary youth culture. Lonnie Frisbee and Kenn
Gulliksen had begun Bible studies at nearby Costa Mesa and Harbor High Schools and
the appeal of the new, hip version of evangelical Christianity proved popular there, too.

One woman recalled the 'overnight' impact of the movement on her peer group at
Costa Mesa High in 1969: "I used to go out to the field and smoke a joint with my
friends, one day they were reading their Bibles instead" 5ý'
.
The impact of this new flow of youth into the church was momentous. By late
1969 and early 1970 the church was running three Sunday morning services which
attracted about 1,500. Additionally,

a Sunday night service attracted close to 1,000
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every week, as did weeknight Bible studies on Tuesday, Wednesday,Thursday and
Friday nights. 7 Monthly baptisms held along the rocky beach at Corona Del Mar State
Park that would become a staple image of the JesusMovement (see chapter 5) were a
popular feature of Calvary Chapel's programme, often seeing more than 500 young
58
being
baptized
in
Ocean
Pacific
the
people
By late 1969 these most prominent of the pioneering JesusPeople groups were
hardly alone. Christian coffeehousesand various outreachesto hippies and their
teenagedadmirers had popped up all over the region. In Redondo Beach at Bethel
Tabernacle,Pentecostalevangelist Lyle Steenis and former hippie Breck Stevens
59
local
drug
Just off the campus of UCLA, former Campus
ministered to the
culture
Crusadestaffer Hal Lindsey had establishedthe JC Light & Power House, a
combination communal house/Bible training centre with an emphasis on Bible
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in
establishedcoffeehouses,
communalhousesanda following the severalhundreds.
Dave Anderson straddled mainline denominational youthwork, the charismatic

movementandthe developingJesusmovementwith his Van Nuys-basedgroup
Lutheran Youth Alive. 62 First in Beverly Hills and then rural Saugus,Tony and Susan

Alamo's (pronouncedah-LAH-mo) Alamo Foundationwasa strict, separatist-leaning
group that worked mainly with runaways and hippie druggies. Down in San Diego

63
Lost
Coin
Lighthouse
therewerethe thriving
coffeehouses. And back in
and
Hollywood, a mild-mannered conservative Minnesota Baptist and would-bevaudevillian, Duane Pederson,had brought the new movement into the media by
starting the Hollywood Free Paper (HFP), a Christian version of a hippie
`underground' newspaper(see chapter 5) that was soon being handed out in the tens of
64
thousands.

130

Figure 3: Known centres of movement activity--churches, coffeehouses, communal houses--in the
Southern Californian Jesus People "scene" ca. Summer 1970. Note that much of the "blank"
region lying between Orange County and the San Diego area is the huge Camp Pendleton United
States Marine base, while other "blank" areas north, east and northwest of the "scene" is largely
thinly-inhabited farming, desert and mountain areas (map by author).

The movement continued to grow over the next year and--as the map in Figure 3

shows--bythe summerof 1970therewereat the leastover onehundredknown Jesus
Peoplegroupsandcentresfunctioningin the SouthernCalifornia JesusPeoplescene.
However, despite the fact that the movement was informal, far-flung and unorganized,
there were several readily identifiable markers--someclearly evangelical in origin,
others stemming from the countercultural side of the ledger--which most of these
groups shared,setting the JesusPeople apart as an actual `movement' with a readily
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Figure 4: A trio of influential `straight' evangelical Jesus People leaders; Ito r: Arthur Blessitt,
Duane Pederson, publisher of the Hollywood Free Paper, and lack Sparks, leader of the Christian
World Liberation Front in Berkeley, California (photo courtesy of Uavid Di Sabatino).
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The Pentecostal Ethos of the Jesus People
Not surprisingly given the evangelical backgrounds oCthe nnowcnncnt's 'straight'
sponsors, the Jesus People thoroughly reflected the four-fold definition of
evangelicalism as classically set forth by D. W. Bebbington`'5--thc 'Street Christians'
were certainly bibliocentric (and strongly fundamentalist in their interpretation of the
Bible), placed a heavy emphasis on conversion and the atoning, substitutionary role of
Christ's death on the cross, and were decidedly 'gung-ho' in their activist inclinations
to evangelize their peers. No one was confused about where the Jesus People fitted into
the spectrum of American Christianity.

As scholar Robert S. Ellwood put it in the

introduction to his 1973 analysis of the movement, the Jesus nuovcnncnt was made (1ff)O
"young people in considerable numbers" who were "rejecting both conventional
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"take
Christianity".
Christianity and counter culture religions" to
up with evangelical
But within its broadly evangelical contours, there were specific aspectsof the
evangelical subculture which tended to characterise the JesusPeople.
The first major characteristic that set them apart was the major role that the
`baptism of the Holy Spirit', speaking in tongues, and other distinctives of Pentecostalstyle worship played within JesusPeople circles. Not all JesusPeople groups or
ministries were necessarily Pentecostalin their orientation--as Detroit-based journalist
Hiley Ward commented in his 1971 tour of JesusPeople communes, there was a
67
him
Indeed, the role of Southern
segmentof the movement that struck
as 'Baptist'.
Baptists like Blessitt, Sammy Tippitt in Chicago and Richard Hogue in Houston and
others would have--understandably--fitted this mould as would some other major
groups such as Berkeley, California's Christian World Liberation Front (CWLF) (see

chapter5) andmanyof the later churchyouth group-basedmanifestationsof the
movement. For the most part, however, the movement was thoroughly awash in a
Pentecostalethos of glossolalia, prophecy, `words of knowledge', `singing in the Spirit'

anddivine healing.
Recentresearchfor this studyprovesjust how pervasivethe acceptanceand
experienceof Pentecostal-style
phenomenawithin JesusPeoplerankstruly was. In a
web-basedsurvey of former JesusPeople, when asked if they had personally

experiencedor participatedin, or observedpeoplehaving,the baptismof the Holy
Spirit, over 75% of the 812 respondentsreplied in the affirmative.

Table 4.1
Did you participate in, or see the `Baptism of the Holy Spirit' in your JP involvement?
-Participated:
-Saw:
Answer:
-No

76.6%
17.2%
06.2%68
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Figure 5: A California

Jesus People group raises their hands in Pentecostal-style
courtesy of David Ui Sabatino).

worship (photo

Likewise, nearly as many claimed to have personally spoken, or observed, the practice
of speaking in tongues.

Table 4.2
Did you participate in, or see, `Speaking in Tongues' in your JP involvement?
-Participated:
-Saw:
Answer:
-No

72.2%
23.2%
04.6%69

While part of this was the direct result of interaction with Pentecostal and charismatic

ministers and evangelists, as well as contact with books like John Sherrill's They Speak
With Other Tongues and David Wilkerson's

Ae Cross and the Switchblade, 70much 01,

the impetus arose simply from the Jesus People's literal, fundamentalist readings of the
Bible and their primitivist

expectations. The Early Church in the Book of' Acts had

spoken in tongues and the Apostle Paul spoke of various `gifts of the Spirit' and the
Jesus People thought it only natural that they too would experience these things. This
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Figure 6: Two Illinois

Jesus People in spontaneous prayer, ca. 1971 (photo courtesy, of Ron
Rendleman).

dynamic was apparent from the movement's earliest beginnings in San Francisco where
Ted Wise and the Living Room group studied their Bibles and soon--to the discomfort
of many of their Baptist and baptistic evangelical mentors--were in full-blown
Pentecostal mode. 7' Likewise, even the Baptist seminarian Kent I'hilpott, in his
rejection of stuffy formality and `dead' Christianity, embraced a Pentecostal reading of
the New Testament and experienced the baptism of the Holy Spirit in a mysterious,
middle-of-the-night

`filling'

in 1968.72Between the influence Of `Spirit-filled'

str, iights

and their own desire to relive the Book of Acts, the Jesus movement was markedly
Pentecostal in orientation.

The Miraculous

World of the Jesus People

Just as the literalist approach of the Jesus People led them to expect direct,
supernatural encounters with God during their worship, so too the movement was
characterised by a larger acceptance of and preoccupation with signs, miracles,
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instancesof divine provision and encounters with the forces of spiritual darkness.
Accounts of miraculous events, strangehappenings, immediate answers to prayer,
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of the mostcommonstoriesamongthe JesusPeoplewasthe nick-of-time delivery of a
bag of groceries or provision of a meal as a group was sitting down at the normal meal
75
food
had.
All of these instanceswere seenas evidence of
be
time when no
was to
God's supernaturalresponseto prayer and routine intervention in day-to-day affairs.

Thesekinds of stories,while convincingto the JesusPeoplethemselves,could
easilybe chalkedup by scepticaloutsidersandin-housedoubtingThomasesas
coincidence or fortuitous happenstance. However, the JesusPeople were making
claims about other miracles by which these previous stories were merely scratching the
surface of what they thought God was doing in their midst. For example, not only was
God supplying groceries, many JesusPeople believed he was actually in the business of
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multiplying the ingredients on hand. Stories of modern day fishes-and-loaves-type
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Soul Inn in San Francisco in which he claimed that a single can of beef stew cooked
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hot
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hippies.
Marlon Finley rememberedbeing at
over a
plate
of
a Christian commune in Paducah,KY, and seeing "one box of beef stroganoff ...
[feed] twelve people to capacity."77 Brad Davis was living at a "discipleship house"
run by Tony Salerno's Agape Force in Southern California and claims that over thirty
8
fed
by
young people were
a single can of tuna. Perhapsmost specific of any of these
sorts of stories, JamesK. Foley, who belonged to a communal house ministry in
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believe
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there
that
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Food was not the only area in which the JesusPeople saw the miraculous at
work. As in other Pentecostalcircles, casesof divine healing were also noted,

although,given the youngerageof the movement'sparticipants,suchstoriesdid not get
asmuchplay asamongolder Pentecostalaudiences.Nonethelesssuchtestimonies
werein evidence.Mary Anne Miller, a volunteersecretaryat the Fire Escape
Coffeehousein Stanton, CA, claimed she was instantaneously healed of a painful
ganglion cyst on her wrist after being prayed for on the way to a Calvary Chapel
baptism at Corona Del Mar. 80 The members of the Love Inn community reported
eyesight restoration, reversal of infertility and the healing of dental cavities among its
8'
constituency. There were even JesusPeople who spoke of lives being miraculously
sparedfrom certain death and of auto accident fatalities inexplicably being brought
back to life. 82

137
While these stories bespoke the JesusPeople's belief in divine responseto their
faithGod
through
to
them
that
was reaching out
prayers, they were also convinced
involved
One
with a
man
angelic
ministrations.
signs
and
affirming, other-worldly
he
in
being
VA,
in
Harrisonburg,
suddenly
when
a
praying
room
recalled
coffeehouse
83
Alden
light".
Jackie
bluish
filled
"the
that
with
a
mysterious
room
and others noted
in
WA,
Tacoma,
instance
Cave
Adullam
in
the
a group
that
coffeehouse
at
one
claimed
"see"
building
Kids"
"Wiz
to
local
the
the
teens
and
startled
were
entered
called
of
gay
84
Scott Jacobsensnappeda
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Wichita, KS, and claimed that when the picture was developed the symbol of the Holy
Spirit, "a dove appear[ed] to be resting on [McGuire's] shoulder". This was
did
"not
it,
Jacobsen
he
because,
recall seeing a
as remembered
particularly curious
dove on [McGuire's] shoulder when [he] snappedthe photo".
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Visual signs were augmentedby tales of aural wonders from the angelic realm.
One girl who frequented Calvary Chapel and the One Way Coffeehouse in Norwalk,
CA, was positive that on one occasion her brother was augmentedby an angelic choir
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13:2 that believers' kindnessesto strangerscould involve "entertaining angels
unawares". Ruffino stated that once he "minister[ed] to an angel", the down-and-out
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stranger's statusbecoming clear "after he
of my eyes". His tale
recalled a story printed in an issue of the Cincinnati Jesus Paper:
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Recently it hasbeenreported to the police of Eugene,Oregon of twelve
different occasionsof a man approaching individuals on the street and
Christ
Christ.
These
the
and as
of
people
accepted
gospel
proclaiming
they came out of their waters of baptism they saw the man disappear
before their eyes. Angel? Another Phillip experience? Kinda hard to
88
take!
The sensethat the supernatural world was immanent in the day-to-day lives of
the JesusPeople also meant, however, that they believed that they were constantly
grappling with the powers of darkness. Just as Jesus,the power of the Holy Spirit and
angels were present and working, so too were Satan and his legions of demonic helpers,
in
interest
in
fact
Jesus
believed
People
the
that
upsurge
of
popular
a
was manifest
witchcraft and the occult. The struggle between the forces of light and darknesswas
not simply fought on the grand scale, either; it intimately involved the JesusPeople and
their quest to proclaim the gospel and "be a testimony" to those around them. Kent
Philpott and David Hoyt's diary of their days on the streets of Haight-Ashbury is
3).
A
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demon-possessed
Satanic
chapter
street people
opposition and
pepperedwith
in
by
similar encounter was reported
one woman who recalled encountering a prayer
room at a coffeehousein Washington state a chilling woman who was "of the devil".

Rebukingthe interloperin the nameof Jesus,the stranger"immediatelystopped
talking, began to shake, sat up and left! "89 Dale Yancey, an early Calvary Chapel
follower, claimed that the "casting out of demons" was a feature of life at the

Burlington,VT, communehe helpedfound in the early `70s. In oneparticularinstance
Yanceybelievesthat he was "given a word of knowledge"that a particularindividual
that had begun coming to his meetings "was a Satanist", that "had come
to try and
...
destroy our work". 90Clearly, the JesusPeople were convinced that the landscapesof
their day-to-day lives were a spiritual battlefield.
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Just how big a role did this `supernaturalwarfare' play in JesusPeople circles?
The print sourcesare replete with such stories and references,but the extent to which
theseencountersoccurred `on-the-ground' is hinted at by the results from the recent
web-basedsurvey of ex-JesusPeople. When asked if they had ever participated in, or
seenexamplesof demonic possessionor exorcism, slightly over 60% of the respondents
replied that they had contact with these sorts of occurrences:

Table 4.3
Did you participate in, or see "Demon Possession/Exorcisms"in your JP involvement?
-Participated:
-Saw:
-No answer:

30.4%
30.6%
39.0% 91

Taken together, stories of demon possession,angelic choirs and miraculously
multiplying fried chicken may indeed strike the rational outsider as well beyond the
pale of credibility. However, to the JesusPeople who fully expected such things and
believed in them--and sometimesto the individuals they proselytised--they were
powerful testimonies of God's power and provision. Whatever the case,the widespread
tale of signs, wonders and the supernatural certainly bespeakthe miraculous sensibility

that underlaythe JesusPeoplemovement.
The Apocalyptic Orientation of the Jesus People
Another key characteristic of the JesusPeople movement was the apocalyptic

fervourwhich pervadedthe movement. `Maranatha'--theAramaicword meaning`the
Lord cometh'--was on the minds, lips and bumper stickers of the JesusPeople. This
expectation not only played a major role within the JesusPeople's devotional life and
study, but profoundly affected the urgency of their evangelistic efforts and moulded
their perceptions of the cultural, social and political world *aroundthem. Almost
without exception, the movement as a whole confidently expected the secondcoming of
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JesusChrist to take place--probably in the immediate future--but surely within their
lifetimes. According to the results of the recent survey of ex-JesusPeople, nearly 80%
of those who respondedto a question about their beliefs at the time respondedthat they
believed the return of Christ would occur within the near future:

Table 4.4
Were you convinced that Jesus' return was imminent during your involvement with the
JP movement?
-Yes:

-No:
-Not sure:
-No answer:

79.2%

09.8%
07.0%
04.0%92

For the most part, the movement fully imbibed the Darbyite dispensational
premillennialism that characterisedso much of the larger evangelical and
fundamentalist subcultures. That particular interpretation of the scriptures' prophetic
passageshad received an extra boost in the post-war period becauseof its emphasison

the role of the Jewishpeopleanda reconstitutednation of Israel. With the foundingof
the Zionist state in 1948 and the nation's seemingly miraculous series of triumphs down
to the Six-Day War in 1967, the system's understanding of the Bible appearedto many

to havebeenvindicated. Whencoupledwith the cultural chaosof the Sixties,the
dispensationalview's pessimistic perspective on the world's slide into the End Times
seemedto be right on target not just to the `straights' in the pews at First Baptist but

alsoto the `StreetChristians'down at the MustardSeedCoffeehouseaswell.
Onereasonfor the JesusPeople'sacceptanceof premillennialinterpretationsof
the Bible was the result of a sweeping pessimism about the future that reinforced both
their old countercultural and newfound Christian perceptions. On the one hand, many
hippies who had heretofore condemned the `Establishment' for its greed and violence
had become disillusioned about the direction and nature of the counterculture. Bad
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Another reasonfor the JesusPeople's enthusiastic embrace of dispensational
teachingslay in the countercultural penchant for esoteric philosophical, occult and
religious literature. In some ways, the hippie Christians merely shifted cultural gears.
Whereasbefore many of their number pored over the I Ching, The Tibetan Book of the
Dead, The Urantia Book and the works of Carlos Castenadasuch as The Teaching of
Don Juan for clues to meaning and spiritual enlightenment, they now could happily
indulge their mystical bent by studying the symbolism and hidden prophetic clues in the
writings of the Old Testament prophets and John the Revelator.

However,a moreimportantinfluenceon their apocalypticleaningswas
literature
direct
impact
the
the
upon
and
undoubtedly
result of
of evangelical mentors
the movement. In almost every instance where an evangelical pastor, evangelist or
youth worker helped establish or supported a local JesusPeople group, they brought
dispensationalteachings with them95 In Bible studies, sermons, informal `raps' and in

the dispensingof tapesandliterature,straightevangelicalcollaboratorsandenablers
like Chuck Smith at Calvary Chapel regularly turned to the prophetic to snare their

audiences'interestandin the processpresentedthemwith the full gamutof
dispensationalteachings such as the importance of Israel, the secret `Rapture' of the
church, the appearanceof the Antichrist and the horrors of the 'Tribulation'.

The ubiquity of dispensationaldoctrineamongthe JesusPeoplewould be
cementedwith the 1970 appearanceof Hal Lindsey's breezy, best-selling analysis of
Bible prophecy, The Late Great Planet Earth. The book achieved remarkable
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his material on college studentsand counterculture types with his involvement at the JC
Light and Power House in Los Angeles. As Ellwood observed in his travels among the
JesusPeople in the early `70s: "The book The Late, Great Planet Earth is one of the
few volumes besidesthe Bible found in virtually every movement commune, home, and
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Next
Scriptures,
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book
to the
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probably no other
more read".
Taken together, these various influences made the belief that mankind was in
the prophesied `Last Days' a dominant leitmotif of the movement. JesusPeople tracts
and underground street paperswere filled with headlines of "Get Ready!" and prophecy
7
Weeks".
Painted warnings and bumper stickers that
articles on "Daniel's Seventy
proclaimed "Maranatha!", "Guess Who's Coming Again? " and `Be Prepared:JesusIs
Coming at any Moment

...

Driver Will Disappear!" festooned JesusPeople vehicles. 8

And manyof the popularsongsof the new `JesusRock' suchasLarry Norman's"I
Wish We'd All Been Ready" and Randy Matthews' "Evacuation Day" expressed
99
Second
Coming
concern or anticipation about the

The JesusPeople'sfascinationwith the End Times undoubtedlyfuelled the
content of, and their enthusiasmfor, evangelism. But it also--for the short term at leasthave
had
living
impact
day-to-day
life
to
the
the
a
as
well
as
major
upon
and
-seems
careerexpectations of many within the movement. Pat Cordial of the Fishmarket

coffeehousein Lawton, Oklahoma,relatesthat onceduring a retreathe sleptthrougha
tornadowarningthat senteveryonein the campinto a shelter. Upon waking he found
no one in the camp. His immediate assumption was that the rapture had taken place and
"everyone else had been raptured" but him. 100Such was concern over the imminence
of the rapture that many JesusPeople were fearful that they would never be able to
experiencemany of life's basic joys. One man in the Midwest recalled: "I remember
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"once
to
children
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she
[she] was so terrified of what was about to happen!"102As historian Paul Boyer
demonstratedin his seminal 1992 volume When Time Shall Be No More, interest in
Bible prophecy and speculation about the second coming is a central feature of the
larger American evangelical subculture characterized by waves of interest that vary in
intensity.'03 However, it is clear that for the JesusPeople the expectation of the second
coming played a particularly crucial role in defining the nature and emphasesof the
movement.

The Communal Tendency of the Jesus People
While the preceding characteristics that helped define the JesusPeople
falling
`evangelical
be
cluster' of attributes,
an
categorised
as
under
movement would
the next three major characteristics would be classified as partaking of forms and
attitudes inherited from the countercultural side of the ledger. One of the most obvious
and widespreadphenomenathe Jesusmovement readily absorbedfrom the hippies was
their penchant for communal living. While by no meansmost JesusPeople lived
communally (and the overall percentageundoubtedly dropped a great deal as the
movement expandedin the wake of widespread publicity--see Chapters 5 and 6), the
ubiquity of communal housesand communes within. the movement, in all regions of
North America, was so radically at odds with normal American lifestyles--particularly
those of the middle-class evangelical `Silent Majority'--that it definitely set the Jesus
movement apart as something different.
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Communal living was, seemingly, a natural development within JesusPeople
circles. There were three major reasonsbehind this communal reflex. First, was the
tantalizing glimpse of utopia offered in the second chapter of the Acts of the Apostles
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"were
how
things
together
the
tells
all
and
of
early
where
common ... [selling] their possessionsand goods, and parted them to all men as every
104
had
man
need". Taking the scriptures at their word and believing that the straight
church had strayed from this truth, many JesusPeople were eager to reclaim firstcentury authenticity in this regard,just as they did with the spiritual gifts. Ted Wise,
the early Bay Area movement leader, summed up this attitude best: "[we] agreedon one
los
Book
like
".
live
Acts
thing: that we ought to
of
out the
a script
A secondfactor was the dire financial demographics of many of the hard-core
`streetpeople' who joined the early Jesusmovement. It was not without reasonthat

prayersfor miraculousprovisionof food andbasicsupplies(seeabove)andfree/cheap
handoutsof food by groups like the JesusPeople Army in Vancouver, WA, 106were a
staple of JesusPeople group life--money was almost always in short supply. The Street

Christiansthemselveswere,of course,overwhelminglyyoung; a largenumberof
potential communalists were runaways, and even more were just coming out of the drug

culture. Therecould not havebeena much scruffier or moredestitutegroup of people:
communal living, as it did in the counterculture, was a practical strategy that allowed

strugglingJesusPeoplegroups--andthe straightevangelicallaypeople,churchesand
organizations that struggled to support many of them financially--to keep its young
cohort fed and in some semblanceof decent shape.
A third factor was like the second: given the characteristics of many of the
hardcore counterculture and street people the movement was reaching, there was a very
real need to provide order, discipline and a watchful eye to maintain progress in
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Figure 7: Commune members at a northern California `Jesus House' ca. 1970 (photo courtesy of
Kent Philpott).
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them
relapsing
converts'
walk' and
Communal life provided an extended opportunity to teach the *babes in Christ' and to
see to it that they learned not only basic Christian doctrines and behaviour but, in many
cases, basic life skills. Many communal Jesus houses, like the Sheepfold House in
Milwaukee, WI, had an extensive list of rules, regulations and expectations of itS
members:

Consideration for the brethren: Quiet before rising hour, after 11P. M.
Keep music pleasing to God. See elders about overnight guests. Dress
to cone downstairs. Fellows and girls meet down-stairs, not in rooms.
Keep your own room neat--clean up after yourself. Be responsible for
chores assigned. Let your elder know where you are at all times.
Smoking guests use porch. Use pay phone for personal calls. Praise the
Lord in all things! 10
All in all, the communal dimension of the Jesus People subculture played a major role
in the movement's internal culture and image, even though it was not a universal
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Figure 8: Residents of Zion Inn, a girls communal honk in San Rafael, California,
"House parents" David and Victoria Hoyt at extreme left, Bobbie and Kent l'hilpott
right (photo courtesy of Kent lhilputt).

ca. 1969.
at extreme

experience or--with a few exceptions--an essential doctrine. In fact, according to
historian Timothy Miller's

1999 study The 60s Communes: Hippies und Beyond, there

may have been as many as several thousand Jesus People communes in existence at one
1
"
Some Jesus People groups operated multiple coumiunaºI houses and
time or another.
largely communal groups such as the Love Inn in upstate New York and JI'USA in
Chicago numbered their members in the hundreds, operated multiple businesses and
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daycare
ministries as well as
centres, clinics and schools. The most successful
communal element of the movement, the Oregon-based Shiloh commune founded by
John Higgins (see above, Chapter 5 and 8), had more than 175 communes around North
America

1
"'
dollars
in
and owned millions of
property and equipment.

While

communal

living proved difficult or ultimately undesirable to many, nearly all Jesus People groups
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had at least part of its constituency--often its most committed members--involved in
in
its
history.
at
some
point
arrangement
some sort of communal

Come (Dressed) As You Are to Jesus
A secondmajor characteristic the JesusPeople inherited from the counterculture
in
dress
behaviour
for
informality
decided
and
which they carried over
was a
preference
into their worship and evangelistic pursuits. JesusPeople were just as likely to wear
their workaday blue jeans, t-shirts, tennis shoesor sandals (or to show up in their plain
bare feet) to a worship service as they were to a rock concert. Women--while urged by
most JesusPeople groups to dress chastely--frequently sported much the same attire or
inexpensive dust smocks or `granny' dresses. All of this was, of course, a far cry from
the reigning attitude among church-going Americans which had traditionally
emphasisedwearing one's `Sunday best' to the `Lord's House'.
The JesusPeople's continued embrace of relaxed, hippie fashions smacked
heavily of countercultural attitudes about comfort, authenticity and the living of a
`natural' lifestyle. Within hippie circles this often devolved into a celebration of, or

"'
l
for,
excuse nudity. Obviously,this wasnot an option for the JesusPeople,but they
in
in
that
tight,
saw
sensibilities
no
merit
nonetheless
persisted countercultural
uncomfortable,formal clothing that frequentlyconstitutedthe bearerof vain statements
about one's status,income, taste, or physique.

But it wasmorethanjust clothing that the JesusPeoplewererelaxedabout.
Posture and the arrangementof the `congregation' in Jesusmovement gatherings were
also decidedly informal. As the good burghers of Calvary Chapel had discovered to
their perplexity and sometime discomfort, the young enthusiastswere given to plopping
down on the floor, cross-leggedand sprawled out as spacewould allow. Used to the
informal cosinessof Bible studies and prayer groups in communal housesand private
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the
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he
how
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Barb Link, a South Dakota teen who became involved with a JesusPeople group,
her
"stuffy,
House
in
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how
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the
the
compared
group
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stompersand odd
113
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interested
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I
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best
that
going there becausewe
and were
acknowledging
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"
blue
jeans
to church!
wantedto be Jesusfollowers andthey saidwe could wear

The JesusPeopleand Popular Culture
A third, andperhapsmostimportantdefining characteristicthe JesusPeople
carried over from the counterculture was one which was much at odds with reigning

Jesus
People's
the
comfort
evangelical
subculture--the
attitudesandpracticeswithin
with and--often, ironic-utilization of popular culture within their circles. Unlike their
evangelical brethren who had been battling to keep popular culture and `worldly
entertainments' at arms' length for years (see Chapter 2), the JesusPeople exercised a
reflexive use and adaptation of various elements of popular culture both within the
movement and in their attempts to connect with their youthful peers. The resulting
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Figure 9: A Charismatic prayer session in a side room at Calvary Chapel, ca. 1971 finds a casually
dressed group of Jesus People, most of whom are seated on the floor (photo courtesy of David 1)i
Sabatino).

hybrid, while striking many within both the straight church and the hardcore
counterculture by turns as curious, outrageous and ridiculous, nonetheless positioned
the Jesus People closer to the world inhabited by American youth.
Taking their cues from both the counterculture and the larger referent world of'
popular entertainment and advertising, the Jesus People happily decorated their world
with artwork, posters, bumper stickers and buttons. A quick ducking of one's head into
the vast majority of Jesus People coffeehouses or communes was enough to relieve any
casual observer of the suspicion that the Street Christians advocated a brand of' grim,
Puritanical iconoclasm. Artwork--from

thrift-store purchased paintings of Christ to

home-made murals to an ever-increasing retinue of Jesus posters--and Bible verses in
day-glo letters frequently covered the walls. Their buildings were not the only thing
they decorated. The Jesus People festooned themselves in colourful buttons
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Figure 10: A famous poster of the Jesus People movement, the Christian World Liberation Front's
adaptation of a hippie original as printed in Right On! ca. August 1970 (courtesy of Jesus People
USA papers collection).
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jewellery
Forever"
Nice
"Have
Is
Lord"
"Jesus
as
as
religious
a
well
or
announcing
(generally anathemato most straight evangelicals up until this time) ranging from
simple wooden crosseson leather straps t6--as the movement matured--silver
`ICHTHYS (fish)' and `One-Way' pendants and pins. Meanwhile, their ever-present
Bibles becamean object of beautification via hand-tooled leather bindings and leather
115
fabric
Bible covers.
and

Another aspectof the pop culture the JesusPeople created was found in the
from
imbibed
`underground'
they
their
newspapers
splashy, often colourful
dozens
forbears.
`Jesus
Paper',
Reborn
there
the
as
were
of these street
countercultural
paperswhich appearedbetween 1969 and the late `70s--including not only the
Hollywood Free Paper, but also papers like Buffalo's Dust, Truth from Spokane,
Denver's The End Times, Cornerstone put out by the JesusPeople USA (JPUSA) in
Chicago, and the Berkeley, CA-based Christian World Liberation Front's (CWLF)
Right On! The quality, circulation and lifespan of these papers varied due to the
interplay of local personalities and circumstances,yet their general tone and content

wassimilar. Chock-filledwith artwork, cartoons,photographsand ads,the Jesuspapers
weremultipurposetools within the JesusPeople'community'--at oncean evangelistic
broadside,a venue for edifying literature, a news source and an advertising forum for
regional and national resources.

Given that the JesusPeople'sgenerationhadbeenraisedon moviesand
television, it is not surprising that they went beyond the use of print media in their
public ministrations. Many JesusPeople groups utilized skits, street theatre and drama
troupes as a routine part of their meetings, worship services, and evangelistic efforts.
Thus it was not unusual to encounter mimes from the CWLF's Street Theatre group
performing in Cal-Berkeley's Sproul Plaza; to seeAkron, Ohio's Avalon group
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Figure 11: The front page of the October 1971 issue of Dust, a "Jesus Paper" put out by the New
Community in Christ group, Buffalo, New York (courtesy of the Jesus People USA collection).
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downtown
Easter-time
on
a
street as members passedout
passion procession
stagean
nails tipped in red paint to onlookers; or to find members of JPUSA's Holy Ghost
Players staging a play in a suburban Chicago park about a helmeted, tin-foil encrusted
`alien' wondering what all the fuss was about Jesus.116And at Toronto's Catacombs
several student members of the Canadian Ballet who had come under the influence of
the Jesusmovement regularly contravened standard evangelical mores with interpretive
117
dance
evangelistic and worship-oriented
routines.
However, probably the single way in which the JesusPeople appropriated
elementsof the larger popular culture was the manner in which they reflexively adapted
the musical soundsand rhythms of the contemporary youth culture to their own worship
and evangelism. Everywhere one went in the JesusPeople movement there was music,
from the strictly amateurish folk-guitar plunking at a local Bible study to full-blown
rock `n' roll ('Jesus Rock') concerts and festivals. And by and large it was music that
not only incorporated modem styles and phrasings, but was altogether new music that
arosefrom within the movement itself. "Rarely do you hear any of the old-time
hymns" wrote one contemporary evangelical observer who was struck by the
"preoccupation of the JesusPeople with new music." 8
As we have seen,many of the earliest `straight' evangelical mentors of the Jesus
movement--Don Williams, David Berg and Chuck Smith (see above)--recognized the

folk
role
of
vital
androck musicalstylingswithin the youth culture andbroughtit
centre stagein their efforts to reach out to teens. Former Maranatha! Music head
Chuck Fromm has gone so far as to echo earlier arguments about the key role of music
in evangelical revivals, contending that it played an even more central role within the
Jesusmovement.119Indeed, it is not too presumptuousto argue that wherever the Jesus
movement flourished there was probably--as had been the case at the Salt Company and
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Figure 12: Cartoon version of the Parable of the Prodigal Son from a 1973 issue
of Jesus Loves You,
Akron, Ohio (courtesy of Jesus People USA paper collection).
,
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Calvary Chapel--at the least a few competent guitar-strumming singer-composersor
`worship leaders' on site, if not a house band(s) or soloists of near-professional quality.
Whatever the case,music would only continue to grow in its influence within the
began
`Jesus
Rock'
into
it
that
to ape the
the
of
new
genre
movement as matured
(see
Chapter
business
7).
larger
the
music
elementsof

Conclusion
By the end of 1969, then, the phenomenon of the hippie `Street Christian' had
becomean identifiable Jesusmovement in Southern California. Buoyed by the efforts
inspired
by
like
Arthur
Blessitt
individuals
the pioneering efforts of ministries
and
of
like Hollywood Presbyterian Church's Salt Company Christian `nightclub' and Calvary
Chapel of Costa Mesa, a far-flung network of coffeehouses,communal homes and
While
California
`Jesus'
Southern
the
the
scene.
of
emerged
as
part
street ministries
both
de-centralised
disorganised
the evangelical and
as
and
nascentsubculture was as

it
from
had
Jesus
the
movementnonetheless
sprung,
sources
which
countercultural
displayed a general set of characteristics which gave it a cohesive hybrid form that set it

from
both
its
cultural parents.
apart
On the one hand the JesusPeople displayed a trio of distinctives which reflected
particular aspectsof their evangelical heritage. First, they demonstrated an overt
Pentecostalorientation in their worship and practice, with an emphasis on the baptism

Second,
in
Jesus
Holy
Spirit,
the
the
tongues
other
charismatic
gifts.
and
of
speaking
People displayed a particularly heightened emphasis on miracles, signs and the
supernaturalwithin the context of their corporate and personal spiritual experience.
Third, they were seized with expectation regarding the imminent return of JesusChrist
to earth, a belief which shapedtheir personal, corporate and evangelistic emphases.
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Complementary to these `evangelical distinctives', the JesusPeople also bore
the marks of a trio of characteristics which bespoke the movement's countercultural
origins. First, they demonstratedan affinity for communal living which, although it
resonatedwith New Testament example, was firmly shapedby the countercultural
experience. Second,the JesusPeople carried a hippie emphasis on comfort and
unconcern about dress and demeanourinto their new Christian community, establishing
a `come as you are' ethos that greatly contrasted with the norms of the evangelical
subculture. Finally, they brought with them an enthusiastic embrace of popular culture
which they utilized through visual, material, print and--especially--musical forms to
edify their own and evangelise their peers on the outside.
Taken together these six general characteristics would typify the new Jesus
People movement as it developed and matured, not only in Southern California, but

increasingly,in othercities andregionsacrossNorth America.The predominanceof the
`evangelical'or `counterculture'clusterof attributesseemedto be ratherevenly
influential although, arguably, the overriding influences were probably perceived
differently by `evangelical straights' (who tended to notice the hippie side of the Jesus
People's family tree) than by `mainstreamhippies' (who probably would be most taken
by the evangelical features of their JesusFreak cousins). By 1970, however, it was
becoming evident that this marriage of the counterculture and evangelical religion was
not just a curiosity of California culture.
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Chapter 5
It Only Takes a Spark: The Jesus Movement Moves
Into the National Spotlight, 1971
At the end of 1968 the JesusPeople movement was a California phenomenon.
The countercultural ministrations of Ted Wise, Kent Philpott and associatesunder the
had
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marked the beginnings of the `Street Christian' movement. In Southern California the
hybrid outgrowth of the counterculture and evangelical religion had struck a resonant
note within the youthful population through the outreachesof Hollywood Presbyterian's
Salt Company, Arthur Blessitt's His Place on the Sunset Strip and Calvary Chapel in
suburbanOrange County (see Chapter 4). These major centres,however, were but the
tip of the Californian JesusPeople phenomenon. In the Los Angeles area,
in
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Sierra
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RedondoBeachhadbeenvirtually takenover by hippie Christians. Fartherto the north,
the PeninsulaBible Church in Palo Alto also had a significant ministry among
'
counterculture youth. In Santa Cruz in 1969 the Koinonia Community had begun a

include
to
a coffeehouse,boutique,and singinggroup.
communewhich quickly grew
And acrossthe Bay in the radicalhotbedof Berkeley,a groupof former Campus
Crusadefor Christ workers led by ex-statistics professor Jack Sparks had begun the

ChristianWorld LiberationFront, a ministry specificallytargetedat reachingthose
3
youth more oriented toward the New Left.
As 1969 progressed,however, it becameevident that California did not hold a
monopoly on the requisite cultural tinder neededto spark and feed the fires of Jesus
People revival. The movement had begun to surface in other cities and regions across
the United States,a seeming inevitable result of the counterculture's rubbing cultural
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shoulderswith the ubiquitous presenceof evangelical Christianity. By 1970 one could
find JesusPeople in just about every part of the nation, a movement that was expanding
its
hippie
culture was beginning to decline.
as
parent
even

The Shiloh Communes, Oregon & Elsewhere
One of the earliest major components of the JesusPeople movement outside
California--and one of the few that could also trace direct ties to what was going on in
that state--wasthe Shiloh Commune movement. Shiloh developed out of the House of
Miracles and the early JesusHouses operated by Calvary Chapel in Orange County, CA
(seeChapter 4). House of Miracles co-founder John Higgins had a vision for a network
of self-sustaining Christian communes, a vision which differed from the more utilitarian
outlook of Calvary Chapel which saw the housesas a temporary solution to the
problems of runaways. As the Calvary Chapel network of housesexpandedin late
1968 and early 1969, several communes came under Higgins' management By mid.4
1969, Higgins controlled JesusPeople housesin Costa Mesa, Fontana, Riverside,
Corona, San Francisco (2), San Diego and Sacramento,California 5

In the springof 1969Higgins decidedthat the Holy Spirit hadinstructedhim to
establishcommunesoutsideof California. Consultingwith Calvary Chapel'sChuck
Smith--who was personally relieved to pass Higgins' communes outside Calvary
Chapel's formal orbit of responsibility6--he received encouragementfor the move and

with a groupof fourteenmen,women,andchildren setout for Eugene,Oregon. There
with the help of the local Salvation Army and Goodwill Industries Store they equipped
a housewhich they dubbed Shiloh, after the first prophetic name given for the Messiah
in the Old Testament. A secondhouse in the area was soon added as two `brothers'
equipped with .65 cents between them moved out and utilized what would become a
classic Shiloh strategy: entering a local hippie commune, converting most of its
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During 1970 and 1971 Shiloh attracted many new members, enabling the
opening of a number of new housesaveraging about twenty members each in Oregon
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Georgia, Tennessee,and North Carolina.13 This growth contributed to the expansion of
its Oregon-basedprojects and holdings. `The Farm', a leased 110-acreberry farm, was

addedin the summerof 1970andwas soonjoined by a Shiloh-ownedgoatdairy, a 70acresheepfarm, andan 80-acreorchard. In Eugeneitself, a former fraternity building
near the University of Oregon campus was purchasedto house financial and
organizational offices. Other operations included a printing business, a cannery (which
in 1973 would can over 170 tons of fruit and vegetables,largely for commune
consumption), a touring drama troupe, as well as several groups of travelling hippie
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The Jesus People Army--Washington

State

Another early bastion of the JesusPeople movement was built in the Pacific
Northwest, beginning in Seattle, Washington, and branching out from there to cities
such as Spokane,Yakima, Everett, and Vancouver, British Columbia. The movement
there had its earliest roots in the work of John and Diana Breithaupt's outreach to young
dopers in Seattle's University district. A Conservative Baptist logger from rural
northwest Washington state, Breithaupt had come into contact with the charismatic
Episcopal priest Dennis Bennett and had received the Pentecostalbaptism in the Holy
Spirit. Believing God wanted him to abandon his lucrative logging businessfor some
as-yet-unspecified work, Breithaupt moved his family to Seattle in early 1967.
Casually dressed,Breithaupt spent months along the hippie district's University
Avenue--'the Av'--just playing his guitar, talking to the young hippies, and giving them
an occasional helping hand. With the financial help of an older couple from Bennett's
St Luke's Episcopal Church, the Breithaupts opened up the `House of Zaccheus'
(named after the Breithaupts' pet dachshund) in the fall of 1968, accommodating up to
twenty young people at a time. Within a few months a coffeehouse--'Zach's House'-16
few
blocks
was opened a
away.

Among the early visitors to the Breithaupts'operationwasa womannamed
Linda Meissner. An Iowa farm girl who had dropped out of a PentecostalBible
college,
Meissner had travelled in the early 1960s to Brooklyn
where she helped young
Assemblies of God preacher David Wilkerson in his work with street
gangs. After two
years with Wilkerson's Teen Challenge (a period covered in his influential book The

169
Cross and the Switchblade), Meissner returned to the Midwest. '7 For a while she spoke
in local churchesbefore heading off on a series of missions trips to the West Indies,
Mexico, and Hong Kong. 18 During her travels, Meissner claims she was bombarded
with a seriesof visions for a period of a year and a half in which God told her she
should go to "Seattle, Washington ....

I will raise up a mighty army of young people,

and you'll go forth and speakthe words of life". Hedging on whether this was a
revelation or some sort of a "brainstorm, " she claimed that later in Mexico City she had
a similar vision about Seattle:
The Spirit said that there would be a great youth revival
It
....
showed me about the coffeehouses, although I didn't know a thing
about coffeehouses at the time. It told me to get a location, about
painting the tables different colors, about building a stage, and to go
out in teams throughout that city inviting kids to this coffeehouse.
And hundreds, literally thousands of young people who didn't know
Jesus before were going to ask Him into their hearts--an army for
Jesusthat glorified His name". 19

Meissnerarrivedin Seattlein 1968andquickly madea namefor herself
speakingin local Pentecostalcongregations.Openinga coffeehousecalled `The
EleventhHour', shemadelittle impressionon Seattle'shippie teenswith her
combinationof Pentecostalausterityand alreadyoutdatedEastCoastperceptionsof
youth culture. Recalledonegirl quotedin the 1971book TheJesusPeopleAre
Coming:
There was this jukebox playing funky New York-type music
...
there were these two chicks [Linda and a friend] in bouffant hair
styles, wearing black dressesand high heels and trying to tell us that
dope was hell and Jesus could take us out of that hell. We laughed
becausethe music was so ridiculous that it blew our minds... 20
Following this failure, Meissner made contact with the Breithaupts and observed
them in action, while continuing to cultivate a backing in local churches. In early 1969,

now with her hair down anddressedcasuallyin bluejeans,Meissnerestablisheda
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counselling centre she called The Ark. Soon she began to gather a following of
As
Army".
People
the
dubbed
"Jesus
her
the
which she
converted street people around
group grew she was given an opportunity by a local layman to take over warehouse
spaceacrossthe street from the city's famous `SpaceNeedle'. Soon thereafter she
openedthe Catacombscoffeehouse which often hosted up to 2,000 people per week
listening to Meissner's talks and a rock band called the Glorious Liberty21 In 1970 the
group began to print their own underground newspaper,Agape (of which they once
dropped 10,000 copies upon a local rock festival from an aeroplane that circled
overhead22),and opened two communal houses--theHouse of Esther for girls, the
House of Paul for boys. One of the JPA's innovations was the first ever `JesusMarch',
a public demonstration in the Spring of 1970 that saw an estimated 5,000 young people
23
in
downtown
In early 1971 the JPA undertook an "evangelistic blitz"
Seattle.
march
in the western portion of Washington state which led to the establishment of JPA
branches,communal houses,and coffeehousesin Tacoma, Everett, and Vancouver,
B. C.24
About a year prior to the `71 blitz, Meissner had met and established an alliance
with Carl Parks from easternWashington state's major city, Spokane. The son of a pair
of Assembly of God evangelists, Parks walked away at the age of 31 from a position as
the regional representativefor a correspondenceschool to pursue a calling to Christian
ministry. Meeting members of the JPA during a trip to Seattle, Parks investigated the
Catacombsand talked with Linda Meissner. Imbued with a new vision for work in
Spokane,Parks went home and with the help of a few friends soon started a
coffeehouse,several communal homes, and a well-produced Jesuspaper, Truth. Parks
adopted the JesusPeople Army name and used it in his work but the official
2S
Meissner's
loose
informal.
One of Parks'
connections with
organization were
and
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Figure 1: A member ofCarl Parks' Jesus People Army 'wwitnesses' to 'straights' on a street in
downtown Spokane, Washington ca. 1971 (photo from Carl Parks, printed in F.ºurººth, Ericson, and
Peters, The Jesus People).

early Coups was to Convert all the members of Wilson-McKinley.

SpoLanc's Ic"aWng

rock group. With this solid attraction in his pocket, Parks had no problem drawing-, ;a
'r'
Jesus
Parks'
his
I
Am
to
to
n1eetinýgs.
outdoor evangelistic
crowd
coffeehouse and
People Army grew to include a lMlt dozen conmmunal houses in Spokane al0ne, ,ºIýýn;
ý
with the Jesus Free Store, a pay-as-you-arc-able thrift store. In addition, Parks was able
to establish outposts of his group in Walla Walla and Yakima, WA, as well as
Coucr d'Alene, ID, and Portland, OR. 27 Between his, and Meissner's groups the. Iesus
People movement was well-entrenched in the Pacific Northwest hy the start of 197 I.

Scott Ross and the Love Inn Community,

Freevilk,

Feu-from the hippie magnet of California's

NY

peaches and nýuuntainti, the

beginnings of the Jesus Movement in central upstate New York took place amid the
rural isolation cal'woodlands and dairy farms near Ithaca as the icsp nse to a radio sho
that combined rock music with spiritual banter, interviews, and phone calls from the
audience. In July 1968 televangelist Pat Robertson's Norfolk, Virginia-based Christian
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Broadcasting Network (CBN) received a notice from a telecommunications company
which announcedthat due to various legal and financial complications it was selling
five signal-overlapping FM stations in upstate New York. At $500,000, the stations-which made it possible to drive the 300-mile distance between Albany and Buffalo and
always be within range of a signal--were a broadcasting windfall. CBN quickly
contacted the company and convinced it to donate the stations in exchangefor a tax
write-off as a charitable contribution. Linking the stations together in a network, CBN
sent 28 year-old Scott Ross to Ithaca in Septemberto serve as caretaker, transmitter
28
operator and nighttime announcer.
Charles Edward Ross, a young Scottish immigrant of Pentecostalfamily
background, had come to America shortly after the end of World War II, and grew up in
New Jersey and Maryland. He arrived at CBN in mid-1967 after a meteoric, but shortlived, career as a big-time rock n' roll disc jockey in New York City. Originally a
producer for WINS' star disc jockey `Murray The K' Kaufman, his career received a
major boost in early 1964 when his girlfriend, Nedra Talley, of the popular female
singing trio, the Ronettes, introduced him to the Beatles. Taking a liking to Ross
becauseof the traces of Glasgow that remained in his speech,the Beatles gave him
entree to a series of interviews which amid the hysteria of American Beatlemania made
Ross a major commodity. As a result he landed a regular show in
which he interviewed
pop stars, as well as a syndicated newspapercolumn entitled `Scott on the Rocks'.
Hanging around the likes of Bob Dylan, Peter, Paul and Mary, and the Rolling Stones'
Brian Jones,Ross quickly became mired in a regimen
29
drugs.
of sex, alcohol, and
In late 1966 he was arrested for possessionof marijuana and lost his
radio and
newspaperjobs. Reduced to part-time announcing jobs, he began to reinvestigate his
family's Pentecostalheritage. Marrying Talley he
moved home to Hagerstown,
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Maryland, and took on a low-level job at a local station. Soon thereafter, Ross and his
Attending
in
tongues.
a meeting of
wife underwent a conversion experience and spoke
the Full Gospel Businessmen's Fellowship in Baltimore a few months later, Ross met
Robertson who invited the young disc jockey down to Virginia Beach for an interview
30
job
him
CBN.
a
with
and subsequentlyoffered
As Ross began his new programme on `CBN Northeast', he was mindful of the
negative reaction he had received from his superiors in Virginia when he had attempted
to play spiritually-sensitive music by the pop-folk group Peter, Paul, and Mary. That
incident-in which the station manager stormed into the studio and pulled the power
cords out of the socket in order to stop the transmission of `sin music' over the air--had
1
it
made clear that secular rock music on CBN was verboten. But, isolated in upstate
New York, far from his superiors, Ross revived hopes of putting together a programme
that would utilize the serious new sentiments that were appearing in rock n' roll to

"Eve
McGuire's
Barry
he
Soon
began
to
reacha youngeraudience.
play songssuchas
of Destruction",andothersby Bob Dylan, the Beatles,andotherrock musicians.
Interspersedwith banter about God'and the meaning of life and phone calls from his

audience,the programmeenabledRossto forge a loose,but growing, groupof young,
hip ChristiansandIthaca-areaconvertsaroundthe radio show.32
Rosssoughta way to begin a moreconcreteministry off the air that could help
perpetuatewhat washappeningduring the programme,and a stepin that directioncame
aboutinadvertentlyafter a cold spell causedthe water pipesto burst in his mobile
home. Putting out a call over the air for a new home, Ross received a call from Peggy
Hardesty, an evangelical widow who owned a small farm in nearby Freeville, New
York. On the first night she listened to one of Ross' broadcasts,she claimed to have

beenhealedof arthritis. Hearingof his new plight shephonedRossandofferedhim her
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barn for whatever ministry purpose he saw fit. Upon visiting the site Ross claimed he
had seenthat exact barn in a vision about the new work and acceptedher offer. He then
began to tell his audience about his efforts to renovate the barn into a hip meeting place
for local believers. With the help of dozens of his newfound `fans', Ross cleanedup
and renovated the barn, adding a stage, a stone fireplace, kitchen, and small meeting
rooms.
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By the late spring of 1969, the "Love Inn" (as it was dubbed by a young girl
who had been converted through the show) was hosting regular weeknight Bible studies
and coffeehousenights on the weekends. Almost immediately, it also began to attract
for
`crash'
hitchhiking
to
through
the
young people as a place
while
area and as a place
new converts to `get their headstogether'. Eventually a commune was establishedwith
Ross at its head. That summer Hardesty donated the barn and adjacent thirty acresto
the new non-profit group they labelled `JesusPeople, Inc. ' The scope of the group

beganto expandasRossbeganto syndicatehis nightly `ScottRossShow' to stations
acrossthe country (seechapter7). Soononeof the communemembersbeganto
manageHardesty's farm for the commune and a secretary moved out from New York

34While the commune's
City to handlethe radio programme'sgrowing correspondence.
membershipvaried from between15 to 40 in its first two yearsor so (it would
eventuallytop out at over 250 in the mid-'70s), it becamewell known in the Eastasa
counterculturally-friendlyoutpostof evangelicalChristianity throughthe impactof
Ross' radio programmeandthroughthe hundredswho visited the Love Inn's Bible
35
Music
studies and
nights.

David Hoyt and the House of Judah: Atlanta and the SoutheasternU.S.
The arrival of the JesusPeople movement in the South began as the result of a

shortspeakingtour of severalSouthernBaptist Churchesandcollegesduring the winter
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Despite the heavily-churched, evangelical ethos of the South, Hoyt was "gripped" by
the need for a hippie-sympathetic "out-front ministry" in that part of the country. He
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1970
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`Summer of Love' in San Francisco three years earlier. Convinced God was calling him
to the South, Hoyt announcedhis resignation from the Evangelical Concerns-related
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Accompanied by his wife Victoria and several other members of the Upper
Streamsgroup, Hoyt moved east in the spring and soon securedan old house on
37
Piedmont Avenue that had once been Atlanta's French consulate Dubbing it the
House of Judah, Hoyt and company announced their mission to Atlanta by placing a
hand-painted sign in the front yard reading: "Jesus Loves Viet Cong & G. I. 's, Parents

& Cops,Rednecks& FreaksandYOU! "38So successfulwereHoyt andfriendsin
winning converts among Atlanta's hippie population that the House of Judah was soon
joined by two other facilities, the Lighthouse and the Temple of Still Waters housing

9
morethan 80 youngJesusPeople.
Life in the Atlanta houseswas disciplined,revolving aroundregimensof Bible
study,worshipand streetevangelismcombinedwith housekeepingchoresandgenderspecificlessonsin skills suchascarpentryandknitting. Despitethe determinedefforts
to straightenout the new converts'waywardhippie ways,the group's purposewas not
to turn them into prospective Chamber of Commerce boosters. This much Hoyt made
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Figure 2: rhe Occupants of the House of judah, Atlanta, Georgia, ca. Sommer
courtesy of Kent I'hilp0tt).

1970 (photo )

Clear in a letter he wrote prospective supporters I'runu the 'straight' clitiii IheSin WhirhI lIC"
described the demands being placed upon the new converts:
We suggest and encourage our new brothers and sisters who are
Freaky
in
dress,
the
hair,
to
somewhat
and general appearance
ask
Lord in prayer for a balance. We (to feel that the heads, hells, and
various astrological signs along with the nu-hra philosophy ob the
Hip Scene should he forsaken. We do not believe, however, that a
shave and a haircut makes you a ('Kristian any more than Ions" hair
and sandals. ... We are not rehabilitating people to ºuelt hack into
society as good, clean-shaven and well-spruced American citizens,
but rather to learn to follow Jesus Christ and do the will of the
Father. 'u
Throughout 1970 and into 1971 the Atlanta operation CUUntinuedd
to niII un.
Under the collective title the 'Atlanta Discipleship'Uraining

Center', I luyt's ; roup
-,

operated one of the first-aid tents for the 600,000 youth who attended the massier
Atlanta Pop Festival over the 4"' o1'July weekend»

In December 1970 the group was
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Figure 3: The Jesus Christ Power House Coffeehouse, Milwaukee, Wisconsin, ca. summer 1971
(photo contained in clipping from the Milwaukee Journal ).

given a fast-food restaurant in the heart of downtown Atlanta. Christened the 'Bread of
Life Restaurant', the establishment provided work and evangelism opportunities ii not
in
Gates
Li;
`Chamber
Soon,
the
to
the
the
ýhtcluh'
much profit
group.
group opened up
the Bread of Life's basement, offering music and Bible raps on Friday and Saturday
42
Perhaps most importantly for the visibility
evenings.

of the Jesus movement, h oyt's

lieutenants began fanning out to other Southern cities to establish work within their
hippie enclaves. By early 1971 the group had also established communal houses in
4
Nashville, Knoxville, Chattanooga, Birmingham, Gainesville and Jacksonville.
The groups and organisations cited above were anion- the largest and hest
known manifestations of the movement outside California. However, they were hardly
the extent of the burgeoning national footprint of the Jesus movement. In Portland,
Oregon, the Maranatha Assembly of God church had begun a string of commune
houses on the city's northeast side. 44 'l , he Kansas City area was the site often Agape
House communes led by David Rose, a former denizen of Blessitt's i lis Place.45
Venturing out from Seattle's Jesus People Army, Wisconsin native Jim Palosuari
returned to the Midwest and opened up the Power House Coffeehouse in downtown
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Milwaukee. His group, the Milwaukee JesusPeople, grew to over 150 within a few
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rock
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46
into
conducted evangelistic forays
northern Wisconsin and Minnesota. Beginning in
1969 in West Chicago, Illinois, several dozen local youth and ex-drug users formed an
amorphousfellowship around the estateof sometime television commercial actor,
47
Church
from
Ron
Ohio,
Rendleman
In
the
and
charismatic
model
evangelist
students
of Christ's Cincinnati Bible College had established `The JesusHouse', a coffeehouse
48
that supporteda thriving countercultural ministry among that city's street people To
the north in Mansfield, Ohio, former Campus Crusade worker Gordon Walker's Grace
Haven Farm functioned as a combination commune and retreat centre attracting
numerous drop-outs from the counterculture seeking to "get their headsright. "49
Philadelphia was the site for `Fink's Zoo', a group of several dozen Jewish hippie
5°
led
by
Joe
Finkelstein,
converts
a thirty-year-old chemist and his wife Debbie In
Buffalo, New York the House of Life commune published the Together street paper,

operatedthe Power& Light Companycoffeehouse,andwasactively engagedin
S1
reaching out to political radicals The Proclaim commune house, establishedin 1969,

hada viable presenceasan outreachamongthe hippie youth of Norfolk, Virginia andin
nearby Virginia Beach the Fire Escapecoffeehouse had a similar ministry to that city's
beach hippie population. 2 In New Milford, New Jersey, a local Nazarenepastor opened
a coffeehousein early 1970 which soon became a vibrant `JesusFreak' outpost for the
New York metropolitan area.53
And the list could go on. Occasionally the result of direct 'fertilisation' by
California JesusPeople, more often the result of attempts by local `straight'
evangelicals to minister to the counterculture, God's Forever Family multiplied itself.
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By 1971 then, the JesusPeople movement had established a significant, and
increasingly national, presencewithin the counterculture.

The Jesus People in the Press: 1968-1970
As the examples of this unlikely hybrid form of hippie Christianity multiplied
acrossthe country it increasingly called attention to its existence to both the overall
culture and the evangelical subculture. Despite a lone--and controversial article-written during the early days of the Living Room group in the January 1968 issue of the
evangelical periodical Christian LifeS4,the nascentJesusmovement had received
almost no coverage in the press--either religious or secular. This lack of coverage
continued during the balance of 1968 and throughout 1969 with the exception of some
stories on the individual evangelistic activities of Arthur Blessitt and others which
appearedin Christianity Today in June 1968 and in stories circulated by the Southern
Baptist Convention's PressService55 These articles, however, like a short blurb about
Blessitt that appearedin the Santa Ana Register in August 1968, were focused on the
novelty of evangelical outreach to the counterculture ("Rev. Blessitt ... is said to speak
the language of today's youth"), rather than any cognizance of a distinguishable `Jesus

Movement'within the counterculture56
It wasnot until the first monthsof 1970that eitherthe nation's religiousor
secular media began to sit up and take notice of the unusual conjunction between the

hippie sub-cultureandthe `Old-TimeReligion'. The evangelicalpresswasfirst to do
so in articlesin Christianity Today,CampusLife, and World VisionMagazine,pointing
out the existence of groups like Linda Meissner's JesusPeople Army and the Christian
World Liberation Front as part of a growing network of `Street Christians' or--in
evangelical theologian Carl F.H. Henry's description--'evangelical hippies' that were
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unkempt former hippies--term it a `spiritual revolution.
At about the sametime, this phenomenon also began to gain its first coveragein
first
fan,
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Stone,
Rolling
the
the
the secular media.
avant-garderock
of
1970
in
April
blurb
in
Freaks'
`Jesus
the
the
a short
noticed
perplexing visibility of
issue of the magazine59 A few other secular media outlets took notice of the movement
that year, the most important of which was a two-page piece in the 3 August issue of
Time. Replete with photos of Arthur Blessitt carrying his cross in Manhattan and a
demonstrationby members of the Children of God in Los Angeles, the article described
them as:
The latest incarnation of that oldest of Christian phenomena:
footloose, passionatebearers of the Word, preaching the kingdom of
heaven among the dispossessedof the earth. Their credentials are
ancient, for they claim to be emulating Christ and his disciples ...
They evoke images of St. Francis of Assisi and his ragged band of
followers, or of the early Salvation Army, breaking away from the
60
staid life of congregationsto find their fellow man in the streets.
Compiled by staff writers, the article centred on David Hoyt's group in Atlanta as its
main `personal-interest' focus, but also gave a broad overview of the movement, paying

attentionto its SanFranciscoorigins, the CWLF in Berkeley,Arthur Blessitt,andthe
Tony & SusanAlamo Christian Foundation in Saugus,CA. While the Time and a few
other 1970 articles signalled a growing awarenessof the movement, the eventual
outpouring of interest and publicity that would appear in 1971 would take more than a
few magazine articles.
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The Spiritual Side of Rock `n' Roll: 1968-1970
One of the most important elements in setting the stage for the 1971 Jesus
People media blitz was the movement's timely intersection with larger currents in the
worlds of the youth culture and popular entertainment--specifically pop music. As the
emergenceof the JesusPeople reflected religious undertonespresent within the
counterculture, so too the world of popular music began to evidence a new spirituality
during the late 1960s. This was a departure from previous content and subject matter.
Although black and white gospel music exerted tremendous influence upon the musical
styles and performance of rock n' roll spiritual, and specifically Christian, subject
matter and themeswere rare in secular popular music during the first decadeof the rock
`n' roll era.61
The year 1969 marked a turning point in this regard, however, as a flurry of
spiritual tunes, many with forthright Christian subject matter and content, began to get
airplay and climb up the charts. The first of these was "0 Happy Day", a traditional
gospel hymn sung by the Northern California State Youth Choir (later redubbed the
Edwin Hawkins Singers), a little-known black gospel group from Oakland, California.

Originally playedas ajoke by a discjockey on an `underground'SanFranciscoFM
stationin late 1968,the stationwasbombardedwith telephonerequestsfor the song.
Despitethe blatantlytraditionallyrics ("0 Happy Day/WhenJesuswashedmy sins
away/Hetaughtme how/to watch andpray"), the songtook off asa nationalhit, selling
over a million copiesandreachingashigh as#4 in the Billboard Top 40 in June1969.62
Just a few weeks later, a country-rock gospel tune, "Jesus is a Soul Man", by an
unknown Alabama singer named Lawrence Reynolds entered the charts, peaking at #28
in late September.63 RCA Records then re-releasedthe Youngbloods' 1967 song "Get
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Together':. Featuring lyrics about "The One who left us here" who "comes for us at
last", the song's re-releasereachedthe #5 slot nationally during the autumn of 1969.64
These songs were quickly followed by Norman Greenbaum's massivehit,
"Spirit in the Sky". Complete with a throbbing fuzz pedal-guitar and hystericalsounding female singers in the background, some young Christians perceived the hit to
be a `Jesussong' despite sporting such irreverent, theologically-incorrect lyrics as:65
Never been a sinner, I've never sinned,
I've got a friend in Jesus,

So you know that when I die,
He's gonna set me up with the Spirit in the Sky.
Oh, set me up with the Spirit in the Sky,
That's where I'm gonna go, when I die;
WhenI die and they lay me to rest,
I'm gonna go to the place that's the best.66
Greenbaum,an agnostic Jew, told Hit Parader magazine that "Jesus Christ is popular"
and that he had decided "to write a thing called a religious song.s67When all was said
and done, his "religious song" had earned gold record status and rocketed to the #3 spot
in the nation in February 1970.68
Now that it was apparent that religious themes could `make it', it was clear that
there was an industry-wide `ok' for the release of more songs with spiritual themes. As
a result, the successof `spiritual rock' continued apaceduring 1970. Early in the year,
the British group the Hollies reached#7 in the U. S. charts with their song "He Ain't
Heavy, He's My Brother", while at the same time Simon and Garfunkle's "Bridge Over
Troubled Water" spent six weeks in the #1 spot. 9 That summer, Ray Stevens'
"Everything is Beautiful"--featuring a Nashville, Tennessee,second grade class singing
"JesusLoves the Little Children" as the song's intro--reached #1.70 Also hitting the
charts that year were the Byrds' recording of "Jesus is Just Alright" from the soundtrack
of the smashfilm Easy Rider, and the Pacific Gas & Electric Company's apocalyptic
"Are You Ready?s71 Near the end of the year, two more songs with strong spiritual
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Jesus Christ--Superstar
In early November 1969 a preview copy of "Superstar", the pilot song from a
Rice,
Webber
duo
British
by
and
the
of
unknown
yet-to-be-written recording project
MCA/Decca
American
before
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but
be
felt
it
between
those
a controversial,
would
who
with the meeting split
blockbuster hit, and those who wanted to avoid the sort of bashing the Beatles had taken
in the American South after John Lennon's off-handed 1966 remark about the Beatles
being "more popular than Jesus". 3 After several days of debate,the executives finally
few
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While
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months writing and fine-tuning the `rock opera', Decca decided to release"Superstar"
4
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45
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rpm single
the majority of stations refused to touch it, but rotation on major FM stations in New
York, Miami, and Cleveland opened the door to wider airplay. 5
The double album of the complete rock opera was releasedin the United States
in November 1970 and was greeted with a mixture of rave reviews from critics and
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newspapersand periodicals seemedintent to outdo their peers in lavishing extravagant
praise upon the album. While the critic in the music industry's `bible' Billboard
prophesiedthat "This brilliant musical ... is destined to become one of the most talked
76
about and provocative albums on the pop scene", Newsweekarts critic Hubert Saal
saw it as a triumph which spoke not only to religious questions but the current political
and social climate in the U. S.:
Jesus Christ Superstar
is nothing short of brilliant--and reverent
...
Without any heavy-handednessthe opera makes it natural to see
...
Jesusas a superstar, the new Messiah, who's at `the top of the poll, '
with Mary Magdalene as his chief groupie, Judas as conniving
manager, the Apostles his turned-on band, the priests the blind
guardians of rigid law and order, Pilate a kind of smooth university
77
Herod
president,
governor of the state ...
Many, however, saw the whole endeavour as anything but "reverent". Frank Garlock,
of the music department at the fundamentalist Bob JonesUniversity, criticized the rock

operafor emphasizingthe humanityof Christ and"deliberatelytrying to portraya man
78
human
God".
A reviewer in an evangelical periodical lamented
who was only
and not
that youth were being targeted with a false view of Christ and his mission on earth:
The wordless finale, entitled "John Nineteen Forty-One," leaves
Christ in the grave. No faith and no victory emerge from this weary
music, but the relentless quest remains, haunting and hollow. Here is
a work that sets the standard for full-length rock--and an idiom for
reaching this generation. Perhapssome Christian composer will take
the cue and produce a rock opera about Christ that ends not with
hollow questions but with triumphant answers. 9

Overall,however,the tremendousreactionproved--tothe relief of MCA/Decca
executives--the old public relations axiom that there is no such thing as bad publicity-the album became a genuine religio-cultural phenomenon.In response,many radio
stations did the unthinkable--scheduling special playings of the entire piece without
80
interruption.
By early February the expensive double record (retailing for
commercial
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$12) had reachedthe number one spot on Billboard's Hot 100 album charts, a position
it would twice re-capture, during the course of 1971 in racking up over $15 million in
81
North American sales. Additionally, the re-releasedsingle "Superstar" went `gold'
(i. e. sold over a million copies) at #14 and two versions of the ballad, "I Don't Know
How to Love Him"--the original by Yvonne Elliman and a cover version by Helen
Reddy--earnedpeak positions of #28 and #13, respectively.82
By the spring several unauthorized touring troupes were presenting a staged
83
fall.
version of the rock opera,joined by an `official' ensembleon Broadway that
During the sametime, another hip musical play about the life of Christ--Godspell,
basedupon the Gospel of Matthew--had opened and soon achieved tremendoussuccess
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children for disciples, the musical was light-hearted and upbeat in contrast to
Superstar's dark, brooding tone. Jesuswas big on Broadway. But the successof Jesus

Christ Superstarand Godspellwasmorethan a phenomenonin andof itself. Along
with the religious pop music of the period, they helped create a cultural atmosphere
which meshedspiritual themes,rock music and the counterculture into an

understandable
cultural templatethat pavedthe way for the 1971JesusPeoplemedia
onslaught.

The Jesus People Publicity Blitz of 1971
In retrospect,the beginningof 1971'sJesusMovementmediablitz seemsto
have arrived with the new year itself. Indeed, it was on New Year's Day that America's
premier evangelist and "Protestant Pope", Billy Graham, came face-to-face with the
JesusPeople as he served as the Grand Marshal of the annual Tournament of Roses
Paradein Pasadena,California. Writing later that year in his book The Jesus
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Generation, Graham claimed that it was not until that day that he really becameaware
85
of the movement.
Among the JesusPeople in the crowd that day, were a group from a Fullerton
coffeehousepassing out tracts and an assortedband of Los Angeles `Street Christians'
handing out nearly 200,000 copies of the Hollywood Free Paper--both groups
augmentedby a large Nazareneyouth choir. As Graham and his wife Ruth rode down
the boulevard in their convertible, they began to notice that a number of young people
were holding up placards and standing "with raised index finger lifted upward"
shouting "One Way! " Graham returned the gesture to the crowd and began shouting
back "One Way--the JesusWay! " The sceneduplicated itself all along the paraderoute
as Graham continued to hold his finger aloft and thousandsamid the throng responded
in kind--the whole scenebeing beamed live acrossthe country on both the CBS and
NBC television networks. At the end of the parade Graham commented that he and

Ruth felt asif they had "beenin a revival meeting".86The eventcertainlycaught
Graham's attention. Not only would he soon set to work on a new book built around
the theme, but he and his staff also made plans to incorporate it as a theme in the

upcomingsummerscheduleof evangelistic`crusades'.In the meantime,Graham
talkedpositively to the pressduring the following monthsaboutthe wonderfulyouth
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The Secular Media Notices a "Jesus Revolution"
Graham'sNew Year's Day apotheosison the streetsof Pasadena
hadfarreaching implications, particularly for evangelical cognizance and acceptanceof the
JesusPeople. But it was the major coverage in the mainstream secular media in the first
half of 1971 that ensuredthat the movement took its place in the national
consciousness. Crucial in this regard was a two-hour documentary on NBC's First
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Tuesdaythat was broadcastin late January. Focusing on the Children of God's (COG)
encampmentnear the tiny town of Strawn, TX, as typical of the movement, the
broadcastpulled no punches on the group's spartan communal lifestyle, rigid morals,
fanatical dedication to worship, Bible study and evangelism. Nonetheless,the COG'S
single-minded devotion to God, flair for theatre, rejection of sexual immorality, drugs,
and materialism apparently proved attractive to a number of viewers. For days
afterward NBC was swampedwith requestsfor information about the group and
literally hundreds of eageryoung recruits began showing up at COG's Texas
88
compound.
Close on the heels of the NBC special, Look magazine carried a major spreadin
its 9 February issue entitled "The JesusMovement is Upon Us". True to the magazine's
visual style, the article was structured around large photographs of Calvary Chapel's
oceanbaptisms and intense, grainy pictures of young people in the throes of charismatic
89
worship. Reporter Brian Vachon summed up what must have been the feelings of
many who were suddenly noticing the new interest in Jesusthat was, seemingly, all
around them:
This is a movement that started subtly--almost secretly, as if
religion's widespread unfashionablenessmade faith a bit felonious.
But signs began to appear, little obscure signs that seemedalmost to
be teasersfrom some clandestine underground. A bumper sticker on
Popular music began
an occasional car: "Have a Nice Forever".
..
getting slightly religious and then obviously so. Two teen-agers
would pass each other on the street and exchange a private signal.
The new sign: the forefinger pointed heavenward. An instant,
unprefabricated way of relating was being developed. "I'm a
Christian. Are You a Christian? Oh, wow. Praise the Lord. "90
After the feature in Look, the JesusMovement was featured in several other leading
papersand magazinesincluding a front-page story in the Wall Street Journal on 2
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March, an article in Newsweeklater that month, and a feature on a Jesuscommune in
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While almost all the stories highlighted the JesusPeople's curious, and highly
photogenic, mixture of the counterculture and American revivalism, the secular
coveragewas also characterizedby a surprisingly upbeat, perhaps even charmed,
sensibility. In many ways, the advent of the JesusPeople must have seemedlike an
oasis in a desert of distressing news about the younger generation. The Jesus
movement had, as one national periodical put it, "an uncommon morning freshness...a
buoyant atmosphereof hope and love along with the usual rebel zeal...[a] love [that]
seemsmore sincere than a slogan, deeper than the fast-fading sentimentsof the flower2
children". For American adults buffeted by the previous several years' worth of bad
news about the sexual revolution, the rise of the drug culture, the generation gap, the
domestic chaos and violence surrounding the civil rights movement, and the seemingly
intractable nightmare that was the Vietnam War both `over there' and on the homefront,
the JesusPeople were a refreshing bit of good `youth news'.
By June, the JesusPeople constituted a big enough story to merit the cover of
the nation's premier newsmagazine,Time. In an eight-page feature story, "The New
Rebel Cry: Jesusis Coming! ", the Time staffwriters portrayed the JesusRevolution as a
major new force within both the youth culture and American religion. Although noting
the faddish, adolescenttrappings such as bumper stickers and buttons, the article
concluded that the JesusPeople showed evidence of considerable staying power: "the
movement is something quite a bit larger than a theological hula hoop, something more
lasting than a religious Woodstock. It cuts acrossnearly all the social dividing
lines...[and] its appeal is ecumenical". 3 As the Time article
amply demonstrated,the
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media both reflected and amplified the JesusPeople as a major cultural event.

Evangelical Coverage of the Jesus People
While the Time cover story dramatically displayed the impact of the `Jesus
Revolution' upon the mainstream, its messagewas, by June, old news to the millions of
evangelicals who had been reading their subculture's periodicals. If the Jesus
Movement sent tremors throughout the national secular media in 1971, it registered a
ten on the journalistic seismic graphs of the evangelical world. Indeed, the evangelical
longfor
it
that
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the
trumpeting
the
good news
pressran with
story
all was worth,
awaited national revival was in progress in the most unlikely of places: among
America's unruly youth. The story that had barely registered among evangelical
journalists in 1970, received top billing in 197194 During 1971 nearly every major
evangelical periodical, denominational magazine and organizational publication
prominently featured news of the movement and/or highlighted an institutional,
organizational, or denominational connection to the amazing revival that was taking
place among the nation's young people.

Leadingthe way in evangelicalcoverageof the JesusPeoplewas Christianity
Today. Featuring over three dozen features, stories, or items on, or with connection to,

the JesusMovementin 1971,Christianity Todayenthusiasticallycoveredthe movement
from a number of angles, reporting on personalities such as Arthur Blessitt, `Jesus

Festivals'in DaytonaBeach,Florida, andEvansville,Indiana,andthe proliferationof
95.
`Jesus
Papers The pipeline for much of the magazine's information
underground
was its recently-appointed news editor, Edward Plowman, a San Francisco-areaBaptist
pastor and long-time board member of John MacDonald's Evangelical Concerns group
(see Chapter 3). His positive spin on developments constituted an almost regular up-
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date throughout the year. Indeed, Plowman served as something of a one-manpress
liaison between the movement and the `straight' press-it was he who had first urged
Time's religion editors to investigate the burgeoning hippie Christian scenein early
1970.7 His support was reflected by the magazine's executive editor, a former Fuller
Seminary professor Harold Lindsell, who, while cautious about the movement's lack of
theological sophistication, nonethelessendorsedthe JesusPeople in strong terms and
urged his fellow evangelicals to do likewise:
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JesusPeople.99The popular evangelical monthly Eternity featured no fewer than five
feature articles on the JesusMovement during 1971 (including one article by
Plowman), along with several stories on the `young sounds' that were changing
1°°
Christian Life, finally recovering from its shell-shocked reticence
evangelical music.
about the "Street Christians", printed three major articles on the JesusPeople in its
April issue.'°' Even the Moody Bible Institute's conservative Moody Monthly featured
photographs and enthusiastic reports about the adventuresof Arthur Blessitt, the
movement's growth in various cities, and the selection of a beauty contest-winner who
had participated in a "Jesus demonstration". 102
The eagernesswith which the news about the Jesusexplosion was covered in
these general-audienceevangelical periodicals was duplicated in various
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denominational organs from around the country. The Assemblies of God's national
magazine,The Pentecostal Evangel happily reported news of a Calvary Chapel ocean
baptism of over a thousand young people along with other hopeful updateson the
103
A number of state Baptist newspapersand magazinessuch as
movement's growth.
the Alabama Baptist, the California Southern Baptist, and, particularly the Indiana
Baptist, likewise printed constant updates about the rise of the JesusPeople along with
104
Writing for the Christian
news of signs of revival among their own youth.
Missionary Alliance's Alliance Witness,J. Furman Miller went so far as to proclaim the
JesusMovement as a fulfilment of the prophet Joel's declaration in Joel 2:28 that in the
last days God would pour out his Spirit upon "your sons and daughters".105
Even periodicals from denominations and traditions whose theology and
liturgical style were quite a bit removed from the styles of the JesusPeople and their
evangelical backers carried optimistic, approving news and reviews of the movement
and the prospect of the renewed appeal of Christianity among the young. As Father
Mikulski told the readersof the Catholic Weekly that the JesusPeople were "groovy", a
writer for the Lutheran Standard glowingly related how denominational youth had
begun to cheer for Jesusat their youth meetings.106

Billy Graham Boosts the Jesus People
As the media publicity surrounding the JesusMovement in both secular and
religious American periodicals hit high gear in the summer of 1971, the phenomenon

receiveda highly visible placeon the nationalreligious stageasBilly Graham
incorporated the youth revival as the major theme in that summer's
round of domestic
crusades. Consistently voted among the nation's most admired men and a close friend
and spiritual adviser to President Richard Nixon, Graham may well have been at the
zenith of his national influence in the early 1970s.107However, his decision to embrace
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the JesusPeople was not one without personal risk for his reputation and evangelistic
like
heresies
legitimatise
Lending
to
support to a movement that seemed
organization.
long hair, beards,rock music, and informality in dress and worship went against the
long tradition of fundamentalist/evangelical taboos against `worldly' fashion and
entertainment (see Chapter 2) and was definitely on the other side of the cultural
barricadesmannedby the Nixon-Graham Silent Majority. At the very least he could
expect (and he received) a fresh salvo from those ultra-fundamentalists who had
108
him
in
the past. Yet, for an evangelist whose modus operandi often utilised
criticised
the headlines for maximum audienceimpact, the terrain of public interest was too
inviting to ignore--evangelical Christianity was arguably culturally relevant to the
American massesin a way that it had not been since the 1920s. Billy Graham would
not be the one to miss such a golden opportunity.
Graham's domestic crusadesfor summer 1971 were slated for Lexington,
Kentucky, Chicago, and Oakland. The utilisation of the new interest in Jesusand the
JesusMovement took on escalating importance with each meeting. In Lexington, the
major headline-getter of the,entire Crusade was a `JesusMarch' that attracted 1,200
banner-carrying and sign-waving high school students. Graham noted with satisfaction
that this was "about three times the number who stageda protest demonstration" a year
109
Kent
disturbance.
State
earlier after the

The GreaterChicagoCrusadebeganin early June. The influenceof the Jesus
Movement was readily apparent throughout the Crusade from Graham's flashing up the
`One Way' sign for photographersin Mayor Richard J. Daley's office, to the presence
of JesusPeople outside the meetings handing out papers and `JesusLoves You'
stickers. The meetings featured special music and guest speakersaimed at youth, as
well as sermon topics targeting the youth audience such as "Youth's Hang-ups" (a
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Prince
Absalom),
"Jesus
long-haired
the
and
rebel
sermon about
"°
"The Gospel in Modern Youth Jargon".
The crowd of 27,000 who attended the fifth service at Chicago's McCormick
Place Convention Center received a special dose of `JesusPower'. At that meeting an
assortedrabble of 200-300 hippies, leftists, and self-described "Satanists" attemptedto
disrupt the service. Led by a high-stepping young man wearing a cape and wielding a
baton, the protestersmoved forward into the aisles during the invitation hymn. It was
then that a cluster of about thirty hand-holding, praying JesusPeople from Ron
Rendleman's West Chicago-basedJesusIs Lord, Inc., appearedand blocked the group's
vanguard. Eventually joined by Crusade ushers and hundreds of young people who
poured out of their seats,the unruly intruders--under the watchful eye of the Chicago
'
11
police--were slowly pushed out of the exits.
Moving west for the Northern California Crusade,Graham was ebullient about

he
the Chicagoexperience.Over lunch with GovernorRonaldReaganin Sacramento,
related his story about the protestors and the JesusPeople, suggesting that Reagan
might want to try his newly-developed technique with student demonstrations in

California.' 12However,with the exceptionof a few Viet Cong flag-wavinganti-war
demonstratorsand someonebearing a "Gay Lib Now" sign, there was no need in

Oaklandfor a specialoutpouringof the `JesusPower' that hadbeenneededin Chicago.
Nonetheless,the JesusMovementandits symbolswerein abundantsupplyat the
meetings. A bright, neon yellow and purple `One Way' symbol--the upraised arm and
index finger superimposedupon the cross--servedas the podium backdrop. The crowd
did `spell yells' for J-E-S-U-S. Berkeley's CWLF chartered a nightly bus bedecked
with a banner proclaiming the "People's Committee to Investigate Billy Graham".
Duane Pederson,editor of the Hollywood Free Paper, was an honoured platform
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13
guest. Graham even informed his stadium and television audiencesthat sheetsof red
`One Way! ' stickers were available "by the hundreds if you want them" to anyone who
114
him.
would write to
One of the servicesfrom the Oakland Crusadewas televised nationwide later
that year. Featuring his sermon, "The JesusRevolution", Graham set forth his vision of
what he felt was a genuine revival with potential for bringing America together:
`straights' and the `far outs' are finding common ground in a
the
...
personal relationship with Christ .... Every American should thank
God for this new breath of fresh air that is sweeping the country
among the youth. It has not yet affected the majority of American
young people but the minority is growing by leaps and bounds.
Spiritual renewal is coming among the young. Perhapsthe prophecy
"5
`A
little
lead
them'.
will come true,
child shall
The results of the Oakland Crusadegave Graham and his staff reason to believe that
God was indeed at work. The ten-day campaign resulted in 21,000 converts (12,000 of

whomwerehigh schoolor college-ageyouth), the highestnumberof convertsper
16
Graham's
American
It seemedthat the Jesus
capita of any of
crusadesto that point!
People movement had served Graham well as a focus for his crusadesin 1971.

Undoubtedly,his highlighting of the JesusPeopledid muchto fan both their publicity
and acceptanceamong the nation's adult evangelicals.

The Evangelical Jesus People Book Parade
While the JesusMovement may have provided the relevant entree that made the
Oakland crusadesuch a successfor Graham, his vision of the contemporary youth
question and the potential role of the JesusPeople in a spiritual revival was carved out
that fall with the publication of his book, The Jesus Generation, by Zondervan
Publishing.117Selling over half a million copies, it would be just
one component of a
suddendeluge of books on the JesusMovement that appearedin the latter half of 1971
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from evangelical publishing houseseager to fan the flames of revival and capitalize
upon the new phenomenon.
Two books on specific local manifestations of the JesusMovement had actually
appearedduring 1970. Arthur Blessitt's Life's Greatest Trip (Word) was an illustrated
`inside' look at his own "His Place" coffeehouse on the SunsetStrip. 118House of Acts
(Creation House), recounted the establishment of the Living Room coffeehouseand
House of Acts commune in the San Francisco-areathrough the eyes of John
MacDonald the founder of Evangelical Concerns,Inc. (see Chapter 3).119Although
both books were certainly connectedto what was the JesusMovement, the focus was
directly on individual situations rather than on the movement as a whole. The dozen
books that appearedduring 1971, however, were for the most part different in tone,
focus, and theme. The JesusPeople themselveswere now the story and the prospect of
a national, generationalrevival was the dominant underlying messagethroughout the
new books.
In the new wave of publicity about the JesusMovement, some of the new
volumes came from within the ranks of the movement itself. Arthur Blessitt was back
with a secondvolume, Turned On To Jesus (Hawthorn). While it continued to focus on
Blessitt's adventures,the slant of JesusPeople by Duane Pederson,publisher of the
Hollywood Free Paper, was more panoramic in its attention to not only Pederson's
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Easily the most unusual book produced in this early crop of literature from
within the movement came from the CWLF in Berkeley. Group director Jack Sparks
along with staffer Paul Raudenbushcame up with Letters to Street Christians
(Zondervan).121 Listing the authors as simply "Two Brothers From Berkeley", the book
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Thus the instructions on hypocrisy in James2: 17-20 were rendered:
Brothers and sisters, why say you trust in Jesus when you don't live
like it? You're just jiving Him and yourself, and that isn't the kind of
faith that makes you a member of God's forever family... You say
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action
Surprisingly--and perhapsfuelled by the phenomenal salesof Kenneth Taylor's 1970
Living Bible paraphrase,or by a bevy of evangelical parents and youth pastors seeking
to interest their teensin reading the Bible--the "Two Brothers" paperbackparaphrase
turned out to be something of a mild best seller in evangelical publishing circles,
123
ringing up more than 100,000 salesthat year.
The depth, range, and insight provided by the new wave of books from
bit.
Easily
People
Jesus
the most
the
a
quite
varied
evangelical publishers about
detailed and informative of the books that came out during the 1971 JesusPeople
Church
(later
Underground
The
Ed
Plowman's
re-titled
own
publicity explosion was
124
With information on
C.
Cook
Publishing).
The JesusMovement in America--David
the origins of the JesusPeople, the coffeehouse and commune scene,the campus
dimension, the underground `JesusPress', and `JesusRock', Plowman provided an
125
favourable--overview
accurate--if unapologetically
of the contours of the movement.
By contrast, The Jesus Freaks (Word) by JessMoody, a Southern Baptist pastor from
West Palm Beach, Florida, was an example of a book that was patently unclear on the
entire concept in an attempt to capitalize on the `JesusFreak' phenomenon. While the
book did contain a few brief interviews with youth who might genuinely fit the `Jesus
Person' mould, its overwhelming focus was on the hippie view of the world. Confusing
the matter all the more--and stretching the paperback's length from a flimsy 85 pagesto
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Billy Graham's book The Jesus Generation (Zondervan), although the bestselling of the new books, likewise contained little information on the movement itself.
Evangelistic in tone, the book centeredon the shortcomings of drugs, sex and political
solutions to youth's problems apart from following Christ. However, while The Jesus
Generation did not provide much insight into the JesusMovement, Graham did provide
an invaluable service for many teenageevangelical JesusPeople `wanna-be's' whose
parentsmay have had serious doubts about the whole matter by providing his published
imprimatur to the phenomenon. Conceding that the critics who suggestedthat the
movement was sometimessuperficial and too emotional had a point, he nonetheless
argued that "Most of the characteristics of the Jesusrevolution [were] good" and that
most of the JesusPeople seemedto be "genuine in their commitment." Moreover,
Graham was delighted by what he saw as the movement's positive points: it centred on
Jesusand demandedan experiencewith him; it was Bible-based ("For them
it's the
...
ultimate `how-to' Book, like the very ambitious manual of an automobile mechanic"); it
put a renewed emphasison the Holy Spirit and Christian discipleship; and, it displayed
"an incredible zeal" for evangelism and had introduced a renewed emphasison the
SecondComing.127
Other volumes from evangelical publishing housessuch as William Cannon's
The JesusRevolution (Broadman Press),Dick Eastman's Up With Jesus (Baker Book
House), Pat King's The JesusPeople Are Coming (Logos International), and, Roger
Palms' The JesusKids (JudsonPress),while focusing more directly on the participants
in the movement itself, echoed Graham's generally enthusiastic view of the Jesus

198
Movement and its potential as the basis for a great national revival, particularly among
America's youth.128Typical of thesebooks was Jesus People ComeAlive (Tyndale
House), by Walker L. Knight, a Southern Baptist journalist who compiled a number of
reports from SBC observersacrossthe country. Examining not only `hard-core' Jesus
Movement centres such as Calvary Chapel and the soon-to-be-discreditedChildren of
God, the book also included a close look at the 1970 revival at the Wesleyan Asbury
College in Wilmore, Kentucky, as well as Richard Hogue's SPIRENO (Spiritual
Revolution Now) Southern Baptist youth revivals in Houston, Texas.129Underlying the
whole was the messagethat while the JesusMovement was just a tip of the revival
iceberg-The explosion of revival spirit is not just among the young. The
revised interest in the Holy Spirit and the out-front, Jesus-centered
evangelism currently penetrating every denomination is clearly a
parallel expression of the Jesus Movement which is rolling outside
130
institutional
the
church.
--it was nonethelesscentral to everything else that was going on:
But what is fueling the blazing revival spirit in the public eye is the
`JesusGeneration' these glowing, hip kids with their testimonies of
sudden cures from drugs and fleshtrips and aimlessness, their
irresistible smiles and simple `Praise Gods' and the way they seek to
131
joy
sharethe
of their experience.
Amid all of the celebratory prose from within the movement and from

evangelicalpublishinghouses,only onebook publishedduring the 1971publicity blitz
struck any real negative notes about the JesusPeople. The Jesus Trip, published by the
mainline Methodist Abingdon Press,generally criticised the movement even as it
sympathetically portrayed several of the leading JesusPeople and others with whom the
132
Lowell
Streiker,
had
in
Streiker was a Jewish-born convert of
author,
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Figure 4: Billy Graham's

1971 book, The Jesus Generation, sold over 500,000 copies.

1950s Youth for Christ in Chicago and a former editor at Moody Press who had gone
'33
Ph.
in
Princeton.
Perhaps not surprisingly, the things that
D.
on to obtain a
religion at

troubled him about the JesusMovement were also perceived characteristics of the
'fundamentalism'

he had

left

behind

for

the

more

liberal

Lutheran

Church

in America:

the hyper-control of groups like the Alamo Foundation and the Children ofGod: the
overbearing presence of leaders like the CWLF's Jack Sparks; the Jesus People's antiintellectualism and emotionalism; the movement's apolitical, individualist emphasis;
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Perhaps the hundreds of small Jesus movement groups will discover
that the really hard work of being a Christian comes after conversion
for both the convert and the convert-maker. Perhaps the Jesus freaks
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wise man once mused. `What a pity that it's wasted on the young. ' In
a few years will we ruefully add, `Christianity is a wonderful thing.
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Conclusion
Streiker's less-than-sanguinecritique was closer in tone to the sorts of academic
analysis the JesusPeople would receive in several published works during the next
135
couple of years. In 1971, however, it stood in sharp contrast to the secular media's
by-turns amusedand charmed coverage of the JesusPeople and to the riptide of
euphoria and expectation that the movement had unleashedin evangelical sectors. The
JesusPeople movement in a little more than a year had moved from the fringes of the
counterculture and the obscure sectorsof America's evangelical church to a largely
warm, and accommodating, national spotlight.

The rise of the JesusPeopleinto America's collectiveconsciousness,
although
surely unforeseenat the time, was not a fluke or the result of a trumped-up publicity
campaign. Rather it was the combination of a number of factors which, intersecting at

time, all servedto draw the attentionof the nation's secularandreligious
an
opportune
,
media. The most important factor underlying the upsurge in attention was the fact that
the JesusPeople movement had indeed becomejust that--a movement. No longer was
it simply a California religious curiosity; the JesusPeople could now be found in
sizeablegroupings in cities and rural areasalike in many parts of the United States.
Moreover, this growth had come during a period when the expression of explicitly
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Christian sentimentshad begun to proliferate in the world of rock music and the advent
of the rock opera Jesus Christ Superstar had mixed the seemingly exclusive worlds of
First Century Palestine,hippies, and rock `n' roll into a cultural template against which
the JesusPeople could begin to make some senseto the wider culture.
Surprisingly, the JesusPeople story did make senseto a lot of people in 1971.
For the secular media who covered them they were a fresh breezeof youthful good
inter-generational
despite
turmoil
that
the
years'
all
recent
news, an encouraging sign
and strife there were signs that America's youth were not totally rejecting their elders'
Forever
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traditions.
and
much
more--God's
were
values and
evangelicals
Family, a sign of possible national revival, and even a possible sign that the end of the
like
Billy
hand.
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evangelicals
and
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media
age was at
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Graham touted the movement they sent the messagethat the JesusPeople style and
for
Christianity
of
evangelical
personawere--if not perfect--an acceptablemanifestation
the teenageset. As a result, the wave of publicity surrounding the JesusPeople in 1971
for
but
helped
light
the
the
the
a
set
stage
not only shone
movement's extant groups,
on
massiveburst in its growth acrossthe nation in the early 1970s.
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Chapter 6
The JesusKids:
The Jesus People Movement Shifts from the Counterculture
to American Evangelical Youth Culture, 1971-1974
In the wake of nationwide publicity in both the secular and religious pressin
1971, the JesusPeople movement infiltrated nearly every corner of the United Statesin
the early 1970s. In the process,it was also transformed from being a religious
frequently
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People
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With its slogans,symbols, enthusiastic worship style, and--not insignificantly--its
accompanying acceptanceof hip hairstyles, fashion and music, evangelical teens
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the
that
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with
subculture
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createda
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No
longer
culture.
a strangereligious off-shoot of the counterculture, the
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Jesusmovement evolved into an attractive massidentity suitable for a large segmentof

the childrenof Nixon's Silent Majority.
This senseof a group identity was abetted by several factors, including the

bumperstickers,
growingavailability of a wide-rangeof popularmerchandise--decals,
t-shirts ('witness wear'), posters and jewellery--which demonstratedone's Christian

commitmentandwillingnessto self-identityas a `JesusPerson'. More important,
however, for the viability of this new evangelical subculture at a local level was the
proliferation of JesusPeople coffeehouseswhich sprang up all over the country during
this period. Whether operatedby a local church, an evangelistically-minded group of
laypeople, or by a fervent group of evangelical youth, the coffeehouse provided a vast
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network of operational basesas well as a face-to-face meeting place through which
local teenscould identify with the larger JesusPeople movement.
On a national scale, the new direction of `God's Forever Family' was best
demonstratedby the greatestsingle event in the history of the JesusPeople movement-EXPLO `72 held in Dallas, Texas, in June 1972 under the auspicesof CampusCrusade
for Christ (CCC). EXPLO appropriated the Jesusmovement's music and symbols
during its five days of seminars,rallies and concerts, providing a Woodstock-like
gathering for the largely teenageevangelical youth who had become the focus of the
movement. At the sametime it revealed that the movement had been adopted and
adaptedby the evangelical `establishment' as part of its larger evangelistic and cultural
agendas.Through the event itself, accompanying publicity, a series of nationwide
television specialslater that year, and a widely disseminatedalbum of EXPLO's
musical highlights, a positive image of the `JesusRevolution' as an appropriate spin on
contemporary American youth culture was conveyed even deeper into the evangelical
subculture. And as the movement took firm hold among evangelical youth, more and
more of their parents' and grandparents' generation were optimistic that a longed-for

nationalrevival wasunderway. For them,aswell asfor many otherAmericans,the
`JesusGeneration' was a comforting reassurancethat the nation's moral and cultural
future was in good hands.

JesusPeoplein the Heartland
Following the publicity wave of 1971, the JesusPeople movement particularly
caught fire in the `Rust Belt' region of the Midwest, extending through the Great Lakes
region from Minnesota east across southern Wisconsin, Illinois, Indiana, Michigan,
Ohio and into Ontario and Pennsylvania (see Figure 1).1Indeed, Christianity Today
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Figure 1: The spread of the Jesus People movement into the Great Lakes region: known
Jesus People centres (coffeehouses,churches, communal houses) in existence during the period 1971
through 1976. This map is dependent upon a list compiled by the author of Jesus People groups he
has found during his research. A thorough combing of newspaper and other resources would
undoubtedly turn up many, many more Jesus People groups in this region during the early and mid
1970s (map by author).

newseditor Ed Plowman,intimately involved in the movement'sbeginningsin the San
Francisco Bay area (see Chapter 3), ventured to say in a 1975 article that the Jesus
2
in
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been
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than
movement was probably stronger the
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Much of the movement'sgrowth in this regionduring this time soundedfamiliar
in terms of what had happenedin the earlier period. Hippie types were still being
converted and moving out of the drug-dominated counterculture and in turn winning
their friends and associatesto Jesus. Craig Yoe's story was typical. A talented artist
inclined towards left-of-centre politics, Yoe and his young wife Janet operated a drug
paraphernaliastore ('head shop') in downtown Akron, Ohio. In the Spring of 1971 the
Yoes were persuadedto attend a meeting in a barn outside town where they were "slain
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in the Spirit" and spoke in tongues. Converted and now "on fire for the Lord", the
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friends and customersand rented an old theatre ('The Avalon' after which the group
took its name) and turned it into their headquarters. Besides communal housesfor
those seeking to escapethe drug lifestyle, the group had its own house band ("The
Peculiar People"), hosted concerts by better known Jesusmusicians such as Larry
3
Norman and 2°d Chapter of Acts, and started their own Jesuspaper (JesusLoves You).
But although the JesusPeople revival was still resonating within the
dimension
hippie
`pure'
the
becoming
it
that
the
of
apparent
counterculture, was
high
by
being
increasingly
school-aged,cohort
a
grass-roots,
eclipsed
phenomenonwas
As
People'
`Jesus
the
kids--who
the
name.
were claiming
of youth--frequently church

it
America
North
byways
into
highways
wasthis element
the
of
and
movementspread
Forever
Family.
God's
define
began
increasingly
Jesus
People
to
the
that
of

The Jesus Kids
Greensburg,Kentucky,lies in the centreof a statewherethe Midwesternand
Southernregions of the United Statescome together. A small town of about 2,400
Green
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is
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roughly
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inhabitants).About 100miles southof Louisville, andover 100miles north of
Nashville, Tennessee,Greensburgis more than 60 miles to the west of Bowling Green,
the nearesttown of any size (about 25,000). One could hardly have predicted a less
`happening' outpost for the JesusPeople movement than Greensburg,given the
movement's countercultural profile and previous concentrations in urban areasand
trendy Southern California (see chapter 4). Yet by May 1971, the Jesusmovement had
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descendedupon the isolated rural community. A revival among the town's youth was
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Everything began rather conventionally within the context of a scheduled
weekend of youth meetings at Greensburg's United Methodist Church. Jerry Matney, a
soft-spoken,hip, 24- year-old Greensburg native attending seminary at Vanderbilt
Divinity School was the invited speaker. Quickly, however, the meetings turned from
life's
Matney's
to
about
ruminations
rambling
routine youth meeting red-hot revival.
his
hearers.
Tearful
Jesus
converts crowded the altar,
and
greatly
affected
purpose
The
250-seat
the
weekend meeting
sanctuary
was
packed.
word spreadand soon
it
When
into
becoming
the
town.
the
talk
two
was over more than
of
stretched
weeks,
350 conversions had been reported4

While the story of `youthrevivals' is asold asthe First GreatAwakeningin
America5, the shapethat this revival took was different from anything that locals had
ever seenbefore--it was filled with the exuberant hallmarks of the Jesusmovement.
Matney's talks were interspersedwith guitar-backed "God-heavy folk songs".
Particularly prominent by their presencein the audience were "the area's long-haired

informal
handThe
swaying,
sandalset".
with
meetings'atmospherewasremarkably
holding, singing and boisterous `Jesuscheers' ("Give me a `J'..."). Students at the local

high schoolheld evangelisticrallies, convenedlunch-hourBible studies,scrawledJesus
People slogans on blackboards and sported "Join the JesusRevolution Now" buttons.6
While some of the local traditionalists criticised the boisterous cheers and
informality, for most adults the turn-around of local long-haired delinquents like 17year-old Billie Judd ("You just don't know how it is to have Jesusuntil you've
experiencedit") was both welcome and a challenge to their own assumptions.
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Greensburg'smayor, George Huddleston, speculatedthat the older generations'
"formalities, rituals, and programs [were] poor substitutes for the real thing and our
young people have seenthrough this". For that matter, Huddleston mused that
Greensburg'sadults had begun searching "for a faith that does something, like it has
done in the lives of thesekids".
The May `71 goings-on in Greensburg, Kentucky, were evidence that much of
the style, and ambience surrounding the Jesusmovement had worked its way into the
fabric of the American cultural scene. JesusPeople were everywhere, but increasingly
they were being found among younger American teens. The JesusPeople style, much
as it had in Orange County, California (see chapter 4), had worked its way into the high
schools and junior high schools of suburban and small town America.
For many of the new adherents,the JesusPerson/People/Freakbadge becamea
powerful part of their personal identity. Lee Ann Powers, a young teen growing up in
identified myself as a `JesusFreak'. One of my
the Phoenix, Arizona, area stated "I
...
better days was when my atheist father yelled at me, `You're just a JesusFreak.' If only
he knew how proud that made me!"8 Often JesusPeople were a sizeable group within a
local community's youth culture. One man, Bill Radcliffe, recalled returning to the St

Louis areain May 1972after living for a periodin Europe.Then about 14yearsof age,
he was struck by how his teenagepeers were divided into two distinct, sizeable camps-"JesusFreaks" and everyone else.
The publicity surrounding the movement was a strong drawing card for many
young people. For example, Steve Church, a high school senior from a Catholic
background in the St Petersburg,Florida, area "was really getting into reefer
[marijuana] and psychedelic music" when, in 1971, he becameintrigued by media
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0)ýrr., Qr Of the Je. u, People. This led him to drop in on a tree concert by a Jesus Rock
hand in St Petcr. hurt! '. Williams

Park, \%here he'ýas converted. 10

But %%hilemost teens did not go as far as actiNeIN, invest iýgating the Jesus People,
larger
there %%
the
to
the
youth
within
movement
as a per %asi\ e curiosity and openness
culture of the '70s. This interest is ampl\ illustrated in the experiences of Jett Lough. a
graduate of fundamentalist
countercultural

Cedar\ ille College in northern Ohio, ý%hoadapted a

appearance and thoroughly

1971 graduation.

identified '%ith the Jesus People after his

Lough remembers going on e\ angelistic "party cruising"

forays 'ith

his brother (\%ho also personally identified \\ ith the nw\ ement) during summers in the
earls and mid I y, tº,. Their usual modus operandi ww
as to "crash" the party and when
in, ited to drink alcohol tell their hot.
. Ou about Jesus. - AmatinglY

-We're

not here to Let drunk. Were here to tell

enough. he claim.. the partygoers \%ouldl "almost always
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`yes'
if
Freaks
Jesus
when
we
said
all of them would gather around
and
ask us we were
to hear us tell them about Jesus.""
It was that type of opennessthat also attracted some young evangelical
Christians. Tom Smedley, a prior convert to Pentecostalismfrom Roanoke, Virginia, in
the state's largely rural, mountainous southwest corner, was involved with severalJesus
People ministries during the `70s. Smedley first gravitated toward the movement

becauseof his interest in evangelism. He looked back and commented: "The Jesus
Movement was in the news. We wanted a piece of the action." 12
But for most evangelical youth, their participation in the Jesusmovement was
not so altruistically utilitarian. For many kids from conservative Protestanthouseholds,
the Jesusmovement was most attractive becauseit was `with it' in a way that existing
evangelical youth clubs, activities, and programmes had not been. In a period when the

`clean-cut'look hadbecomethe epitomeof `uncool', churchgoingkids hadbeen
thrown an adolescentlifeline in the Jesusmovement's countercultural ethos and
utilization of contemporary music styles. Chris Brunson, a Rockford, Illinois, teen,

undoubtedlysummedup the feelingsof countlessthousandsin a letter to the Rockford
Star in February1972. Commentingupona recentrally he had attendedat a local
Church featuring Chicago-basedSouthern Baptist youth evangelist Sammy Tippitt and
the Milwaukee JesusPeople band, The Sheep,Brunson wrote:
We saw Sammy Tippitt
He was real good, I thought. He and his
...
friends had long hair, yet they were dedicated to Christ. Sammy had a
great singing group with him [that] sang some groovy songs they had
composed. He really got to me. Sammy proved once and for all that
13
be
hippie
be
Christian.
you can a
and still
a
In a similar vein, Jim Sterling, a teen from a Methodist background living in
rural central Kansaslooked back and saw his JesusPeople ties as being a comfortable
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Figure 2: Two high school-aged church youth in full-blown
Jesus Freak' node at it Jesus Rally' in
downtown Chicago, Illinois, ca. 1971 (photo courtesy of Icon Rcndleman).

"blend of my Christian beliefs/values" with "our changing culture". 14 Althou

h coining

from an Australian, the recollections of Phil Spence, the disenchanted son of an
evangelical minister from Brisbane, undoubtedly echoed the feelings of many American
evangelical kids when they encountered the Jesus movement--recalled Spence, here was
'5
Christianity
41
I
could relate to".
a
The Jesus Movement's `baptizing' of rock music seems to have been a
particularly salient aspect of this point for many churched youth, providing them an
outlet for their passion for rock n' roll which they could reconcile with their Christian
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faith. Growing up amid the fertile California `Jesusscene' as the member of a Baptist
youth group, Twila Beaubien looked back to a particular concert in Oakland: "It was
Love
Christian
like
before
later
I
had
heard
I
that
any
saw
awesome!
never
music
....
16
fell
in
in
in
San
It
I
love
Similarly, Gary
Song concert
Jose. was the sound
with".
Seals,a youth at an Assemblies of God church in Richardson, Texas, remembersa
divided existencebefore his participation in the Jesusmovement: "I was into rock n'
into
heavy,
I
he
When
though
attended
a
conservative
church".
came
roll pretty
even
contact with `Jesusmusic' he was able to reconcile his two loves, becoming part of a
'7
JesusRock band named Mephibosheth. In much the sameway, Tim Harris, a young
initially
in
he
"drawn
Oakboro,
NC,
Baptist
Church
that
was
member of a
recalls
'8
by
by
Jesus
later
the music and
the message"of the
mostly
movement.
Yet while cultural relevance and group identity carried a certain degreeof
its
fell
it
be
forgotten
the
that
appeal, must not
on
movement ultimately rose and
promised ability to deliver some type of Christian spiritual meaning and fulfilment to its
individual participants. It seemsapparent that a lot of young people--from both

introducedto the JesusPeople's
evangelicalandotherreligiousbackgrounds--were
Jesusand came away feeling that they had found a new sort of hope, meaning, and
connection with God. In a 1974 issue of the St Louis, Missouri-based Zoa Free Paper,
a young teenagegirl named Kerry Moore wrote of her own spiritual journey. Although

no doubtstylizedafter the fashionof the conversionstoriesshereadin otherJesus
People and evangelical sources,it nonethelessconveys a real senseof the personal
contrast she felt before and after her own encounter with Jesus:
I had been an atheist since I was ten
I would put on a plastic mask
...
and pretend that I was having fun, but deepdown inside, when the party
was over and the crowd had gone home, I would lie on my bed and
bury my face in my pillow and cry
I would have a few
sometimes
...
drinks and smoke a few joints to forget, but in the morning the
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Figure 3: Yount; Jesus People parcel out `Jesus stickers' at a rally in the Midwest in the early `7Os
(photo courtesy of Ron Rendleman).

emptiness was still there. I tried to fill this vacuum inside me, but
I stuffed the holes inside me with
nothing seemed to work ...
intellectual highs and self-pity and freaky spiritual trips like the Hare
Krishna religion or ESP
I've been a Christian almost three years
...
...
Now my life has meaning and purpose and I have a reason to live
I
...
ýý'
is
have
know
that Jesus the answer.
still
questions, but I
..
In a similar vein Rick Peterson, a high school senior in Spokane, Washington,
expressed the spiritual appeal that ultimately imparted a larger meaning for the

movement. In the pagesof the underground Jesuspaper Truth, Petersontold ofhow
soon after he had been converted he had been unable to find a summer job. "My parents
were really bugging me to get a job. I'd been looking for a month with no lurk. " One
Jesus
"' Peterson
night he decided, "`I can't find a job any other way. Here goes
...
...
reflected: "Man, it felt mellow and peaceful just to rap with Jesus like that. Before,
praying had been just a lot of words. But now I realized I was talking to a real dude.

?? 1

ýV

t;ý
"ý "
''
,, ;

Figure 4: Youth at a. lesus Rally near West Chicago, Illinois,
Rendlernan).

ca. Fall 1971 (photo courtesy of Ron

Sleeping was real easy that night. " Peterson found a job as a dishwasher soon after his
''0

prayer. -

Aided by the massive publicity the movement had garnered in 197 1, the Jesus
People persona had clearly wended its way down through the various eddies and
substrata of American youth culture. Teens on the margins of' the drug culture, troubled

high schoolers looking for stability and meaning, clean-cut kids in church youth groups
and gung-ho evangelical youth intent on winning their generation to Christ: all were
finding a place within the Jesus People movement in the early and mid- 1970s. Mixed
together they made for a powerful--and very visible--national

Equipping

youth movement.

the New Jesus People Saints

An important dimension of the growth, maintenance and group identification of
the Jesus movement's presence was the thriving material culture which grew up around
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it. From the outset, the Jesusmovement had been nothing if not a visual movement.
Indeed, much of its early impact stemmedfrom an inherent cultural-visual dissonance:
encountering long-haired, jeans-clad, sandal-wearing countercultural-looking youth
being baptized or engaging in Pentecostal-style worship was, for Americans in the late
1960sand early 1970s,literally a sight to behold. The JesusPeople added to this initial
visibility with a penchant for visually proclaiming and reinforcing their Christian
commitment through the use of artwork and a wide variety of buttons, decals, stickers,
posters,t-shirts, and a new evangelical Protestant penchant for crossesand religious
jewellery. 21 With the help of an enterprising network of evangelical organisations,
publicists and entrepreneurseager to capitalise emotionally and financially from the
Jesusmovement would create an iconic universe which contributed to the movement's
overall growth and vitality.
An appreciation for the need to make their faith visible was in evidence from the
days of the earliest JesusPeople. In this they reflected both the counterculture's
romantic emphasison artistic expression and its whimsical pop-art sensibilities
22
high
Madison
Avenue.
Yet, the
combining the worlds of
art, social commentary and
hippie approachto art was not simply an ethereal `art for art's sake' mindset; there was
a decidedly public component to the artwork and materials they created. Peacesign
medallions, posters, bumper stickers, and buttons were all part of conveying the hip

messageandphilosophy--whetherit be dope,sexor stoppingthe war--to the rest of
society. The JesusPeople simply carried on in the same formats with their
proclamations about Jesus.
The first major attempts to create evangelistic paraphernalia for a widespread
JesusPeople audience seemto have appearedin Los Angeles. Early on Arthur Blessitt
(seechapter 4) began to use small, round red stickers imprinted

with messageslike
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"Smile, God Loves You" and "Have a Nice Forever" at His Place on SunsetStrip. He
Strip
his
the
tendency
to
with these stickers was enthusiastically
plaster
and
workers'
23
into
believers
his
by
contact with
ministry.
who came
adopted young
The degreeto which this sort of activity becamepart of the commonplaceof
JesusPeople life is reflected in the lyrics of "Oh My", a song by Cincinnati-based Jesus
People singer, Randy Mathews, in which he recounts witnessing for Christ in
depressing,sin-soakedterritory. Telling God that he had "talked to junkies, Lord" and
"ate lunch with whores", Mathews tells how he shone a light in the darknessas he
24
doors".
However, to enable tens of thousandsof
"stuck [God's] stickers, on barroom
young JesusPeople to go out `shining their lights' before the world, someonewould
have to begin supplying the materials which would allow them to do so.
One of the first JesusPeople to answer this entrepreneurial call was Duane
Pederson,publisher of the Hollywood Free Paper (see chapter 4), who picked up on the
popularity of `reds' and other items and began to produce bumper stickers, posters and
buttons and offer them for sale as part of an attempt to subsidise the expenseof printing
his paper. Pedersondeveloped this into a mail-order businessdubbed the Emporium.
While its financial successwas marginal at best (for a while Pedersonrelied on a
`manager' who donated his time while living on unemployment cheques25),the
widespreaddistribution of the HFP as the `national' JesusPeople paper undoubtedly

did muchto sowthe vision of `JesusStuff' amongstconsumerandentrepreneuralike. 26
From these early beginnings, the proliferation of Jesus-relatedmerchandiseis
impossible to trace.27 However, it does seemthat the `breakout' of this sort of material
coincided with, and came upon the heels of, the high tide of media publicity which the
Jesusmovement received in 1971. Time magazine's June 1971 cover article on the
"JesusRevolution" carried a brief mention of the visibility of JesusPeople bumper
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28
Soon
Jesus
People
the
wristwatch.
appearanceof a
stickers and t-shirts together with
thereafter an ad for Jesus-relatedmerchandisefirst appearedin a `mainstream'
issue
The
October
Campus
for
Christ's
Life
Youth
magazine.
evangelical organ,
in
Studio
Everlasting
People-run
from
Jesus
the
enterprise called
a small
carried an ad
Chicago. Replete with a line drawing of a hippie in a peace symbol-bedecked
Spreader",
for
butter-like
"Jesus
Word
the
a
and
conceived
as
an
ad
peanut
sweatshirt
ad was visually unlike anything else in the magazine. `Reds', window decals, and an
for
`One
Way'
sale with the assurancethat
emblem
were
offered
cotton
embroidered
29
they were "effective as tracts/effective as posters".
By the end of 1971 a number of companies ranging from small businessesrun
by Christian laymen such as Christian Lettering of Beloit, Wisconsin, and Harold's
Signs and Displays of Boise, Idaho, to established evangelical corporations like Grason
(a for-profit corporation formed by Billy Graham aide Grady Wilson in the early 1950s
to feed profits from books and other merchandiseback into the Billy Graham
Evangelistic Association) were attempting to capitalize on the new market.30 Perhaps

the singlemostsuccessfulcompanydealingin `witnessware' wasCrossProductionsof
Hollywood. They offered a complete line of items for sale including buttons, decals,

31
posters,patches,t-shirts,bumperstickers,jewellery andevenlicenceplateholders.
By 1972 the new Jesusmerchandisewas seemingly available everywhere. The

Peoplecould now get their favourite
new cohortof evangelicalkids-turned-Jesus
buttons and bumper stickers through the mail or at their local Christian bookstore.
Evangelical magazines,especially the youth-oriented CampusLife, now regularly
carried ads for a variety of items including `fold n' mail' stationery, `folk hymnals' and
denim-covered Bibles.
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All this new Jesusmerchandisecaused a major shift within not only the type of
Whereas
in
its
but
bookstores,
in
Christian
market.
non-print related merchandisesold
heretofore `Christian goods' had been marketed primarily with an eye on the Sunday
School and rural housewives, in the 1970s the market shifted to evangelicals under 30
32
buyers
Baby
Boom
influx
Indeed,
the
was a major
of
youthful
sudden
years of age.
factor in the overall explosive growth of the Christian bookstore industry for they were
bestsellers
but
Jesus
People
books
buying
books
(not
the
such
phenomenal
on
only
also
(young
Bibles
Earth),
Great
Planet
Hal
Lindsey's
Late,
people snappedup the new
as
increasing
Way),
The
Living
Bible
the
and
an
and
popular youth version,
paraphrased
number of records and tapes (see chapter

33
7).

For the new bevy of JesusPeople the cache of `witness ware' becamea vital
meansof building group identity. Armed with their crosses,buttons, stickers and shirts,

they not only advertisedtheir faith, but emphasisedthe bondsandidentificationthey
had with their peers. The comments of one woman remembering her California
adolescenceand the way in which she and her "friends ... bought `One Way'
is
doubt
for
The
Living
Bible,
emblematic of the role
another"
no
one
etc.
necklaces,
34
identity
Jesusmerchandiseplayed in reinforcing the Christian
of many teens.
But to many older evangelicals the popularity of `witness ware' was another
positive sign of a turn-around in the culture. The expansion of the market for `Christian

youth items' wasa visible reminderthat the `JesusRevolution' had triumphedover the
radicalism of the New Left. Writing in the summer of 1973 in the staid evangelical
monthly Christian Life, one author approvingly noted: The connection today between
Abbie Hoffman and the `Things go
better with Jesus'bumper sticker is long sinceburied underneathfailure
and success:the New Left has gone away mad while their gear-youth
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Figure 5: Advertisement for Jesus People paraphernalia in a 1972 issue of the Hollywood Free
Paper (courtesy of Jesus People USA collection).
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items, remember--hasmadegood in Middle America. In fact, the once
domesticated
has
been
button,
T-shirt,
or sticker now
radical message
35
item.
into a bona fide sales
However, for the kids who wore the Jesusbuttons and laid down money for
bumper stickers, the impact in warming their elders' hearts at the sight of a `One Way'
bric-a-brac
best.
Their
Jesus
People
but
was primarily a
an afterthought at
symbol was
fellow
Freaks'
`Jesus
their
to
their
teenage
expressing
solidarity
with
peers,
message
fold.
Christian
the
to
those
their
time
the
outside
allegiances
same
proclaiming
while at
As such the new Jesusmerchandiseplayed an important role in fostering group identity
in
1971
the
the
the
the
of
publicity
wake
expansion of
movement
as well as promoting
wave.

The Coffeehouse: The New `Human Face' of the Jesus Movement
Probably the biggest vehicle for the Jesusmovement's proliferation into the
mainstreamof American youth culture was the widespread adaptation of the
coffeehouseas a focal point for meetings, Bible studies, concerts and evangelistic
activity. Whereas in the movement's earlier countercultural-centred phasethe primary

4),
house
(see
Chapters
3
the
the
and
organisingmechanismwasgenerally communal
post-1971 development of the JesusPeople would shift towards the utilisation of the

coffeehouseasits main organisationalbase. No longercentredon a cohortheavyon
runaways and free spirits that were deeply immersed in the countercultural lifestyle, the

movementwastappinginto morerootedkids, mostof whom lived at homewith their
parents.
As a result, all acrossthe United Statesthe `Christian coffeehouse' becamea
cultural fixture of the 1970sand was the way in which churches, youth workers, local
kids and countercultural converts could proclaim the presenceof the Jesusmovement in
the community. So ubiquitous did they become that it is probably safe to say that every
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Figure 6: A shot of part of the crowd at a `Jesus Rally' in downtown
(photo courtesy of Gary Sweeten).

Cincinnati,

Ohio, ca. 1972

had
importance,
local
a coffeehouse(s)--for at
town of any size, or of any
or regional
least a while--during the `70s. Coffeehouses--and Jesus People-related ministries in
The
to
turnover.
transitory,
problem of onoften
and
subject
general--were
unstable,

6
As
financial
a result, the size,
steady
was
a
constant
struggle.
going,
support
appearance, organisation and stability of coffeehouses varied widely--from

a room in

the basement of a local church to elaborate, self-sustaining Jesus People concert halls.

But their function was similar, serving as a place to meet informally with fellow
believers; a place to take inquiring friends and acquaintances; a place where one might
find acceptable `Christian entertainment'; and as a reference point for activity and
assistance to Jesus People in nearby communities or to those who might be just passing
,
through or moving into the area. For most kids who identified with the Jesus People,
there was a coffeehouse--and in many cases, coffeehouses--which
role in their involvement with the Jesus movement.

played an important

229
RebeccaKelly rememberedthat "A Christian adult" had begun the coffeehouse
in her hometown of Albany, Oregon, at which she was converted after being invited by
a friend. Replete with "black lights, those discarded cable wheels as tables" it was a
place where teenscould "[sit] on the floors, people [played] guitars... drinking tea and
talking". From that point Kelly becamefully "involved with the kids who hung out at
the coffee house ... I took my Bible to school everyday and was a full-blown out-ofthe-closet JesusFreak. Everyone at school knew it. s37Bill Kaffen, a "founding
member" of the Open Doorway Coffee House in Richmond, Virginia, looks back to
those coffeehousedays as the highlight of his time in the JesusPeople movement: "The
most outstanding experience was with the fellowship and community experiencedby
those of us guys who were staffinembers at the coffeehouse ... wonderful times of
38
daily
basis".
As Elizabeth Knuth recalled of her involvement
prayer and sharing on a
at The Way coffeehousein Waukesha,Wisconsin, in the mid-'70s, she knew of
prominent groups and saw publicity about what was going on in "far-away California",
however, "... the folks I knew from the coffeehouse and my classmateswho were

`Jesusfreaks' pretty muchwerethe movementto me. They werethe humanfaceof
lt. 9939

That the coffeehousebecamesucha fixture of the Americanevangelicalyouth
scenewasyet anotherirony of the Jesusmovement,given the fact that its form, format,
and atmosphereoriginated in the postwar hang-outs of the bohemian denizens of the
Beat movement.40 However, the coffeehouse idea had been quickly adapted as a means
for counselling and social work by various mainline Protestant and Catholic ministers
in urban drug and `tenderloin' districts during the '50s and '60s period of transition
from the Beat to the Hippie counterculture41 As an extension of their long-standing
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Figure 7: The Fire Escape Coffeehouse in Stanton, California,
Sabatino).

ca. 1970 (photo courtesy ofDavid

Ui

commitment to gospel missions, such an approach naturally appealed to conservative
Protestants as well. 42 It was this approach that appears to have been the genesis of' one
of the earliest of the proto-Jesus People ministries, Arthur Blessitt's "His Way Inn" on

Los Angeles' notorious SunsetStrip (see chapters 3& 4).
Blessitt's seedy setting, catering for junkies, prostitutes and drifters, however,
was not the model that most of the `70s Jesus People coffeehouses would pMttern

themselvesafter. A more seemly example was the successenjoyed by Blessitt's Los
Angeles contemporary, Don Williams, the youth pastor at Hollywood
Church and his Salt Company coffeehouse (see Chapter 4). Williams'
suburban, middle-class, youth-friendly

Presbyterian
more relaxed,

ambience of refreshments, Bible studies, sing-

alongs, and concerts was much more compatible with the majority of American teens.43
Although several coffeehouse-type ministry centres were established as part of the
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Room
Living
(for
Jesus
the
the
example,
movement
original countercultural segmentof
in San Francisco's Haight-Ashbury section, the Fire Escapein Escondido, California,
it
Salt
Company
Catacombs
Seattle),
The
the
the
success
of
which triggered
of
was
and
hundredsof imitators acrossthe country during the late `60s (see chapter 4). 44
As the coffeehousemoved centre stage within the movement the evangelical
`establishment'jumped on to the bandwagon. Reflecting the mania, Bethany House
Publishersreleaseda how-to book by the brother and mother of well-known Teen
Challenge evangelist David Wilkerson 45 All kinds of churches and concerned
laypeople of every conservative theological and denominational stripe in every region
of the continent tried their hand at creating a slice of Jesusmovement bohemia. The
First Baptist of Woodville in the piney flats of east Texas sponsoreda coffeehouse,as
did the Assemblies of God congregation in Hays, Kansas. The Salvation Army
Church
First
Nazarene
God's
Garage
in
Phoenix,
Arizona,
the
and
of
operated
suburban
Detroit backed the downtown Salt Company. 6 Ironically, even the Belmont Church of
Christ in Nashville, Tennessee--partof the literalist Churches of Christ which banned

the useof musicalinstrumentsin their services--started
a coffeehouse(Koinonia) that
becamea thriving centrefor Nashville's fully-amplified Jesusrockers.7
The namesgiven to coffeehouses
werecolourful, usually a play on somesort of
biblical or theological allusion--The Belly of the Whale, The Mustard Seed, Koinonia

House,The UpperRoom,The Ark, The Glory Barn, Houseof the RisenSon(a play on
the old blues song and 1964 rock hit by the Animals "The House of the Rising Sun")
and the Agape Inn--were typical. Writing in 1985, pioneering JesusMusic disc jockey
Paul Baker caught the ethos of the `typical' coffeehouse:
Sometimes the coffeehouseswere small and quaint. But usually they
were no more than rented-out storefronts. The interior decorations
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Figure 8: A typical night at the Natural High coffeehouse in Lafayette,
"Remembering the Jesus Movement" Nvebsite).

IN, ca. 1973 (photo from

were colorful Jesus posters or even wall murals; the floors were a
patchwork of old carpet sample squares in a rainbow of colors. There
was usually a coffeemaker and a Coke machine oft to one side, and
there was a good chance the sponsors of the coffeehouse would set up a
small `Jesus People' bookstore, with contemporary Christian books and
records, gospel tracts, bumper stickers, T-shirts, and miscellaneous
items for sale or for handing out. 48
This description rang true for the vast majority of the coffeehouses which popped up
during the `70s. There were, however, several major cof*l'eehouseswhich, usually due
to a combination of solid financial backing from a large local church and in in-house
stable of musical talent, became important regional and, in sonic cases, even national
49
influence
in
Jesus
People
the
centres of
scene. The Adam's Apple in Ft Wayne,
Indiana, was an example of this type of coffeehouse. Backed by Calvary Temple
Assemblies of God and given a building which seated 400-500 people, the Adam's
Apple became home to a cluster of talented groups and singers (including the 'heavy'
band Petra and folk stylist Nancy `Honeytree' Hennigbaum) which became important
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`JesusMusic' acts of their own. With an adequatefinancial base, the Adam's Apple
`top-drawer'
Jesus
Musicians
to
and servedas
of
programme
was able provide a regular
50
Other
(see
Chapter
7).
developing
Jesus
Music
the
circuit
a major regional node on
coffeehousesin a similar position to the Adam's Apple and playing the samesort of
in
Tennessee;
Ohio;
Nashville,
included
in
Akron,
Koinonia
The
Avalon
regional roles
the Joyful Noise in Chicago Ridge, Illinois; the Greater Life Coffeehouse in Dallas,
Texas; the Salt Company in Detroit, Michigan; and, the Holy Ghost Repair Service in
Denver, Colorado.
Sometimes,the coffeehousescould be even more specialized. For example, the
Fatted Calf was a branch of the House of Faith commune in the Dallas, Texas area.This
featured
Grade-A
in
the
steaks
and
and
open
only
evenings
coffeehouse
restaurantwas
fully-arrayed
bar,
fire.
Side
dishes
included
salad
a
cooked over a mesquite wood

homemadebreadanda choiceof threedesserts.As the patronsate,oneof the
faith,
As
of
an
act
no prices were on the
guitar.
ministry's couples would sing and play
menu and a jar was placed on each table with those who could pay asked to pay and
support the ministry, while those who neededmoney were encouragedto take what
they needed. The Fatted Calf becamewell-known in the Dallas area and was twice
featured on Pat Robertson's 700 Club television show. A popular destination for
church groups, people would frequently stand in line for two hours to gain admission

sl
andthe restaurantoften servedasmanyas200 peoplea night
These relatively well-heeled regional operations were, however, but a small part
of the larger importance of the coffeehouse phenomenonfor the movement. The
coffeehousein a very real way announcedto thousandsof towns and cities acrossthe
United Statesthat the JesusPeople movement had moved beyond the headlines and into
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Figure 9: A flyer for concerts at the Joyful Noise coffeehouse in Chicago Ridge, Illinois, ca. 1977
(courtesy of' HOI) Sperluzzo).

the local community.

Combining the roles of meeting centre, fellowship hill and

evangelistic outpost, the Christian coffeehouse was the uhiquitous institutional thread
that served to unite the nationwide Jesus People movement in the early and mid-1970x.

EXPLO `72: The Jesus Movement's

`Godstock'

The national strength of the Jesus movement, its new teenage clemooraphir, the
involvement of local evangelical church youth, and the backing of important
evangelical leaders were all put on dramatic display during the summer of 1972 at
Campus Crusade for Christ's EXPLO `72. Held in Dallas, Texas, from 12 to 17 June
1972,80,000 youth attended this five-day series of training seminars and rallies, and a
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Throughout
Saturday
for
the
180,000
the
concert.
all-day
closing
gathered
crowd of
influentially--the
Jesus
language,
the
the
of
music,
most
and--perhaps
symbols,
event
People were front and centre. For the first time in several months, the movement
recapturednational headlines (see chapter 5) and images of smiling youth giving the
`One Way' sign would once again be plastered all over the pagesof Life, Newsweekand
52
New
York
Times.
the

The vision for EXPLO (short for `explosion') had first originated in the mind of
CampusCrusade's founder and leader Bill Bright well over a year before there was a
national inkling of the Jesusmovement. Its shapeand scope--arally for college students
and laymen somewhatlike InterVarsity Christian Fellowship's triennial Urbana
missions meetings but stressingevangelism--crystallised as Bright attendedthe August
3
1969 U. S. Congresson Evangelism held in Minneapolis. Bright envisioned a
gathering of 100,000--themajority being college students--who would be equipped with
basic evangelistic training and who would then return to their homes and train five
other people in what was termed "Operation Penetration". Through these new cell
groups Bright hoped to have an army of half a million local lay evangelists who would
evangeliseAmerica by 1976 and promote the evangelisation of the world by 1980.54
Much of the motivation for this "International Student Congress on
Evangelism" (as it was officially conceived) lay in Bright and fellow Campus Crusade

leaders'concernaboutthe nation's volatile political andcultural scene.Reportsfrom
their workers on various campuseshad apparently convinced Bright and others that
radicals were targeting September 1972 as the date when the revolution would begin.
EXPLO would be their attempt to help derail this calamity.

55

Official planning for the event began in the spring of 1970. Paul Eshelman, a
28-year-old staffer who had been with Campus Crusade for three years, was assigned
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56
the task of heading up the massive endeavour. After initial debate over whether to
hold the meeting in Chicago or Dallas, it was decided that the Texas city would provide
EXPLO
location
to
Bible-belt
its
that
allow
would
and
size
smaller
a safer venue and
57
during
dominate the area
the event. Eshelman set up headquartersin Dallas in August
$2,400,000,
budget
fourteen
initial
1970
over a
of
staff of
and a
armed with an
of
for
for
dollars
the
of
airtime
a syndicated
of which was reserved
purchase
million
national

8
television broadcast.

The official `kick-off for the event occurred on 3 December 1970 in a press
conferencefeaturing Bright and Eshelman. Preparations for the meeting emphasized
basic facts about the size and nature of the event and Campus Crusade's plans to
in
CCC
denying
Careful
that
to
the
was
claims
attention was paid
evangelise
nation.
any way tied to right-wing political elements or attempting to serve as a counterbalance
S9
to campusradical organisations Bright pooh-poohed the notion that PresidentNixon
1970
Billy
Graham's
May
be
in"
he
had
"just
dropping
to
criticism
at
might
as
great
60
in
Knoxville,
Tennessee.
The planning document "1972 Congress--With
crusade

Training", however,makesit clearthat asCampusCrusadewasdoing its initial
is
Nixon
It
for
in
did
EXPLO
1970
to
they
participate.
planning
very much want
reasonableto assumethat this document was put together before Graham's problems
with Nixon's appearancein Knoxville. According to Graham biographer William

Martin, Graham,ashonorarychairmanof EXPLO, still hopedto haveNixon speakin
Dallas but quoted Nixon aide Bob Haldemann as saying that Bright and Graham had "a
stormy sessionre: whether to invite the President". Bright won out and Nixon's only
61
be
EXPLO
gesturewould
a telegram greeting to the
participants.
During 1971, Campus Crusade's publicity machine swung into full gear. Six
million informational brochures were distributed across the country. Ads were taken
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16mm
1,000
With
than
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more
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to that time, the most widelyto
the
estimated
circulation
was
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62
film
in
history.
distributed and shown evangelical
As EXPLO drew near it was apparent that the publicity surrounding the Jesus
People movement had seriously begun to influence the contour of the event. The
in
Jesus
People
field
for
to
the
coming
assembly
reps
referred
suggestedpresentation
63
The concluding massrally had
terms as a gathering of "God's Forever Family".
evolved into a "Jesus Music Festival" featuring a number of Jesusmovement bands and
64 And,
by
found
EXPLO
themselves
tellingly,
surprised
officials
singers.
perhapsmost
the way in which the targeted audience for the event--college students--hadbeen
overshadowedby a surprising number of expected high school students--anestimated
65
40,000--more than three times the originally projected number. The kids seemedto be
eagerto attend a Jesushappening.
"Something Historic is Going to Happen Here" said the billboards on Dallas'
city busesand an electronic billboard on downtown's Blue Shield Building greeting the
80,000 "delegates" who rolled into the city as EXPLO got underway on Monday 12

June. Awaiting themwere2,000CCC staff andEXPLO volunteersmanning300
registration and information tables at Market Hall near the Cotton Bowl stadium, site
for the meeting's nightly rallies. A dozen billboard-sized bulletin boards contained
computer printouts with housing assignmentsin the thousandsof reserved rooms in
downtown hotels, church basements,local homes and 14,000 vacant apartments.
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from
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meetings--when
With the long lines, inevitable glitches and the omnipresent Texas heat, the
from
boy
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before
Even
bumpy
the
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meetings started, a
start.
event got off to a
East St Louis, Illinois, drowned in a motel swimming pool. A small but vocal group of
Coalition
Christian
People's
dozen
was
the
called
two
activists
evangelical peace
about
fallen
had
God,
Children
Meanwhile,
out
the
hand
of
who
the
to protest against
war.
on
Jesus
`raiding'
insular
behaviour
for
favour
their
of
other
and
with most evangelicals
of
People groups in the Pacific Northwest and Southeast(see chapter 4), also showed up
Five
by
EXPLO
the
officials.
gate
to recruit new membersand were promptly shown
hundred youth from a `JesusOnly' Pentecostal sect had also arrived to distribute
literature mimicking EXPLO's brochures but which pushed the need for the baptism in

7
in
the Holy Spirit andspeaking tongues. And evensomeof the old-line JesusPeople
CWLF
Sharon
Gallagher,
less
happy
they
than
member,
a
were seeing.
were
with what
was dissatisfied with EXPLO's lack of emphasis on the social dimension of the gospel:

"The whole thing remindsyou of the RomanColiseum"sheremarkedto a New York
Times reporter, "except in those days the Christians weren't in the stands. Something's
68
changed".
But when things actually got under way these problems were quickly eclipsed.
The youthful crowd proved resilient and unswervingly cheerful, dutifully attending
their daily seminar assignmentsand providing an atmospherein the nightly Cotton
Bowl rallies that was nothing short of electric. The singing, slogan-shouting, Jesuscheering, One-Way signifying crowds dominated the proceedings. On the first night the
crowd on the west side of the stadium began to shout "Praise the Lord! " In response,
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Figure 10: A picture of one of the EXPLO `72 rallies with 80, OO(1people in attendance in the ('uttuu
1h sl, Dallas, 'EX, in June 1972 (photo found in Paul Eshelman, 'I'ht, LXPi. O 1'lor ).
,

the east side vvould volley back "Amen! " At another time the crowd on the north side of
the field began to chant "One Way! One Way! " Soon, the entire stadium rocked to the
staccato cheer, their index fingers pointed to the sky in the Jesus movement's One Way
symbol. Chairman and nightly speaker Billy Graham had the honour cif' reining in the
crowd and did so successfully as he told them that he saw EXPLO as an opportunity to
"dramatize the Jesus revolution [and]
....

say to the whole world that Christian youth

are on the march, moving forward with Christ! """
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Over the next three days the 80,000 participants spent their days attending
seminarson various evangelistic themes and were twice dispersed during the afternoon
into the greater Dallas area to try out the evangelistic techniques they had learned.
Many also wandered the aisles at EXPLO's `Job Fair', checking out the exhibits set up
by evangelical schools and organisations. Many groups made significant contacts with
prospective workers and volunteers. One of the most popular booths was that operated
by Intercristo, a recently-hatched computerized evangelical employment and career
$3
based
in
fee the prospective missionary, school teacher,nurse
Seattle.
For
agency
a
or warehouseworker could fill out a form detailing one's skills, education and interests
which was then matched to corresponding jobs and `service opportunities'. As many of
the prospective employers were on hand in the hall, initial contact could often be made.
An estimated 10,000 of those attending EXPLO took advantageof Intercristo's
0
service.
On Saturday the sceneshifted to a giant open field that lay between two
expresswaysnear downtown Dallas for EXPLO's closing "Jesus Music Festival".
There, a platform fifty yards wide had been erected with a brightly-painted, 35-foot
high, three-tiered psychedelic backdrop designed by New York set designer Bill
Bohnert emblazonedwith JesusPeople symbols and `buttons'. A rock festival-quality
sound system cranked 3,000 watts of power to the two dozen speakerunits on either
7'
side of the stage. The crowd, estimated at 180,000, assembledfor the marathon round
of music and testimonies which began at about 7: 30 in the morning to the strains of
Chico Holiday singing "Put Your Hand in the Hand". Prominent among
a musical mix
which included country, Southern white and black gospel artists were several
representativesof the new JesusMusic--Larry Norman, Love Song, Randy Matthews,
Danny Lee & the Children of Truth, Barry McGuire, and the Children
of the Day.
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Testimonies were given by a number of professional athletes as well as Vonda Kay Van
2
The crescendo of the meeting built in the early
America.
Dyke, a former Miss
afternoon as Johnny Cash and his supporting ensemble--thebest-known of any of the
3
performers that day--gave a rousing half- hour performance of gospel songs.
Following Cash was Billy Graham. Graham exhorted the sweltering multitude with a
call to carry out the Great Commission and reach the world with the gospel: "There is
more potential power to change the world gathered here on this mall than I have ever
74
future
is
in
fearless.
You
The
Leading
You
them
are
yours".
are
young.
seen...
reciting John 3: 16, he told the audience that Christ alone offered the solution for the
problems that were besetting the world:
Put your hand in the hand of the man from Galilee. When you do
you'll have a supernatural power to put your hand in the hand of a
person of another race. You have a new love in your heart that will
drive you to do something about poverty, the ecology question, the
do
family
tension,
the
to
all
some- thing
racial
problems and, most of
5
life.
about your own
Graham concluded by asking his hearers if they could "cheer and hold up the
one-way finger when I speak of Jesus" and invited them to commit to Christ if they
could not. Hundreds of individuals stood in the sun as Graham led them in the `sinner's
prayer'. Then Graham, Bright, and the musicians gathered on stage holding hands and
led the throng in singing, acapella, the chorus "We Are One in the Spirit". With that,
76
left.
the audiencegathered their things, picked up the trash and
Although it was over, it was apparent that EXPLO exuded an afterglow in its
memory of the well-mannered, cheerful enthusiasm of its Jesus-cheeringkids. One
Dallas policeman on duty at the Cotton Bowl opined "They're great kids, I haven't been
7
called a pig once". Robert Mead, Director of Sales at the Dallas Hilton, wrote Paul
Eshleman about how it was "rare for a hotel to host such a well-behaved and mannerly
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Figure 11: A shot of the stage area for the concluding Jesus People Music festival for EXPLO `72,
17 June 1972 with 180,000 in attendance (photo contained in Eshelman, The EXPLO Story).

is
Every
talking about the smiles,
staft
member
still
group of' young people ...
...
hello's and thank you's they received and our lobby still echoes with the sound oftheir
in g at her homo during
happy singing. "78 One local woman who had two ýgirls staYi,
EXPLO wrote CCC to tell them "...

our hometown was blessed to be chosen as the site

for EXPLO; these young people left behind them renewed faith in the younger
79
from
Another
suburban Mesquite related that the cloor-to-door
generation".
woman
visit she had received from two of the EXPLO youth during one of their evangelistic
practicums was "one of the most heartwarming experiences" of her life. "Ruth
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Kaneshiro and Phil Young from Hawaii spent an hour with me ... so refreshing that it
80
feeling
of wayward youth".
completely refuted the prevailing
Even more enthusiastic, however, were the sentiments of evangelical leaders
F.
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kind
"Though
EXPLO.
their
of
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Taylor, executive director of Wheaton College's Alumni Association, "I fell in love
81
kids.
brighter
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beautiful
I
tomorrow
can see a
of them". Clyde W.
with these
Taylor, General Director of the National Association of Evangelicals, was sure EXPLO
by
"the
in
history".
He
"go
down
too
taken
marvellous spirit of all
was
aback
would
82
kids".
Robert A. Cook, president of the King's College in upstate New York
these
and a past president of Youth for Christ, wrote Bill Bright that "EXPLO `72 has to
stand out as the great event of our generation, so far as mobilizing youth for evangelism
is concerned.... one can never forget the sheer impact of nearly a hundred thousand
83
in
Cotton
Bowl".
hearts praising the Lord the
Harm A. Weber, President of Judson
College in Elgin, Illinois, expresseda similar wonder to Bright:
I sat with J. Edwin Orr [taciturn, Ulster-born Bible teacher-theologian]
In the Cotton Bowl. As you know, he is quite conservative in his
manner and as we sat together on Monday evening I again and again
asked him as to whether he had ever seen, experienced, or known of
any event comparable to what was taking place that evening. He
assured me that he has not known of any situation comparable. To
spontaneouslyhave 30,000 high school students,without direction, rise
up and cry `Praisethe Lord' and then to have 50,000 respond `Amen'
reminds me of Joshua when he was in the valley of Shechem and
divided the people half on Mount Gerizim and the other half on Mount
Ebal... he read the revelations from God [and] the people shouted
`Hallelujah, praise the Lord
'84
...
Beyond the enthusiastic responseto the kids and to the event itself, several
evangelical leaders were thrilled with the publicity surrounding EXPLO and its positive
implications for evangelicalism itself. Wendell Collins an official with Muskegon,
Michigan's Gospel Films believed "Evangelical Christianity was not only made the
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it
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been,
but
because
`72".
Paul
EXPLO
ever
was greatly advanced
of
most visible
Little, a prominent seminary professor and author, was heartenedby "the coveragein
the national press" which he felt would "increase further the opennesswe now have to
86
Christ
in
talk about
almost every place and situation". Meanwhile, LeRoy Eims of the
Navigators contendedthat the widespread participation of evangelical groups augured
great things for the future:
I am sure that there will be a greater trust and collaboration among
those210 groupsthat were representedat EXPLO. Many of us got well
acquainted with each other and learned what others were doing and I
know that will have a significant affect [sic] on the world wide vision
87
Christianity
in
the years to come.
of
But the most significant impact of EXPLO was undoubtedly on those youth who
attendedits rallies, seminars,and concerts and experienced the five days that was the
`GodstockNation'. They had experienced a JesusPeople high which they could carry
back home with them to their parents, friends, and home congregations. For Lucy
Kalijian of Pasadena,California, it was a "foretaste of heaven on Earth". 88 Dean Olsen
of Medford, Wisconsin, told Paul Eshelman, "Boy that was a week worth living for! "
GushedOlsen, "My plans are now to attend Dallas Theological Seminary
June 12...
17,1972 a week that will not be forgotten by thousandsof people, by me, or by the
history books". 89A delegation of forty inter-denominational youth from Crossett,

Arkansas,recountedtheir "GreatAdventurein Christ" in the First MethodistChurch's
newsletter, the Methodist Messenger. Jody Hart recounted that the main thing she took
away from EXPLO was "the display of love. Every time I passedsomeone" she stated
"I could just feel God's love flowing into me
Everyone was acceptedfor what he
...
was". She resolved that "we must let God's love transform us from lukewarm
Christians into red hot ones!" Tron Clark was also struck by the feelings
of unity and
love at EXPLO: "People [were] loving each other because
we are one in the Spirit and
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was an experience of a
In the weeks and months that followed, EXPLO continued to spreadimages and
Crusade
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August
In
Jesus
Movement
the
the
country.
early
across
soundsof
bought airtime on nearly two hundred television stations and broadcast three hour-long
from
Cotton
Bowl
from
the
two
one
rallies
and
night-time
specials,
showing excerpts
the SaturdayJesusMusic Festival. Now in crisp video tape the nation could seethe
Jesusmovement in action, hear the new, upbeat gospel music, and seethe nation's most
in,
Christ.
To
the
write
who
would
cause
of
anyone
evangelicals
extol
prominent
CampusCrusadeoffered a special album packed with musical highlights from EXPLO
including the new `JesusMusic' performers, as well as a copy of Bright's book Come
91
Change
Help
the World.
As America prepared for the autumn of 1972, the media hype and experiences

surroundingEXPLO had donea greatdealto re-launchthe new, redefinedversionof
the Jesusmovement back into the nation's churches, high schools and colleges. It
would prove to be the single most important event ever associatedwith the JesusPeople

movement,servingasa unifying, emboldeningoccasionfor thoseyouth who had
participated, a vindication of evangelical leaders' backing of the JesusPeople
movement and an encouragementto many in the older generation about the direction
and potential of American youth. EXPLO proved beyond a doubt that the JesusPeople
movement had become an integral part of the American landscape,and, particularly, the
evangelical subculture.
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Conclusion
In the days following EXPLO, one uncredited journalist from the New York
daily paperNewsday presentedan analysis of the event and the current statusof the
JesusPeople. In the process,he accurately graspedthe overall transformation that had
occurred in the Jesusmovement during 1971 and 1972:
Most recently the movement has built along solid middle-class lines.
Waiting in the wings was a sizeable corps of Sunday School regulars,
raised by devout Protestants to obey authority and honor America,
whose fundamentalist faith previously earned them more
embarrassmentthan respect from their peers. When some of the
hippest elementsstartedembracing that faith, thesemore conventional
Jesuspeople emergedproudly from their relative obscurity to join the
cause, becoming as a class the most numerous segment of the new
92
spiritual enthusiasts.
Indeed, the shapeof the JesusPeople movement had changed considerably after
being the subject of great media fanfare in both the secular and religious press in 1971.
What had begun as a genuinely counterculture-basedspin on traditional evangelical
Christianity among the nation's hippies had evolved into a widespread movement
featuring younger, teenagekids, particularly the children of America's conservative

evangelicalchurches. The counterculturalelementwould continueto be an importantHowever,
the
very
visible--part
of
movement.
now they were the colourful,
-and
eccentric older brothers and sisters and role models for a broad-basedmass of largely

middle-class,mostly church-raisedsiblings. But this changehad definitely expanded
the size, scope, and infrastructure of the movement. The large numbers of evangelical
youth meant that the movement was now thick on the ground in the nation's small
towns and suburbs.
Key to this `second-wave' of the JesusPeople movement was the growing
availability of Jesusmovement-related paraphernalia such as bumper stickers, buttons,
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Figure 12: Three teenaged Jesus People flash the "One Way" sign outside the Natural Iligh
the Jesus N1oNement"
coffeehouse in Lafayette, Indiana, ca. 1973 (photo from the "Remembering
Nvebsite).

posters, t-shirts, jewellery, and other specially-targeted merchandise. These items not
only visually expanded the impact of the movement in the culture more generally, but
were an important means of solidifying a sense of group identity among the you nag

JesusPeople themselvesand of marking themselvesoff as a particular subset ofthe
larger American youth culture. Another major element of the host-1971-publicity
phase of the movement was a shift in the centre of gravity within the movement
towards the coffeehouse as the main `institutional'

presence of the movement.

suited to dealing with a more stable population of teenagers than was the more
countercultural setting of the communal Jesus People house, the plethora of
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to talk and listen to music on their own `turf as well as a base from which to evangelize
their peers.
It was this new re-contoured JesusPeople movement which EXPLO `72
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most
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evangelical celebrities and organisations.
People was also an important vindication of the relevance of evangelicalism amid the
Christianity
`70s.
It
that
the
was
evangelical
early
and
social
crises
of
cultural, political,
had struck a chord among the nation's supposedly rebellious youth--no other branch of
the `establishment' could point to a similar coup. But more importantly, as rank-andfile, Middle America--evangelicals and others--watched the proceedings at EXPLO `72

andthe largerdevelopmentof the JesusPeoplemovementthey werereassuredthat the
younger generation was not utterly lost to radicalism, drugs, and immorality.
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Chapter 7
Sweet, Sweet Song of Salvation: Music and the Jesus People Movement
From the beginnings of the JesusPeople movement, music was an integral part
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the central--activity. Hiley Ward, the religion editor of the Detroit Free Press, was
struck by this as he spent several months in 1970 and 1971 visiting hundreds of Jesus
People communesand coffeehousesscatteredthroughout North America. Ward
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Given the centrality of music to the Jesusmovement, its rise came at an
opportune time in terms of the musical trajectory of American evangelicalism as more

into
inroads
forms
began
the subculture
to
some
make
upbeat,youth-friendlymusical
during the `60s. However, it would be the JesusPeople themselveswho drew naturally
upon the rock and folk-oriented musical forms of popular culture to create their own
body of `JesusMusic' to enhanceworship, to use as an evangelistic tool, and to serve as
a form of sanctified musical entertainment. Overall, this sanctified version of rock
music provided a common ground within the movement, while serving as a vehicle for
its expansion both to `churched' youth outside the movement and as a potential bridge
between the JesusPeople and their peers in `the world'. As the movement grew across
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local venues,home-grown promoters, and a rough-hewn recording and distribution
`industry' that in its early days placed more emphasis on evangelism and discipleship
than on marketing and sales.
Soon, however, the marketing potential of the new `JesusGeneration' began to
swing the dynamics of the JesusMusic away from its informal, countercultural roots
toward the trappings and businesspractices of the mainstream music and entertainment
industries. While still but a shadow of big-time rock `n' roll, by the mid-'70s recording
contracts, improved production values, better distribution and packaging, large Jesus
Music festivals, and a tiny--but increasing--amount of radio airplay all pointed to a
growing professionalisation and corporate control over what had once been a casual,
homegrown element of `JesusFreak' life. `JesusMusic' provided the foundations for a
significant new musical presencewithin evangelicalism and the lynchpin for the
emerging and future evangelical youth cultures: the `Contemporary Christian Music'
industry.

The Emergence of a New, Contemporary Evangelical Music
Despitethe ongoingcritique of rock `n' roll within evangelicalcircles (see
chapter2), musicthat wasmoreappealingto youngpeoplebeganmakinginroadsinto
the churchesduring the 1960sassomeevangelicalmusicians,composers,andyouth
leaders actively sought soundsthat would appeal to the younger generation, and as the
youth themselvesattempted to bring more `with it' sounds into the church. One of the
major innovators in this regard was Ralph Carmichael, Hollywood-based composer and
arranger, who had worked with many mainstream band leaders and singers such as

FrankSinatraandNat King Cole.3 A devoutevangelicallayman,Carmichaelbrought
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While Carmichael brought the influence of mainstream pop music sensibilities
to evangelical circles, musical troupe leaders such as Cam Florio and.Thurlow Spurr
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In the late 1960sthesevarioustrendswerecombinedin a spateof new youthoriented`folk musicals'which took evangelicalchurchesby storm.7 The `folk musical'
among evangelicals had its first prominent exposure in the collaboration of Southern
Baptist youth choir director Billy Ray Hearn with composersCarmichael and Kurt
Kaiser--authors of the popular new song, "Pass It On". Their musical, Good News,
debuted at national Southern Baptist youth gatherings in North Carolina and New
Mexico in 1967, was later performed by a 1,300-memberyouth ensemble for the
national convention in Houston in 1968 and shortly thereafter shown on national
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Energized by the successof Good News, Ralph Carmichael and Kurt Kaiser set
to work on another folk musical. The result, Tell It Like It Is, was releasedin early
1970 as a record album and music portfolio and became even more successfulthan its
predecessor,eventually selling over 500,000 copies of the musical portfolio .9Tell It
Like It Is was but the most prominent of many musicals produced during the next few
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Natural
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soundsof secular rock `n' roll into the service of the evangelical church. One of the
earliest of these efforts was the evangelistic approach of Inter-Varsity Christian
Fellowship worker John Ankerburg in Chicago who in 1968 began using a three-piece

for
Exkursions
blues
band
to
the
attention
meetingsat the
attract
named
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University of Illinois Circle Campus.The bandfeatureda youngPentecostalconvert,
guitarist Mike Johnson,who had previously worked in local bars with Chicago blues

legend,Mike Bloomfield. After playing at a numberof otherChicago-areacampuses,
the Exkursionslinked up with youngEnglish evangelistJohnGuestfor a summertime
coffeehouseeffort in Virginia Beach. The `campaign'was successfulasevangelistand
band toured several dozen campusesin the easternhalf of the United Statesduring 1969
and 1970.11Playing a mix of mostly secular songs and self-penned tunes with a
spiritual thrust, Johnsonrecalls "we would come into town for a week doing `teaser'
concerts [followed by] one last big bash at the end of the project" which would precede

Guest'sspeakingengagement.Johnsonremembersthat "no onehad seenanythinglike
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this and we broke down the stereotypeviews of Christianity, and played, and presented
Jesusto thousands". 12Guest and the Exkursions stayed together for over two years,
including stints in Fort Lauderdale during its chaotic `Spring Break' season,and at a
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While Guest and the Exkursions would go their separateway at the end of 1970, it was
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audienceswere beginning to be made within the evangelical community.

The New `Jesus Music' and the Southern California Jesus People Scene
While these developmentsreflected the changesthat were slowly beginning to
occur in the musical outlook within some elements of grass-roots evangelicalism, the
JesusPeople movement itself was unabashedlyembracing musical styles popular
within the wider youth culture. The emergenceof this reality, like many of the features
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apparent
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Southern California (see Chapter 4).
The first major venue for a more upbeat style of Christian music aimed at youth
in the Los Angeles area was Hollywood Presbyterian Church's Salt Company
`nightclub'. Youth Pastor Don Williams' ideas about outreach to youth that had
resulted in the creation of the Salt Company in 1968 had largely been shapedby his
personal realisations about the role of music in the younger generation (see Chapter 4).
As a result, music was the centre point of the Salt Company's weekend programmes.
While its initial musical thrust was in a more folk-oriented `hootenanny' style, through
its in-house "Salt Company" group and singer/guitarist Mike Barlow, the Salt Company
quickly began to take a more counterculture-friendly turn as solo artists such as Dennis
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Agajanian and converted hippie runaway Verne Bullock (known simply as "Verne")
'4
involved
becamemore
with the weekly performances.
The Salt Company expandedits programme in mid-1969 by sponsoring
occasionalconcerts in Hollywood Presbyterian's main sanctuary. "The sanctuary
seated2,000", Don Williams later recalled, "[they] jammed the place out .... Kids
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that year, the Salt Company was joined as a major sponsor of JesusMusic concerts by
the first of what would become a regular series of `JesusConcerts' at the Hollywood
Paladium sponsoredby Duane Pederson,publisher of the newly-created Hollywood
Free Paper. With Pedersonas emceeand evangelist, the Paladium concerts highlighted
not only musical talent from the Salt Company, but what was a growing body of Jesus

Music artistsfrom throughoutSouthernCalifornia--singerslike Larry Normanand
Randy Stonehill, and groups like the Dove Sounds, Agape, Harvest Flight, Morning
Star, and Ron Salsbury and the J.C. Power Outlet. These concerts proved popular

amongboth the counterculturalJesusPeopleandchurchyouth andwerelater
16
in
held
successfully
elsewhere the state. While the Paladiumconcertsandthe Salt
Company continued as a fixture on the Southern California Jesuspeople scenefor the

in termsof their impact by musicaldevelopments
next few years,they were surpassed
several miles to the south in suburban Orange County.

The Role of Calvary Chapel in the Emerging Jesus People Music Scene
The growing outreach to hippies at Chuck Smith's Calvary Chapel in Costa
Mesa would prove to have a profound effect upon the shaping of what came to be
identified as JesusMusic. Strangely, there seemedto be no initial attempt upon Smith's
part to utilize the musical predilections of his newly-targeted hippie audience. John
Higgins, one of the original overseersof Calvary Chapel's House of Miracles
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"rather boring" and admitted that he "came late sometimesjust to avoid the music".
But within the communal "Jesus houses" something very different was taking place.
"We sangevery day," Higgins recalled, "people were making up new songs all the
18
Coca-Cola
time. Some would even write lyrics to things like
commercials".
According to Higgins, by about June 1968 the first guitars had begun to show up at
Calvary Chapel and eventually some of these communal house-grown efforts were
incorporated into the services, adding an ever-growing contemporary flavour to the
19
musical tone. As Smith's outreach among the hippies grew, so did the upbeat music
within Calvary Chapel's worship--along with a growing stable of countercultural
converts eagerto use their musical talents "for the Lord".
Among those attracted by word-of-mouth to Calvary Chapel were the five drug-

down-on-its-luck,rock bandnamed"Love
usingmembersof a metaphysically-tinged,
Song".Its leader,ChuckGirard,hadbeena memberof two SouthernCalifornia rock
groups in the early 1960s `surf and hot rods' genre--the Hondells and the Castelles--
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Intriguedby the psychedelicrevolutionandthe counterculture,Girard becamean LSDusing admirer of Buddhism and moved musically into the realm of acid rock. Linking
up with Jay Truax, bassplayer for the group "Spirit of Creation" in 1967, Girard put
together Love Song, a band that dabbled in weighty philosophical material fed by an
interest in easternreligions supplementedwith intense Bible-reading. 1 But the group
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Figure 1: Hullvwood Free Paper publisher Duane Pederson (right) emcees a `,Jesus Music' concert
at the Hollywood Paladium, ca. 1970. In the background, left, is entertainer Pat Boone (photo
courtesy of David Di Sabatino)

found no answers--and little success. Truax recalled: "We went into bars and
everything. We had some songs about Jesus and about other things".

1lowever, the

good-time patrons of these establishments often were less than impressed by the band:
2'
"We'd get kicked out
to us at that point".
no
one
could
even
relate
...
The band was living together in a Pasadena commune in 1969 when
bandmember Fred Fields met a Campus Crusade for Christ worker on the hearth and
was converted. Hearing about the "great things" that were happening over at Calvary
Chapel and the hippie preacher Lonnie Frisbee, Field pestered his bandmates into
attending one of the evening services. While the speaker that night was the `straight'
Chuck Smith, the band was greatly impressed with his relaxed, informal talk and, in
Chuck Girard's words

the cozy and warm atmosphere". Within several weeks, all of

the bandmembers had undergone conversion experiences and by early 1970 all were in
23
Calvary
Chapel.
regular attendance at
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Encouragedby Lonnie Frisbee, the band came to see Chuck Smith one
Wednesdayafternoon about a month after they had been baptized and told him they had
Smith
like
for
him.
hear
Agreeing
them,
to
to
they
would
play
written some new songs
accompaniedthe band to the parking lot where they brought out their guitars and played
several songsincluding the gentle ballad, "Think About What JesusSaid":
Think about what Jesus said,
Before you let your mind reject him,
Listen to your heart instead,
24
Him.
And you will accept
Smith broke down in tears, telling the band, in the memory of lead guitarist Tommy
Coomes,he had "`been praying for something like this for a year"'. 25That night the soft
rock, country-tinged sound of Love Song became part of the regular Wednesday
increasingly
forward
from
bands
Bible
that
central
an
point
played
evening
study and
in
its
Calvary
Chapel's
role
ministry--and
growth. An outpouring of musical
expressionflowed from among the ranks of youth within Calvary Chapel's orbit.
Converted rock `n' roll musicians joined with musically-inclined church youth, creating
a host of acts and bands that filled up worship services and Bible studies. Love Song
sharedthe bill with groups like Children of the Day, Good News, Gentle Faith, Selah,
BlessedHope, Mustard SeedFaith, The Way, Country Faith, and singers like Debby
Kerner, Ernie Rettino and Kenn Gulliksen26
By early 1970, Smith and Frisbee had decided that special concerts were the

next logical stepin their outreachto youngpeople. Frisbeerecalledthat at the time
"music was the center of our culture, everybody was going to concerts. Sponsoring
Christian concerts seemedto be the right way to share the faith". 27 On a Friday evening
in the spring of 1970, Calvary Chapel rented the auditorium at Milliken High School in
Long Beach for the first of what would become a multi-year run of near-weekly

263
28
Beach's
One
Long
initial
The
at
success.
concert
a
stunning
were
shows
concerts.
Woodrow Wilson High School filled its 1,700-seatauditorium and packed another
1,000 into the school gymnasium as five bands on the programme shuttled back and
forth between the gym and the auditorium all evening. While the concerts went on
inside, a local newspaperreported that an estimated 2,000 more teenagersunable to fit
29
inside had milled outside the school. But sheer attendancewas a distant secondgoal
to the concerts' main evangelistic purpose--at the end of one Love Song performance, it
30
was estimatedthat 600 young people came forward at the invitation to `acceptChrist'.
Soon, the concerts were switched to Saturday nights and were moved to the giant circus
tent Calvary Chapel had purchasedto contain the numbers that had causedthem to
outgrow their `new' two year-old,

31
300-seat sanctuary (See Chapter 4).

Musically, the `CalvaryChapelsound' that had emergedwasall over the map:
folk, light pop, soft rock, country.

32 Altogether

it
of
was seenas a new type of
much

music which came to be simply dubbed `Praise Music'. This latter style was an

amalgamationof simplescripturesongsandchorusesthat derivedmuchof their
inspiration from the `Singing in the Spirit' phenomenon associatedwith the Pentecostal
and charismatic movement and were aimed primarily at creating a corporate worship

experienceratherthanbeing a stand-aloneperformancepiece.A descriptionof the
`Singingin the Spirit' phenomenonamonga groupof Pentecostalswascapturedby
author John Sherrill in his 1964 Book, They Speak With Other Tongues:
As the music continued, several people at the tables began to sing `in
the Spirit. ' Soon, the whole room was singing a complicated harmonywithout-score, created spontaneously. It was eerie but extraordinarily
beautiful. The song leader was no longer trying to direct the music, but
let the melodies create themselves: without prompting, one quarter of
the room would suddenly start to sing very loudly while the other
subsided. Harmonies and counter-harmonies wove in and out of each
33
other.
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Love Song member Tom Coomesrememberedthat the simple intuitiveness of the
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Songslike Coomes' "Holy, Holy, Holy", Karen Lafferty's "Seek Ye First", and Marsha
Stevens' "For Those Tears I Died" became a staple at Calvary Chapel and moved out
with the church's armadaof touring musical talent and with the many non-Calvary
Chapel youth who attendedthe Saturday night concerts and mid-week Bible studies.
Stunned at the impact which music had made in Calvary Chapel's ministry,

ChuckSmithwonderedif somehowthe effect could be `bottled' in the recording
$2,500
from his own pocket and arrangedto record
Very
in
he
1971
took
process.
early
an album featuring the best of the Calvary Chapel talent--Love Song, "Debby"
(Kerner), Children of the Day, Country Faith and three other groups. The resultant
album, The Everlastin' Living JesusMusic Concert, was an adequately-engineered
studio album that was sold at the Saturday night concerts, by the artists themselvesat

their respective`gigs', andby mail-order. Like almosteverythingelseCalvary Chapel
hadsetits handsto, this ideaturnedto gold. Thousandsof copiesof the albumwere
sold,leadingSmith to found Maranatha!Music later that year. Over the next decade
Maranatha! recorded nearly forty albums by their artists. As a result, Calvary Chapel
becamethe major purveyor of `PraiseMusic', and created a distinct, Calvary Chapelbrand of JesusMusic that influenced JesusPeople around the nation.35
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Regional Developments in the Early Jesus Music Scene
The early 1970smarked a general flowering of `JesusMusic' wherever the
JesusPeople movement had sprung up in responseto the complex dynamics between
the counterculture, popular culture and evangelicalism. Every local node of the
movement upon the national JesusPeople `landscape' seemedto have its own band(s)
and musical artist(s) that served as something of an unofficial representativeand
drawing card to both the believing and non-believing community-at-large. In the
Pacific Northwest, a region where the movement had made a strong presenceknown
through the work of Carl Parks and Linda Meissner's JesusPeoples' Army in Seattle
and Spokane(See Chapter 5), the rock band Wilson McKinley becamethe regional
champions of JesusMusic. A secular rock band that was formed in 1967, Wilson

McKinley includedthreememberswith evangelicalfamily backgrounds.Gradually
convicted of the excessesof the rock lifestyle, the band moved in a more spiritual
direction in 1969 but it was not until mid-1970, when the band came into contact with

Parks,that they were"baptizedin the Spirit" andcommittedthemselvesfull-time to
"playing for the Lord". For the next threeyears,the bandwasa stapleof JesusPeople
36
in
Washington
Oregon.
events
state and

The role of Wilson McKinley in the Pacific Northwestwasnot uniqueby any
means;otherareashad their own prominentJesusMusic `stars'. In the Northeast,
Danny Taylor forged a regional following out of upstate New York's Love Inn
community and Mike Johnson,formerly of the Exkursions, was a frequent headliner in
7
Boston.
In Cincinnati, the major figure was Randy Matthews, a student at
and around
Cincinnati Bible College and son of Monty Matthews, one of the founding members of
Elvis Presley's back-up group, the Jordanaires.38 In the Atlanta area, the prominent
JesusMusic balladeer was a young singer/guitarist named Pat Terry from Smyrna,
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Georgia.39The bands Hope of Glory and Liberation Suite were the major purveyors of
JesusMusic in Texas. 0 In the Midwest region several bands played important roles.
Hope was a talented, hard-core hippie band from western Wisconsin who were
1
in
Midwest
From
'70s.
the early
converted en masseand played throughout the
Indianapolis came a band that simply called itself "e". 2 Further to the north,
Milwaukee's Sheep,part of Jim Palosaari's JesusPeople group, was the dominant
musical voice in that areauntil their departure for an evangelistic tour in Europe in
1972.3 When part of Palosaari's group became Chicago's JesusPeople U. S.A.
(JPUSA), its new Resurrection Band (later, simply "Rez Band") led by blues guitarist
Glenn Kaiser becamethe dominant musical expression of the Jesusmovement in the

Windy City 44
A hotbed of the new JesusMusic (perhaps an unlikely one) proved to be the city
of Fort Wayne in the middle of rural northeastern Indiana. Centred in the Adam's
Apple coffeehousebegun by Assemblies of God pastor's son John Lloyd, a number of

JesusMusic actsemergedfrom `theApple' in the early 1970s. Oneof thesegroups
wasPetra(a play on the Greekword for `rock') which, underthe lead of guitaristBob
Hartman, fashioned a particularly `heavy' rock sound reminiscent of secular groups like

the JamesGangandthe Allman Brothers.5 In contrastto Petra'shard rock soundwere
the soft balladsof oneof the few major femalefigures in the genre'searly years,Nancy
"Honeytree" (a literal translation of her German surname, Hennigbaum). Equipped
only with her acoustic guitar and voice, Honeytree moved from handling the secretarial
46
its
Adam's
Apple
the
to singing on
work at
weekend programmes By that time in
late 1971, the Adam's Apple was a major Midwestern anchor for an extensive network

of local fellowships,churches,coffeehousesandJesusPeople`nightclubs'that made
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Figure 2: "Iloneytree",

for it vaudeville-like

Jesus People songstress from Ft Wayne, Indiana, ca. 1974 (photo taken
from CCM magazine).

circuit for Jesus People musical artists. The regional flowering of

'Jesus Music' was increasingly providing the foundation for a national 'Jesus Music"
scene.
The Giants of' Early Jesus Music:

Love Song and Larry

Norman

As the 'Jesus Music' scene began to take hold, its two i»ost Influential artists
proved to be Calvary Chapel's band Love Song and the Los Angeles-based singer Larry
Norman. In terns of musical style and attitude, the two had almost nothing in common
except an unapologetic desire to place Jesus up-grout in their songs' contents and in
their stage presentations. Nonetheless, both Love Sono and Norman would he
enormously popular within the movement and would wield a great deal of influence on
their musical peers and disciples.
As a group of veteran rock `n' roll musicians before their conversion to
Christianity, Love Song, and its leader Chuck Girard, had a clear leg up on most of tlhe
other musical talent at Calvary Chapel as a polished unit. For that reason, they stood
out from the beginning and quickly became the centre attraction of the Calvary Chahvl
musical stable. As such they were in great demand for concerts at coffeehouses, in high
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Figure 3: The Indianapolis-based

hand `e' ca. 1971 (photo courtesy of Ron Rendleman).
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Soon, the group's popularity, combined with publicity about the Jesus People
from
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began
to
major
record
movement,
attract attention
such as ('olunnhia
secular
4 The
Warner
Brothers.
group opted, however, to record their own albuni in late
and
1971 under the "Good News" label and signed a distributing deal with llnitedl Artists.
The first album, released in early 1972 was titled simply, Lore Sony. 4 The album was
a compilation of tunes that the band had been working on since they first cane to
Calvary Chapel, and were well-known fare in their concert appearances. "Little
Country Church" for example, was a song about Calvary Chapel ittielf; howwever,it had
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movement:
Little Country Church on the edge of town
Doo-do-do-dn-do-do-do...
Preacher isn't talkin' `bout religion no more,
He just wants to praise the Lord...

And it's very plain to see,
It's not the way it used to be...
Long hair, short hair, some coats and ties,
Peoplefinally comin' around,
Lookin' past the hair and straight into the eyes,
0
Peoplefinally comin' around.
Another popular song from the album, "Front Seat, Back Seat" addressedthe problem
life:
God
in
believer's
to
the
control
of
one's
put
refusal
of
young
I was sittin' in thefront seat
Tryin' really hard to be the driver
Thinkin' I was makin' real good time
But always windin' up the late arriver
But now I been tryin' out the back seat
And I find it is a very great relief
Now I'm ridin' in the back seat
5'
And I'm leavin' all the drivin' to the Chief.

Probablythe mostpopularballad on the album,wasthe simpletune "A Love Song",
which askedthe hearerto listen simply to their heartsas they reflecteduponthe group's
overall messageof forgiveness and salvation:

Lendan ear to a love song,
Ooohhh,a love song,

Let it take you, let it sta---rrrrt,
What can you hear in a love song?
If you can feel it,
52
feelin'from
hea--arr-tt.
Then you're
the

The album did very well, and not just in California: one independent national subdistributor reported that at one point he shipped 20,000 copies of the album in just two
53
weeks. To the group's astonishment,"A Love Song" received extensive airplay in the
Philippines and becamethe number one song in Manila in the fall of 1972, prompting a
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Figure 4: Calvary Chapel's leading band, Love Song, ca. 1971.1, to r: Chuck Girard, Jay, Truax,
Fred Field, John Nlehier, Tommy Coomes (photo courtesy of David Di Sahatinu).
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While Love Song never had close to that kind of secular 'chart action' in the
United States, one estimate puts the sales of its debut album at 250, O00 copies. '5
Whatever the exact numbers, the impact of their first albuni was hrl>I*uund, particularly
for many of the young churched teens who were identifying with the Jesus I'eufple in
1972 and 1973. Competently-produced,

professional-sounding,

and unapulugclic in its

devotional and evangelistic message, Loi'e Song's mellow ballads and country-tinged
pop songs served as both good listening-fare for young Jesus People while also
providing a model for would-be Jesus musicians and hands across the United States.
Moreover, its sound was not so aggressively rock `n' roll as to alienate many pastors.
youth group leaders, and parents who were open to the idea ol' the 'JCsus Revolution'.

271

Indeed, it may not be an exaggeration to argue that Love Song might have played a role
Sgt.
Pepper's
Beatles'
Jesus
People
to
that
the
the
similar
which
movement
within
6
larger
Lonely Hearts Club Band played within the
ranks of the counterculture. In
survey results compiled in 2004 from former JesusPeople, Love Song was
overwhelmingly cited as the single "most influential" JesusMusic album by nearly a
four to one margin over its next closest competitors (see Appendix A). 57
While Love Song epitomized the quiet, melodic side of the developing genre of
JesusMusic, the oeuvre of Larry Norman was the embodiment of its raucous, rock `n'
roll, edge. A quixotic, elfin figure with shoulder-length blonde hair, Norman was too
religious for the secular rock world, and too moody and unpredictable for many wouldbe evangelical fans. Nonetheless,he stood out as a unique talent amid his JesusMusic

peers.The ups anddownsof his early careerserveas a goodvantagepoint from which
to understandthe evolution of JesusMusic and its relationship to the larger music
industry of the late `60s and early `70s.

Born in CorpusChristi, Texas,of Oklahomanparentsin 1947andraisedin a
conservativeSouthernBaptisthomein the SanFranciscoarea,Larry Normandropped
out of college to join the San Jose-basedband, People, in 1966. While he considered

himself a believer,Norman'sChristianfaith did not seizehold of him until a visit to a
Pentecostalchurchsometimein 1967broughtforth what he describedasthe "fullness
in the Holy Spirit". 58Meanwhile, People experienced moderate successin the Bay Area
at the sametime as bands like the Grateful Dead and the Jefferson Airplane were the

centreof the Haight-Ashburypsychedelicscene.The groupsigneda recordcontract
with L. A. -basedCapitol Records late in 1967 and their second single release, "I Love
You (But the Words Won't Come)" with Norman sharing the lead vocals, rose to
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Norman-pennedtune "We Need a Whole Lot More of Jesus,And a Lot Less Rock n'
0
later
Roll", was released
that spring. However, the moody Norman, squabbling with
(some
bandmates
he
later
of
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record company executives
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During the next eighteen months Norman lived in Los Angeles, working on new
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problem was was also unapologetically

marketwhere`religious' musicwas still somethingof a commercialtaboo(seechapter
5). And it was not that the religious content could be hidden--Jesusand God were all
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Sing that sweet, sweet song of salvation,
And let the laughter fill the air;
Sing that sweet, sweet song of salvation,
And tell the people, everywhere;
Sing that sweet, sweet song of salvation,
In every land, and every nation;
Sing that sweet, sweet song of salvation,
And let the world know that Jesus cares.
64
Satan
Lisssstennnn,
....
Other songs were obvious in their religious imagery and message. "Moses in the
Wilderness" was a light-hearted novelty song about the Exodus story; "Forget Your
Hexagram" condemnedthe growing fascination with astrology and the occult. One
song on the album, "I Wish We'd All Been Ready", would become Norman's
`signature' song and quickly spreadthrough JesusPeople circles and into church youth
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Ready", was a glimpse into the dispensationalist vision of the horrors and heartbreak
for those left behind after the `Rapture':
A man and wife asleep in bed,
She hears a noise and turns her head,
He's gone; I wish we'd all been ready.
Children died; the days grew cold,
A piece of bread could buy a bag of gold;
I wish we'd all been ready.
There's no time to change your mind,
65
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come, and you've
Capitol released Upon This Rock in December 1969 and, not quite knowing
what to do with it, quickly sold the album rights in 1970 to Heartwarming/Impact
Records, a Nashville-based company which specialised in Southern gospel music.66
Impact had visions of reaching a younger audience and had just releasedan album by
folksinger Gene Cotton,67but the persona of Larry Norman was something for which
they were unprepared. The company had no coherent plan for marketing an album of

unabashed
gospelrock `n' roll andsimply listing the albumin their catalogueor
sendingout samplecopiesto their normalclientele(asthey might do with a Southern
gospel group like the Florida Boys) might even have been counterproductive. For
many conservative bookstore owners one look at the album cover with its picture of a

shirtlessNormanin a Superman-likeflying pose,his long blondehair streamingbehind
him, and the casewas closed. When all was said and done, Upon This Rock sold few
68
left
Norman
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copies and
was
without a record
Back in Los Angeles, Norman continued to be in major demand in the local
JesusPeople scene,appearing at coffeehousesand rallies and taking up the pen for his
69
in
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Hollywood
Free
Paper.
Buoyed by a loan
own opinion column
the
$3,000
from born-again entertainer Pat Boone, Norman and his friend Randy
of
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Stonehill had after-midnight accessto a recording studio through Boone's influence and
worked on putting together Norman's albums Street Level (releasedin two versions,
1970 and 1971) and Bootleg (a two-record set of music and interviews, 1972), along
70
first
(1971)
Stonehill's
Born
Twice
The albums were sold mostly at
album,
with
concerts and mail-order, and none of the albums probably sold more than 30,000
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interview
CBS
Jesus
TV
the
segment
on
on
a
national
news
programme
subsequent
People, prompted the record industry to give him another look. 72
In early 1972 Norman was signed by MGM's Verve label to a contract and went
to England to record an album. There, with input from the Beatles' legendary producer
George Martin, he recorded an album that has been considered by many Christian

ContemporaryMusic critics andinsiders,the bestChristianrock albumeverrecorded:
Only Visiting This Planet. The opening song, "Why Don't You Look Into Jesus?" set
the tone with a pronounced rock setting and a graphic, `in-your-face' announcementof

Norman'sadvocacyof Jesusasan answerto the sordidunderbellyof life in the
counterculture:
Gonorrhea on Valentine's Day (V.D. ),
And you're still lookin' for the perfect lay
You think rock n' roll will set you free,

But honey, you'll be deadbeforeyou're 33;
Shootin'junk 'til you're half-insane,

A broken needle in your purple vein,
Why don't you look into Jesus,He got the answer 73
The album went on to use a wide variety of musical settings to addressa number of
themes and issuesfrom a distinctly counterculturally-tinged, evangelical perspective.
"Six 0' Clock News" was a swipe at the Vietnam War and the surrealistic media

coverageof the "living room war". "The GreatAmericanNovel" criticized everything
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Figure 5: Singer Larry

Norman, ca. 1970 (photo courtesy of Ua%id IN Sahatino).

from American racism, to hypocrisy in the churches, to the cfOrmOus aluounts of
money expended upon the space programme.
Perhaps Only
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defining moment, however, was Norman's

high-energy, 1950s-style rock 'n' roll anthem, "Why Should the Devil I Live All the
Good Music? " In this number, Norman addressed questions over the suitability Of

'JesusRock' with a ringing affirmation that,

given

the

historical

moment, it was an

appropriate form cif Christian expression, and that for the church, questions over its
legitimacy belonged firmly in the category of `adiaphora--things indifferent': 'a
1 want the people to know, that He saved im soul,
But I still like to listen to the radio.
They say rock n' roll is bad,
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I ain't knockin' the hwnlls,
Just
I ain't

give

/ne

Cl song

knockill'

the

that

has

hv, nns,

a beat;

276
Just give me a song that moves myfeet...
I don't want none of themfuneral marches-I ain't dead, yet!
I feel good every day, I don't wanna lose it;
All that I'm really tryin' to say is:
Why should the Devil have all the good music?
I've been saved, I feel O.K.!
Jesus is the Rock, and He rolled my blues away175
While enthusiastically received by those fans who did encounter the album, Verve, like
Capitol and Impact before them, did a poor job of promoting and marketing the album.
As a result, Only Visiting This Planet did very little in the way of sales,probably selling
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than
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copies
no more
for album quality and, along with the appearanceof Love Song's debut album, proved
to be an encouraging sign to musicians and fans alike of the potential of `JesusMusic'.

Growth of a `Jesus Music' Industry
By the early 1973 releaseof Only Visiting This Planet, it was clear that Jesus
Music had begun to establish itself as a separategenre of music apart from both secular
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existence
despite the scepticism of secular music executives and the approbation of some
evangelical leaders.
One dimension of the expanding genre of JesusMusic was the growing
visibility of establishedrock musicians who were identifying themselves, and their
music, with the Jesusmovement. Some of these musicians had prior ties to evangelical
religion and sought to bring their pop music aspirations into line with their religious
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Electric Company whose Schwartz-pennedsong "Are You Ready (To Sit By His
Throne)?" becamea hit in the summer of 197179

Threeimportsfrom the world of secularmusicwho provedof particular
importance to the development of the genre were Noel Paul Stookey, Barry McGuire
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concert.
his music. One song which gave voice to Stookey's Christian beliefs became a solo hit

in 1971,"The WeddingSong(Thereis Love)":
He is now to be among you, at the calling of your hearts,
Rest assured, this Troubador, is acting out His part;
Well, the union of your spirits here, has causedHim to remain,
For wherever two, or more of you, are gathered in His name,
There is love, there is love 81
....
As the 1970sprogressed,Stookey associatedwith Billy Ray Hearn's Sparrow Records,
turning out a series of albums that combined his winsome insights into childhood and
family life with his religious sentiments and convictions. 82
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Stookey's friend, folk-singer Barry McGuire, also joined the ranks of the Jesus
helped
New
Christy
Minstrels,
McGuire
An
the
write
of
original member
movement.
83
Green".
`60s
hit
"Green,
After leaving the group he
and sanglead on, their early
posted a number one hit in the fall of 1965 with the anthem of Cold War angst, "Eve of
Destruction",84and then for a while was the male lead in the Broadway production of
Hair. After bottoming out on drugs back in Los Angeles, he picked up a copy of the
American Bible Society's modern translation of the New Testament, Good News For
Modern Man, at a friend's house which eventually led to his early 1971 conversion.
Linking up with the Sanger,California-based Agape Force fellowship, McGuire for a
while turned his back on music. However, living in the midst of the Los Angeles Jesus
Music scene,he was soon playing his new Christian songs at worship services and
coffeehouses. His 1973 album Seedsand the 1974 Lighten Up becameclassics of the
85
Jesus
Music
early
genre.
Ohio native Phil Keaggy was not quite as well known as either Stookey or

McGuire,but wasdestinedto play an ultimately muchlargerrole in the on-going
Music.
Christian
Keaggy
its
Contemporary
Jesus
Rock
wasthe
offspring,
and
annalsof
lead guitarist for Glass Harp, a `power trio' which attained a large regional following in
the Midwest and served as a frequent opening act for major touring groups. Keaggy
becamea born-again Christian in 1970 and although his two bandmates,Dan Pecchio
and John Sferra, did not share his religious enthusiasm,they let him freely indulge his
predilections in the group's music. The band cut three albums for the Decca label
between 1970 and 1972 featuring such Keaggy-penned tunes as "David and Goliath",
"It Makes Me Glad", "The Answer", and a rocked-up version of the old spiritual, "Do
Lord". 86 After Glass Harp disbanded in late 1972, Keaggy moved to Freeport, NY, and
becamesomething of an artist-in-residence at Scott Ross' Love Inn. While at Love Inn
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87
(1973).
Keaggy soon forged
he recorded his first JesusMusic album, What a Day
links with other Jesusrockers, including Love Song--staying with and touring with
them in 1974--andthe 2nd Chapter of Acts and A Band Called David with whom he
toured extensively in the mid-'70s and recorded--what is now consideredby
88
live
3-disc
How
Was
One
(1977).
West
the
album,
enthusiasts--aclassic
With the addition of these establishedrock musicians to the likes of popular
increasingly
it
became
Song
Norman,
like
Love
Larry
clear that
and
movement acts
JesusMusic was something more than just an internal worship resource or Saturday
night coffeehousefodder. It was tapping into a major industry which dependedupon
massmedia and capital-driven manufacturing and

89
distribution. Moreover, it

reflected

a dimension of popular culture where both the music's creators and its consumers
carried expectationsthat this new JesusMusic should be readily available and
accessiblejust like the rock n' roll of the larger, secular youth culture--i. e. in the form
of records and tapes,and with radio station airplay. In light of the evangelistic

imperativesof the JesusPeople,the developmentof thesesupportstructuresseemedall
the morejustifiable andnecessary.But meredesireor desirability did not translateinto
the economic wherewithal to bring this about. It was clear the `worldly' entertainment

andrecordingindustriesandsecularradio stationsoffered little in the way of
encouragement--particularly for the altruistic purposes of evangelism. But there was
another possibility. For the sake of the higher calling of evangelising the nation's
youth, there were `straight' evangelicals who would be willing to overcome their
hesitancy about the beat of the young people's music to provide the economic backing
necessaryto ensurethe creation and flow of JesusMusic to its growing--and potential-constituency.
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As of the late 1960s,the `evangelical recording industry' was but a pale
reflection of the larger secular recording industry. Within a market that produced over
$1.3 billion in salesin 1967, the largest evangelical record company--Word Records-$10
million, a lightweight in comparison to the huge numbers
mounted saleswell under
90
Columbia
One of the
Records.
of even one of the major secular companies such as
central reasonsfor this situation was the fact that the evangelical record companies
severely limited themselvesin their mode of operation--'sacred' and `gospel' records
were sold through religious bookstores, by mail-order through advertisementsin
religious magazines,and by the artists themselves as they toured and performed.
Rarely could one find an album from an evangelical record company in a record store
91
in
five-and-dime,
bins
drug
department
or the record
at the
or
stores.

But this situationbeganto improveby the late 1960s.Triggeredby the
availability of extra dollars among a prospering evangelical population, there was a
related growth of the evangelical publishing and bookselling industries during this
period. More importantly, for evangelical record companies, this also meant the

additionof crucial new outletsfor the saleof their productjust as a maturingmusiclistening, record-buying Baby Boom population arrived within evangelical circles.92

Oneof the first entitiesto attemptto caterfor this youth audiencein evangelical
circles was Creative Sound, Inc., a Los Angeles-basedcompany formed in 1966 by Bob
Cotterell, a member of Bel-Air Presbyterian Church in his late twenties who had been a
salesmanfor SacredRecords, Inc. Cotterell's new enterprise provided manufacturing
and packaging assistanceas well as distribution resources.As a result, Creative Sound's
early cataloguesfeatured both albums from evangelical labels like Word and Benson, as
well as self-produced albums from traditional evangelical singers and younger acts in
93
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With
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the
singing,
vein
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As the JesusPeople Movement came into being, Cotterell was enthusiastic
its
he
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impact
both
its
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ranks.
people
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music
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upon
about
He actively sought to include as much of the JesusMusic as he could lay his hands
became
Sound.
With
for
Creative
the
a
quickly
other
viable
option,
company
no
upon
relatively inexpensive choice of first resort for JesusMusic artists. Thus it was that
Larry Norman used Creative Sound's manufacturing and distributing network to market
his homegrown "One Way Records". Cotterell also pressedand circulated albums by
Blessitt
Duane
Pederson,
Arthur
California
People
Jesus
signed a
and
grandees
as
such
deal to sub-distribute Love Song, and also offered Chuck Smith's Calvary Chapel
Maranatha! Music acts in his catalogue. It was Creative Sounds that manufactured and
distributed 175,000 copies of the EXPLO `72 concert soundtrack for Campus Crusade

for Christ. JesusMusic artistsfrom outsideSouthernCalifornia, suchasPaulClark
from KansasandMike Johnson,formerly of the Exkursions,alsofound their way to
Creative Sound and its connections to over 700 Christian bookstores acrossthe country
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like
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about
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While CreativeSoundwas a first steptoward gettingJesusMusic into the hands
of its existing audience,its marketingstrategyofferedlittle hopeof either establishinga
major market presenceor, much more importantly, providing the initial investment
necessaryto produce and record albums that were up to industry standardsin terms of
production values, arrangementsand the provision of quality back-up musicians and
vocalists. It was here that the cash-poor JesusMusic artists were at a major
disadvantagerelative to their secular rock counterparts. Even as early as 1964--at the
dawn of `Beatlemania' in America-- the average production cost for a new record
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the subsequentadvancementsin multi-track recording technology and the growing
in
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within rock music the mid-sixties, the price of production
move
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hundredsof thousandsof dollars in turning out a record, with the averagealbum
behind
Jesus
Music
$40,000.7
`budgets'
The
the
in
other
on
early
around
coming at
hand--suchas Chuck Smith's $2,500 investment in The Everlastin' Lovin' JesusPeople
Concert, the $1,800 spent on Phil Keaggy's first solo album What a Day, or the
bargain-basementrate (and sound) of $800 for which Randy Stonehill made his Born
98
in
Twice album--were miniscule comparison.
But in the early `70s developments unfolded which moved JesusMusic closer to
Jesus
Music
The
the
business
transformation
true
of
the mainstream
of popular music.
`scene' would come through the establishment of a relationship to Waco, Texas-based
Word Records. Founded in 1953 by a recent graduate of Baylor University named

JarrellMcCracken,Word Recordsbecamethe nation's largestreligious record
companyduring the 1960son the basisof a measured,cautiousopennessto more
fad,
but
forms.
Although
the
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music
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contemporary music
convinced

McCrackenhada nosefor a quick payoff andboughtthe recordinganddistribution
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Natural High (1971). To overseethis new dimension of his business McCracken hired
9
former
Hearn.
Baptist
director,
Billy
Ray
Southern
the
youth choir
In 1970 Hearn received a telephone call from young Randy Matthews of
Cincinnati's JesusHouse. "He told me", Hearn recalled, "that the music we were doing
100
kids
Sensing that Matthews was
really wasn't connecting with the
on the street".
right, Hearn auditioned and subsequently signed him to a contract. Releasedin late
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101
Jesusmovement for Myrrh, a new label aimed at young people.
With production budgets in the $10,000-$15,000 range, Hearn tagged Matthews
by
followed
by
You
See,
What
his
All
1
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Is
label's
first
albums
the
releasewith
as
Crimson Bridge (a group of Chicago-area evangelical youth whose brass-dominated
First
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Tears),
Blood,
then-popular
to
the
and
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102
Spurr
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Thurlow
former
Gear, a band made up of
troupe.
members of the

beginningof 1973,Hearnhadtappeddeeplyinto JesusMusic circles,addingBarry
McGuire, Honeytree and Malcolm (Wild) & Alwyn (Wall), an English duo that
Simon
&
Garfunkel.
between
Their
Beatles
like
the
and
cross
sounded
an evangelical

threealbums,Seeds,Honeytree,andFool's Wisdom,respectively,along with Randy
Matthews'third--andfirst forthright rock--album,Sonof Dust, chalkedup respectable
103
salesin the vicinity of 40,000-50,000 albums each.

While the resultsfrom theserecordsconfirmedMyrrh's course,what provedto
be its first major JesusMusic coupwasnot releaseduntil early 1974--the2nd Chapter
104
Acts'
debut
*
With
Footnotes.
2nd Chapter had its roots in the thick of the
of
album,
Southern California JesusMovement. The trio, Annie Herring and her younger sister
and brother Nellie and Matthew Ward were members of Jack Hayford's Church Along

the Way (InternationalChurchof the FourSquareGospel),the churchof PatBooneand
youth musical impresarios Jimmy and Carol Owens. Ensemble singers for some of
Owens' musicals, they had also sung backup on records for Larry Norman and Barry
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Hearn first heard the group sing at the Salt Company in early 1973 and
McGuire.
"almost fell out of [his] chair", immediately offering them a contract. Herring's
husbandand the group's manager,Buck Herring, however, had visions of an MGM
contract and turned the offer down. But within several months the group, unsuccessful
in their bid for a contract with the secular label, came back to Hearn and signed with
Myrrh in the fall of 1973.106
One tune in particular, "Easter Song"--which the group's songwriter, Annie
Herring had been tempted to discard--caught Hearn's ear and he built a promotional
campaign and single just around that song. Releasedin early 1974, "Easter Song"
received some radio airplay on secular stations and with its soaring vocals and
traditional messageseemedto melt the resolve of many evangelicals who were
'°7
Music:
otherwise anti-Jesus
Hear the bells ringing, they're singing
That we can be born again.
Hear the bells ringing, they're singing
Christ is risen from the dead.
The angel up on the tombstone
Says "He is risen, just as He said;
Quickly, now--go tell His disciples
That Jesus Christ is no longer dead! "
Joy to the World! He's Risen!
Alleluia.... 108

RecalledHearnin 1989:"[everybody] loved that song,loved that sound,it wasso fresh.
And even with the drums and guitars it still ministered to everybody, and they couldn't
deny it". 109Within the world of `sacredmusic,' where the sales of a gospel quartet or
traditional singer that topped the 75,000 mark was considered a major hit, * With
Footnotes was a `smash'. By the end of 1974 it had sold 65,000 copies, and would
'
lo
250,000-300,000
to
eventually go on sell
albums and tapes. The sale of this album,
and the continued respectablesalesin the 40,000-50,000 range in 1974 for follow-up
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Figure 6: The sibling act, the 2nd Chapter of Acts; Ito r: Matthew Ward, Annie Ilerring,
Ward, ca. 1974 (photo taken from CCM magazine).

Nelly

like
Matthews,
McGuire,
Myrrh
by
and newly-signed artists such as
artists
releases
Honeytree, Petra and Michael Omar[ian, signalled that a solid market existed for ceiling
111
Jesus Music to evangelical young people.
Overall, the Myrrh experiment seemed to be paying oft. In 1974 sales of Jesus
11'
It also seemed to
Music accounted for 12% of Word's total revenue of$14.5 million.
make corporate America a believer--of sorts. In late 1974 the media conglomrratc
ABC purchased Word from McCracken for ABC stock valued at $12.6 million.
Recognising its lack of expertise in dealing with an evangelical audience, AB(' left
Word management intact and maintained a `hands-oft' relationship to the company.

1113

However, ABC's deep pockets and media strength seemedto promise a more secure
base and held out a glimmering possibility which had for the most part previously
eluded Jesus Music: major media exposure.

The Growth of Jesus Music on the Airwaves
The mechanism which created pop superstars and filled record companies'
coffers in the mainstream music industry was the constant exposure of artists' music Oll
the nation's radio stations. The bulk of record company marketing was devoted to
courting the favour of programme directors and disc jockeys in the (slim) hope that a
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might
the major differences between the world of secular popular music and JesusMusic--the
latter genre's almost total lack of accessto radio airplay.
Many secular rock stations were either prejudiced against JesusMusic or, in
light of the passing of the spate of `religious' songs from the national charts by 1973,
fad
had
Evangelical-owned
it
time
to
come
and
gone.
andwhose
prone view as a
operatedstations on the other hand, were seldom more open to the music. The majority
of such stations either dependedupon their listeners for direct financial support in lieu
of commercial announcements,or sold large blocks of time to evangelistic and teaching
ministries. In fact, most evangelical radio stations reached only a small percentageof
evangelical listeners, usually a large number of conservative, elderly people who in turn
supplied the bulk of the stations' financial support. Not surprisingly, neither many of
114
for
listeners
had
Music.
Jesus
However, as the
the
much use
nor station management
1970sprogressed,the growth of the JesusMovement and the expanded salesof Jesus

Music werereflectedin a slowly-growingwindow of radio airplay.
Oneof the first programmesto provide exposureto the musicof the Jesus
movementwasPowerLine,a half-hour weekly syndicatedprogrammesponsoredby the
RadioCommissionof the SouthernBaptist Convention. Begunin the late 1960s,
PowerLinemixed friendly, low-pressurecounselandoffers for free literaturewith rock
songsthat exploredphilosophicalor moral questions.Frequentlycarriedon Sunday
mornings or late nights on hundreds of secular rock stations, the bulk of its selected
music was chosen from singles and albums on the secular charts; however, it did
15
'
for
like
Larry
Norman,
Randy
Matthews
Barry
McGuire.
provide airings
artists
and
While PowerLine provided some airplay, other local and syndicated efforts had

moredirect connectionsto the JesusMovementitself anddevotedtheir time almost
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Music
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116
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Similar syndicated programmes cropped up elsewhere around the country-Jesus--SolidRock, basedin Carbondale, Illinois; and The Rock That Never Rolls in
Vermont. 117The single most influential of these programmes, however, was The Scott
RossShow, which originated out of the Love Inn Community in Freeville, New York.
Ross had originally come to that area of upstate New York in late 1968 to managea

Broadcasting
Network,
Christian
for
Robertson's
Pat
five
FM
string of
radio stations
but quickly becamethe focal point for an evangelisticoutreachto youth that developed
into a commune(seeChapter4). Drawn to a vision for a showthat would combine
let
Robertson
interviews,
Ross
Christian-oriented
to
talk
convinced
and
rock musicwith
him begin a three-hour nightly show in early 1970 on a syndicated `network' of sixteen

stations.Combiningmainstreamrock by secularartistssuchasEric Clapton,Paul
Simon, Roberta Flack and Stevie Wonder with JesusMusic from artists like Larry
Norman, The Way, Andrae Crouch and `e', Ross' show interspersed songs and
is
in
Scott
between
jingles
("Thisssss
Ross
Showwww")
the
promotional
sermonettes
on various topics and prayer requestsmailed and phoned in from around the United
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Figure 7: Scott Ross cues up a record at his upstate New York studio, ca. early "70s (photo from
Scott Ross Cultural Archives website).

States. '"

Eventually, volunteer counsellors manned "Love Lines" in dozens oi' cities to

pray with, evangelise and advise listeners in response to Ross' urgings:
You may have some personal hassles in your home, you may need a
job, you might be pregnant, all sorts of those things--and those people
are there to answer telephones to help you .... They're not going to try
to beat you in the head with a Bible or jam Jesus down your throat,
119
in
just
help
they're
gonna
you
any way they
For anyone willing to call in and request one, Ross would send them a free copy of
Good News for Modern Man, the American Bible Society's modern paraphrase of the
New Testament. 120The impact of Ross' broadcasts and the exposure to Jesus Music
often produced profound results. Looking back in 2002, Roger McGlatwillin

recalled

that he "... was not interested in formalized religion" and was turned off by his
Methodist Church, finding it "dull and uninteresting".

But then he began to listen to

Scott Ross:
The show absolutely revolutionized my life. It opened my eyes to who
Jesus was instead of him just being a religious figure
I sat on my
...
Second
sofa and wept as I heard Jesus Music for the first time
...
Chapter and the rest blew me away with their freshness and being real.
30 minutes a day with Scott has had an ongoing impact upon my life. -
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Overall, Ross' formula must have proved highly successfulwith a number of
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122
1974 was carried on over 150 stations.
The successof syndicated programmes like the Scott Ross Show eventually led
the owners and managementof a few radio stations to consider the plunge into an allJesusMusic approach. In early March 1975 KBHL-FM in Lincoln, Nebraska,became
the first station to implement an all-Jesus Music format. "The Sound of the New Life",
like
but
by
by
almost any
operated
owned
a
commercial
entity,
managed evangelicals
other pop station selling commercial time to businessesin the community, distributing
bumper stickers, giving away T-shirts and record albums, and sponsoring concerts--in
123
by
Chapter
Acts.
A few weeks later,
this case JesusMusic artists such as the 2nd
of
a secondall-JesusMusic station debuted, KYMS-FM, fittingly located in the Orange
County heartland of the JesusMovement in Santa Ana, California. The "Spirit of 106"
was closely identified with nearby Calvary Chapel and occasionally broadcastthe now-

traditionalSaturdaynight concerts.Its successpromptedthe station'sparentcompany
to institutean all-JesusMusic format at its stationKBRN-AM in Brighton, Colorado
(near Denver). 124Later that year, KFMK-FM in Houston, Texas, part of the Crawford

BroadcastingCompany,implementeda format combining `middle-of-the-road'secular
125
Music.
While the new JesusMusic format stations hardly
Jesus
pop tunes with
constituted a major sea-changein the American radio industry, in tandem with
syndicated programmes like The Joyful Noise and The Scott Ross Show, their
appearancemeant that `JesusMusic' was steadily gaining entree to larger audiences
acrossthe country.
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1975: Jesus Music in Transition
The small but growing presenceof JesusMusic on the nation's airwaves during
1975 was but one of the signs that the genre had secureda solid footing. For those
involved in JesusMusic, the year was pivotal, marking a new self-consciousness
pointing to both an increasedsenseof professional unity and a growing identification
in
in
In
April
1975
`music
a
meeting
ministry'.
with mainstream evangelical musicians
Ft Wayne, Indiana, led to the formation of the Fellowship of Contemporary Christian
Ministries (FCCM). The charter group of twenty members included not only several
Jesusmusicians, but youth ministers, concert promoters, record company marketing
representatives,broadcasters,the purveyor of an evangelistic light show and even a
"Christian magician". Publishing its own newsletter, FCCM sponsoreda three-day
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include
300
in
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by
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members.
over
retreat
and
grown to
On a muchmoreelaboratescale,1975also sawthe beginningof a seriesof
annual summertime retreats for Christian `artists' at a camp in the Rocky Mountain

resortcommunityof EstesPark,Colorado. Organisedby CamFloria, the meeting
includeda rangeof musicianswith Larry NormanandChuckGirard representingJesus
Music along with participants from the realms of traditional `sacred' music, the newer

contemporaryevangelicalmusic,andblack andSoutherngospelmusic. Eight hundred
attendedthis first "Christian Artists' Seminar"which in yearsto comewould include
workshops on everything from church worship to getting started in the music business,
127
as well as talent competitions with prize money and recording contracts.
Another major development whose time had come by 1975 was the proliferation
of `JesusFestivals' dotting the landscape.Providing big venues for Christian acts, these
multi-day events resembled, on a smaller scale, the major outdoor concerts which
dominated the secular rock scene. The first `JesusFestival' had been held in
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Evansville, Indiana, in March 1970 and attracted 6,000 people to hear Pat Boone, Larry
Norman, Danny Taylor, Gene Cotton and "e". 128A repeat the following year brought a
In the next few years EXPLO `72 (see Chapter 6) and
reported crowd of 15,000.129
festivals in California and central Pennsylvania kept up the tradition and by 1975 the
130
festivals.
Jesus
In addition to "Jesus `75" in Pennsylvania
nation was covered with
and Knotts Berry Farms' "Maranatha!/Calvary Chapel Nights" at its southern
California amusementpark, there was "Salt `75" in Howell, Michigan; "Fishnet `75" in
Front Royal, Virginia; "Jesus `75 Midwest! 'in St Louis; the "Sonshine Festival" in
Ohio; "Lodestone" in Vancouver, British Columbia; the "Hill Country Faith Festival"
in eastTexas; and, the "Jesus Festival of Joy" at the Joyland Amusement Park in
Wichita, Kansas. Each event attracted several thousand participants who endured the

ravagesof sun,rain, mud andmosquitoesamid hoursanddaysof musicand
13
1
preaching. The festivals turned out to be an important source for group solidarity
and a way for JesusPeople to support their favourite artists. Survey results of 800+

formermovementparticipantsindicatedthat 57% of respondentshad attendedoneor
132
during
involvement
their
moreof theseevents
with the JesusPeople.
While festivals provided fans with an opportunity to hear new acts and old

favourites,the publicationof a new magazine,Harmony,encouragedboth fans and
aspiring musicians to keep abreastby print of the latest doings in the world of Jesus
Music. Published in Buffalo, New York, the first bi-monthly issue appearedin May
1975, offering record reviews, articles and interviews with Jesusrockers, and
information on concert schedulesand `industry news'. 133Although Harmony would
ceasepublication in 1977 (it would be replaced by the more solidly-underwritten
monthly Contemporary Christian Music in 1979), its short existence reflected the new
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Figure 8: The Adam's Apple coffeehouse in Ft Wayne, Indiana, played host to a special series of
concerts in conjunction with an FCCM meeting, ca. 1976 (liver courtesy of Mark Ilullingsworth).
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interaction and association among JesusMusic artists and to encourage and cultivate
devoted
'music
the
to Jesus Music
ministry',
publication of a magazine
up-and-coming
was just part of what had become by 1975 an increasingly sell-conscious and
professionalized segment of the larger music industry.

Conclusion
By 1976, Jesus Music had come far from its humble beginnings.

What had

originally thrived as a natural outgrowth of countercultural music within communes and
coffeehouses had become a firmly-established

Subgenre of popular American music.
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First arising amid the Southern California JesusPeople sceneand mightily-influenced
by the music emerging from Calvary Chapel, JesusMusic groups and artists sprangup
acrossthe United Statesand created a national JesusMusic scene.
Even as a grass-rootscoffeehouse circuit emerged and thrived, the JesusPeople
`market' increasingly began to mirror the world of the secular entertainment industry.
Prospectsfor the singers and groups making the rounds had grown to include more than
the next rally or prayer meeting--concerts, rock festivals, record contracts, radio airplay,
and yes, even a kind of stardom, had become part of the mix. In the process,a tangible
innocencedisappearedand with it, a quality of rapport and intimacy between the
musicians and their audiences.
The evolving nature of the `Christian music business' meant change for all of
the musicians who had emerged from within the Jesusmovement. Love Song broke up
in 1974, with its leader Chuck Girard embarking on a solo career and two other
membersjoining recently-converted rock star Richie Furay's (ex-Buffalo Springfield,
135
band.
Following another poor-selling--but critically acclaimed albumex-Poco) new
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MGM
in
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(So
Ago
Garden),
Larry
Norman
Long
the
attractedenoughstart-on
up capital from various backers and signed a deal with Myrrh to distribute albums on

his own Solid Rock label. With the decentproductionbudgetsandimproved
distribution to Christian bookstores which Word could guarantee,his 1976 album, In
Another Land, would sell over 150,000 copies and his friend Randy Stonehill's album
Welcometo Paradise would sell over 120,000 copies.137Other artists--including Randy
Matthews, Honeytree and Barry McGuire--whose folky musical styles had fitted in well
with the countercultural ethos of the coffeehouse and small concert venues, would see
their influence beginning to wane during 1976 and 1977 as new, more pop-sounding
`stars' like the 2ndChapter of Acts, Keith Green and "Evie" Tornquist emerged.138By
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Chapter 8
I Wish We'd All Been Ready: The Jesus People Fade From View
While the JesusPeople movement had long been out of the national media
spotlight, the proliferation of coffeehousesand JesusPeople fellowships in the mid1970s--to say nothing of the expanding presenceof JesusMusic and its related festivals
and radio airplay--bespoke what seemedto be a thriving Christian youth subculture.
Although observersseemedto detect a change in orientation from aggressive
evangelism to a focus on spiritual development, the `JesusFreaks', if groups like the
Shiloh Youth Revival Centers were any indication, appearedto be moving towards
stability and permanence. And yet the JesusPeople were in the beginnings of a slow
fade from view. By the end of the decade,the JesusPeople would be little more than a
memory on the American cultural and religious scene.
The reasonsfor this decline were many. Of course, in such a far-flung and
decentralized social movement any number of personal and localized circumstances

in
disappearance
Jesus
People
their
the
groupsandorganizations.
of
played
various
part
Money troublesamid the sickly, inflation-plaguedAmericaneconomywerecertainlya
more general factor on the practical side of the ledger, and the impact of the wider

charismaticworld's infamous`ShepherdingMovement' took its spiritual and
psychological toll as well. However, the major reasonsfor the JesusPeople's
disappearanceboiled down to two factors for which they individually or corporately
bore little blame--their own maturation and growing up, and a sea change in the
national youth culture which had rendered the hippie style with which they were so
closely identified, passe. Most of the former JesusPeople blended into the woodwork
of the churches and organizations that made up the larger evangelical subculture; in that
process,most JesusPeople organizations simply faded away. Nonetheless, a few of the

304
larger JesusPeople groups were able to adjust to changing times and situations and,
finding their own particular niche in the nation's evangelical subculture, carried the
beyond.
into
1980s
the
torch
and
movement's

A Changing and Maturing Movement?
By the early and mid-1970s the JesusPeople movement's influence had begun
to spreadeven beyond the North American continent. In Britain, a nascentJesus
by
following
had
begun
the crossa
visit
of
church
youth
among pockets
movement
by
Jesus
fall
in
1971.
A
Arthur
Blessitt
the
the
campaign
of
subsequent
walking
Family, a group led by former Milwaukee JesusPeople leader Jim Palosaari,resulted in
1973,
during
(Lonesome
Stone)
West
End
the
as well
summer
of
a
musical production
as what turned out to be the inaugural concerts that became the long-running Greenbelt

'
Christianmusicalfestivals. Meanwhile,in Australiathe movementsurfacedin John
Smith's much-publicised "God Squad" motorcycle gang "outreach" ministry, as well as
in various youth ministries that adaptedthe coffeehousesand "Jesus music" so popular
in North America to Australian youth culture.

However,evenasthe movementwasbeginningto springup overseas,by the
mid-1970s it was clear that the Jesusmovement in the United States was undergoing

streetcornerchangesandthat it wasno longerquite the exuberant,Jesus-marching,
it hadbeenjust a
preachingexpressionof the flower children-gone-revivalist-Christian
few yearsearlier. Still, if anything,the growth of suchthings as the JesusMusic
`Industry' (see Chapter 7) seemedto betoken a movement that was coming of age. That
certainly seemedto be the case when one looked at the growth of a JesusPeople
organization like the Shiloh Youth Centers.
Through the mid-1970s Shiloh was a remarkable example of the manner in
which the JesusPeople movement had grown and prospered. What had started out as a
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California (see Chapter 4) had become one of the largest communal groups to emerge
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had more than 1,000 full-time adult members in and around their headquartersarea near
Eugene,Oregon, and within its far-flung network of nearly fifty communal houses
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supported
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The owner of farms, houses,apartment buildings, an office building and other
properties in their headquartersarea around Eugene, Shiloh sponsoreda number of
travelling `ministry teams', printed a monthly `journal' and operated a number of
businessesranging from tree planting and beekeeping to an Alaskan crabbing operation.
The group even had its own two-engine plane, and operated a medical clinic and credit
$2
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Shiloh
had
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million dollars and
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a net worth of probably more

indeed,
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budget
than
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wasrunningan annual
of more
million
former Shiloh administratorJoePetersondescribedit, "a nearly self-sufficientcoast-tos
".
coast empire

Despitethe nationalsuccessof sucha largeJesusPeopleorganizationas Shiloh,
however, the movement was not receiving much recognition outside its own
boundaries. In fact, by the mid-70s the general absenceof God's Forever Family from
the national media spotlight had made it easy for many to lose track of the movement.
As early as the fall of 1973, sociologist Ronald M. Enroth, co-author of the briskly6
book
Old-Time
People:
The
Jesus
Religion
in
Age
Aquarius
the
selling
of
could ask
"Where Have All the JesusPeople Gone?" in an article in the evangelical monthly,
Eternity.
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For his part Enroth, surveying the sceneon the West Coast where he had done
knew
1971,
Jesus
People
in
his
that
the
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were still there,
of
summer
of
research
most
but the fact that an article under that title was being published was plain evidencethat
the movement was now off the public's--even, it would seem,the evangelical public's-mental radar screen. "Although the TV camerasand news reporters have moved on to
is
Jesus
"the
Eternity
Enroth
still alive,
movement
readers,
reassured
new assignments",
less
however,
Jesus
People
"
He
did
in
the
that
thriving.
were
sense,
and some places,
given to "superficial fervor" on the streets and were concentrating on "more committed
discipleship" through Bible study and education. Many JesusPeople were in evidence
in establishedevangelical churches which had "made a definite, commendable effort to
accommodatethe young people". Overall, Enroth saw the signs of a movement which

balanced
"more
"healthy
maturation".
enlightened,
growth" anda
wasundergoing
Enroth's operating question and general observations would be secondedover
the following three years by similar articles that appearedin the International Review of

Missionsin April 1974,the evangelicalperiodicalChristianity Todayin late 1975,and
the nationalnewsweeklyU.S.News& World Reportin the springof 1976.8The author
of the article in the International Review of Missions noted that the impact of the Jesus

Peoplein conservativecongregationshad not only added"much-needed"warmthto
"emotion-starved" evangelical congregations, but was so strong that "the averagehair
length [had] grown by several inches" Similarly, the piece in U.S. News & World
.9
Report emphasizedthe manner in which the JesusPeople were becoming a "potent
force in old-line congregations".10 These comments on church participation by the
JesusPeople were not just wishful thinking, either. Survey results of former movement
membersclearly point to the fact that the overwhelming majority of JesusPeople were
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also involved in traditionally-styled church congregations in addition to their activities
as JesusPeople.

Table 8.1
"Did you attend a local church during your involvement in the JP movement?"
-Yes:
-No:
-Not sure:
Answer:
-No

84.6%
12.6%
01.1%
01.7% 11

The Christianity Today article was particularly insightful, coming as it did from
Ed Plowman, the pastor who had served as the evangelical mainstream's unofficial liaison/publicity agent with the JesusPeople movement during 1971 and 1972 (see chapter
5). The article examined the evolution of a few of the JesusPeople's more prominent
figures, and marvelled at the growth of Chuck Smith's Calvary Chapel in Costa Mesa,
California. Plowman noted that the movement itself had continued to expand after the
glory days of 1971, particularly in the Midwest. Overall, however, Plowman had the
distinct impression that the ethos of the overall movement had changed from an

apocalypse-driven
concentrationuponevangelismto a quieteremphasison personal
discipleship and learning. Large segmentsof the movement [had] disappearedbehind
closed doors...", Plowman commented. The trend was "away from [the] streets and into
books, away from confrontation and toward contemplation....there [was] less emphasis

on outreach,moreon worshipandBible study". Plowmannonethelesssawthat all these
positive developmentscarried with them a possible trade-off:
Undeniably, the movement has made an impact for good on the lives of
many individuals, and a lot of churches are stronger for it. But with all
the present-day emphasis on discipleship, community, and church
activity in the apparent absenceof evangelism, the current crop of
...
teenagersmight well ask: Whatever happenedto the Jesusmovement?12
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Indeed, Plowman was more prescient than he knew at the time. Despite the impressive
`Jesus
in
like
Shiloh
the
the
the
of
and
general
spread
mid-'70s
statusof organisations
Revolution' and its coffeehousesand fellowships across the country, the JesusPeople
movement was by the late 1975 appearanceof his article actually on its last legs as a
distinct religious movement among American evangelical youth. As in the decline of
factors
be
the
would
several and complex, an unfortunate mix
most cultural movements,
of local and specific personalities and circumstances interacting with larger cultural and
social trends. Bound together within the spaceof a few years, these various factors
would spell the end of the JesusPeople.

The 'Shepherding' Movement
If there was anything resembling a wide-spread internal development which

contributedto the passingof the JesusPeoplemovement,it wasthe investmentof a
number of local JesusPeople groups in a phenomenonthat greatly impacted the wider
world of charismatic and PentecostalChurches in the 1970s--the Shepherding

movement.This movementwasthe brainchild of a groupof charismaticministersand
Mumford, DerekPrince,Em Baxter,Don BashamandCharles
evangelists--Bob
Simpson--who had begun a group called "Holy Spirit Teaching Ministries" (later

known asthe ChristianGrowth Movement)in 1969and a magazine(New Wine),to
flesh out their vision for New Testament Christianity and to `shepherd' the growing
ranks of independentcharismatic Christians coming out of the ranks of the Mainline
Protestantand Catholic churches.13 Based in Ft Lauderdale, Florida (the leaders were

alsoknown asthe `Ft LauderdaleFive'), they quickly cameto seethe ranksof the
burgeoning Jesusmovement as being in need of their guiding hand.'4
For their part, many JesusPeople leaders and their evangelical helpers had seen
the need to firm up their shaky theology in the wake of their internal troubles with the
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JesusPeople figures such as Lonnie Frisbee, Oliver Heath, Ray Rempt and Scott Ross
local
dozens
Jesus
the
to
of
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and
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were eventually come under
People fellowships acrossNorth America--whether officially connected or merely
influenced by tapes and literature--participated in the Shepherding Movement to one
degreeor another.16

While the movementspoketo the JesusPeople'sdesiresfor a deepergrounding
in the Christianfaith, `Shepherding'provedto be, for the mostpart, a disaster.Reports
finances,
as
of authoritarian control and oversight over such matters personal
career and

job decisions,courtship,marriageandchildbearingwererampant. Onecouple,which
hadat onetime beenconnectedwith JesusPeoplehousesin Tallahassee,Florida,
reported how "covering pastors" would "help" married couples select the colour and

'7
for
babies.
Patrick
furniture
and
chose
names
new
even
style of new
purchases
Bowen,a memberof anotherJesusPeoplefellowship in Florida, notedhow he "once
wascorrectedfor moving acrosstown without first getting the `witness'of [his]
18
elders". At the Oak Park Fellowship in Oak Park, Illinois, Arthur Cook reported that
his "shepherds" told him what job to take. When his wife objected to the mandated
direction she was "told to put up and shut up. Women were basically to be seenand not
heard".19 Brian Carling depicted his experienceswith a Ft Lauderdale Five-influenced
faction that emerged at Nashville's JesusPeople-packedBelmont Church of Christ as
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nothing short of
point, JesusPeople USA in Chicago (JPUSA), influenced by the Shepherding
movement, even instituted public spankings of adult members of the community who
21
line.
being
out of
were perceived as
But it was not only individuals and couples who suffered from the controversy-many JesusPeople groups and churches were damagedand, in a few cases,outright
destroyedby their participation in the Shepherding movement. Besides JPUSA in
Chicago, the long-established Love Inn community in Freeville, New York, was badly
22
by
shaken the movement. The Belmont Church of Christ, a church heavily-laced with
JesusPeople, in Nashville, TN, endured a split when a segment of the church leadership
23
Chapel
form
House
Blessing.
The
Lamb's
to
the
of
near Charlotte, NC, the
pulled out
SuncoastFellowship in St Petersburg,FL, and Jacob's Well in Kitchener, Ontario,
meanwhile, eventually disintegrated altogether, largely through all the problems and
dissensionwhich Shepherdingbrought to these JesusPeople churches.24

By the beginningof the 1980sthe Shepherdingmovementhadbeenseverely
stigmatisedwithin evangelicalcircles,exacerbatedby concernswithin the largerculture
over reports of mind control and abuseby groups like the Children of God, the

Unification ChurchandJim Jones'People'sTemple.25 But by this time, it had already
wrought havoc on a number of JesusPeople churches and groups and had proved to be
a significant factor in the demise of the overall JesusPeople movement.

The Jesus People: Growing Up
While the Shepherding movement inflicted damage on a segment of the Jesus
People, its reach was not deep enough to have derailed the movement by itself. Much

moresignificantwerefactorsthat werenot spawnedwithin the Jesusmovement. One
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of thesewas the basic reality that the JesusPeople were simply getting older and were
moving into the adult world.
If the JesusPeople were showing signs of maturity and getting on with life, they
were in plenteous company by the mid-'70s. One of the plain facts was that more and
more of the Baby Boom generation were beginning to move past the troubled years of
adolescence. 1976 marked a significant demographic milestone: in that year the oldest
Baby Boomers turned thirty years of age. The generation which had once mouthed the
popular credo "Don't trust anyone over 30", had now--in the words of the famous
"Pogo" cartoon strip--"met the enemy and it is us". Millions more of their Postwar
Boomer contemporarieswere hurtling toward this samerealisation, as by that sameyear
a majority of their generational peers had reached that official milestone of legal,

26
Americanadulthood,21 yearsof age. Despitethe fearsof their eldersduring the
heightof the late `60srebellion,the mid-1970srevealedthat America's youth hadnot
utterly eschewedthe normal rites of adult passagenor completely dropped out of

society--notby a long shot. Education,careers,marriage(evendespitethe growth in
cohabitating couples--one sure evidence of the changeswrought by the Sixties) and
starting families (while frequently delayed by a few years) were just as much the
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had
been
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previousgenerations.
If anything,the JesusPeoplemovementwith its imbibing of traditional biblical
values of hard work, responsibility and domesticity seemedto have done more than its
part in the domestication of the Baby Boom generation, particularly in regard to the
salvaging effect upon its `hard-core' countercultural cohort. The requirements for
faithful discipleship did much to propel many individual JesusPeople `back on track'
and steadiedothers as they attempted to cope with the various life choices of late
adolescenceand early adulthood. As the `70s progressed,the JesusPeople experience
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Early San Francisco Bay areaJesusPeople leader Kent Philpott (see chapter 3)
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People as a sign that young people's lives were being turned around. In late 1970 he
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journal: "Two of our girls will be married soon", he happily noted. "Linda has been
here for over thirteen months....And Kathy, with us six months....They are marrying
30
brothers, Ernie and Jimmy Ayala". A year later, Philpott's newsletter informed
supportersthat "there had been ten people fully-involved in our immediate ministry
marry, and several
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more marriages are coming up". Four years later, the story was
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around Marin and Sonoma counties.
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He told his supportersonly half-jokingly in a monthly newsletter: "You see,we are
opening housesand people are getting married. That seemsto be the main thing we are
doing". 32
That people in their late adolescentand early adulthood would be developing
relationships and getting married is certainly not surprising, especially within a
religious movement which touted the virtues of pre-marital chastity in the midst of an
otherwise sexually-obsessedsociety. What was particularly meaningful about it among
the JesusPeople, however, would be the consequencessuch developmentsheld for the
movement itself. Given the earlier intensity of JesusPeople evangelistic efforts and
sometimesnear-daily rounds of group Bible study and worship, the continual siphoning
off of young couples to a more domestic, `cocooning' phaseof life carried with it an

inevitablechangein the maintenanceof JesusPeoplelife-as-usual.
This dynamicbecameparticularly problematicfor thoseyoungmarriedcouples
who were attempting to carry on within communal living arrangements. The lack of

privacy,financial hardships,andthe sometimesgratinghabitsandpathologiesof one's
house/commune
mateswould often prove to be a real problemfor youngmarriedJesus
People couples. This need for more space--physical, financial, and psychic--is hinted at

in a 1974letter from oneyoungwife in a communalhomein Novato, California.
"Kris" wrote the wife of her group's leader a long, breezy letter and slipped in a short,
but telling, passagethat revealed that her fascination with full-time communal ministry
had just about run its course:
You know Bobbie that I love my house an awful lot, but I decided that
if you and Kent stay in England for a year then I am going to
encourageMark to find us our own place to live. It gets to be a drag
33
for Mark.... Samepeople, same mistakes
and
problems.
...
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The Shiloh communeshad also recognized this dynamic--particularly the
economic problems thereof--and made provisions for it in the early 1970s. Shiloh
allowed married couples in its group basedin and around Eugene, Oregon, and across
the nation to rent out separatehousesand apartmentsfrom the organisation and even
instituted a "salary" for about fifty of the group's leaders and staff in 1974 to facilitate
34
the arrangement. By 1977, almost all of the 200 married couples within the group
were living non-communally `within' the commune. While the economic and privacy
issuesmight have been more-or-less solved by this type of strategy, the overall life of
the group took an unavoidable hit. Sociologists studying the group in the mid-to-late
1970snoted that "the two groups (married and single people) live somewhat separate
lives, with there being an apparentdecreasingcontact between the two groups". 35
Smaller, less well-heeled communal JesusPeople groups could seldom afford so
sweeping an arrangement. For these more numerous and typical JesusPeople groups
the impact of the marrying-off of its members usually meant something much more akin

to separation,if not divorce,from the group.
While marriage representeda continual coming-of-age drain on the core
constituency of most, if not all, JesusPeople groups, America's burgeoning

opportunitiesfor highereducationprovidedanother. Despitethe movement's
countercultural and sometimes anti-intellectual bent, in reality the vast majority of the
JesusPeople showed by life example that they sharedthe larger American culture's
belief in the powers and virtues of education. Results from the 2004 survey
compilation of over 800 former JesusPeople showed that slightly more than 70% had
the equivalent of an associate's degree or two full years of college education, and a full
48% claimed to have earned a bachelor's degree (compared to 27% of the general
American population in 2003) 36
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Certainly at the time, a move to acquire education was viewed as a positive.
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Virginia andthe Carolinas,but thenenrolledasa studentat DallasTheological
Seminary in 1976.39

In somecases,thesesortsof life decisionswould prove fatal to the existenceof
from
important
the mix.
was
removed
member
an entire group when one particularly
One such example was the fate of the Avalon JesusPeople group in Akron, Ohio (see
Chapter 6). With a network of affiliated Christian centres in and around the Akron
area, a street paper, and a "Jesus Free Store", the group was flourishing in the mid1970s40 However, the group's leader, Craig Yoe, encountered strong resistancefrom a
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Hard Times: Jesus People Close Up Shop
For the vast majority of former JesusPeople, the movement's evaporation in the
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out. Undoubtedlyfor manybeleagueredJesusPeoplegroupsall theseconcernsoften
boiled down in one way or another to a basic matter that also reflected the times-money problems. The heretofore booming American economy had run into some major
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1960s). 4 Worse yet, rising unemployment and inflation hit especially hard among a
youthful constituency which was not only attempting to establish themselves
financially, but vying with hordes of other Baby Boomers to squeezetheir way into a
Jesus
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job
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surely
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hardly
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counterculture among
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The changing times coupled with bad economic conditions undoubtedly proved
to be a tough set of obstaclesfor many small JesusPeople groups in the mid and late
`70s. But it was not only the stand-alonecoffeehouse or local JesusHouse operations
that suffered financially; even some of the movement's leading lights were forced to
close their doors. Evangelical Concerns, the San Francisco group which had overseen
the establishmentof the Living Room coffeehouse in the Haight-Ashbury back in 1967
(seeChapter 3) and had provided legal and financial support that set a number of Bay
Area JesusPeople groups on their feet (the Christian World Liberation Front and Jews
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for Jesusamongthem), lost their raison d'c tre as the movementwaned. The
organisationattemptedto sponsorspecial eventsand rallies in the Bay Area in the mid'7t1 but the financial drain--absentthe excitementof the movement'ssaladdays-pro%cdtoo much. By 1976,with its assetsunder $1,000, the organisation'sboard
decidedto call it quits.&
A similar fate befell DuanePcdcrson'sundergroundJesuspaper,the
ctirnngelictic-ally-oritntcd Hollywood Free Paper. At one point in the early '70s it had
become a national operation and reached an average circulation of over 400,000
'"
copies. But it quickly fell victim to the changes in the youth culture landscapeand the
general cultural passing of the underground newspaper as a national symbol of the
counterculture j7 By the mid-70s Pederson had trimmed his 20+ person staff back to a
pair of helpers as the paper's active circulation dwindled to well under the 50,000 mark.
The paper officially ceasedpublication in 1979, but by that time Pedersonhad already
shifted gear into prison ministry and shortly thereafter became the pastor of a Venice,
California, congregation belonging to the Missionary Church 48
.
«? eile the waning of the Jesusmovement and attendant financial hardship
brought about the demise of Evangelical Concerns and the Hollywood Free Paper, the
recipe for disaster for the heretofore prospering Shiloh organisation was a mixture of
internal politics and government-initiated financial crisis. Shiloh's rapid growth had
brought %sithit tension within the ranks of its leadership over the authority and lifestyle
of the group's founder. John Iliggins. Exacerbating these problems were mounting
concerns orer the group's relationship with the Internal RevenueService (IRS).
Although Shiloh had legal status as a non-profit corporation, the IRS audited the group
in 1977 and contended that Shiloh's businessendeavourswere subject to the Unrelated
Dusinrss Income Tax (UBIT). Shiloh was hit with a $750,000 judgment for back UBIT
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49
immediately
launched
legal
decision
Thesetwin
and
a
countermoveto contestthe
problemscameto a headin April 1978u hen eight Shiloh board memberssuddenly
appearedin Savannah.Georgia.where Higgins was attendinghis sister's wedding. In
an early morning tribunal held in the back of a passengervan, the eight accusedhim of
a dictatorial leadershipstyle, mismanagingfunds to his own benefit and practising
favouritism. In the faceof sucha broad phalanxof opposition from within his corpsof
lieutenants.Higgins resignedhis position, returnedto Oregonand movedhis family out
°
Shiloh-owned
housc.
their
of
Ness of Higgins' departuresentshockwavesthrough the organisation,
especially among the rank and file v ho were oblivious to any problems at headquarters
ho tended to view their leaders as spiritual heroes. Almost overnight, Shiloh
and %%
began to unravel. Heated meetings occurred all across the country and people began to
leave in droves. Several houses split off some of them forming the seedsfor new
Calvary Chapel churches-and a number of others simply closed. By the end of 1978
there were only three houses still operating under the Shiloh umbrella. By June 1980
Shiloh had officially ceasedto exist. `The Land'. the site of the commune's oncebustling training school outside Eugene, continued to operate as a retreat centre for
various evangelical church groups from 1982 until 1989. However, Shiloh's lingering
s'
legal
fees.
in
1989
tu case was finally lost in 1987, and `The Land' was sold
to pay
The legal end of Shiloh was but the postponed tail-end of a series of closures
and moving on for the JesusPeople. The financial hard times of the mid and late 1970s
effectively spelled the end for scores and scoresof JesusPeople groups and
organisations already in flux due to the changeswithin their own constituents' evolving
lives and priorities. The scarcity of money was often the last straw in a series of
challenges.
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Changesin the Larger Youth Culture
Iý en with the aging of its constituencyand the inexorablemannerin which the
young JesusPeople%crcbeginningto move into mainstreamadult society,the
haveenduredbeyond the mid/late 1970shad therebeena
movementmight %cry%%ell
continuousinflux of youngerbelievers ho continuedto flock to the coffeehouses,
communesand 'Bible raps' which had beenso effective in the daysof the `Street
Christians'. however. the cultural terrain had changeda greatdeal in the 8-10 years
sincethe 'Summerof Love' in 1967. In the process,that which had madethe Jesus
People'with-it' and 'relevant' was no longer dominatingthe youth culture.
The most obvious change was the fact that the counterculture, while still
exerting a tremendous, listing influence upon the society at large, had long since faded
into oblivion. The so-called 'heyday' of the counterculture passed,in the estimation of
historian Timothy Miller, after a mere four to five years, or, by the early 70s32 As the
decade progressedthe emerging American youth culture(s) reflected what
commentators labeled the "Me Decade". marking a rejection of the "peace and love"
and "back-to-nature" ethos that had characterized the hippie counterculture and which
had formed so central a part of the Jesus People identity and style.53 With the 'seedbed'
culture from Which it had emerged undermined, its main connection to the secular
culture had been severed.
This fact of life was also reflected in the fact that as the 1970sprogressed-and
as has been noted. the publicity concerning the Jesusmovement had disappeared(see
Chapters 5 and 6)--the 'spiritual' edge to popular culture and music which had existed
in the early 70s (see Chapter 5) had long-since evaporated. On the rock charts, Jesus
Wasno longer cool. For instance, aside from a short, two-week appearancein the Top
40 of a re nuke of the song "Jesus is Just Alright" in February 1973 by the Doobie
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Brothers (hardly a JesusPeople band--their name saluting a popular term for a
marijuana cigarette)'54and the pan-Christian appeal of Australian nun JanetMead's
`hip' version of the "The Lord's Prayer" in the spring of 1974,55not a single song
featuring `spiritual' content of a forthright--or not-so forthright--Christian nature would
appearon the American hit paradeuntil the recently born-again Bob Dylan's "Gotta
Serve Somebody" hit the number 24 spot in the autumn of 1979 56
Obviously, the cultural factors which had helped produce the Jesusmovement
and catapult it into the national limelight were non-existent by the mid-to-late-70s when
the JesusPeople were fading from view. What was worse, a bevy of new youth
cultures had arisen during this period which stood in dramatic contrast to what had
existedjust a few short years before. Backed by record companies,radio stations, and
marketers eagerto tap into the next `big thing' or into a sizeable new market segment,
thesenew versions of youth culture revolved around new musical styles--heavy metal,
disco, punk and new wave--that all representeda reaction against the cosmic idealism
of the `60s flower child (in the words of cultural critic John Street, the emerging scene
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the countercultural enthusiasmfor sex, drugs and rock `n' roll. All in all, it was hardly
promising cultural terrain for the JesusPeople.
One of the new forms of youth culture that was emerging in the mid-and-late

1970shadmusicalties to the earlier"acid rock" of the hippie era andthe guitar-heavy
soundsof the rock music of the early `70s, but was light years removed from the cosmic
spirituality and philosophizing that often characterisedmusic in those years. "Heavy
Metal' took its name from a phrase in the 1968 motorcycle anthem "Born to be Wild"
by the band Steppenwolf ("heavy metal thunder")58and emphasizedthe `party hardy,'
good time aspectsof the rock and roll lifestyle. While the genre was heavily influenced
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Figure 2: Actor John Travolta strikes his famous pose in the 1977 smash film, Saturday Night P'eºer.
The ethos of the disco was 180-degrees at odds with the values of the hippie counterculture
(photo
from Paramount Pictures).

At the other end of the musical and fashion spectrum, the disco subculture had
its origins in the growing gay dance club scene of the late 1960s which quickly gained
"2
These club's
black,
latino
popularity among urban
and white ethnic audiences.
pushed a musical style derived from black soul music that en'iphasiied encrý;etir,
danceable rhythms underscored by a prominent, steady bass line--the predictable

disco

beat'. At the disco club the decoration was all glitz and glitter and the emphasis was on
intricate dance steps and conspicuous consumption in the form of high priced fashions,

hair dos, jewellery and drugs (particularly the new glamour drug cif choice, cocaine).
Disco was largely about competition--economic,

athletic, sexual--and, quite unlike the

hippie counterculture, placed a premium on conformity in order to make the grade.
Many clubs like New York City's famous Club 54 cultivated snob appeal, with
gatekeepers who allowed only the well-connected, the well-heeled, the fabulouslyattired, and the stunningly-beautiful

63
to enter.
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Disco music began to show up on the nation's record charts and radio station
Rock
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way when
playlists a
Boat" and "Rock Me Baby" by George McCrae) hit the number one spot on the
Billboard charts in successionin July 1974.64The trend acceleratedin 1975 and 1976
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upon mid and late `70s youth culture.
Other options had begun to appear in the mid-70s, however, for those American
youth who were disillusioned with the counterculture, bored with `heavy metal' and
who could neither afford, nor stomach, disco. The punk sceneand `New Wave' music
were both imports from Britain which quickly found sizeable followings on the
American side of the Atlantic. Punk representedthe evolution of musical tastes among
British working-class bands like the Sex Pistols and rejected not only the adult
establishmentbut also the bloated excessesof `corporate rock'--to say nothing of the
67
disco
Cultivating a style that emphasized
glamour and social climbing ethos of
leather jackets and chains, punk rockers sported crew cuts or outlandish spiked hair-dos
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Figure 3: Smiling punks pose for a photo in the Soho district of London in the late 1970s. While
punks rejected the 'establishment'
as had the hippies before them, their demeanor and attitude
reflected a tendency toward isolation and nihilistic rage (photo taken from %sebsite
www. freespace. virgin. net ).

in bright, day-glo colours, and took pride in body-piercing and self-mutilation

with

safety pins. Their favoured bands brandished a frenetic, driving sound and, unlike the
`guitar heroes' of mainstream rock music, prided themselves on a lack of instrumental
and vocal expertise. Punk audiences were chaotic, either pcrt,orming a hopping 'pogo'

dance or bashing into each other in an exercise that becameknown as 'slain dancing'.
For their part, punk bands often made a show of contempt for their own fans, cursing
them and spitting on them from the stage. ''
While its nihlistic spirit made it clear that change was in the youth culture air,
punk rock never enjoyed mass acceptance in the United States; it was definitely a
musical subculture which appealed to limited pockets ofurban trendies and alienated
suburban kids. Youthful American audiences found punk's middle-class British cousin,

`New Wave' music, a much more palatable musical option. While its
earliest
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proponentssuch as Elvis Costello opted for a melodic, stripped-down sound utilising
traditional rock instrumentation, the new generation of electronic synthesizersand
computerized drum machines were quickly incorporated into the soundsof performers
like Gary Numan and increasingly dominated the scene. New Wave brought an oddly
technological, sci-fi twist to the world of rock music and, indeed, the penchant of the
genre's performers and fans for strange hairstyles, garish makeup, bright colours and
69
fashions
Star
Trek
vaguely militaristic-looking
episode.
resembled something out of a
Although New Wave music would not reach its American peak until the early
and mid-'80s, its appearanceon the youth culture landscapein the mid-to-late `70s
provided only further evidence of how far national youth culture had evolved since the
beginning of the decade. Framed against this kind of backdrop, the JesusPeople image

andstyle lookedlike an out-of-daterelic of the `60s. Evangelicalyoungpeoplemight
continue to embracerock music and the youthful bridge to the youth culture might still
bring in some lost secular sheep,but increasingly the avenue would be evangelical

youth culturesthat mirroredthe largerevolving, scene(seeChapter9), not through
recruitmentto a JesusPeoplemovementmarkedby all the counterculturaltrappings
which had once made it a powerful force. In many ways, the demise of the

countercultureandthe rise of a variety of new, startlingly different, youth cultureswas
the coupde grace to the JesusPeople.With all its othertroubles--amaturingbase,
internal squabblesand financial problems--the new terrain in American youth culture
was just one problem too many. It was clear that, by the late 1970s,the JesusPeople
movement was over.

Jesus People Adaptations
Not all JesusPeople groups were pulled under by the treacherouscultural

currentsof the mid-to-late1970s. A numberof JesusPeoplegroupsthroughthe
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Figure 4: The British pop group Kajagoogoo ca. 1983--moussed hair, make-up and exotic fashions
positioned 'New Wave' enthusiasts somewhere between punk and disco--far from the 'natural' look
(photo from the website w+ww.kajagoogoo. cººm).
of the hippie counterculture

leadership
ingenuity
found ways
their
the
of'
particulars oftheir own circumstances and
to adapt their organisations to the new cultural terrain. There was no one pattern for
these groups' development but more generally a gravitation toward other ministry
models within the evangelical subculture which were not dependent on a Jesus People
orientation.
One group which adapted something of a `niche strategy' was the Berkeley-

basedChristian World Liberation Front (CWLF--see chapter 4). By 1975, the ('WLF
was an established organisation with dozens of full-time staf'finembers that served as a
canopy to a number of different ministries--the Right On! newspaper, discipleship
ministries, halfway houses working with addicts, campus ministries, a Street theatre
troupe, a developing anti-cult research group called the Spiritual Counterfeits Project,
70
free
dubbed
Crucible".
"The
However, its leader, Former Campus
and a
university
Crusade staffer Jack Sparks, had become increasingly concerned with the theological
problems surrounding parachurch work
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joined
Sparks
had
his
intellectual
together
this
quietly
wrestling with
question,
part of
with several other ex-CampusCrusade acquaintances(including Gordon Walker, the
head of another JesusPeople-friendly ministry, Grace Haven Farm in Mansfield, Ohio)
in a study group independentof his work with the CWLF to dig into theology and
church history in an endeavourto reproduce the pure embodiment of the First Century
Christian church.7'
Inevitably, Sparks' own intellectual and spiritual pursuits impacted some of
those in the CWLF. Thus, in the spring of 1975 when Sparks announcedin a speciallycalled meeting that he and his group had come to the conclusion that Eastern Orthodoxy
was the end of their search,a portion of the CWLF which was privy to Sparks'
concernsand thinking were ready to go along with him in an attempt to create an

evangelicalversionof Orthodoxy. However,for a large segmentof the CWLF the
news came as a complete surprise: "It kind of came out of the blue for a lot of us",
recalled former Right On! staffinember Sharon Gallagher, "when these ... five [former]

CampusCrusadeguysstartedsayingthey were apostlesandlinked to the 3`'-century
Church--I didn't get it". 2 Ultimately, about two-thirds of the CWLF staff were
unconvinced by his argumentsfor Orthodoxy as the embodiment of pristine

Christianity73
Sparks, for his part, respectedthe difference of opinion and agreed to step down
from his position. He proceededto write a cordial and supportive letter to financial
74
for
Right
On!
contributors and
the readersof
and moved on to become the primary
leader--'Father Jack'--in what becamethe Evangelical Orthodox Church in 1979 (the
group was officially admitted into the North American Antiochian (Syrian) Orthodox
Church in 1987).75 With Sparks' departure, the disparate arms of the CWLF lost their
centre and eventually separatedinto several different organisations: the "Spiritual
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evangelical seminary education.

Jews for Jesus: A Jesus People Group Goes Parachurch
Jews for Jesuswas an example of a creation of the JesusPeople movement
which adjusted to the changing times by purposely moving into the mould of an
for
4)
Jesus
(see
Jews
its
In
beginnings
evangelical parachurch organisation.
chapter
closely resembledany number of other JesusPeople groups working with disaffected,
drug-taking hippies and studentswith the one distinctive that the majority of those

7
few
leader
be,
Jewish.
But
the
tendedto
group's
years,
a
not surprisingly,
within
Moishe Rosen, a former field worker for the American Board of Missions to the Jews,
had steeredthe group away from a concentration upon disillusioned young Jews in the

counterculture.Increasingly,the group's streetwitnessingcampaignsand streettheatre
targeted Jews acrossthe age spectrum and made itself very visible in downtown
districts throughout the country.78In the process,Jews for Jesusquickly becamethe

subjectof muchdiscussionandconcernamongthe leadersof the AmericanJewish
communityevenasRosenandhis workersbecamevictims of physicalandverbal abuse
in their evangelisticefforts79 The militant JewishDefenseLeague(JDL) becamea
particular problem and at one point the FBI warned Rosen that the JDL had targeted
him for assassination.80
Capitalising on growing visibility amid the controversy, Rosen positioned his
group as a vibrant new outreach to the Jewish people--a particularly vital concern
within the evangelical church given its enthusiasm for dispensational prophetic schemes
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Jesusspeakersand its musical team(s), the Liberated Wailing Wall, regularly spoke at
evangelical churchesand missions conferencesand developed a popular presentation
entitled "Christ in the Passover", all of which helped build a substantial donor base
among rank and file evangelicals. By the late 1990s,the organisation was the largest of
the evangelical missions to the Jews with an annual budget of more than $14 million
dollars and over 150 full-time workers in sixteen offices in the United States,Canada,
England, France, Israel, Russia, South Africa, Argentina and Australia. 81

The Jesus People as a Denomination
The manner in which the CWLF and Jews for Jesuswere able to move on as the
larger movement broke up around them, is testimony to the fact that despite the changes

in Americanyouth culture,a numberof JesusPeoplegroupsdid manageto weatherthe
stormandcarriedon beyondthe 1970s. Many of thesewereindividual `fellowships'of
JesusPeople like the Cornerstone Church in Brantford, Ontario, the Solid Rock Jesus
Fellowship in Salina, Kansas,and the Koinonia church in Potsdam,New York, which

eventuallyassumedthe identity androle of an independent(andusuallycharismatic)
local church. However,for manyof theselocal JesusPeoplefellowships,a logical
coursewasto link up with oneof the mostprominentand successfulmanifestationsof
the JesusPeoplemovement--ChuckSmith's CalvaryChapelin CostaMesa,California.
With nothing like the fanfare which had surrounded the movement and Calvary
Chapel in 1971, the `Little Country Church' in Orange County continued to grow and
grow and grow throughout the 1970s. By 1974, the church had constructed a new
facility with a sanctuary seating 2,300 people--that filled three times every Sunday
morning. A new Fellowship Hall with a closed-circuit TV connection to the recentlybuilt auditorium was soon erected, adding seating for another 700
per service. In
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addition to the church itself, Calvary Chapel's musical arm Maranatha! Recordsand
Music (seeChapter 7) was going strong and, through the efforts of an entrepreneurial
forty-something couple who had begun attending Calvary, the church established
"Maranatha Village" (a Christian strip mall with bookstore and office space)and
82
local
acquired a
radio station.
Despite his success,Smith decided that rather than continue to stoke the growth
of the Costa Mesa congregation, he would encourageseveral of the JesusPeople
in
"sons"
Williams
Smith's
he
had
Donald
called
converts
mentored--what sociologist
83
With
Calvary
Chapels.
his book Reinventing American Protestantism--to begin new
little or no financial support (Smith reasonedthat if God's anointing was on an
individual, he would soon have a congregation that could support him), theseproteges,
Mike McIntosh, Greg Laurie, Raul Ries, Kenn Gullicksen, Jeff Johnson,Tom Stipe,
Oden Fong and others--ordained by filling out a form and handing it in to Smith84-creatednew Calvary Chapels in Riverside, Downey, San Diego and other cities which

maintainedthe emphasison simple,upbeat`worship' music,come-as-you-are
informality and expository Bible teaching. Each church remained self- supporting and

ties with the homechurchin CostaMesawereassociationalandrelational--usually
85
Smith.
And the churcheswere successful:
consistingof telephoneconversationswith
for example,Mike McIntosh's Horizon ChristianFellowshipin SanDiego, begunin
January 1975, was by the early `80s attracting 5,000 people per week, had over 100
home fellowship groups meeting, had started a magazine and had created radio and TV
broadcastministries. 86
The story was similar in several other casesand the pastors of these new
congregations in turn sent their proteges (now trained at a new Calvary Chapel Bible
College in Costa Mesa) out to plant new churches. But given the group's informal
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Figure 5: The 3,000-seat Calvary

Chapel "Big Tent" in Costa Melia, California,
courtesy of' David IN Sabatino).

.4_'.

ca. 1972 (photo

nature and the phenomenal growth that it was experiencing, problems were inevitahle.
The most serious began to develop among several Calvary Chapel churches which
placed a more overt emphasis on charismatic worship and healin--gin

particular, the

1,800-member Calvary Chapel in Yorba Linda led by ex-ruck hand manager John
Wimber, and eight churches which had originated under one of Snmith's 'suns', Kenn
Gullicksen87 (interestingly, a hyper-charismatic tendency toward 'signs and wonders.'
among these churches would begin at a series of meetings in 1980 led by Smith's
irrepressibly charismatic ex-colleague, the 'hippie preacher' Lonnie Frisbee, who by
that time had extricated himself from the Shepherding movement and made a brief
return to Calvary Chapels).

In 1982 Smith gave his blessing for the more charismatic
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thirty Calvary Chapelsjoined the new movement and it was off and running.
By the end of the twentieth century, both Calvary Chapel and its offspring, the
Vineyard, had become a major force within the American evangelical subculture.
Although these `non-denominational' denominations had lost their overt identification
into
folded
be
larger
flagship
People
Church'
`Jesus
tended
to
their
churches
and
as a
the `megachurch' phenomenonby observers,they owed their style and philosophy to
90
the Jesusmovement.

Epilogue: Still Truckin' For Jesus--Chicago's Jesus People USA
For the most part the strategy for those JesusPeople organisations that survived
the movement's virtual disappearancein the mid-to-late 1970s was one of adaptation,
little
Visibly,
into
larger
there
the
was
subculture.
evangelical
evolution or absorption
that survived the salad days of the 1970s. One major exception, however, could still be
found in the early twenty first century in the rough Uptown neighbourhood of

Chicago'sNorth Side. JesusPeopleUSA--JPUSA(juh-POOH-zah)asit is known--oneof the four splintersof Jim Palosaari'sMilwaukeeJesusPeoplegroup (seeChapter
5) managednot only to endure, but (in a relative, and distinctly countercultural sense)
prosperedas a communal Christian organisation that still reflected its origins in the

daysof the hippie. From a `temporary'site in the basementof an old churchto an old
six-flat on Paulina Street, JPUSA put down roots in Chicago. Under the guidance of a
group of elders, the community fed, housed, and clothed its members and worked
among the city's disadvantagedthrough a network of roofing, carpentry, moving and
printing businesses. In the process,they supported the ministry of its touring bands
("Resurrection", "Headnoise", ``CrashDog" and others), a street evangelism troupe
("The Holy Ghost Players") and a street paper (Cornerstone) which managedto be one
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Figure 6: A 1971 photo of the group that eventually became Jesus People USA, or, 'JPUSA'
courtesy of Jesus People USA).

(photo
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Through a combination of sound management and the growing respect and help of local
facilities
JPUSA
their
to
and expand their
evangelical churches,
upgrade
continued
membership, merging with a small African-American

fellowship called New Life in

1978.92 Seeking a sense of accountability it aligned itself under the authority of the
Evangelical Covenant (formerly the Swedish Covenant) denomination and officially
became Jesus People USA Covenant Church in 1989."' Its original rock hand,
Resurrection (later the Rez Band), maintained visibility

in the world of Contempora y

Christian Music throughout the `80s, representing a hard rock tic to the raw beginnings
of Jesus Music94 its old street paper Cornerstone became a polished nýagaiine with a
reputation for innovative graphics, thoughtful theological articles and investigative
95
festival
its
in Grayslake,
began
"Cornerstone"
In
1984
the
reporting.
music
group
Illinois, attracting thousands of people for a multi-day round of music and teaching. In
the early 1990s the group had moved the festival to a 500-acre property it had
purchased in downstate Bushnell, Illinois, attracting over 20,000 people to the annual
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Figure 7: A young member of the JPUSA commune prepares salad for the group's daily meals, ca.
late 1990s (photo courtesy of, lesus People USA).

in
Cornerstone
festivals
By
the
twenty-first
were
underway
century
satellite
event.
early
North Carolina and Florida. `'
Since 1990 JPUSA has been located in an old, dilapidated ten-storey hotel for
which the group scraped together nearly $2 million dollars for purchase and partial
renovation. Dubbed "Friendly Towers", the hotel and some nearby run-down office and
warehouse space the group acquired constituted a Jesus People island in the racially-

diverse, immigrant-laden Uptown neighbourhood. Always canthe rountercultur, ýl
margin, tattooed, body-pierced youth with strange hair-dos and colourings were It
vibrant segment of the group's newer membership. Indeed, by the turn of the twentyfirst century, the group had about 500 resident members including about eighty senior

citizens who were "at risk of falling through the cracks of traditional social hroýgranUs".
In addition to its music and publishing efforts, JPUSA maintained a soup kitchen which
fed as many 200 people a day, an overnight shelter that could house 100 homeless m cii,
housing for homeless women and children, a complex of twenty 'transitional'
apartments for formerly homeless families, and "Operation Nehemiah", a building
supply company in Romania which provided employment and served as a base for
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Figure 8: A young JPUSA woman at work in the commune's daycare centre, ca. late 1990s (photo
courtesy of Jesus People USA).

evangelism and support for two JPUSA-run orphanages for abandoned I11V-positive
Romanian children `ýý
.
All has not been sweetness and light, however. In 1994, the group cane in for
fron
criticism in sociologist Ronald M. Enroth's hook Rcýrnýýcýºing

C/ºurrlºe' that Abuse

which highlighted complaints from former members who accused the group's
leadership of excessive disciplinary methods and authoritarian control. "

A number of

evangelical leaders and scholars Jumped to the group's defence and an internal
investigation by the Evangelical Covenant Church Ccntndlno major, systemic
`'9
Similar allegations resurfaced in 2001 in a series of front 1pag ý articles in
problems.
`ý
the Chicago Tribune with the ironic added twist of long-time coi»mune members who
expressed displeasure with the fact that they left after years in the community with little
in the way of financial wherewithal. '"'
Nonetheless, JPUSA survived these rounds of bad publicity and internal
dissension. Given that they had been able to weather the passing of the counterculture,
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Conclusion
The decline and eventual disappearanceof the JesusPeople movement in the
mid and late 1970scame rather gradually and unexpectedly. Although the `Jesus
Revolution' had been under the radar of the nation's media for several years, the
sprawling numbers of JesusPeople fellowships, churches and coffeehousesin the mid1970sseemedto indicate that the movement was thriving. Yet observers' comments

aboutthe movement'sseeminglylessaggressivebehaviourandinward-turntoward
study and discipleship betrayed deeper trends which were at work within the
movement.

In reality, the JesusPeoplethemselveswerenaturally following the impulsesof
their Baby Boomer life course and were increasingly concentrating upon the duties and
opportunities of young adulthood--education, marriage, family and careers. The

rhythmsof life within traditionalchurchcongregationsprovedincreasinglymore
suitablefor their situationsthan the intensiveinvolvementin JesusPeoplecommunal
groups and organisations. Inevitably these trends--coupled with the impact of the
infamous Shepherding Movement and the perilous American economy of the 1970s-generally spelled the end for the JesusPeople as an organisational entity. The final
blow to the maintenanceof the JesusPeople movement came in the form of major
changesin the nature and orientation of new youth cultures which emerged in the mid

andlate 1970sto challengethe former dominanceof the hippie counterculture.These
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Chapter 9
God's Forever Family: the Long-Term Impact
Jesus
People Movement
the
of
Although the JesusPeople movement had ceasedto be a major cultural force
within American evangelicalism by the late 1970s, its impact continued to be felt far
beyond the end of that decade. Part of its lingering influence was the concreteresult of
the local, regional and national institutional and organisational footprint that was left in
the wake of the movement (see Chapter 8). However, the influence of the JesusPeople
was felt well beyond the on-going femnants of the movement itself, wielding a great
deal of impact upon the internal life and direction of a resurgent evangelical subculture
that from the mid-1970s forward was noted for its growing activism and staying power.
The significant influences wrought by the JesusPeople upon American
evangelicalism could be broadly grouped into three major categories: music,
youth/popular culture and church life (or, perhaps more aptly, `doing church'). First,
the Jesusmovement's enthusiasmfor the rock `n' roll-based musical stylings of its time
period marked the beginning of an enduring, Christianised version of the genre
manifested in the multi-million dollar `Contemporary Christian Music' (or, simply,
`CCM') industry. Another portion of the JesusPeople's musical heritage that eclipsed
even the influence of CCM from the late-1970s forward was its more relaxed, folkinfluenced sibling that had come to be known simply as `praise music'. First pioneered
in a marketing senseby Calvary Chapel's Maranatha! Music (see Chapter 4), the
simple
tunes and frequently, biblical, lyrics of praise music swept across America's
ecclesiasticallandscapeduring the latter decadesof the twentieth century.
The role of the Jesusmovement in changing the musical face of American
evangelicalism highlighted another major area where the legacy of the `Street
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Christians' endured--therevolutionised nature of the evangelical churches' relationship
with youth culture and its closely related `cousin,' popular culture. Whereasprior to the
emergenceof the JesusPeople American evangelicals had fought to keep both youth
culture and popular culture at bay, the acceptanceof the countercultural trappings and
for
during
late
Jesus
People
1960s
1970s
the
the
styles of
and
pioneered a new model
evangelical dealings in these arenas. After their experience with the Jesusmovement,
evangelical youth leaders and organisations from the 1970s forward aggressively sought
to accommodatethe varying permutations of American youth culture and their everchanging music, hairstyles, fashions, fads and pastimes through the creation of popular
culture-attuned (if wary) parallel Christian youth subcultures.
The changesin evangelical music and treatment of youth culture and popular
culture, however, only served to play up a larger dimension of what was perhapsthe
most significant concrete impact of the Jesusmovement upon the evangelical
subculture--their sway upon the manner in which many American evangelicals `did

church'. The tremendousgrowth of the so-called"new paradigm"churchessuchas
CalvaryChapel,HopeChapelandthe Vineyard Fellowshipheraldeda new style of
charismatic congregation that combined conservative theology and Bible-centred

informality anda generalfriendlinessto-teachingwith upbeatmusic,come-as-you-are
not in this casethe counterculture--but suburban American tastes and lifestyles. This
trend echoed in the stunning growth of independent and denominationally-based
`seeker-sensitive'churches whose most prominent model--Willow Creek Community
Church in South Barrington, Illinois--traced its origins to a flourishing youth ministry
createdduring the height of the Jesusmovement in the Midwest.
But perhaps as important an aspect of the JesusPeople movement's impact upon
American evangelicalism went beyond these concrete developments. Indeed, in
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retrospect,one of the movement's most important legacies may have beenthe existence
of the JesusPeople themselvesand the long-term impact the movement had upon the
youth--evangelical, and converts to evangelical religion--who came of age during the
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juncture
American
the
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critical
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society
1960sand during the early-to-mid 1970s,the JesusPeople movement proved central to
keeping many youth in line with the traditional theology and values of the evangelical
subculture. In this regard, the Jesusmovement was undoubtedly a crucial precursor to
the renewed evangelical social, cultural and political involvement that was obviously
under way by the 1980s.

Contemporary Christian Music Industry
Perhapsthe most readily visible outgrowth of the JesusPeople movement was

the emergenceof the ContemporaryChristianMusic industry (CCM). From humble
beginnings in the movement's coffeehousesand communes, `JesusMusic' had, by the
mid-'70s, made significant strides toward becoming a sanctified version of the larger

its
Chapter
industries
(see
7).
Unlike
musicandrecording
parentmovement,however,
`JesusMusic' did not fadeawayin the mid andlate-1970s.Instead,the newly-defined
genreof CCM continuedto expandits sales,recordlabels,radio airplay and--along
with the rapidly diversifying pop music scene--thestyles and genres of its Christian
stable of `rock' artists. By the end of the `70s old-line artists from the `JesusMusic'
days such as the 2°dChapter of Acts, new CCM `stars' such as pert NorwegianAmerican songstressEvie Tornquist ("Evie"--pronounced Eh-vee), combined with a
fresh new round of secular music converts such as country pop crooner B. J. Thomas to
push CCM's numbers ever higher, frequently garnering sales of more than 100,000
'
copies of their albums. Perhapsinevitably, given the early successof Myrrh Records
(see Chapter 7) and the existing infrastructure of the Southern Gospel music world (to
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the CCM industry quickly came to revolve around `Music City'--Nashville, Tennessee.
CCM's maturation during the 1980s and 1990s was best evidenced in the skyrocketing
career of young Nashville-bred pop singer, Amy Grant. A wealthy radiologist's
daughter reared, ironically, in the Church of Christ (which forbids musical instruments
in its services), Grant releasedher first album while still in high school (1977). Backed
by her father's money and a surprisingly able managementteam consisting of her
former youth pastor and an older brother-in-law, Grant gradually moved from teenage
coffeehousesinger to bona fide CCM superstarwith her 1982 album Age to Age
marking her arrival as a star. Containing such songs as "El Shaddai" and "Sing Your
Praise to the Lord", the album became the first CCM album to reach first Gold (sale of
500,000 copies--and in one year's time) and then Platinum (sale of 1,000,000 copies)
album status. Grant's successgrew from that point, and with the releaseof her
Unguarded album in the summer of 1985 she becamethe first CCM artist to land a

song("Find a Way") in the Billboard Top 40 charts(peakingat #29). Grantreachedthe
height of her stardom in the early 1990s with the release of her Heart in Motion (1991)
album which yielded a #1 song ("Baby, Baby"--written for her baby daughter, Millie),

four otherTop 20 hits, andtotal salesof over 6 million copies? All in all, Grant's
careerby 2005hadproducedsalesof over 25 million albums,numerousGrammyand
Dove awards, and even-Just behind pop music icon Bing Crosby--the secondbest3
Christmas
(Home
for
Christmas--1993--4
selling
album
million sold) ever.
Amy Grant was, of course, a spectacular individual successstory. However, her
popularity and salestrajectory mirrored what was going on in the larger world of CCM
from the early 1980s into the early years of the twenty-first century. In 1984 CCM
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Figure 1: Amy Grant's first `gold' album--1982's Age to Age. Grant, a native of Nashville,
Christian Music.
Tennessee is the all-time hest-selling artist in the history of' Contemporary
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$550 million, and when ticket sales and merchandising were added in, made for perimps
$900 million in total revenue. By that point CCM had eclipsed both classical analjail.
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2000 CCM accounted for nearly $750 million in record sales and represented 7`/c of
total American music sales--double the revenue of' Latin Music and iuOre than the sales
in the jazz, classical and New Age' genres combined. '
Despite its 'success' in raw numbers, CCM has continued to have sonic critics
within the evangelical community, though diminishing in number, force and success as
the years--and generations--go by. As the years have gone by, such criticism as remains
has largely switched from fears about rock 'n' roll being the Devil's music' to concern
'
larger
about the genre's waffling message and captivity to the
culture. Perhaps nwtit
surprisingly, the greatest amount of consternation over CCM's muddled sense of
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While no major artists went as far as one of the genre's early shining lights,
Keith Green, who in 1979 decided on the basis of verses like Micah 3: 11 ("Israel's
for
")
he
for
her
divine
instruct
that
could no
and
money...
priests
a price
prophets
longer seehis way to charging money for his albums,9 there was a steady streamof selfcriticism and excoriation about CCM's acceptanceof the secular music industry's
norms and mores. For example, in 1986 a group of over sixty CCM musicians
challenged the publishers of Contemporary Christian Music magazine and the
`Christian Music Industry's' use of music salescharts and record reviews as worldly
practices unsuitable for brethren `in ministry':
The whole area of reviewing albums and ripping apart one another's
offerings unto the Lord is disgraceful. If you don't like an album we
simply ask that you not review it. It is not right or righteous that an
offering which has taken a year or more of our lives and an
down
be
by
hearts
labor
torn
the
outpouring of our
should
and
10
Christian
brother.
subjective opinion of one

That sameyear,noneotherthan the `grandfather'of Christianrock, Larry Norman,
lamentedCCM's commercialturn. "We haveprostitutedourselves",Normansaid,"we
11
for
write
consumption". Otherinsidervoices--notsurprisingly,manyof themold-line
CCM artistswith their roots firmly in the Jesusmovementsuchas CalifornianJohn
Fischer and Steve Camp of Wheaton, Illinois--continued to take the `industry' to task
12
through the years.
Nonetheless,despite these sorts of misgivings, it was clear that CCM had
secureda long-term niche within both the evangelical subculture and within the
American entertainment industry. It provided a `baptized' musical alternative for
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American evangelical youth, living on well after the idea--and musical stylings--of
`hippie Christians' had faded into memory. As such, CCM was an important element of
the JesusPeople movement's legacy.

Praise Music
While the Jesusmovement through CCM provided a specifically evangelical
Christian version of commercial, more entertainment-oriented rock `n' roll, the Jesus
People also were the major force behind the development of a musical revolution which
made its way straight into the heart of American church life. Whether known as
`ContemporaryWorship Music', `Praise and Worship Music', or, more simply just as
`PraiseMusic', thousandsand thousandsof church congregations acrossNorth
America--most of them evangelical, but by no means all--from the late-1970s forward
adoptedmusical stylings in their congregational worship which had originated and been
popularized by the JesusPeople movement. Cutting straight to the heart of Sunday
morning itself, the spreadof praise music proved to be an even more prolific--and

controversial--bequest
of the JesusPeoplethan wasCCM.
As noted(seeChapters4 and7), the useof simple,self-composed,largely folk
music-influenced songshad been a ubiquitous feature of the Jesusmovement from its
earliest communal housesand coffeehouses. Perhapsthe single most important font of
this new style of music, however, was the original Calvary Chapel in Costa Mesa,
California. Pastor Chuck Smith's decision to bankroll a recording of Calvary Chapel
groups and subsequentmove to incorporate Maranatha! Music (see Chapter 7) was the
trigger to this development. While Maranatha!'s first album, The Everlastin' Living
Jesus Concert--later simply Maranatha! 1 (1971)--blurred the boundaries between
JesusMusic as intended for entertainment and JesusMusic intended for worship, the
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As huge numbers of evangelical church teens identified with the movement,
into
inroads
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began
to
many
more
sound,
make
as
an
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establishedevangelical congregations--andnot just the `Spirit-filled' churchesof the
Pentecostalsand charismatics. It was apparent that a majority of evangelicals
instinctively realized that keeping the `JesusGeneration' in church meant a willingness
to put up with, in the words of one evangelical church music doyen: `guitar-plucking
kids who play three bad chords but smile a lot (while we hold our ears and cry `How
long, 0 Lord! ')'. la While `JesusRock' would have been unacceptable,or tolerated for
teens' personal listening, praise songs like "Father, I Adore You" (1972), "Seek Ye
First" (1972) and "Humble Thyself in the Sight of the Lord" (1978) found favour--or at

least,forbearance--withinworship servicesevenamongmany older churchgoers.
Such was the spreadof praise music into the congregational grass-rootsof

Americanchurchlife that by the late `70sthe leadersof Calvary Chapel'sMaranatha!
Music werebeginningto noticethat their once-flourishingrosterof solo artistsand
bandswasbeing steadilyoutperformedby the recordingsand sheetmusicdevoted
strictly to praisemusic. Thus it wasthat in 1980Maranatha!pulled the plug on all their
`artists',releasingthemfrom their contractualobligationsto refocustheir efforts on the
developmentanddistributionof praisemusic.15To supplementtheir recordingsof
praise music, Maranatha! published a comprehensive Maranatha! Music Praise Chorus
Book in 1983 that quickly became a leading source for the chorus-singing
16
congregation.
During the 1980sand into the 1990spraise music continued to make steady

advancesinto the nation'schurches.Reflectiveof this reality was the rise of a whole
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such
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Talbot and Michael Card whose music tended more toward the softer, reflective and
devotional side of the musical spectrum.'7 Additionally, occasional worship anthems
by more mainstream CCM artists such as Michael W. Smith's "Great is the Lord"
(1983) and Rich Mullins' "Awesome God" (1990) went straight from massive
'8
in
popularity on the radio to a central place congregational worship. The trend
towards praise music was also intensified by the rise of the so-called `seeker-sensitive'
churches(seebelow) that leaned towards pop-sounding strains of contemporary

chorusesin their strategyto be more `user-friendly'to otherwisenon-churchgoingBaby
Boomers and their generational successors.
Although praise music made tremendous inroads into the life of thousandsof

Americancongregationsfrom the 1970sforward, its acceptancewasby no means
universal. Many older and more-traditionally-minded churchgoers along with musical
and theological elites within the church and seminaries--particularly on the Reformed

sideof the evangelicalspectrum--foughtthe new musictooth andnail, resultingin a
19
by
had
been
1990s
dubbed
`Worship
Wars'.
The critics not only did
strugglethat the
not like the praise music style, but cited a number of major shortcomings they believed
were endemic to the overall genre. To the anti-praise music critics, the new worship
tunes were too subjective and self-centred, emphasising the worshipper and their
feelings, rather than God and the gospel. Moreover, they regarded praise music as too
consumerist and pragmatic, an attempt to appeal to people's `felt needs' and
entertainment tastesin the service of church growth as opposed to the preaching of the
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hard-won truths of scripture and theology. Perhapsworst of all, it was just plain antiintellectual--a `dumbing down' of worship that was at best `milk for babes', a style of
music that aimed for the lowest common denominator that by its mere existencedrove
2°
`quality'
out
music and worship
In spite of the critics, however, there was no perceptible rolling back of the
praise music tide in the nation's evangelical churches. If anything, compromise seemed
to be the answer to most local skirmishes in the Worship Wars in the form of `blended'
worship services or separate`traditional' and `contemporary' services. On other fronts
the progressof praise music seemedto move forward, strengthenedby the influx of
imported praise music from Britain (the music of Graham Kendrick and the band
Delirious) and Australia (the enormously popular Hillsongs oeuvre from Hillsong
21
in
church the Sydney suburbs). Perhapsmost indicative of the genre's appeal was the
increasing domination of `praise' cds and `worship' songs on the CCM charts and
Christian radio stations in the early years of the twenty-first century.22 Increasingly, the

songsthat evangelicalslistenedto at home,at work andin their carson their personal
stereosor radios,wereoften the sameonesthey might endup singingin their Sunday
morningchurchservices.Praisemusic,the often controversialoffspring of the Jesus
Peoplemovement,hadtruly workedits way into the very warp andwoof of American
evangelical life within a period of less than thirty years.

Youth Culture
One of the most startling impacts of the JesusPeople upon the American
evangelical subculture was its influence on the manner in which evangelicals handled
the relationship of their young to the larger youth culture. Prior to the advent of the
JesusPeople, evangelicals had been extremely suspicious of youth culture and had
approachedit mainly by attempting to isolate their children from its styles, fads and
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music (see Chapter 2). The general evangelical embrace of the JesusPeople movement
in the early-to-mid-'70s, however, forever changed that dynamic.
The major element of the new evangelical relationship was the peacemany
evangelicalshad establishedwith the world of rock `n' roll, the foundational element of
modem American youth culture. While there was still plenty of evangelical resistance
to the content of rock music and the lifestyles of contemporary secular rock artists
during the 1980sand thereafter,23the acceptance/toleranceof JesusRock (see Chapter
7) had fundamentally altered the stakesof the game. Now in the wake of the passing of
the hippie youth culture style (see Chapter 8) the controlling assumption within most
evangelical circles was that the musical form of rock `n' roll was essentially neutral, as
were the trappings of youth culture. Thomas E. Trask, the General Superintendentof

the Assembliesof God denominationwhen askedaboutcontemporaryyouth ministry
methodsin a 2005interview specificallylooked back to the JesusPeoplemovementas
casting the mould for youth evangelisation:
I remember when people from the Jesus Movement
began
...
pouring into our churches. The churches that said, `These people
don't fit our mold and style' missed a tremendous opportunity for
evangelism and discipleship. Churches that welcomed the Jesus
It isn't a matter of
people had the joy of seeing a great harvest
....
style, it's the content. We don't compromise the message --that is
sacred. Churches need to make adjustments--as long as they don't
24
down
the gospel--to reach young people.
water
Evangelicals from the 1970sforward respondedto the multiplying genres and styles of
rock music/youth culture by simply `baptizing' the new forms and changing the typical
`message'from one honouring sex, drugs, liquor, violence, consumerism, misogyny,
and so on to evangelistic messages,themes of standing for Christ, the value of sexual
purity and so forth. The formula proved remarkably flexible and successful.
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Figure 2: The changing face of American evangelical youth culture: the popular Christian heavynictal band Stryper, 1985; Ito r Tim Gaines, Michael Sweet, Robert Sweet, Oz lox (photo taken
from clipping in Christianity Tod(y).

From the late 1970s onward multiple evangelical youth cultures Clourished in
North America, all of them supported by bands and 'artists' which provided a musical
subtext. Until the music's popularity waned in the late 1980s, there was a broad niche
for a replica evangelical youth subculture that mimicked the electronic music, exotic

hair-dos, militaristic fashions and spandexof the mainstream New Wave' style» One
of the enduring evangelical youth subcultures down through the years has been the
heavy metal Christian subculture supporting within its broad tent dil'I'ercnt metal subvarieties--'glam',

thrash, speed metal, even a Christian version oi' so-called 'death

metal'. For fans Heaven's Metal magazine (later, plain old HM) helped link the
subculture together as did various local radio programmes and even a few churches
26
heavy
kids
For those youth who were into reggae music
targeted especially at
metal
.
and Rastafarian styles there were `Gospel Reggae' bands like Christafari, Iniisi, God
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Figure 3: The New Wave' Christian

group, Bourgeois Tagt;, ca. 1985 (photo from clipping; in CCM
magazine).
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Not surprisingly, there were voices within the 'adult' evangelical subculture in
the post-Jesus People years that were less than enthusiastic about the broad peace that
had been made with youth culture. Individual parents and pastors and youth ministries
still pointed to particular characteristics and images present in certain portions of the
secular youth culture as `no go zones' for godly evangelical teens. Some evangelical
scholars and theologians--again, mostly from the Reformed wing of evanýgclicalism-weighed in with critiques of youth culture heavily influenced by 1950~ secular critiques
emphasizing the roles of capitalism
distribution. 30

and

conimodification
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Figure 4: An example of the proliferating
musical and cultural identifications
possible is ithin
evangelical youth cultures in the early twenty-first century--the CCM reggae band, Christafari, ca.
2004 (photo from www. chrititafari. cýým)

For the most part, however, these criticisms have to date had little effect on the
larger overall trend within evangelicalism to replicate secular youth cultures in a
(largely) sanitized, Christian alternative. The imperatives of relevance and evangelism
seemed to argue in favour of the new, successful status quo. The strategy that first
manifested itself in the evangelical response to the Jesus People movement and which
proved so successful in that instance had thus become the automatic reflex within the
ranks of most conservative Protestants by the later twentieth and early twenty-first
ccnturies.

Popular Culture
Another after-effect of the Jesus People movement that was part and parcel of
the new evangelical tolerance for rock music and youth culture, was the manner in
which the larger world of popular culture itself had become much more friendly
territory for evangelical Christians from the mid-1970s forward. This represented a
huge change from attitudes which most conservative Protestants had traditionally
against `worldly'

held

entertainments and amusements right down into the postwar period

(see Chapter 2). The Jesus People, with their penchant for rock music, posters, bumper
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The successof the Christianbookstoreindustry emphasizedthe mannerin
which evangelicals created an entire parallel universe of `baptized' entertainment
35
Of
from
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for
the
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course, there was the existence of
onward.
options
increasingly
brought
television
channels
which
and
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religious
and various cable
a wide variety of entertainment options into evangelical homes. Recorded video
entertainment--particularly for children--was a particularly high-profile component of
grass-rootsevangelical life, producing such best selling series as Focus on the Family's

360

2-DISC

COLLECTOR'S

EDITION

uw
rannt.wcmTtUWW"IUAYWU

y

popular Veggie1'ales series became a family entertainment staple in American
evangelical homes in the 1990s (photo from www. bigidea. com).

Figure 5: Bigldea's

mixed live-action/animation

McGee and Me which sold over 15 million copies between

1991 and 1996; and, the computer-animated Veggie Tales series which bean
g in 1993,
sold over 22 million videos by 2001, and in 2002 produced Jonah, a iencral-relrase,
feature-length cartoon that pulled in over $25 million in ticket sales at the nation's
36
movie theatres
For those who wished to go outside their own homes and still avail themselves
of suitably `Christian' entertainment there were a number of options. For the
athletically-inclined

there were such things as the "Christian Wrestling Federation"

which coupled the low-brow theatre and physical showmanship of professional
"
in-the-ring
wrestling with
allegories and post-match testimonies.

For those looking

for a vacation destination, the theme-park smorgasbord of Orlando, Florida, (held not
only Disney World, Sea World and Universal Studios but the "Holy Land Experience".
a 15-acre, $16-million dollar museum/living history attraction where the family could
stroll through a Jerusalem street market, visit a replica of the garden tomb and then
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Dobsoncould invite Ted Baehr,evangelicalpublisherof the bi-weekly newsletter
Movieguide, to provide his vast Focus on the Family radio audience with tips on the
1 In fact, by 2004 a study cited in
family
for
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suitability of new
Time magazine showed that evangelical Christians were among the most frequent

2
movie attendersin the Americanpopulation.
Obviously,sucha major shift in attitudestoward popularculture among
American evangelicals was the result of a combination of cultural and social forces.

However,the JesusPeoplemovementwaskey to this shift asthey werethe first
sizeablegroup of evangelicals to disregard traditional conservative Protestant strictures
againstparticipation in popular culture. The approval the JesusPeople received from
the bulk of the evangelical establishment to `do their own thing' as they followed Christ
may well have unintentionally provided the entire subculture--particularly its Baby
Boomer ranks--with the evangelical equivalent to a pop culture emancipation
proclamation.
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Calvary Chapel and the Vineyard: "New Paradigm Churches"
Among the most important outcomes of the JesusPeople movement was the
its
from
midst of a group of successful evangelical
emergence
within
churches/denominationswhich, while no longer associatedin the public mindset with
the movement, continued to reflect its style, values and characteristics. Absolutely
Vineyard
Calvary
Chapel,
disappearance
Jesus
by
the
the
the
of
movement,
unhindered
Fellowship and Hope Chapel adaptedtheir old formula for success--an emphasison
Bible-centred teaching, the gifts of the Spirit, contemporary music, and a relaxed,
come-as-you-areatmosphere--from a countercultural constituency to middle-class
from
By
the
tremendous
the
mid-1970s
onward.
growth
suburbanitesand experienced
late 1980sthese churcheshad establishedthemselves as an important--and
controversial43--newpart of the American evangelical scene.
Calvary Chapel, from its beginnings as a small, independent charismatic church
in Costa Mesa, California (see Chapter 4), began planting new churches in Southern
California in the early 1970sthat soon mirrored the successof the parent church (see
Chapter 8). Through starting new `church plants' and voluntary affiliations by
independentcharismatic churches (about 13% of all Calvary Chapels in a 1997 survey),

44CalvaryChapelssoonbeganto sproutup outsideCalifornia, andthenbeyondthe
WestCoastandSouthwest.By the mid-1990stherewere over 600 Calvary Chapelsin
45
United
States
100
the
and about
abroad By 2005, Calvary Chapel had expanded to
nearly 950 affiliated congregations in the United States (churches in all statesexcept
Delaware and North Dakota) and over 200 churches overseas,half of them in Europe 46
Becausemost Calvary Chapel churches do not offer formal `membership' and there is
no denominational structure as such, the size of the group is hard to gauge.
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Figure 6: A Sunday morning , orship service in the `new' sanctuary at Calvary Chapel in Costa
Mesa, California, ca. late 1970s (photo courtesy of David Di Sahatino).

However, a reasonable estimate of weekly attendance in the early twenty-First century
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180,000-220,00O.
the neighbourhood of
somewhere
would
Calvary Chapel's `stepchild', the Vineyard Fellowship, originated within
Calvary Chapel and formally separated as a group of about forty churches in the early
1980s over the Vineyard's heavier concentration on the gifts of the Spirit (ice Chapter
8). From that beginning, the Vineyard, helped by its leader John Wiºnher's increasing
role in the `signs and wonders' movement within charismatic circles and the spreading
influence of its music, grew steadily. Among the Vineyard's most notable menmher
congregations was the Toronto Airport Vineyard (joined 1991), the source ofthe
`Toronto Blessing' movement that began shaking charismatic circles worldwide in
1994. By the mid-1990s, there were 400 Vineyard churches in the United Stites (,shout
35% of them `adopted' from other denominations), and another 200 outside the
4
By 2003 there were approximately 600 Vineyard churches in the U. S. with a
country.
total membership placed at 140,000, and another estimated 800 churches overseas. To
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Vineyard had surpassedlong-standing American evangelical denominations like the
Baptist General Conference, the Christian Reformed Church, the Cumberland
49
Church
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and the
Hope Chapel had its beginnings in Redondo Beach, California, in 1971 after the
JesusPeople scenehad become well entrenched in Southern California (seeChapter 4).
There, Ralph Moore, the pastor of a small congregation from the International Church
of the FoursquareGospel (coincidentally, Chuck Smith's home denomination), had a
desire to reach out to young, single adults. Harnessing his youth group to passout free
Cross
Switchblade,
David
Wilkerson's
The
his little church, rethe
of
and
copies
dubbed `Hope Chapel', was soon bursting at the seams. Looking back in 2004, Moore

recallsthat he "was still pretty straight",unlike his fledgling congregation."The church
invaded
freaks
from
he
"we
by
bikers,
Jesus
the
surfers
get-go",
remembered
were
was
and a topless dancer named `Kitten' by our second Sunday". Moore, only 25 at the
time, remembered"freaking out about being a suit and tie guy with all those kids". But,

he quickly "jumpedin with both feet" and soonopenedup a coffeehouse--the
Sonshine
Inn--in the back of the church50 The church eventually bought a decrepit bowling

alley in nearbyHermosaBeach,which they remodelledto hold an 800-seatauditorium
they filled on Friday, Saturday and Sunday nights. Moore left Hermosa Beach in 1984
to start a similar work in Hawaii. However, the Hope Chapel movement, in which
Moore remained a central figure, continued to grow under the auspices of the
Foursquaredenomination. By the mid-'90s there were fifty Hope Chapels, and a scant
decadelater the number had grown to 200 churches claimed on six continents5t
In his important 1997 book Reinventing American Protestantism, University of
Southern California sociologist Donald E. Miller identified Calvary Chapel, the
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Vineyard and Hope Chapel as the cutting edge of a movement of `New Paradigm'
churchesin the United States. In Miller's estimation, these `New Paradigm' churches
achieved a unique balance whereby they incorporated aspectsof the therapeutic,
individualistic and anti-establishment values of the counterculture, while rejecting its
inherent narcissistic tendenciesby questioning the drive for "self-fulfillment", valuing
personal accountability and emphasizing the need for community in the life of the
52
53)
Miller
(a
liberal
Although
Episcopalian
largely painted the
church
self-described
new churches' successover and against the increasingly ossified congregationsof
`mainline' Protestantchurches,he also argued that Calvary Chapel and the Vineyard
were a step beyond "business as usual" in America's evangelical churches. Whereas
their theology "might even be described as fundamentalist", Miller contendedthat
becauseof their desire to be "culturally relevant in their music and organizational style"
they distancedthemselvesfrom "formalized worship patterns" found "in most
evangelical denominations". As such, in Miller's opinion, they representeda "new
54
paradigm",
While Miller's analysis was stimulating, he failed to acknowledge, however,
that the `new paradigm' which he described had in fact been the JesusPeople

movement.The membersof `God'sForeverFamily' had actually setthe templatefor
Calvary Chapel, the Vineyard and all who followed with the combination of very
conservative,even "fundamentalist", theology with a style that was "culturally relevant
in their music and organizational style" even as they distanced themselves from
"formalized worship patterns of churches in most evangelical denominations". Calvary
Chapel and the Vineyard amid all their successin the late twentieth and early twentyfirst centuries were the ecclesiastical legacy of the `new paradigm', not its fount.
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Willow Creek and the `Seeker-Sensitive' Movement
Another component of the `New Paradigm' churches which Miller lumps in
in
he
does
Vineyard--although
directly
Calvary
Chapel
them
the
and
not
study
with
Reinventing American Protestantism55--arethe proliferating `seeker-sensitive' `megachurches' which sprang up all acrossthe United States during the 1980sand 1990s. In
many ways similar to the ethos of Calvary Chapel or the Vineyard, theseexplicitly
`user-friendly' churchessuch as Saddleback Community Church (Lake Forest, CA),
Wooddale Church (Eden Prairie, MN) and Calvary Church (Grand Rapids, MI) featured
upbeat praise music and a casual atmosphere. While tending to target a more explicitly
`white collar' or `corporate' demographic of middle-class-and-up white suburbanites,
there were certainly many similarities to their JesusPeople-rooted, Southern
Californian cousins.
Interestingly, the roots of the most famous and influential of these `SeekerSensitive' churches--Willow Creek Community Church in South Barrington, Illinois, in

Chicago'snorthwesternsuburbs--goback to a burgeoningyouth ministry createdduring
the heightof the `secondphase'JesusPeoplemovementin the early-to-mid `70swhen
evangelical teenagerswere adapting elements of the countercultural JesusPeople

personaastheir own (seeChapter6). `SonCity' beganasa combinationyouth
choir/rock combo (the "Son Company") outreach programme during the fall of 1972 at
the thirty year-old South Park Church in Park Ridge, Illinois. Led by Dave Holmbo and
Bill Hybels, the group's meetings combined rock music, a talk by Hybels, skits, games
and contestsborrowed from the Rolling Meadows, Illinois-based AWANA ("Approved
Workmen Are Not Ashamed") children's ministry, Youth for Christ and other various
56
evangelical youth organizations. By the spring of 1974 the group had grown from its

367
600,
had
by
1975
to
to
the
a
grown
around
and
summer
sixty
or
so
members
of
original
1,100.57
of
about
attendance
weekly
From the beginning, the leaders of Son City were awash in the new music of the
Jesusmovement which served as the catalyst for their attempts to find a relevant way to
reach high school youth.

The music of the group Love Song was particularly

influential: "their 8-track--we actually wore that thing out" recalled Scott Pederson,
Hybels
City
Son
the
and two other
staff
and
shared
an
apartment
with
who served on
it was something that we were
leaders. "The music, the lyrics had a profound effect
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find
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...
JesusMusic artists such as Phil Keaggy, Larry Norman, Michael Omartian and the JC
Power Outlet were also big favourites with the Son City leadership and they often took
Lynne
As
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Chicago-area
Jesus
Music
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to
their
concerts.
of
groups
young
Hybels recalled about the impact of these JesusPeople musicians in the Hybels' 1995
history of the Willow Creek movement:
Their songs echoed the longings and beliefs of the kids' hearts but
have
like
Kids
loved
lyrics
to
they
the
own,
who
my
set
music
....
grown up with Christian contemporary music, can't appreciate what
this meant to a generation of Christian kids who had grown up
It
It
to
their
was
exciting.
was
own.
call
without a music
59
emotional.

By the summerof 1975conflicts with the churchboardover SonCity's budget,
its increasing use of the facilities and its loud music led to the departure of both Holmbo
60
Hybels
In Septemberof 1975 Hybels began a new church at the Willow Creek
and
movie theatre in nearby Palatine, Illinois, that sought to "offer this creative and
innovative type of service to an adult audience". 1 There, according to historian Fred
W. Beuttler, "the youth group formed a church in its own image and structure" 62
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Continuing its emphasison upbeat music, drama, a casual atmosphereand a general
non-threatening ambience with Sunday services aimed at a posited suburban
`UnchurchedHarry' and `Unchurched Mary' and weekday services for more intensive
Bible study and `discipleship', Willow Creek was attracting over 2,000 in weekly
attendanceby 1978. In 1981 the church christened a new auditorium on 90 acresof
farmland it had purchasedin South Barrington. As the `80s progressedWillow Creek
becamenothing short of a phenomenon: weekly attendancewent over 10,000,new
serviceswere added, facilities enlarged and the number of ministries and special
63
concernsgroups grew.
By 2005 Willow Creek would be averaging 21,000 in attendanceeach week,
sponsoring 100 separateministries while employing over 400 full and part-time
$48
in
taking
million dollars in annual revenue. To shareits
employeesand
over
successfultechniquesthrough literature, conferences and workshops, the church
incorporated the Willow Creek Association in 1992; by the early twenty first-century

from
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the
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around world
churches
denominations were members. 4 What had begun as an exercise in utilising the upbeat
strains of the emerging JesusMusic to evangelise suburban Chicago high school kids

duringthe heightof the JesusPeoplemovementhadbecomethe most influential
exponent of the `seeker-sensitive' strategy to evangelical churches around the world.

The Generational Impact of the Jesus People Movement
Certainly, the cumulative effect of all these ongoing cultural and institutional
legacies of the JesusPeople movement would mark it as having played an important
role in the shaping of American evangelicalism and the larger American cultural
landscapeas it moved into the early twenty first-century. However, these lingering
`after the fact' influences of the JesusPeople should not be allowed to eclipse the
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Figure 7: The facilities of Willow Creek Community Church in South Barrington, Illinois are
nestled amid a 155-acre campus with its very own lake (photo from website www. promiselaudonline. de).

significance of the movement itself within its historic, generational context. Perhaps
the movement's largest impact was to be found in the lives of those young people who
were touched by the `Jesus Revolution'

and the implications that their personal

experience would have upon the direction of' American evangelicalism in the decades
that followed.

The Jesus People movement, it turns out, was likely a crucial--and until

now, nearly unrecognised--factor in the overall resurgence of Anmerican evanýgeliealisin.
The Jesus People movement arose, it must be remembered, out ut' the
counterculture and amid the chaos and tumult that were the 1960s in America.

It is nog

exaggeration to state that the direction and allegiance of a whole generation of
American youth was up for grabs during this period with no sure outcome in siglºt.
Even as the combination of countercultu al rebellion and radical politics were causing
many young people to reject their parents' traditional values, morality and religion, the
rise of the Jesus People movement became something of a bridge hack to the American
mainstream for thousands and thousands of the era's youth.
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Louis Berry, a Vietnam veteran, was one such example. Looking back in 2000,
Berry recalled returning to the Statesin May 1969, describing himself as "a mental
it
"
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be
from
drugs
that.
the
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mildly!
and
would
and
putting
mess
Berry came into contact with people in the Jesusmovement in Seattle while awaiting
dischargefrom the army in 1970 and upon returning to his home in Vallejo, California,
impact
from
local
They
had
Christians
into
Street
soon
an
a
coffeehouse.
ran
more
upon Berry:
I told them what ever you
I noticed how they loved one another
....
Well, I got
have I want it. So they told me about the Lord Jesus
...
saved .... the day I got saved Jesus set me free from the drugs. My
whole attitude about everything changed. My hatred and rebellion
left me 65
Milton Resh, a Michigan pastor, reminisced in 2001 about how he became involved
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and ran out my
....
me out to the car and asked me to pray with [him] about.asking Jesus
into my life. I did and it was like a ton of bricks was lifted off my
shoulders. I lost every desire to get high. Before you know it, I had
into
25
Jesus Freak
this
along
with
about
others
moved
.
66
commune.

PeggyHillick had a similar story. An 18-year-oldgirl living on her own in New
York City, she was involved through friends in radical politics and "had attempted
suicide and was regularly sniffing glue" when she came into contact with a coffeehouse
in the West Village. Given a copy of Good News For Modern Man she read it and gave
her "life to the Lord". The decision changed her life:
I began to realize that the problems facing our country and society
by
the government
that
the
caused
were not solely
of
root
so
...
much pain and suffering was basically our separation from God. We
were steepedin a lot of anger and revolt primarily becauseof our sin
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and self-centeredness.
apparent that I could no
longer justify serious radical protests of behavior or even the ongoing
hatred for authority and deep-seated mistrust.
My whole focus
life
how
incredible was the love
from
how
to
was
my
changed
unfair
of God. It pretty much turned my world topsy-turvy (and a better
67
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).
topsy-turvy!

These sorts of experienceswere echoed by many more thousandsof
countercultural-leaning kids and full-blown hippies during the course of the movement.
And although the secondphaseof the Jesusmovement after the 1971 publicity bonanza
(see Chapter 5) brought a multitude of evangelical teens into the movement, it must be
rememberedthat the numbers of `street people' impacted by the movement was
considerable. The results of the survey of former participants in the JesusPeople
indication
as to the sizeable number of the JesusPeople who had at
movement give an

`Woodstock
Nation'
the
themselves
:
among
onepoint numbered

Table 9.1
Did you consider yourself a hippie prior to involvement with the JesusPeople?

Yes:
No:
Not sure:
No answer:

38.9%
39.3%
09.5%
12.3%68

Clearly, a substantial slice of those who were involved with the JesusPeople had been

`fellow-travellers'
full-fledged
`hippies'
of the counterculture.
or
either
However,just asthe JesusPeoplemovementwas a life-changing,worldviewalteringexperiencefor manyformer hippies,it provedperhapsonly slightly less
earthshakingto many evangelical teenagerswho became involved in the movement.
For these `straight' youth, caught between the allures of popular culture and the `withit-ness' of the counterculture on the one hand, and the loyalties to their families and the
strictures of their evangelical upbringing on the other hand, the `JesusRevolution'
appearedas a literal Godsend. At a time when the culture was all about `relevance' and
`authenticity', the JesusPeople offered both in spades.For evangelical teenagersthe
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JesusPeople movement provided a safe--or safer--path through the adolescent
identity.
faith
and
minefields of culture,
Looking back years later, these teenageevangelical `converts' to the Jesus
People movement singled out different aspectsof the movement's attraction. To some
it was clearly a matter of relevance to the times and youth culture. Dan Brady, an early
attender at Calvary Chapel in Costa Mesa, was one such case. Reminiscing in 1998, he
recalled, "I was a Christian before the Jesusmovement ....

[however] I was thrilled to

find that there was music that I could listen to and enjoy". 69 Susie Melkus of the Agape
Fellowship in San Anselmo, California, remembered in 1999 how "thrilled I was that
`rock' music becamesuch an integral part of church", replacing "the old fashioned
70
hymns and organ `boring' music". Similarly, Mitch Bright, raised in the United
PentecostalChurch in the Midwest, looked back and recalled, "I fell in love with [Phil]
Keaggy and [the] 2°dChapter [of Acts'] music along with many of the others. [I] liked
the idea of keeping my hair long !"71The opportunity to include familiar aspectsof

youth culturewithin their spiritual experiencewas a definite attractionfor manychurch
youth who joined the Jesusmovement.
For some evangelical teenagersthe senseof unity and purpose that the Jesus

Peoplemovementseemedto offer wasits most striking feature.Doug McCleary was
involved with the JesusPeople during his high school days in Oregon in the mid-1970s.

Writing in 1998from his vantagepoint as a Presbyterianminister in Washingtonstate,
he recalled that "there was an electricity in the air
I was excited. I remember
....
running into other young Christians in school and other places, and there being a
tangible senseof unity of allegiance and purpose". 72 Carolyn Barta recollected how
the JesusPeople movement served to unite her friends from different denominational
backgroundsin Conley, Georgia. Raised in a strict church setting, her fellow Jesus
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People were instrumental in her attempts to "open [her] mind and not be so narrowminded ....

we were all from different churches, yet when we all got together doctrine

73 This grass-rootsecumenism they found in the JesusPeople was
important"
wasn't
another appealing feature of the movement for many `straight' churched kids.
For other church-raised teens, however, it was the fervour and transparencyof
the JesusPeople combined with their relevance that made the movement so attractive.
Bill Overpeck, who was involved with the JesusPeople in his hometown of Terre
Haute, Indiana, recalled being invited to one of their meetings by a friend:
The group [JesusPeople of Terre Haute] had rented the second floor
of a downtown building and held meetings several times a week. I
fundamentalist)
(mainline
Christian
dissatisfied
my
church
with
was
On
April 7,1972 I walked into a
more.
something
and wanted
immediately
kids
and
realized two things: they
roomful of scraggly
had something REAL and I wanted it. 74
Joe StephenMcNair, a Texas teenagerraised in the Church of Christ, had a similar
reaction. Becoming involved at The Well coffeehouse in Austin, he found the Jesus
People something very different. "These folks at The Well really believed in God and

Jesusandwerenot into the whole `churchthing"', he wrote in 2000."I wantedto know
5
had
in
been taught church". McNair's experience
their Jesusand not the safe JesusI

mirroredthat of PaulBasdenin Virginia. Growing up the sonof the pastorof the First
Baptist Church of Richmond, he recalled in 2003 how his "life was unalterably
changed" when as a high school sophomore in 1971 he met a group of JesusPeople
from the University of North Carolina. "They talked unabashedly about Jesus", Basden
6
heard
"I
had
devout
believers".
To
recalled,
such a thing--and my parents were
never
theseteens and many others from churched backgrounds, the JesusPeople representeda
fervent, vital expression of Christian faith which they did not find in their parents' lives
or traditional church settings.
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All in all, the coming together of hippie freak and straight church youth in the
JesusPeople movement made for a powerful imprint on a major segmentof the Baby
Boomer generation. Indeed, it is no exaggeration to argue that the Jesusmovement
Survey
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former
the
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suggest
participants
results of
which this may have been the case.
One major impact of the movement seemsto have been a clear rejection of
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just
30%
Jesus
People,
involvement
before
the
their
reported
under
with
marijuana
themselvesto have been 'regular' users and a little over 17% had been `occasional'
have
been
10.5%
LSD,
When
to
drug.
claimed
of
the
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usersof

`regular'usersand 16.3%saidthat they hadbeen`occasional'`trippers'. But after
involvement with the JesusPeople attitudes toward drug use changed dramatically:

Table 9.2
Did the JesusPeople movement alter your attitude toward drug use?

Yes:
Not sure:
No:

61.8%
03.0%
29.4%

No answer:

05.8%77

Given the fact that most evangelical teens involved in the movement would have

involvement
Jesus
drug
before
be
the
their
to
tended
with
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against
presumably
People (hence,29.4% "No"), these numbers are convincing evidence of the changes
fact,
from
In
the more conservative
the
the
converts
counterculture.
wrought amongst
post-JesusPeople attitudes toward drugs among survey participants mirrors the thrust of
findings about growing resistanceto the legalisation of marijuana within the American
population in the years between 1977 and 1985.8 It is hard to believe otherwise than
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that the rise of the JesusPeople movement constituted a significant obstacleto the
spreadof recreational drug use among American youth.
Another major impact of the JesusPeople movement may have been in
deceleratingthe otherwise runaway social locomotive that was the sexual revolution.
Over 45% of the survey respondentsnoted that they had been involved in sexual
involvement
`occasionally'
in the Jesus
`regularly'
to
their
or
prior
activity either
People. Remembering that many of these respondentswere in fact evangelical
teenagersreared in the church made their responseto a follow-up question about the
impact of the movement on their attitudes toward premarital sex particularly surprising.

Table 9.3
Did the JesusPeople movement alter your attitude toward premarital sex?

62.8%
Yes:
03.8%
Not sure:
No:
28.6%
No answer: 04.8%79
These numbers, in light of the strong teachings against sexual immorality within the

evangelicalsubculture,would seemto suggestthat perhapsevena sizeablenumberof
free
by
the
the
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song
counterculture's
of
and
youth raised as evangelicals--lured
easy ethic of sexual pleasure--mayhave perceived themselves as having been more
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have
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the
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not been for the `JesusRevolution'.
of
A 1977 study of changesin the attitudes of young adults under the age of twenty-five
for example, showed that 41% of those surveyed had actually become more liberal
80
since they were teens. Given that sort of change in the larger culture, the survey
numbers above suggestjust how much greater the loosening in attitudes toward
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traditional sexual morality might have been in the 1970sand thereafter had it not been
for the impact of the JesusPeople.
Another one of the fascinating results of the survey was the apparentimpact that
involvement in the JesusPeople movement seemsto have had on the political leanings
of those who becameinvolved in the `JesusRevolution'. As early as the spring of 1972
a short blurb in the New York Times mentioned that observerson the West Coast had
81
Jesus
People were registering as Republican voters. And Robert
noticed that many
Ellwood in his 1973 study of the JesusPeople, One Way, noted that the possibility of
the Jesusmovement producing more conservative voters was one of the concernsof
"politicians". 82The survey results suggestthat there may have been merit in the earlier
speculation. When asked how they would have perceived their individual political
identity before they becameinvolved with the JesusPeople, as a group they definitely
skewed toward the left:

Table 9.4
What was your political identity prior to involvement with the JesusPeople movement?

Liberal:
Moderate:

42.0%
27.2%

Conservative:

22.4%

No answer:

08.4%83

However, when asked to describe their political orientation at the time of taking the

survey,the consensusof the participantshad swungfar to the right:

Table 9.5
What is your political identity today?

Liberal:
Moderate:

10.3%
25.2%

Conservative:
No answer:

57.0%
07.5%84

Granted that these definitions were somewhat in the `eye of the (self) beholder', they
nonethelessprovide an interesting indicator of the respondents' perceptions of where
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they stood at the two points of time in light of the commonly bandied-about political
categorisationsof American politics. Obviously, it suggeststhat the JesusPeople
its
incorporation
hard-core
in
the
of
countercultural element
movement--particularly,
into the larger evangelical community--may have played a very important role in
eventually moving many young people into the ranks of conservative American politics,
looming as an important component of the much-touted rise of the so-called `Religious
Right'.

Conclusion
Far from being an ephemeral blip or a religious fad, the JesusPeople movement
in
was a major--if underappreciated--episode American religious history. It was not
by-product
just
Californian
that
a
of
pop
culture
around
was
phenomenon,
merely a
long enough to flash acrossthe cover of Time magazine before it became little more
than a fading memory of the 1960s. Instead, the JesusPeople movement was from its
beginnings a unique combination of the counterculture and American evangelical

lasted
impact
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lifespan
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almosta
which
a
a national
religion
eventually
decade.
First arising amid the heart of the counterculture's blossoming in the Haight-

Ashburyneighbourhoodof SanFrancisco,the movementwas the productof earnest
attemptsby `straight'evangelicalpastorslike JohnMacDonaldandBaptist seminarian
Kent Philpott to reachout to the hard-core`hippies' andbedraggled`streetpeople' of
1967's `Summer of Love'. With a tolerance of their hippie converts' long hair, fashions
and music born out of their desire to evangelise the young, the new 'Street Christians'
found spaceto begin moulding a counterculturally-friendly style of evangelical
Christianity that resonatedwith their peers.

378
Although the movement had first appearedin the Bay area, it was further to the
fire.
With
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Church,
between
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the
and
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at
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Pastor Chuck Smith and `hippie evangelist' Lonnie Frisbee at Calvary Chapel in
suburbanCosta Mesa, a flourishing JesusPeople `scene' emerged in Southern
California. Dozens and dozens of communal houses and coffeehousesdotted the
landscapeby late 1969, supported by an emerging JesusPeople brand of music,
underground `JesusPapers' and a variety of JesusPeople-related merchandise--buttons,
posters,bumper stickers and so forth.
The movement that took shapewas broadly characterized by a combination of
characteristicsborrowed from both its countercultural and evangelical cultural
living,
From
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side
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an
on
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a
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emphasis
seedbeds.
in
for
dress
and
comfort--even
worship services--and an enthusiasm
casual
preference

for the incorporationof popularculture (especiallymusic) in the worship anddaily lives
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Evangelical
the
an
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of adherents.
of the Spirit' such as speaking in tongues; a pervasive belief in the miraculous

faith
(miracles,
forth);
Christian
the
signs,
angelic
appearances
and
so
componentof
and,a voraciousinterestin the apocalyptic. Takentogether,this uniquecombinationof
characteristicsprovided the common bonds which tied the JesusPeople movement
together.
While the JesusPeople first surfaced in California and began to thrive there, it
was clear that the `Golden State' held no monopoly on the blending of counterculture
and evangelicalism. As early as 1968 `Street Christian' groups began to emerge across
the United States--in the Pacific Northwest, in upstate New York, Virginia, Florida and
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cities like Detroit, Cincinnati and Philadelphia. By early 1970 it was apparentthat the
JesusPeople movement had truly become a national movement within the larger
counterculture.
With the movement's spreadbeyond California, the JesusPeople beganto
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of
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With the hugeoutpouringof publicity the Jesusmovementbeganto attractlarge
kids'
from
`church
teenage
evangelical congregations who enthusiastically
numbers of

of their older, hippie JesusPeoplerole models.
adaptedthe musicandaccoutrements
With the backingof importantevangelicalleaderslike evangelistBilly Graham,many
pastorsand youth workers likewise seized upon the `JesusRevolution', as did
for
Crusade
Christ, which appropriated the Jesusmovement
Campus
like
organisations
as the theme for its June 1972 EXPLO `72 gathering in Dallas, Texas. By that time,
`God's Forever Family' had spreadinto nearly every nook and cranny of the nation
with the ubiquitous Christian coffeehouse as the new local hub of the movement. The
JesusPeople had become the expression of a new evangelical youth subculture.
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Amid the growth of the Jesusmovement, one of the most important aspectsof
its developmenthad been the rise of `JesusMusic'. Perhaps its most salient point of
contact with its generation, it had emerged spontaneously from the movement's early
communal housesand coffeehouse settings as a reflexive use of young people's musical
idioms of choice--a blend of pop, folk and rock `n' roll. Through the influence of
important early purveyors of the music, such as Calvary Chapel's Maranatha! Music
and the rise of popular `acts' like the band Love Song and singer Larry Norman, `Jesus
Music' evolved from an informal circuit of coffeehouse stagesto a rising industry
featuring concerts, festivals, its own record labels, radio airplay, fan magazinesand
artists' associations. By the late 1970sit had paved the way for the rise of the
`Contemporary Christian Music' industry.

By the mid-to-late 1970sthe JesusPeoplemovementbeganto unravel. As its
cohort of youth began to seek further education, marry and establish their own homes, a
natural siphoning off of leaders, supporters and their efforts began to have a draining

effectuponthe movement.Coupledwith the economicproblemsthat plaguedAmerica
in the latter half of the 1970salongwith the impact of debilitating internal factorssuch
as the involvement of many with the Shepherding Movement, many JesusPeople

groupswereforcedto closetheir doorsforever. The final coupde grdce for the
movement, however, was the rise of a variety of new youth cultures (and attendant
musical styles) that representeda rejection of the countercultural fashions and lifestyle
out of which the `JesusFreaks' had first emerged. No longer `with it, ' the JesusPeople
style appearedas an outmoded relic of the `60s and as a result, the movement
disappeared.
Nonetheless, `God's Forever Family' left an enduring legacy for the larger
evangelical subculture. The Contemporary Christian Music industry that issued forth
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from the Jesusmovement becamean important multi-million dollar component of the
larger American entertainment industry and a major element of the evangelical
subculture. The closely-related genre of `Praise Music' had a tremendousimpact on the
very heart of American evangelicalism--the way in which it worshipped on Sunday
morning. The manner in which evangelicals `baptized' vast swaths of youth and
popular culture in favour of an evangelical equivalent representeda revolution in the
subculture's relationship to both realms--a change which had first been embodied in the
JesusPeople movement. And the Jesusmovement roots of the proliferating `New
Paradigm' churches such as Calvary Chapel and the Vineyard, together with the
movement's impact upon the mindset of Willow Creek Community Church's `SeekerSensitive' ethos, were an important contribution to the changing face of American
Christianity.
When all was said and done, the impact of the JesusPeople movement on the
future direction of the evangelical subculture was truly substantial. Perhapsas
significantly, its impact was also clearly generational in scope. Just as the lives of a
large number of the Baby Boomers were shapedby the counterculture or by the radical
politics of the New Left, so the JesusPeople movement was one of the major moulding

forcesof Americanyouth that cameof agein the late 1960sand 1970s.
For many who were involved in the movement, their experiences as part of

`God'sForeverFamily' continueddecadeslater to be the benchmarkby which they
measuredtheir own spirituality and the health of the American church. In 2000 Freddie
Rodriguez was a pastor in Ohio, but he looked back to his involvement with Sonlight
Ministries in Youngstown, Ohio, as "the most spiritual time in my life. I will never
forget the Jesusmovement".85 Grace Mullen Cook who was part of Lamb's Chapel in
Charlotte, North Carolina, wistfully recalled in 2003 her involvement there: "The
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And I find if I

connect with anyone who was there at that time our connection goes beyond time and
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People
Mark
with
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who
space".
Connecticut, echoedher sentiments: "I miss those days so much. So much has
happened.I've become lukewarm, even unbelieving in some areas. But how can I ever
deny such an experience?"87Paul Reilly, who had been involved with the JesusPeople
in northeasternNew Jersey in the early-to-mid `70s, put it well when he reminisced
about the meaning of the movement in 2002:
We all know that events we live in our `coming of age' experience
in
lives.
Combine
hold
this with an
a
great
sway
our
always
will
encounter with the Living God, and the memories can never be
eclipsed. Even with a family and exciting church home, I realize,that
I often dream very fondly of my time in the Jesus movement. It was
88
life.
the defining experience of my
For many who were involved with the movement, the feeling of nostalgia blends
have
"missed out" on such a tremendousrite
that
their
sense
offspring
with a
of sorrow

of passage.Many, like JeanneClark who was a regularat Calvary Chapelin the `70s,
admit that they "miss it all. I would love ... my children to experiencethe powerof
God and the joy of the time". 89 Others, like Sharon Hanson, formerly involved at the

Fish Housein SanDiego, lookedto the future with anticipationof a renewalalongthe
lines of the JesusRevolution. "I believe we're on the brink of another Jesus
Movement", she wrote in 2001, "Something similar, but even more sweeping. I think
we are coming into a time that has been unequaled in the history of the Church in
America" 90 Perhapsthe memory of the movement itself--not just its after-effects may
yet prove to hold forth a vision for future generations of evangelical youth. This
possibility was reflected in a survey turned in by a then 15-year-old girl named
"Summer" living in Glenpool, Oklahoma, in 2000. She noted that she had seen a video
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about the movement and had heard her "friend's parents talk about [the JesusPeople]".
She closed with a short note:
This survey probably wasn't for me
Just note this, I'm fifteen
....
and I want the Jesus Movement again. I want it in my family. I want
it in the halls of my high school. My generation is crying out for
more ....
we need it here stronger than before, so strong, to be
moved by Jesus; moved out of complacency, pride, religion, out of
darkness. Don't once think the Jesus Movement is completely gone.
91

"Summer" spoke more truth than she probably realised. The JesusPeople movement
which had profoundly shapedher "friend's parents" and their generation was one of the
most important religious episodesin postwar American religious history. And indeed,
through the many and varied ways `God's Forever Family' had made an impact, it
continued to exert an influence upon American evangelicalism decadesafter it faded
away.
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Appendix

A

Jesus People Survey Tabulations & Comments (May 2004)
The information below representsa statistical breakdown of 812 surveys completed by people who
consideredthemselvesa part of the JesusPeople movement of the 1960s and 1970s. With the
technical assistanceof "webmaster" Dave Hollandsworth the survey, a joint collaboration between
David Di Sabatino(author of The Jesus People Movement: An Annotated Bibliography and General
Resource)and myself was hosted on the website "Remembering the JesusMovement"
(http://oneway.orR/iesusmovement/index.html) from November 1997 through the end of April 2004.
The site draws people who have "surfed in" via search engines and through a direct link with a larger
site catering to fans of the "classic" beginnings of Contemporary Christian Music, "A Decadeof
JesusMusic, 1969-1979" (http://one-way.orp,/jesusmusic.index. html). I have assembledthe
statistical information below; percentile breakdowns are provided (in a few casesa raw number
count) and in many instancesI have provided explanatory and interpretive notes. While the
following does not pretend to be a "final word" as a statistical picture of the JesusPeople movement,
it nonethelessprovides the first major "Petro" statistical tool for interpreting the characteristics,
beliefs, scope and nature of the movement.
Basic Statistical Information:
-Gender:
Males:
Females:
Undetermined:

68.1%
30.2%
1.7%

Three of the surveys tabulated represent"shared" husband/wife surveys. One thing that is
immediately striking about this survey's data is--given the traditional proclivity for female religious
involvement--the large percentageof male respondents. This could be the result of a combination of
factors-perhaps a product of a male predisposition to be more computer-savvy; a higher likelihood
of males to have accessto job-related computer equipment and internet connections; or, perhaps, the
simple fact that males may have more free time on their hands. However its thrust also reflects a
general recollection and perception about the JesusPeople movement in that it seemedto be the case
that male participation in the movement was particularly strong in overall terms of percentageas
comparedto many traditional Christian settings. The fact that so many males had apparently sought
out information about the JesusPeople on the web and decided to spend their time filling out a rather
long survey also bespeaksthe possibility that involvement with the movement may have played a
particularly important role in the religious and life biographies of "male JesusPeople."
Educational Level of Jesus People Survey Respondents:
Out of the 812 surveys tabulated, the educational attainment of these former members of the Jesus
People were, on the whole, at, or slightly above, national levels in terms of those who have earned at
least an associate'sdegree,technical school degree, or two full years of higher education. In all,
70.2% of respondentsclaimed to have achieved an associate's degree or the equivalent of at least
two full years of college education. 48% of respondentsclaimed to have earned a bachelor's degree.
Meanwhile 11.3% claimed to have earned a graduate degree.
Christian Vocation
As would be expected, a movement such as the JesusPeople would have been expected to inspire a
fair portion of its number to undertake pastoral, evangelistic or other church-oriented work as their
chosencareerpath. Among the respondentsof this survey, a total of 16.1% indicated that they had
indeed become pastors, missionaries, evangelists, or were employed in some sort of full-time church,
or parachurch-related,careers.
Jesus
People
Movement
Distribution
Involvement
(812 responses
of
-Geographic
California:

255

[33.4% of North American respondents]
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Pacific Northwest:
British Columbia:
Oregon:
Washington:

(50)
4.5
21
24.5

Southwestern U. S.:
Arizona:
New Mexico:
Oklahoma:
Texas

(79.5)
12
2.5
10
55

Great Lakes Region:
Illinois:
Indiana:
Michigan:
Minnesota:
Ohio:
Ontario:
Wisconsin:

(130.5)
27.5
18.5
18
10.5
30.5
14
11.5

Great Interior/
Rocky Mtn. Region:
Colorado:
Idaho:
Iowa:
Kansas:
Missouri:
Montana:
Nebraska:
Nevada:
South Dakota:

[6.6%]

[10.4%]

(48.5)
9
2

[17.1%]

[6.4%]

6.5
10
9.5
1
6
2.5

2

Southeastern U. S.:
Alabama:
Arkansas:
Florida:
Georgia:
Kentucky:
Louisiana:
Mississippi:
North Carolina:
South Carolina:
Tennessee:
Virginia:

(97) [12.7%]
4
1.5
25.5
9
5
6
2

Mid-Atlantic States:
Delaware:
District of Columbia:
Maryland:
New Jersey:
New York:
Pennsylvania:
West Virginia:

(68) [8.9%]
1
2
7.5
20.5
14
21.5
1.5

New England:

(12)

Connecticut:
Maine:
Massachusetts:
Vermont:

10.5
4
9

20.5

1
1
6
4

[1.6%]
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(18)
Other U. S.:
3
Alaska:
3.5
Hawaii
9
U. S. Military Overseas:
2
Puerto Rico:
PanamaCanal Zone:
.5
Other Canada:
Alberta:
Nova Scotia:
Saskatchewan:
International:

(5)
3
1
1
(17.5)

Australia:
New South Wales:
Queensland:

(6)
2
4

England:
Israel:
Italy:
Mexico:
New Zealand:
South Africa
Sweden:

4
1
1
.5
2
2
1

Unknown/Unclear:

31

[23%]

[0.6% of all respondents]

[2.2% of all respondents]

[3.8% of all respondents]

The responseshere reflect the area in which people lived when they were involved in the Jesus
People movement-not where they now reside. In a few casesthe respondentswere involved in one
involved
in
(this
true
those
the
who
were
of
especially
was
countries
or
or more states,provinces,
Shiloh Youth Centers-that organization not only became national in scope by the late '70s, but had a
legendary/infamous
"Shiloh
Shuffle").
location
from
to
another-the
one
policy of shifting members
In thesesorts of cases,geographical location was split between the two major locations which their
few
".
5"
hence
the
indicated
of
a
appearance
their
time
that most of
was spent,
responses
designationsin the list (in the case of the Shiloh people location was assignedon the basis of where
they first becameinvolved in the movement and/or where they seemedto have spent the bulk of their
time).
In examining the geographic segmentof the responsesthey indicate that the JesusPeople movement
(those
50
represented
with no respondents:
are
states
of
was certainly a national movement-46
North Dakota, Rhode Island, Utah, Wyoming), as well as the District of Columbia, Puerto Rico, and
the PanamaCanal Zone. The survey data also reveals that the impact of the movement did not end at
the borders of the United States-survey-takers also representedfive Canadian provinces and seven
foreign countries.
Nonetheless,the survey data clearly indicates the major role that California played as the cradle of
the JesusPeople movement and the unique way in which it fit in with the overall California ethos:
just over a third of those from North America taking the survey indicated that all, or a portion of,
their direct experiencewith the Jesusmovement had taken place in California.. It must be noted,
however, that overstressingthe indigenous "California-Hess" of the movement is problematic:
California was at that time the 2"d most populous state in the Union--it is now the 1"--and was
always receiving influxes of new arrivals and-particularly during this period--attracting numbers of
young runaways and fortune seekersfrom other states. The problem this creates for any kind of
"California Paradigm" is this: what does one do with a runaway from Arkansas who wound their
way to Huntington Beach and becameinvolved with Calvary Chapel in Costa Mesa? Or, does an 18
year-old who moved in from, say Michigan, at age 15 count as "Californian"? In that light, it is
important to note that the wide distribution of involvement and identification with the JesusPeople
give strong indication of the fact that it indeed became a widespread movement. Not counting the
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responseswhich either did not answer that question or portion of the survey, 63% of the respondents
were involved with the movement outside of the state of California (that number probably would
if
information
67%
been
for the "unknowns" and "unclears"
have
to
specific
close
surely
almost
were available-my guessfrom internal answersand current locations of almost all of thesenonresponsesis that they probably were not from California).
The survey also confirms various contemporary observations about the regional strengthsof the
movement in the early and mid-1970s. First of all, the survey echoed the relatively light presencethe
movement exerted in the Northeastern part of the United States (defined here as New England + New
York and New Jersey), a recent historical confirmation of something which has been traditionally
true about evangelical forms of religion for the last century. Altogether, a little over 6% of the
(a
from
the
that
of
country
region that accounted for nearly 20% of the overall
came
area
responses
U. S. population in 1970), with only 1.6% of all responsesshowing Jesus People involvement from
the six New England states,and no respondentscoming from Rhode Island.
Secondly, the survey reaffirms an observation made by Billy Graham at the height of the publicity
explosion surrounding the JesusPeople in 1971-the movement seemedto have less of an impact in
the South, traditionally the most religious and overwhelmingly evangelical section of the country.
This may have resulted from a combination of factors such as the inherently conservative nature of
the region which inhibited the growth of the counterculture, as well as the fact that a Bible-believing,
street-preaching,enthusiastic style of evangelicalism was hardly anything new or novel. At any rate,
respondentsto the survey whose participation in the JesusPeople movement occurred in the
Southeasternportion of the United States (i. e. ten of the eleven states that formed the Confederate
Statesof America plus Kentucky) representedonly 12.7% of all North American survey respondents.
When one notes that Virginia and Florida ( two of the more "Northernized" states of the old
Confederacy in the wake of post-World War II "Sunbelt" development) accounted for almost half of
these Southernresponses,the results are even more striking. Overall, the JesusPeople movement
was greetedwith relatively less enthusiasmby this region's youth and may have been viewed with
more suspicion and seenas less "needed" by conservative church leaders than in other parts of the
United States.
A third regional observation that this survey appearsto affirm is that the JesusPeople movement did
seemto resonatequite well in the Southwest which, while having much in common with their
"culturally Southern" cousins in the Southeastalso tend to be more culturally diverse as well as a bit
more on the flexible and innovative side--more like their counterparts in Southern California. These
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states
also
more uniformly
The combined respondentsto the survey representing Texas, Oklahoma, New Mexico, and Arizona
made uplO.4% of those North American respondentswho reported the location of their experiences
with the JesusPeople.
Finally, a fourth observation which the survey seemsto confirm is that the movement seemedto
in
Ontario, Canada. Indeed, a "Great
United
States
inroads
in
Midwestern
the
and
make significant
Lakes" region consisting of six states(IL, IN, MI, MN, OH, and WI) plus Ontario accounts for over
17% of North American respondents. Why would this area of the continent have been more
responsiveto the JesusPeople movement? One factor might have been that the counterculture had a
fairly strong presencein many of the major cities of the region. Another may have been that there
existed something of a uniquely Midwestern religio-cultural balance in that while there were enough
evangelical Christians to provide a significant source of interested youth and their church sponsors,
the areawas sufficiently diverse that an injection of the "Old-time Gospel"-even in hippie garbwould not have been culturally "old hat" in a way that it may have been in the South.
[Note: the surveys indicating non-North American involvement and identification with the
movement were included for statistical purposesbecausethe content of their answers demonstrated a
conscious awarenessof the larger movement and its American context and origins. ].
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General Questions
1.) Consideredthemselvesa hippie prior to involvement with JP:
-Yes:
-No:
-Not sure:
-No answer:

38.9%
39.3%
9.5%
12.3%

The responseshere and of the next four questions would seem to support the fact that participation
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camps-the counterculture, and the evangelical subculture.
2.) Use of alcohol prior to involvement with JP:
-Regular:
-Occasional:

-Rarely/Never:
-No answer:

24.8%
29.6%

43.2%
2.4%

3.) Use of marijuana prior to involvement with JP:
-Regular:
-Occasional:

-Rarely/Never:
-No answer:

29.8%
17.2%

50%
3%

4.) Use of LSD prior to involvement with JP:

-Regular:
-Occasional:

-Rarely/Never:
-No answer:

10.5%
16.3%

67.6%
5.6.%

5.) Sexual activity prior to involvement with JP:

-Regular:
-Occasional:
-Rarely/Never:
-No answer:

19.7%
25.5%
50%
4.8%

6.) Listener to rock music prior to involvement with JP:

-Regular:
-Occasional:
-Rarely/Never:
-No answer:

78.2%
12.9%
6.4%
2.5%

While the previous five questions sketchedout two divergent camps of "pre-Jesus People"
individuals associatedeither with the counterculture or the traditional taboos of the evangelical
subculture, the responsesto this question highlight the near-universal importance of the medium of
rock n' roll music within the larger youth culture, and bespeakthe key role that JesusMusic must
have played as a common denominator within the movement.
7.) Interest in other religion prior to involvement with JP:
(Christian):
-Yes
(non-Christian):
-Yes
-No:
-No answer:

11%
32.4%
33.4%
23.2%
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This question very broadly addressedthe disposition of the individual towards an unspecified "other
religion" and could have been construed by some respondentsto refer to an opennessto their own
evangelical background or to their Roman Catholic and mainline Protestant backgrounds-"other"
manifestationsof Christianity which, by contrast, seemedforeign to the teaching and ethos of the JP
movement and evangelicalism. Whatever the case, the responsemakes it clear that many of the
respondentshad no particular interest in religion of ay kind prior to their involvement with the JP.
8.) Political identity prior to involvement with JP:
-Liberal:
-Moderate:
-Conservative:
-No answer:

42%
27.2%
22.4%
8.4%

Granted that this and the next question are largely in the realm of the "eye of the (self) beholder,"
nonetheless,the responseswould seemto be an interesting indicator of the respondents' perceptions
of where they stood-and stand-in light of the commonly bandied-about political categorizations of
recent American politics. The possible importance of the JesusPeople movement in moving many
young people into the ranks of conservative American politics looms as an important dimension of
the rise of the so-called "Religious Right. "
9.) Political identity today:

-Liberal:
-Moderate:
-Conservative:
-No answer:

10.3%
25.2%
57%
7.5%

10.) Did drugs contribute to your conversion experience?
-Yes:
-Not sure:

-No:

-No answer:

14.3%
4.9%

79.2%
1.6 %

This question was intended to gauge whether drug-taking had been directly related to the spiritual
state leading to the respondent's conversion. In retrospect it is clear that the question may have been
construed as whether or not drug abusehad led to such personal turmoil and problems that it had set
the person on a quest for help. In either caseit is clear that drugs and drug-related problems were a
not unusual, but hardly overwhelming, scenario in the personal routes that led people into the JP.
11.) Did the JP movement alter your attitude toward premarital sex?

-Yes:
-Not sure:

-No:
-No answer:

62.8%
3.8%

28.6 %:
4.8%

In light of the fact that a fair number of respondents' profiles indicate a background within the larger
evangelical subculture and its concomitant teachings against sexual immorality, the numbers here are
surprising-they seemto indicate that even a sizeable number of these evangelical young people
perceived themselvesas having been more open to the possibility of sexual activity before their
involvement with the JesusPeople movement. In that regard it is highly reasonable to suspectthat
the Jesusmovement was a significant factor in combatting the spread of the free and easy ethic of
sexual pleasurethat was passedfrom the counterculture to the larger American youth culture.
Indeed, one wonders how complete the triumph of the "sexual revolution" may have been in the
1970shad it not been for the rise of the JesusPeople.
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12.) Did the JP movement alter your attitude toward drug use?
-Yes:
-Not sure:
-No:
-No answer:

61.8%
3%
29.4%
5.8%

Like the responsesto #12 above, this question highlights the fact that involvement in the JP
representeda major impedanceto the spreadof recreational pharmaceutical usageamong American
youth.
13.) Did you attend a local church during your involvement in the JP movement?
-Yes:

-No:

-Not sure:
-No answer:

84.6%

12.6%
1.1%
1.7%

The responsesto this question pose a major challenge to the dominant image of the nature and
structure of the JesusPeople as they were portrayed in the popular and academicliterature associated
with the 1971-1972publicity explosion surrounding the movement. Rather than isolated within
communesand counterculture-oriented fellowships, this responsesuggeststhat for the vast majority
of JP-and not just the kids from evangelical backgrounds who were adapting the JesusPeople
style-it was a natural reflex to become involved in the larger mix of church and community by their
attendanceand involvement with the services and programs of local churches. It would also seemto
be an indicator of how the movement could have seemedto have "disappeared" in the late `70smany of the JesusPeople were by then well-integrated within the larger evangelical culture by virtue
of their primary involvement with local congregations.
14.) Did you participate in, or see,the "Baptism of the Holy Spirit" in your JP involvement?

-Participated:
-Saw:
-No answer:

76.6%
17.2%
6.2%

This, and the next eight, questions explore the presenceand extent of Pentecostal-style
manifestationsof the "Gifts of the Spirit" in the life of the JesusPeople. The answersbelow show
the degreeto which an emotional and demonstrative style were a major characteristic of the
movement; the manner in which it easily fed into, and related with, the burgeoning charismatic
movement; and the broadening experience the JesusPeople movement must have been for many of
the evangelical "church kids" who becameinvolved with "God's Forever Family. "
15.) Did you participate in, or see,"Speaking in Tongues" in your JP involvement?
-Participated:
-Saw:
-No answer:

72.2%
23.2%
4.6%

16.) Did you participate in, or see,"Slaying in the Spirit" in your JP involvement?
-Participated:

-Saw:

-No answer:

38.3%

46.3%
15.4%

17.) Did you participate in, or see,"Prophecy" in your JP involvement?
-Participated:
-Saw:
-No answer:

42.5%
45.3%
12.2%
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Prophecy as understoodhere would be perceived as a pronouncement or messagefrom the Lord,
given through an individual with future ramifications which could be meant for an individual, the
group, or-occasionally-even be intended with larger, universal applications.
18.) Did you participate in, or see,a "Word of Knowledge" in your JP involvement?
-Participated:
-Saw:
-No answer:

45.3%
40.9%
13.8%

A "Word of Knowledge" was a Spirit-led pronouncement which usually was perceived as providing
specific guidance or discernment concerning present decisions and circumstances and could apply to
either an individual or a larger group. The technical differentiation between a "Word of Knowledge"
and "Prophecy" was always something of a fuzzy matter.
19.) Did you participate in, or see,"Healing" in your JP involvement?
-Participated:
-Saw:
-No answer:

49.5%
32.5%
18%

20.) Did you participate in, or see, "Other Miracles" in your JP involvement?
-Participated:
-Saw:
-No answer:

36.1%
32.5%
31.4%

These would include anything else perceived to have been extraordinary or of supernatural origin not
covered by any of the previous questions. Probably the major type of miracle that most JesusPeople
would have been familiar with would be the unexpected and seemingly miraculous supplying of
somephysical, financial, or circumstantial need-i. e., a pot of stew with enough food to feed 10
people that somehow fed 50, money for a security deposit on a coffeehouse that was suddenly
supplied by some unforseen benevolent third party, or the donation of a new van to a ministry shortly
after the workers had prayed about the need for a vehicle.
21.) Did you participate in, or see,"Demon Possession/Exorcisms" in your JP involvement?
-Participated:
-Saw:
-No answer:

30.4%
30.6%
39%

The JesusPeople had a very real senseof supernatural warfare. Their penchant for utilizing exorcism
was the result of both Pentecostalinfluences and the concurrent impact of the era's upsurge in occult
interest. It is not hard to imagine that this may well have also been affected by the prominence in
popular culture at the time of films like Rosemary's Baby and The Exorcist.
22.) Did you participate in, or see,"Singing in the Spirit" in your JP involvement?
-Participated:
-Saw:
-No answer:

59.9%
22.1%
18%

"Singing in the Spirit" was a phenomenon also known among Pentecostaland Charismatic
groups
whereby a group assembledin worship might begin to-apparently--spontaneously harmonize
together, or in unison begin singing words to a new song. Often the occurrence was deemed a
particular surprise as the individuals involved had no particular musical training or ability outside of
the instance of "Singing in the Spirit"
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23.) Did you have contact with the Children of God group during your JP involvement?
-Yes:
-No:
-Not sure:
-No answer:

40.1%
47%
9.5%
3.4%

The Children of God (COG), led by the charismatic recluse David "Moses" Berg, was one of the
most publicized groups associatedwith the JesusPeople movement but proved to be a controlling,
authoritarian cult. While at the peak there were only a few thousand members they did travel in
bands and targeted other JesusPeople groups for takeovers-something which proved increasingly
difficult as the movement matured and the COG's true colours became known. The data here
demonstratesthe broad awarenessof the group in the larger movement and the fact that they did,
indeed, get around.
24.) Were there other groups that you considered cults during your JP involvement?

-Yes:
-No:
-Not sure:
-No answer:

58.7%
17.2%
12.8%
11.3%

The rise of new religions and competing sects made for a dynamic 1970s religious marketplace with
young people being the dominant target group. The resultant senseof competition and the need to
engagein apologetic combat with rival truth claims and maintain boundaries against theological
error was a prominent component of life in the JesusPeople movement. Among the most frequently
mentioned groups respondentsviewed as "cults" during their "Jesus People years" were Sun Young
Moon's Unification Church ("Moonies"), devotees of Transcendental Meditation, and the
International Society for Krishna Consciousness(ISKCON). Also frequently mentioned were groups
long-consideredcults within the evangelical community such as the Jehovah's Witnesses and the
Mormons. Being similar to the JesusPeople in style and culture did not make other groups immune
to cult charges. Many respondentspointed to groups which were often perceived as "Jesus People"
groups in the media but which developed a reputation as "cults" among evangelicals such as the Way
International, the Local Church, and the Alamo Foundation. Even more "mainstream" JesusPeople
groups generally acceptedby the evangelical community-Shiloh, JesusPeople USA, Scott Ross'
"Love Inn" group--were occasionally targeted by some respondentsas having been perceived as cultlike at the time.
25.) Did you attend any JesusMusic Festivals during your JP involvement?

-Yes:
-No:
-Not sure:
-No answer:

56.4%
32.6%
7.3%
3.7%

The importance of "Jesus Music" festivals as a gathering place was evidenced in the responseto this
question.
26.) Were women given positions of authority during your JP involvement?
-Yes:

-No:
-Not sure:
-No answer:

42.3%

23.2%
29.3%
5.2%

This question representsanother one of those "eye of the beholder" type questions which is
complicated further by the mists of time. Unfortunately, in most conventional approachesto North
American Christianity the role of women's participation is often reduced to a one-dimensional
obsessionwith the ordination of women and the appointment of female pastors. This slant of course
underplays and/or discounts the other ways in which women can participate, wield power and be
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perceived as holding positions of authority. The JesusPeople were known as being "patriarchal" for
their adherenceto conservative evangelical interpretations of Biblical guidelines for male-female,
husband-wife relationships. The data here seemsto indicate that in many casestheseguidelines were
not necessarilyfollowed down the line or that women were at least perceived to have authority and
influence despite what might be construed from a "flat" reading of Biblical texts or group policies
and pronouncements.
27.) Were minorities included in your experience during the JP movement?
-Yes:
-No:
-No answer:

69.6%
14.6%
15.8%

The JesusPeople movement was, overwhelmingly a movement made up of North Americans of
European descent. However, there was some participation by African-Americans, Hispanics,
Native-Americans, and Asian-Americans (and on a "minority" level, the movement was conspicuous
in its inclusion of "Messianic Jews"). This question attempted to get a better handle on attitudes
toward minorities as well as their inclusion and participation in the movement. Overwhelmingly it
would seemto indicate-coming at the tail end of the civil rights movement and during a time of
heightenedracial tension and expanding ethnic consciousness-that a number of JesusPeople groups
did prove attractive to minorities and that they must have felt a senseof welcome therein. Overall,
the data points to a very open and progressive outlook in this regard as compared to many of their
older "Establishment" evangelical counterparts during this time. Many of those who answered"No"
went out of their way to indicate that they thought that there would have been no problem with
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Minnesota, Pennsylvania, for example) where minorities were relatively non-existent.
28.) Were you convinced that Jesus' return was imminent during your involvement with the JP
movement?

-Yes:
-No:
-Not sure:
-No answer:

79.2%
9.8%
7%
4%

The apocalyptic nature of the JesusPeople movement and the influence of books like Hal Lindsey's
The Late, Great Planet Earth was well-documented. The data here reflects this and also
demonstratesthat they indeed believed that Christ's return was a matter of "any day now."
29.) Did you believe in the "Rapture" during your involvement in the JP movement?

-Yes:
-No:
-Not sure:
-No answer:

89.9%
4.2%
2.6%
3.3%

Again, this question shows that most of the JesusPeople had adapted some form of premillennial
dispensationalismin line with writings like those of Lindsey.
30.) Do you still believe in the "Rapture"?

-Yes:
-No:
-Not sure:
-No answer:

66.3%
16.3%
14%
3.4%

Over the years there has been slippage in the overwhelming belief in the "Rapture" and
dispensationalinterpretations of the Bible among former JesusPeople. Still, the number who retain
a belief in this interpretation of the Scriptures is quite high-a number of respondentsindicated that
they now believe that the Second Coming is all the more at hand.
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31.) Did you believe that spiritual gifts are for today?

-Yes:
-No:
-Not sure:
-No answer:

86.1%
2.9%
6.4%
4.6%

This question indicates that one key element of dispensational thinking had been thrown out the
window by the JesusPeople-the teaching that "spiritual gifts" (i. e. speaking in tongues, etc.) had
only been meant for the early church and that for the "present dispensation" such gifts had ceased.
This adaptationof premillennialism is very similar to the official doctrinal position of the Assemblies
of God denomination.
32.) Did you believe that the creation of Israel in 1948 was prophetically significant during your
involvement in the JP?

-Yes:
-No:
-Not sure:
-No answer:

86.1%
4.4%
5.7%
3.8%

This and the next question also representkeys in dispensational interpretations of Bible prophecy and
are also indicative of larger evangelical support for Israel.
33.) Did you believe that the `67 Arab-Israeli War was prophetically significant during your
involvement in the JP?
-Yes:

-No:
-Not sure:

-No answer:

61.1%

13.7%
20.7%
4.5%

Perhapssurprisingly, given that it was rather recent history at the time and involved Israel's
achieving control over the entire city of Jerusalem,not as many were sure that this event had
prophetic significance. Nonetheless,it does demonstrate a high degree of potential political support
for future Israeli claims to a "Greater Israel," occupation of Palestinian and other Arab lands and proIsraeli policies of the American government.
34.) Did you believe that "tongues" were the initial evidence of the "Baptism of the Holy Spirit"
during your JP involvement?

-Yes:
-No:
-Not sure:

-No answer:

52.8%
37.2%
6.3%

3.7%

A formal tenet of most brands of traditional Pentecostaltheology, the responsesto this question
probably indicate the perspective that many youth from non-Pentecostalevangelical backgrounds
brought with them into the movement and perhaps a greater degree of flexibility in the JesusPeople
than in most old-line Pentecostalgroups.
35.) Do you still believe that "tongues" are the initial evidence of the "Baptism of the Holy Spirit"?

-Yes:
-No:
-Not sure:
-No answer:

24.1%
50%
10.7%
15.2%
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It would appearthat the years have brought a significant change in this regard, indicative of
involvement and interaction with a wider variety of Christian groups.
36.) Do you still consider yourself a Christian?
-Yes:
-No:
-Not sure:
-No answer:

94.1%
1.5%
6%
.
3.8%

Although participation in this survey would seem to skew toward those who still felt that Christian
faith was important to them, the numbers nonethelessprovide important evidence that involvement
with the JesusPeople movement had a major impact and that it apparently tended to strengthen
adherenceto Christianity. By contrast, it would also seem to discredit any notion that involvement
eventually led to a massexodus of disillusioned youth who subsequently discarded their faith,
therefore accounting for the movement's ultimate disappearance. If such had been the case,one
might supposethat many more embittered ex-JesusPeople might have found their way to the survey.
37.) What is your current religious affiliation (choose as many as apply from list, or "other")
[number of responsesout of 812]
-"Christian" as first choice:
509 (62.7%)
-"Evangelical" as first or secondchoice:
328 (40.4%)
-"Pentecostal," "Charismatic" or Pentecostal
Denomination as first or secondchoice:
191(23.5%)
This question tried to give some shapeto where the JesusPeople are today in terms of their
affiliation. Overwhelmingly, most simply saw "Christian" as their baseline, first senseof
identification. This is in keeping with general evangelical self-identification but also may indicate a
lingering reductionist, roots-consciousnessamong those who were in the movement. Perhapsthe
surprising element of this response-given the troubles which many scholars have in trying to pin
down and estimate the "evangelical" population becauseof the lack of popular awarenessof that
label among "evangelicals"-is that many of the respondentsactually saw the term "evangelical" as a
major identifying term for describing how they saw themselves. Additionally, given the fact that so
many of the respondentshad Pentecostaland Charismatic experiences it is perhaps surprising that a
specifically Pentecostalor Charismatic involvement and self-identification had not arisen among a
large number of the respondentsin the intervening years.
38.) Do you still listen to "Jesus Music" that was current during your involvement in the JP
movement?
-Yes:
-No:
-Not sure:
-No answer:

66.1%
27%
9%
.
6%

Although old dogs are known not to learn new tricks, it is rather surprising given the rise of new
technologies (most of the "old" music is still available only in lp record and cassetteform) and a
flood of music created since the days of the JesusPeople (the rise of Contemporary Christian Music),
that many of the people answering the survey were still inclined-either out of actual enthusiasm for
the music or the artists, or out of nostalgia-to pull out their JesusMusic. Again, this accents the
important role that music played as a bonding agent in the movement.
Addendum: Survey Respondents' "Favorites" and "Most Influentials"
As part of our survey we asked those who had taken part in the JesusPeople
movement to name
those they considered most influential or their personal "favorites" in five specific categories: 1.)
most influential/favorite artists/musical groups; 2.) most influential/favorite songs; 3.) most
influential/favorite record albums; 4.) most influential leaders/speakers;and, 5.)
most
influential/favorite authors or books. We encouragedrespondentsto follow their hearts in these
questionsand not to think just in national terms, but to honestly name local leaders, speakers,or
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bands if they had been most influential in their lives, or if they had been their favorites. The
responsesto thesequestions were both very interesting and very complex to tabulate. A fair
percentageof our respondentseither did not answer these questions at all or simply remarked "too
many to list" for such things as "favorite" song or author. Others listed one or two responsesto these
questions,while some people would take the time to list 5,10, or 20 favorite JesusMusic bands,
authors, or speakers. As with the question above about people's current denominational affiliation, I
thought it most likely in the caseof multiple responsesthat the first responseswere more likely to be
the most influential or their absolute favorites. So, I accepted up to three responsesfor each question
and kept running tabs of who and what garnered "votes". In the end we had a wide variety of
responses--manyleaders and bands, for example, received only one, two, or three mentions. Many
were mentioned time and time again but were listed at various spots outside of the "top three"
criteria which we were using to gauge "most influential" and "favorite. " Overall, when all was said
and done, however, I believe we endedup with fairly clear indications of those artists, songs,
albums, leaders,and authors who were broadly influential for the JesusPeople movement. Below
are the results with the number of votes received noted in parentheses):
Most Influential/Favorite

"Jesus Music" Musicians, Groups:

1.) Love Song (340)
2.) Larry Norman (226)
3.) 2nd Chapter of Acts (153)
4.) Keith Green (108)
5.) Barry McGuire (96)
6.) Phil Keaggy (81)
7.) Randy Stonehill (75)
8.) Chuck Girard (70)
9.) Andrae Crouch (53)
10.) Children of the Day (52)
11.) The Way (51)
12.) Mustard SeedFaith (49)
13.) Honeytree (48)
14.) Resurrection/RezBand (29)
15.) Randy Matthews (27)

16.) DanielAmos(20)
17.) Debby Kerner/Ernie Rettino (19)
18.) Petra (17)
19.) The Road Home (13)
20.) tie--Pat Terry (12)
Paul Clark (12)
Other Artists with 8-11 "first three" mentions: John Fischer, John Michael Talbot, Don Francisco,
Karen Lafferty, Lamb, Dallas Holm, Country Faith, Sweet Comfort Band, and Evie.
Artists with 5-7 "first three" mentions: Oden Fong, Parable, Darrell Mansfield, Malcolm & Alwyn,
the Imperials, the Archers, Michael Omartian, the Talbot Brothers, Terry Talbot, Blessed Hope,
Hope, and Glass Harp.
NOTE: Within this segmentof the survey, there was a decided "Calvary Chapel Effect"-not
surprising, given the size and importance of Calvary Chapel-Costa Mesa in the early movement and
the important role that Southern California played within the larger movement. In this particular
category there was a resulting tendency for the major groups at Calvary Chapel (#1, #10, #11, #12,
#17, #19) to show up as a cluster in the survey responsesfrom those who had been a part of the
Calvary Chapel sceneor those whose JesusPeople experience had been in the Orange County/Los
Angeles area. In terms of overall voting, #2 "vote-getter" Larry Norman seemedto have a more
broadly national following. However, Love Song won its convincing show in the #1 spot by virtue
of both an overwhelming regard amongst those in the Calvary Chapel orbit and Southern California,
and by having a strong national impact and following (for more on this seebelow).
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Favorite "Jesus Music" Songs:
1.) "I Wish We'd All Been Ready"--Larry Norman (55)
2.) "Little Country Church"--Love Song (35)
3.) "Come to the Water (For Those Tears I Died)"--Children of the Day (31)
4.) "Easter Song"--2nd Chapter (23)
5.) "Love Song"--Love Song (22)
6.) "Welcome Back"--Love Song (20)
7.) tie-"Two Hands"--Love Song (17)
"Why Should the Devil Have all the Good Music? "--Larry Norman (17)
9.) tie-"We Are One in the Spirit" (14)
"Little Pilgrim"--Love Song (14)
11.) tie-"Your Love Broke Through"--Phil Keaggy/Keith Green (13)
"Sometimes Alleluia"--Chuck Girard (13)
13.) "I Am a Servant"--Larry Norman/Honeytree (10)
14.) "Why Don't You Look Into Jesus?"--Larry Norman (9)
15.) tie-"Front Seat, Back Seat"--Love Song (8)
"The Outlaw"--Larry Norman (8)
"Pass It On" (8)
18.) "One Way"--Larry Norman (7)
19.) tie-"Which Way the Wind Blows"--2nd Chapter (6)
"Seek Ye First"--Karen Lafferty (6)
Songsjust out of the running: "Alleluia, " "Amazing Grace," "Asleep in the Light" by Keith Green,
"Lay Your Burden Down, " by Chuck Girard, "Sweet, Sweet Song of Salvation," by Larry Norman,
"Clean Before My Lord, " by Honeytree, "Hand to the Plow" by Paul Clark, "What a Day," by Phil
Keaggy, "Keep Me Running," by Randy Stonehill, and "Sail on Sailor," by Mustard SeedFaith.
NOTE: This particular question received the most widely varied set of responses,including the most
instancesof responseslike "too many to mention" and "all of it. "
Most Influential "Jesus Music" Albums:
1.) Love Song--Love Song (152)
2.) tie--The Everlastin' Living JesusMusic Concert/Maranatha #1 (41)
Only Visiting This Planet--Larry Norman (41)
4.) Upon This Rock--Larry Norman (27)
5.) With Footnotes--2nd Chapter of Acts (22)
...
6.) No Compromise--Keith Green (19)

7.) "All Maranathaalbums"--(18)
8.) "All Keith Green'salbums"--(16)
9.) tie--Whata Day-Phil Keaggy(14)

Sail on Sailor--Mustard SeedFaith (14)
11.) "All Larry Norman albums"--(12)
12.) "All Love Song albums"--(11)
13.) Final Touch--Love Song (10)

14.) tie--ChuckGirard--ChuckGirard(9)
How the West Was One--2nd Chapter/Keaggy (9)
"All 2nd Chapter albums"--(9)
To the Bride--McGuire/2nd Chapter (9)
18.) tie--Street Level--Larry Norman (8)
For Him Who Has Ears to Hear--Keith Green (8)
20.) In Another Land--Larry Norman (7)
Albums just out of the running: "Bootleg" by Larry Norman, "Seeds," by Barry McGuire, "Shotgun
Angel" by Daniel Amos, "Jesus Christ Superstar," "Live at Carnegie Hall, " by Andrae Crouch & the
Disciples, and "Welcome to Paradise" by Randy Stonehill.
NOTE: For those who are familiar with "conventional wisdom" about the seminal music of the
Jesusmovement and the formative days of what would become "Contemporary Christian Music, "
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the overwhelming showing by the first Love Song album is something of a surprise-even given the
"Calvary Chapel effect" in this survey. The results would seem to indicate that the appearanceof
Love Song's "Love Song" album was for North American evangelical youth the musical equivalent
in the early '70s of what Bill Haley's song "Rock Around the Clock" was for the larger youth culture
in the mid-1950s.
Most Influential Speakers/Leaders
Chuck Smith (219)
David Wilkerson (51)
Lonnie Frisbee (44)
Billy Graham (43)
Greg Laurie (36)
Tie--Derek Prince (29)
Keith Green (29)
8.) Bob Mumford (27)
9.) Tom Stipe (26)
10.) Larry Norman (22)
11.) Winkey Pratney (19)
12.) Josh McDowell (18)
13.) tie-Arthur Blessitt (17)
John Higgins (17)
Hal Lindsey (17)

1.)
2.)
3.)
4.)
5.)
6.)

16.) tie-Kathryn Kuhlman(13)
Mike McIntosh(13)
18.) tie-- Bill Bright (11)
Glenn Kaiser (11)
Walter Martin (11)
Mario Murillo (11)
Duane Pederson (11)

Other speakers/leaderswith 8-10 "first three" mentions: Nicky Cruz, Ken Gulliksen, Scott Ross,
L. E. Romaine, Mike Warnke. Speakers/leaderswith 5 or more mentions: Loren Cunningham, Bill
Gothard, Kenneth Hagin, Jack Hayford, Roy Hicks, Jr., Dawson McAllister, Pat Robertson, Larry
Tomczak, Corrie Ten Boom, Ralph Wilkerson.
NOTE: The "Calvary Chapel effect" is fairly obvious in this particular category (Calvary Chapel
figures at #1, #3, #5, #9, and tied for #16, along with two others in the 8-10 mentions group).
Nonethelessthe ministry and impact of #1--Calvary Chapel founder Chuck Smith-went beyond a
mere clustering of regional votes. Smith was obviously an important figure in the JesusPeople
movement not only in Orange County, California but, throughout North America via widelydistributed cassettetapesof his sermons and Bible studies, and-to a lesser extent--his writings.
Most Influential Authors/Books
Not surprisingly, the Bible was overwhelmingly the first responseof the people who took our
survey-but this was expected. This list takes into account the other authors and titles (including
various new paraphrases/formatsof the Bible that appearedin the `70s) that were mentioned most
frequently among initial responses.
1.) Hal Lindsey (136)
2.) David Wilkerson (78)
3.) C.S. Lewis (75)
4.) Watchman Nee (46)
5.) Francis Schaeffer (43)
6.) Josh McDowell (41)
7.) Chuck Smith (23)
8.) tie-Bob Mumford (18)
The Living Bible (18)
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10.) Billy Graham (16)
11.) tie-Nicky Cruz (13)
Derek Prince (13)
John L. Sherrill (13)
Corrie Ten Boom (13)
15.) tie-Dennis and Rita Bennett (11)
Hannah Hurnard (11)
A. W. Tozer (11)
18.) tie--Arthur Blessitt (10)
Merlin Carrothers (10)
20.) Pat Boone (8)
Other authors/titles with 5 or more "first three" mentions: Brother Andrew, Dietrich Bonhoeffer,
Bill Bright, John Bunyan, Charles G. Finney, The Good News Bible, Tim LaHaye, Letters to Street
Christians, Andrew Murray, Pat Robertson, Ray Steadman,John Stott, Mel Tari, Winkey Pratney.
Top Ten Most Frequently Mentioned Titles
The Late, Great Planet Earth-Hal Lindsey (Hands down winner.... )
The Cross and the Switchblade-David Wilkerson
Mere Christianity-C. S. Lewis
Evidence That Demandsa Verdict-Josh McDowell
The Living Bible
The God Who is There-Francis Schaeffer
tie-Run, Baby, Run-Nicky Cruz
They Speak With Other Tongues-John L. Sherrill
The Hiding Place-Corrie Ten Boom
10.) tie--Nine 0' Clock in the Morning-Dennis and Rita Bennett
Hinds' Feet on High Places-Hannah Hurnard

1.)
2.)
3.)
4.)
5.)
6.)
7.)

Copyright © by Larry Eskridge, 2004
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Appendix B

Guide to a Select Sampling of 'Jesus Music', 1969-1979 CD
Norman (1969)
1.) "Sweet, Sweet Song of Salvation"-Larry
Blessitt & the Eternal Rush (1970)
2.) "Soul Sessionat His Place"-Arthur
3.) "A Love Song"-Love Song (1971)
Song (1971)
4.) "Little Country Church"-Love
Faith (1972)
5.) "The Ballad of the Lukewarm"-Country
6.) "Reap What You Sow"-Agape (1972)
Lafferty & the Maranatha Singers (1973)
7.) "Seek Ye First"-Karen
Norman (1973)
8.) "Why Don't You Look Into Jesus?"-Larry
Freak Band (1973)
9.) "Daughter of Zion"-All-Saved
10.) "Why Should the Devil Have All the Good Music? "-Larry
Norman (1973)
11.) "Ba-ruch Ha-shem"-Lamb (1973)
(1974)
12.) "Walkin' in the Light"-Petra
13.) "The Easter Song"-2"d Chapter of Acts (1974)
14.) "What a Day"-Phil Keaggy (1974)

15.) "Rock `n' Roll Preacher"-Chuck Girard (1974)
16.) "Keep Me Running"-Randy Stonehill (1976)
17.) "You Put This Love in My Heart"-Keith
& Key (1977)
18.) "Emmanuel"-DeGarmo
19.) "Father's Eyes"-Amy Grant (1979)

Green (1977)

(Note: not intended for copying, saleor broadcast)
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